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PREFACE

Pandit Dr. Sukhlalji Sanghvi who has enriched Indian
Philosophy by his searching, thoughtprovoking, manifold
writings, passed away on 2nd March, 1978, leaving a vacuum
in the field. He was associated with the L. D. lostitute of
Indology from its very inception; he ably guided the academic
pursuits of the Institute, in his capacity of an academic adviser.
As a mark of our appreciation of his remarkable, singular
contribution to Indian Philosophy and as a token of our love
and respect for him, we are publishing Studies in Indian Philo-
sophy-a memorial volune in honour of Pandit Sukhlalji Sanghvi
in the year of his centenary.

I take this opportusty to express my deep sense of grati-
tude towards the learned professors and scholars who have
contributed their research papers to this memorial volume and
thus helped us in our project. I hope the volume will be of
immense value to those interested in the studies of Indian
Philosophy.

L. D. Institute of Indology, Nagin J. Shah
Ahmedabad-380009. Director
15th June, 1981.
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CHAMPION OF JUSTICE AND TRUTH *

Satkari Mookerjee

Our scholars, thinkers and philosophers, who have been nurtured in
the the ageold tradition of India, are still living example of what India
has aspired to achieve in the past. It is undersirable that the majority of
the scholars of the indigenous tradition have failed to reach the standard
required. But of the very faw who still embody the ideal in their character
and achievements, Pandit Sukhlalji is an outstanding representative. 1 wish
to stress some of the traits in his character as a man and as a scholar,
which mark him out from the majority and place him in a class apart.
Fortunately for us, even in these degenerate days, Panditji has a few
companions, and fellow-members who together with him form an illustri-
ous band.

His stupendous scholarship is too obvious. His learned editions of
philosophical classics, his selections of correct readings from the mess of
scribes’ errors, his illuminating comments and annotations are unmistakable
proofs of his mastery of the philosophical technique of the different schools
of Indian thought, It is an object of admiration to scholars. Pandit Sukh-
lalji has set an example of learning and scholarship and insight, which is
difficult to emulate. In precision of thought and speech, in the grasp of
fundamentals, and in mastery of details, in the discrimination of subtle
nuances of thought and expression which are apt to elude the grasp of
even a careful scholar, Pandit Sukhlalji stands in the front rank. I do
not know of many who can compete with him in these matters.

What, however, distinguishes him in his extensive grasp of the cultu-
ral background laying behind the different epochs of upheavals of thought.
He has before his mind’s eye a clear pictures of the milieu of Vedic,
Upanisadic, the Buddhistic, the Jainistic and the latér philosophical deve-
lopment, and his elucidation of the logical and psychological interrelations
among these types of culture, almost compels acquiescence. What, further,
has roused my admiration is his discovery of the unity in the midst of
apparantly irreconcilable diversity in India’s thought movement in the
past. He also has discovered for us the etymology of the diverse courses

* From the address delivared on the occasion of anveiling the portrait of Panditji
“y 1: ’iviviratha Vidyasrama, Banaras, April 1949,
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of thought. His long introductions to his editions are each a thesis, which
can entitle a scholar to the highest doctorate degree of my University.
They amply testify to his historical insight, which is born of objective
knowledge and correct appraisal of India’s thought-mo-ements. The
professional histocian, who takes pride in the chronological data, should
do well if he calmly studics the interconnexions of the thought-life of
India in the past as has been unfolded by Panditji. Real history of India
can be written only by those who can understand the inner life of a
people. Mere chronicle of external events is more often than not calculated
to give a misleading picture. 1 hope and trust that the future historian of
India will not shirk the labour involved in the task, and the learned
contributions of Panditji will show him the way.

I cannot decide what is the strongest point of Panditji’s scholarship.
His mastery of the obstruse arguments of Nyaya and Mimamsa is on a
par with that of Buddhist and Jaina philosophy. It is difficult for me to
accord the palm of superiority to this or that side. His written contribu-
tions do not represent a fragment of his learning. His knowledge of Sanskrit
grammer, poetics, and bellesletters has not had an opportunity for self-
expressions. Here the man is uncomparably greater than what his recorded
contributions show. He is really versatile scholar, and his versatility is all
the more astounding because of the thoroughness and depth of knowledge of
the specialist in each branch. India ought to be proud of such a man with
such a capacious intellect. I am afraid that in this attempt at the assess-
ment of his erudition and scholarship, I have not been able to doa parti-
cle of justice to the savant.

As a man he is unique. I feel puzzied when I try to compare his
intellectual greatoess with his moral elevation. He does not hanker after
celebrity. He successfully parries all attempts of his admirers to express
their appreciation of his merits. Personal honour does not appeal to him.
Nobody can hope to win him by fiattery, even when it is based upon genuine
recognition of his worth. What he wants is the trimph of truth and love
of knowledge. If a man is to be known by the company he keeps, a
scholar is to be judged by the students, he has trained. Meet any student
of Pandit Sukhlalji and test him and you will invariably find in him a
disinterested love of knowledge. I have known from personal experience
that his students are indifferent to wordly prospzcts and are imbued with
a passion for knowledge. Such an achievement of success will not be easily
believed in the present day academic circles.

Panditji loves a life of voluntary poverty. Being a lifelong bachelor,
and leading a scrupulousiy celibate life, he has narrowed down his material
neads to the minimum linit. He fails to uad:rstand why a scholar should
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8vet money and material possessions. Sometimes his standard appears to

us as too exacting. But it has conferred an inestimable privilege upon him,

viz,, immunity from humouring the rich, or the man in power. I wish

that we could approximate to his standard even from a respectable distance.

Pt. Sukhlalji is an outspoken man. No false courtesy or sense of
etiquette deters him from speaking a truth, because it may not please a
rich man or an ambitious scholar who want to win cheap-laurels, Natu-
rally, rich men who are accustomed to approval of all their acts and fads
and also easy-going scholars, scrupulously avoid him from a distance. He
will on no account lower his standard. He insists on thorough knowledge
of Sanskrit and thorough study of texts in his students. He does not
believe in the gathering of references, and quotations, without study of

the texts in which they occur, which js regretiably the fashion among cheap
researchers of our time.

As a thinker he is absolutzly independent. His allegiance js always to
truth, and nesver to a fashionable opinion. He holds brief for none and
does not hesitate to champion the causc which he thinks, stands for justice
and truth. He will not flatter even men of his own community by praising
their system and customs beyond their due. He will not denounce other
schools simply because they uphold views different from those championed
by Jaina philosophers. Pt. Sukhlalji is not only in the habit of not humo-
uring the rich but also is not afraid of criticising the custodians of Jaina
faith for any remissness in their conduct or their failure to live up to the
standard. It is not a matter of surprise, therefore, that ncither the Jaina
community nor the academic bodies have come forward to honour him in
public. We know that Panditji is far above the weakness of average acade-
mic men of our class, who have a real liking for the appreciation of
their scholarship. But whatever may be the attitude of the scholar himself,
no excuse can exempt us from the charge of derclication of duty, that we
have failed to show our recognition of the services of a savant, to whom
the immortal gratitude of the Jaina community and of the students of
Indian thought is due. 1 must cogra ulatc the authoritics of the Jaina
Ashram of Banaras Hindu University on the wisdom, though belated, for
a public demonstration of their appreciation of this unostentatious scholar
of whom the whole of India should be proud. Had he been born in the
time of Vikramaditya, or of Bhojaraja, nothing would bave been withheld
from him. It is better that we have turned the corner and let us hope that
this is rather a beginning and not the end. It behoves all those who are
interested in Jainology to perpetuate his memory in a fitting fashion. I
may suggest one or two measures in this direction. We should endow a
chair in his name in the Banaras Hindu University and should found a
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college bearing his sacred name. We ought to erect a statue in his honour.
By these measures we can show that the present generation is - capable of
honouring a scholar equally with our political heroes. I know that these
things are superfluous, so far as Paaditji is personally concerned. He has
made himself immortal by his contributions. But unless and untill we do
something grand and stupendous conformably to his prodigious scholarship,
we shall not be able to escape the censure from posterity of being dubbed
as a generation of philistines.



ORIGINAL THINKER1!

T. R, V. Murti

1 come into contact with the Revered Panditji nearly tweaty years
ago when he was actively teaching in the Benares Hindu University as the
incumbent of the Jain chair of Logic and Metaphysics in the Sanskrit
Mahavidyalaya. 1 have been privileged to enjoy his valued friendship all
these years. Numerous were the occasions when we have had lively philo-
sophical discussions on the roadsides or in his study; most of these just
occured without pre-arrangement or set purpose. And seldom have I come
back from these discussions without receiving new light or striking inter-
pretations even on subjects which I thought I understood quite well. Of
course, Panditji’s scholarship of Indian thought is suprisingly comprehen-
sive and deep; and his memory is phenomenal. I should however like to
record what has specially impressed me in his personality Pandit Sukhlalji
is an original thinker, a restless one. He would look at a theory now from
this, now from that angle; he would often-times reverse his own previous
conclusions on the subject. The open-mindedness of his spirit, his sensiti-
vity to all aspects of a problem and his indefatigable persistence in the
search of truth have impressed me as worthy of emulation. I have no
manner of doubt that Panditji is an authentic and worthy representative
of the spiritual line of Indian seers. It is not surprising that his outspoken
and independent views have not found favour with some sections of Hindus
and Jainas. A fearless thinker, a seeker of truth is not worried, as Panditji
is not, by the thought of secular gains and losses. I have not known him
utter an unfair or uncharitable remark about any person or get upset by
adverse happenings. With few easily satisfied wants and as equanimous
temperament, he has been a living example of a true philosopher, a Sthita-
prajha. As an original thinker and as a man of striking spiritual virtues,
Panditji has been successful in inspiring a circle of young men like Pandit
Dalsukhbhai Malvaniya and others. This is not onc of the least of the
many services that he has rendered to our cultural life.

1 Written for the occasion of the felicitation of Pt. Sukhlalji at Bombay University
in 1957 under the presidentship of Dr. S. Radhakrishnan
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PANDIT SUKHALALJI—A Dynamic Litterateur

A. N. Upadhye

Prajiacaksu Pandit Sukhalalji is one of the great lndian authors and
thinkers ; he has enriched contemporary learning and thought by his mani-
fold writings in Hindi and Gujarati. If some of us do not know him, itis
because our study and reading, nowadays, do not go beyond our specialised
branches of learning and favourite languages : that is a hurdle whjch we
must cross and understand and appreciate a writer like Pandit Sukhalalji

who has rendered a progressive, purposeful and fruitful contribution to the
wealth of human thought.

The personality of Pandit Sukhalaji has manifold aspects. Those who
have met him know that he has lost his eyesight at an early age. His figure
is frail; and left to himself, he would not catch the attention of anybody.
But if one gets an opportunity to discuss any serious topic with him, one¢
will come to know within a few minutes that behind his frail figure there
is a mighty spirit full of power, founded on extensive learning and equipp-
ed with an all round vision of multitadinous problems about life and
literature. Pandit Sukhalalji’s physical disability going with an outstanding
scholarship and abiding literary- output reminds me of that great English
poct, John Milton. What Panditji really is, is not easily indicated from what
he appears to be at the first sight. He is a gem of great lustre and value,
but it is a matter of surprise that they are concealed behind a simple
appearance.

By his age Panditji belongs to the last generation; but by his vision
and thoughts he not only lives in the living present but he is also ahead
of his times., Those who have steadily read his articles and studied his works
know that by his education, obviously of the traditional type, he is a Naiya-
yika (theologian-logician), a Vaiyakarana (grammariaa), a Darsanik (philoso-
pher) and a Dharmajna (religious expert), as far as his basic equipments
go. But his format is something different from the hackneyed type. His
studies of Nygya and Darsana works like the Sanmatitarka, Parmana-
mimArhsz, Jnanabindu, Hetubindu and Tattvopaplavasimha clearly indicate
that his equipments and conszqueat discussions have something characteristic



Xvi

about them. Nowadays the terms ‘Indian’ and ‘Bharatiya’ are very often
used but with a limited import. There are mapy writers who talk of Indian
philosophy, but basically they do not go beyond the Vedanta of one school
or the other. Whenever Panditji writes on any topic, it may be the theory
of knowledge, the path of Yoga or the means of liberation, one finds in
his writings a comprehensive study and a cosmopolitan outlook; and the
material from the Brzhmanic, Buddhist and Jaina systems of thought is ably
marshalled and relevently focussed with a view to clucidating a certain
topic. The keen intellect of Panditji pierces to the very core of signification
behind the varied terminology employed in different systems of Indian
thought, In our land there are few Pandits who have such a vision as is
evidenced by the writings of Pandit Sukhalalji.

It has become customary with our Pandits to find weak points in other
systems than the one which they stand for and then criticise them with all
the vehemence at their command, But Pandit Sukhalalji generally adopts
the Anekinta mode of thinking and arguing, and he is an exception. As a
Darsanika he finds in different religions a common ground which is conducive
to the welfare of humanity. He worthily represents the line of great Indian
Darsanika like Samantabhadra, Siddhasena, Haribhadra and Hemachandra.
Panditji possesses an insatiable thirst for knowledge and is out for an
earnest search for Truth.

Pandit Sukhalalji is one of the living authorities on Jainism, His studies
in Jainism are all along carried on in the broad perspective of the Indian
pattern of thought and learning. His exposition of the Sanmati-tarka and
the Tattvartha-s@tra, his studies in the Jaina Karma doctrine, his elucidation
of Yoga, his appraisal of the personalities of Vysabha and Mahavira are
solid contributions towards a sympathetic understanding of Jainism. How-
soever difficult a subject might be, in the hands of Pt. Sukhalalji its
exposition becomes lively and thought-provoking. His interpretations of the
Stutis of Siddhasena and of the Adhyardha-gataka of Matgcheta clearly
show that here is a scholar who can put himself at the point of view of

the author himself and try to understand the circumstancial setting and the
world of thought and learniag which were responsible for the mental make-
up and literary expressions of the author.

Panditji has a typical method of study of his own. The realm of
knowledge for him recognises no religious, racial, temporal and geogra-
phical barriers; and the human thought process, as he understands it, is a
continuous and connected flow. Naturally, unlike most of the Pandits, with
whom he shares a thorough grounding in traditional learning, he brings to
bear upon his studies the modern instruments of the historical and compa-
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rative method of study. This endows the writings of Panditji with an
abiding and universal appeal,

Pandit Sukhalalji has contributed a number of paper on religion and
its effect on society. Religion for him is not a time-worn instrument only .
to be worshipped, but he wants it to be aliving force to be employed for
the amelioration of the society as a whole. He has never hesitated to ex-
plode the myths of credulity and exploitation in one form or other. He
would always insist upon the basic in the Religion, but not hesitate to
allow the amplifications to fall in line with the progressive forces of the
present-day times. The thoughts of Pandit Sukhalalji in this respect deserve
special attention from all serious thinkers of religious values and social
progress.

There is something characteristic about the style of Panditji, whether
he writes in Hindi or Gujarati. There is a simplicity : it is like himgelf :
simple in expression but pregnant with signification. There is precision, and
there is a pointed appeal in all that he writes. His Gujarati style reminds
me of the chaste and simple expression in which Mahatmaji wrote his
Atmakatha. Unlike Mahatmaji, Panditji is really a Pandit by traditional
" Jearning and training but when he writes on any social topic, his thoughts
and expressions run very parallel to those of Mahatm3ji; and one has to
admit that these two great men, though working in different fields, have
forcefully strengthened the Gujarati expression and style in this century.
Their names will be remembered as successful moulders of Gujaratl
language as a vehicle of higher thoughts. If Pandit Sukhalalji meant, he
could have loaded his Gujarati expression with high sounding Sanskrit
words, as was done by some contemporary writers in Maharastra; but he
is a cosmopolitan by his Anekanta method of study: he has never written
just for a handful of intellects but always addressed a wider society in a
simple language with a view to make his thoughts as widely appealing
and popular as possible.

Panditji has a dynamic personality : notonly is he an embodiment of
simple living and high thinking, but he sheds round him an effulgent
reflection of his mode of living and of his height of thinking. It is a
pleasure to differ from him. When Panditji finds that there are basic
differences, he lays them bare with searching arguments, with appea-
ling illustatrations and with humorous anacdotes; and themr with a fund
of worldly wisdom, with a sense of fairness and justice and in a pursua-
sive tone he argues out the entire situation. And when you leave Pandiiji,
after such a treat, you find that you have returned definitely wiser and
soberer. Panditji is a light of learning which enkindles your thinking
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power : wherever he stays, he creates round him atmosphere of study and
progressive thinking.

The enormous literary output which we owe to Pandit Sukhalalji is
an outcome of extensive study and intensive thinking. Whatever subject he
takes up for study, he invests it with originality of thought and cosmopo-
litan outlook. His expositions of Ahirhsz and Anekanta are at onceunique,
and they present an essence of his deep learning. Panditji is a scholar, a
teacher and even a preacher embodying in himself the best of their quali-
ties; and he is all along struggling to educate the society round about him,1

1 Written for the occasion of _the felicitation of Pt. Sukhalalji at Bombay Unijvessity
in 1957 under the presidentship of Dr. Radhakrishnaan.



PANDIT SUKHLALJI

D. D, Malvania
Nagin J. Shah

Pandit (Dr.) Sukhlalji Sanghavi, an eminent Indologist and great
thinker, expired on 2nd March 1978, rendering Indology an irreparable
loss, for the reason that he had dominated world of Indian Philosophy
and religion for the last sixty years and more by his deep scholarship and
anoble personality.

Born on 8-12-1880 in a Jaina Sthanakvasi family in a small village
Limbali in Pt. Surendranagar, Saurashtra, he lost both the eyes at the age
of sixteen owing to a virulent type of smallpox. He left the idea of marriage
and remained a naisthika brahmacari throughout his life. His real education
began after his unfortunate blindness. He had a genuine love for learning.
He went to Benaras at the age of eighteen where he studied Nyaya under
the late Mm. Pt. Vamacharana Bhattacharya. For the study of Navya-Nyaya
he travelled to Mithila where he found a proper teacher in Mm. Pandit
Balakrishan Mishra. Then he came back to Beneras where, for some years,
he studied different branches of Sanskrit philosophy and literature. From
Benaras he went to Agra and engaged himself in editing, with Hindi trans-
lation and annotation as well as his own valuable introduction some
highly interesting religious and philosophical books, such as Paficapratikya-
mana, Karmagranthas, Yogadariana and Yogovimsika. In 1922 he joined,
as Professor of Indian Philosophy, the Puratattvamandira of the Gujarat
Vidyapith, a National University established by Mahatma Gandhi. During
his tenure in the said institution he undertook and completed a critical
edition of Abhayadeva’s commentary on the Sammatitarka of Siddhasena
Divakara, a work which extended to over 900 pages.

From Gujarat Sukhlalji shifted, in 1933, to the Benaras Hindu Univer-
sity, as the Professor of Jaina Philosophy and retired in 1944. Daring this
period he wrote and edited number of works in Sanskrit, Hindi and
Gujarati, generally enriched with his own translation, commentary and
introdution, Among these might be mentioned the Tattvarthasiitra, Jianabindu,
Pramanamimamsa, Tattvopaplavasiraha of Jayarasi Bhatta, and Dharmakirti’s
Hetubindu with Arcata’s commentary and Durveka Misra’s sub-commentary.
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After voluntary retirement from BHU in 1944, Pt. Sukhlalji lent, for
three years, his services to the Bharatiya Vidya Bhavan, Bombay. In 1947
he joined the B. J. Institute of Research and Learniog, Ahmedabad, and
functioned, till his demise, as an Academic Adviser to the L. D. Institute
of Indology.

The learned world was not tardy in appreciating the erudite and
extensive literary and research work being churned out by this blind saint.
In 1947 he was awarded the Vijayadharmasiri Jaina Sahitya Gold Medal
by Shri Yashovijaya Granthamala, Bhavanagar for his distinct contribution
to Jaina Literature. He was elected President of the Prakrit and Jainism
Section of the 16th Session of All India Oriental Conference which met in
Lucknow in 1951. In 1955 he delivered a series of three lectures on Adhya-
tmavicirana in Shri Popatlal Hemachand Adhyatma Vyakhyanumala under the
auspices of Gujarat Vidyasabha, Ahmedabad. In 1956 he was awarded the
Gandhi Prize by Wardha Rashtra-bhasha Prachara Sawiti for his contri-
bution to philosophical and spiritual literature in Hindi.

He delivered, in 1957, a series of five lectures on Bharatiyatattvavidya
(Indian philosophy) in Sir Sayajirao Gaekwad Honorarium Lecture Series
under the auspices of the M. S. University, Baroda. Hec delivered a series
of five lectures on ‘Samadar§i Acarya Haribhadra’ under the .auspices of
Bombay University in 1859. In 1957 he was hcpoured by the Gujarat
University, which bestowed upon him the honorary D. Litt. Degree.

In 1955 Pandit Shri Sukhlalji Sanman Samiti was formed in Ahmeda-
bad which collected and Published, in three volumes, his original writings
in Gujarati and Hindi under the general title Daifana ane | aur Cintana.
‘On the occasion of the release of three volumes, Panditji was honoured
with a purse of Rs. 70,000. With this amount he founded the Jiinodaya
Trust for the dissemination of knowledge.

Sukhlalji was elected president of the Gujarati Section of the Indian
Philosophical Conference which met in Ahmedabad in 1958. In 1959 he
was elected president of the Tattvajiana section of the Gujarati Sahitya
Parishad which met in Ahmedabad.

Again, in 1959 he was awarded a prize of Rs. 5,000 by the Sahitya
Akadami, New Delhi, and Rs. 2000 by the Gujarat Government for his
work Darsan ane | aur Cintana.

He was elected President of the Religion and Philosephy Section of
the All-Indian Oriental Conference held in Srinagar in 1961. In the same
year he was awarded by the President of India a Certificate of honour for
his scholarship in Saoskrit. Im 1963 he was awarded a prize of Rs. 2,000
by the Government of Gujarat for his work Samadarsi Acarya Haribhadra.
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Two Universities honoured him with the D. Litt. degree, the Sardar Patel
University, Vallabh Vidyanagar, in 1967 and the Saurashtra University in
1973. The title of Padmabhiisana was bestowed upon him by the Govern-

ment of

[adia in 1974, while in 1975 Nava Nalanda Mahavihara, honoured

him with honorary Vidyavaridhi Degree. From among the major works of
Pt. Sukhijalji the following desecve special mention :

10.

11.

12.

13.

14.

15.

16.

Atmanusastikulaka, (Pkt.)ed. with Gujarati translation and notes
(1914-15)

Karmagrantha, (Pkt.) by Devendrasiari, ed. with Hindi Tr., Com,,
Intro. and App. (Agra; 1917-20).

Dandaka, (Pkt.) ed. with Hindi Summary, (Agra, 1921).
Paiicapratikyamana, (Pkt.) ed. with Hindi Tr., Com. and Intro.,
(Agra; 1920).

Yogadar$ana (Skt.) of Patagjali with Vreti by Yagovijaya and
Haribhadra’s Yogavimsika (Pkt.) with Skt. Com. by Yagovijayji,
ed. with Hindi Summary, Com. and Intro. (Agra, 1922).
Sanmatitarka (Pkt.) by Siddhasena Divakara, with Skt. Qom. by
Abhayadevasiiri ed. (in collaboration with Pt, Bechardasaji Doshi)
with notes and appendices. 5 vols., (Ahmedabad, 1925-32), Vol.
VI containing the Sanmatitarka (Pkt.) with Gujarati Tr. and

explanation and Intro. by Sukhlalji (Ahmedabad, 1932). Vol. Vl is
translated into Hindi and English.

Jaina Drystie Brahmacaryavicara (Guj,), in collaboration with Pt,
Bechardasji (Ahmedabad).

Tattvarthasatre by Umasvati, ed. with summary, Com., Intro., (in
Gujarati and Hindi), (Ahmedabad, 1930). tr. into English by Dr.
K. K. Dixit, (L. D. Series, Ahmedabad, 1979).

Nyayavatira by Siddhasena Divgkara (Skt) ed. with Tr., Notes
and Intro. (19.5).

Pramagamimamsa by Hemacandra, (Skt.) ed. with Intro., and Notes
(Bombay, 1939). Eng. tr. of Intro. and Notes (Advanced Studies

in Indian Logic & Metaphysics), Indian Studies, Past and Present,
Culcutta, 1961.

Jaina-Tarkabhasa by Yasovijayaji, (Skt.) ed. with Hindi Intro. and
Skt. Notes (Bombay).

Jnanabindu by Yagovijayaji, (Skt.) ed. with Hindi Intro. and Skt.
Notes (Bombay).

Tattvopaplavasimha by Jayarasi Bhatta, (Skt.) ed. with English Intro.
(Baroda, 1940).
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17. Hetubindu by Dharmakirti ( Skt.) ed. with Com_ by Arcata and

18.

19.

20.

21.

22.
23,
24,

25.
26.

27.

28,
29,

Sub-Commentary by Durveka Miira (Baroda, 1949).

Vedavadadvatrim$ika by Siddhasena Divakara, (Skt.) ed. with sum-
mary, Com. (Bombay, 1949). (Hindi translation has also been
published in the Bhagratiya Vidyi, Bombay).

Adhyatmika-vikasakrama a comparative study of the Jaina conception
of spiritual development (Guj.) (Ahmedabad, 1927).

Nigrantha-sampradiya a study of some historical problems (Hindi),
(Benaras, 1947)

Car Tirthankara (Hindi and Guj.), acollection of his essays on
Rsabhadeva, Neminath, Parivanatha and Mahavira (Benaras, 1956).
Dharma aur Samaj (Hindi), (Bombay, 1951).

Adhyatma-vicarana (Guj.) (Ahmedabad).

Bharatiya-Tatgvavidya (Guj.), (Baroda, 1957), Eng. tr. L. D. Series,
(Ahmedabad, 1977).

Darsana ane Cintana (2 vols.), (Guj.), (Ahmedabad, 1957),
Dartana aqur Cintana (Hindi), (Ahmedabad, 1957).

Samadar$i Acarya Haribhadra (Guj., Bombay University), (Hindi.
Jodhpur, 1966).

Jaina-Dharmano Prdna (Guj.), (1962).

Marum Jivanavrtta (Autobiography upto 1921) (Guj.), ( Parichaya
Trust, Bombay, 1981).
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1

ATTITUDE OF sUDDHA AND EARLY BUDDHISM
TOWARDS METAPHYSICS

C. S. Prasad

Some called Buddha agnos:ic or even nihilist, while some
others recognized him as a man with ethical bias and not as
a metaphysician. Countering these views it is held that he
was well conversant with the metaphysical speculations of
his time and was himself a metaphysician of no mean order.
Contradictory opinions formed by scholars have had in the
background Buddha’s silence on certain questions of meta-
physical nature. By maintaining silence, Buddha kept himself
aloof from entering into the problems of transcendental beyond
the empirical or metaphysical substratum underlying the
phenomenon or thing-in-itself, although he did not fight shy
of discussing such problems as the real nature of things or
things as they are in their real nature, the principle regulating
the process of becoming, the cessation of individual’s process
of becoming, the state of cessation (Nirvana) and so on. In
course of its development, the Buddhist thought took a round
about turn and a section of monks raised the problem
of thing-in-itself or substratum behind the phenomenon,
though not in the context of soul and body. They formed
the school of Realists rightly known as the Sarvastivada after
their doctrine of ‘Sarvamasti—Everything always exists.” The
Realists were followed by the Vibhajyavﬁdiné (Relativists), the
Pudgalavadins and later in Mahayana, by the Absolutists of
Midhyamika and Vijiidnavada. In this paper' we would con-
fine ourselves to assess the attitude of Buddha and Early -
Buddhism towards metaphysical problems and the raison d’etre
behind Buddha’s attitude and behind the change in attitude

in Early Buddhism.
SP-1
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Buddha’s Silence

Buddha is silent on the existence of noumena. In fact,
he was asked some questions, to which he declined to reply
and on the contrary, he termed them as indeterminables
- (Avyakprtani). These questions are set as follows :

1. Whether the Lbka is eternal or not;
2. Whether the Loka is infinite or finite,

3. Whether the Tathagata exists after death or does not
exist or both exists and does not exist.or neither exists
or does not exist;

4. Whether the Jivg is identical with the body or different
from it.1

In the later Buddhist Scriptures, the firstand second sets
each have two more alternatives—one affirming the thesis and
the negative antithesis. The fourth set may also be expanded
in the same way. But the number is not so important as
their import and Buddha’s silence. As stated at the outset,
the silence led the scholars to interpret him differently. The
import of questions has been brought to light by the great
Pali commentator, Buddhaghosa and later by Candrakirti in
his Prasannapada. As N. M. Tatia has observed, Buddhaghosa
“does not analyse or define the meanings of the words with
unmistakeable clarity or logical precision.”” Candrakirti is
faithful to the tradition and his interpretation is logically
intelligible. According to the latter, the Loka in the first set
is to be understood in the sense of totality of individuals and
also the world process, whereas in the second set it is limited
to ‘any particular individual without any particular reference
to the world process.’? Thus the first two sets are concerned
with eternality or otherwise of the world and the soul. The
third set brings to the forefront the question of existence of
the soul when a being is liberated and no more. And the
fourth set brings in the question of relation between the soul
and the body. If both are ideatical, the soul partakes of the
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corporal organism and - disintegrates with the destruction of
body in death. And if both are different, the soul exists in-
dependently of the body, and is thus eternal noumenal entity.

The metaphysical speculations are grounded in the human
thirst for the real, permanent, security and have bearing upon
the issue of the means and end in spiritual persuasion. As
the questions are of far-reaching import and profound reli-
gious interest, Buddha’s silence throws ample light on his
attitude towards the metaphysical problems, though he did
not explicitly stated as to why he refused to answer those
questions But necessarily, it was not due to his agnosticism
or sheer ethical bias or mere indifference; it was, as Lama
Anagarika Govinda puts it, “due to his profouud insight into
the real nature of things.”®

Metaphysical Speculations of his time

Buddba was very much conversant with the metaphysical
speculations of his time. In the Brahmajala Sutta, he presen-
ted an account of such speculations, sixtytwoin all, advocated
by the Eternalists and the Nihilists. They are the assertions
regarding the world and the soul and are as follows :

1. The soul and the world are eternal;

The soul and the world are partly eternal;

The world is infinite or finite;

Escape any definite reply by resorting to equivocation;
The soul and the world are fortuitous in origin;

The soul after death is conscious;

The soul after death is unconscious;

The soul after death is neither conscious nor unconscious;
A being is annihilated in death; v

A being may attain complete salvation in this life.

W N

*

[
SoxNaws

-

These speculations deal with more or less the same pro-
blems of the eternality of the soul and the world and their
antimonies. Commenting on these, Buddha said that the Tatha-
gata knew how those speculations were arrived at and what
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adverse effect they had on the future condition of those who
believed in them. He also added that the Tathagata knew
also other things far beyond and having that knowledge he
discovered the way of liberation and set himself free. And
those other things are ‘profouund, difficult to understand,
tranquilizing, sweet, not to be grasped by mere logic, subtle
comprehensible by the wise.’*

Limitation of Media of Knowledge

- Buddha did not deny the validity of sensory or extrasen-
sory perceptions as media of knowledge. He himself acquired
extrasensory powers and has affirmed that with such powers
one can perceive things, even of the past, as they were. But
he has also warned against the fact that the things so pre-
sented in extrasensory perceptions may not always lead to
right inference unless one is objective, free from all attach-
ments including attachment to one’s ideas and beliefs, likes
‘and dislikes, and so on. The Brdahmanas and Samanas, who
started with the position that continuity to be a fact, some-
thing eternal as substratum or substrata should underlie the
ever—changing phenomenal world, inferred the eternality of the
soul and the world inductively from the continuous chain of
births and deaths running into the past. But the totality of
finites is not infinite; going back perceiving births and deaths,
however countless in number, of beings would not prove the
eternality of the soul and the infinitude of the world, would
pot lead to the ultimate beginning of the soul and the world.
To Buddha, the continuous chain of births and deaths in the
past simply suggests the beginninglessness of the process of
becoming. It is stated in the scriptures that incalculable is the
beginning of the process of becoming, unknown is the extreme
end of the process of becoming of individuals working under
ignorance and craving.> From the continuity of the chain of
births and deaths of individuals, the inference of the eterna-
lity of soul as noumenal substratum is a fallacious induc-
tive leap. '
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The extrasensory perception is not a revelation but a
causal occurrence. It is a sort of sensory perception with the
difference that at a stage the senses become, through the pra-
ctice of concentration, so fine, sensitive, penetrating that they
can perceive the objects of distant past, ordinarily veiled by
the time and space and not perceptible through senses. The
objects of the extrasensory perceptions are also of phenomenal
world and not of the noumenal world, The noumenon is no
object (avisaya).

In the extrasensory perceptions, the objects are presented
as they are in their real nature. Things in their real nature
are conditionally originated and in a state of flux; nothing
of them remains static even for two consecutive moments. To
perceive things as they are in their rveal nature is not an
attainment of the ultimate truth which is to be realised and
not to be perceived or abstracted. The acquisition of extra-
sensory perceptions is not an end in itself, but just a means
to an end, the end being the attainment of Nirvana. When
one gets insight into the real nature of things, one conducts
oneself to eliminate all attachments, even attachment to doing
good deeds, even attachment to eliminating all attachments.
When one’s action remains mere action free from motivating
factors, good or bad, the state of Nirvana is realised. The
extrasensory perceptions aquaint us with things in their real
nature, but not things in themselves.

Sensory perceptions are the major source of our know-
ledge, but they are at times elusive. The knowledge so gained
is not always of the things as they are in their real nature,
unless one has developed an eye to see things as they are in
their real nature. When an ordinary person perceives a thing,
he perceives it as it appears to him and takes it to be as such.
But, when an Arya perceives a things, he perceives it as it is,
and therefore does not take it to be as such.®

Through logic and reasons also, some reached the same
conclusions which were arrived at on the basis of extrasensory
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perceptions. Buddha did not deny the validity of logic and
reasons as media of knowledge. He asked his disciples not to
accept anything whatever its tradition might have been, who-
ever its advocate might heve been, unless it appeals to their
logic and reasoning. But he was also conscious of its limita-
tions. It is illustrated amply and clearly in the Suttas that
consistency and soundness of reasoning does not guarantee
the validity of a conclusion. It so happens that many a time
a well argued theory comes out false and an ill-argaed theory
holds good.

Relative Value of Metaphysical Speculations

Buddha’s silznce has given occasion to interpret him differ-
antly but it has never been taken to mean outright rejection
of metaphysical speculations as false. He did not deny their
value, although he declared himself to know something far
beyond. He accepted them to be partially true when he aptly
compared them with the descriptions of elephant by born-
blinds as winnowing fan, pillar, etc: As the born-blinds called
to see an elepbant formed the idea of him from the parts
they touched with their hands, the Samanas and Brahmanas
formulated their theories on the basis of what they could
arrived at through logic and reasons.?

In the formation of the doctrine of no-soul, Buddha
was benefitted by the knowledge of the speculators of his time.
To quote the Pali sources, the Upanisadic thinkers posited a
permanent immutable eternal and pon-changing ( nicco
dhuvo sassato aviparinami ) soul which survives death and goes
on transmigrating bearing the moral responsibility of good
and bad deeds until one attains final liberation. On the other
hand, the Nihilists did not accept the existence of such a soul
and advocated disintegration of a being in death and moral
inefficacy of dseds. Buddha denied the existence of such a
soul giving a sense to continuity or transmigration of beings,
but accepted the transmigration and continuity of beings and
also accepted the moral respoasibility. Seen from the extremists’
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position, Buddha seemed to put himself in a paradoxical
situtation by accepting both the transmigration and moral
responsibility and also no-soul. But it is not the case; he
explained the continuity of the life process convincingly thro-
ugh the law of Pratitya Samutpada (or the law of dependent
origination or the law of causation as may be called in
translation).

Futility of Metaphysical Speculations

Buddha was a pragmatist abounding ip compassion. Out
of compassion, he taught all through his life the way to make
an end of sufferings. It had dawned upon him that every-
thing is fraught with suffering; even the very life of an indi-
vidual is called suffering. Suffering is universal and with
impermanence and substancelessness form the threefold chara-
cter of athing. In the Scriptures it is said that ‘‘impermanent
indeed are the composite things; they are of the nature of
rising and passing away. Having come into being, they cease
to exist.”® That which is impermanent is also suffering, because
when a thing goes otherwise, the otherwiseness is always seen
in relation to I and Mine and consequently there arises the
feeling of pain and pleasure. Pleasure also has at its core
apxiety for preserving it for ever, hence it is also suffering.
That which is impermanent and suffering canpot be thing—in-
itself. noumenal entity, hence it is also soulless.?

In the scheme for eliminating sufferings and attaining a
state free from all sufferings, unveiling the curtain of ignorance
is an essential factor and it comprises in developing an in-
sight into the real nature of things or things as they are in
their true character and in trying gradually and steadly to
eliminate craving for things. Givenness to knowing the ultimate
beginning of the world and noumenal substratum or soul is
futile, for, as Buddha says, ‘“‘whether the world is eternal or
not, the fact remains that man is suffering.”*® Further the be-
lief in these metaphysical assertions produce adverse effects,
for the belief in eternality leads one ultimately to a belief in
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the notion of I and Mine, and consequently attachment to
oneself and things around and all ills of life. Even the belief
in impermanence makes one more engrossed in the world in
the vain hope of eliciting maximum pleasure out of life, but
the consequent result is more suffering. In either case, the
practice of Brahmacariya is not possible.!?

It is wise to leave the futile attempt to decode metaphy-
sical truths and to work with oneness of mind and in all
earnestness for getting rid of sufferings once for all. If one does
not do so, one will act like a person pierced with deadly
arrow who instead of getting himself treated, uselessly engages
himself to know about the person who shot at, etc., before
he agrees to be treated. The result of his foolish action would
be that before the information is gathered he will pass away.
So is the fate of one seeking for a solution of metaphysical
problems. 12

Being aware of the above difficulties and futility of theo-
rising about metaphysical things, Buddha refused to answer
the questions put to him. He says that to hold that the world
is eternal or to hold that it is not, or to agree to any other
of the propogitions is * the wilds of views, the wriggling
of views, the scuffling of views, the fetter of views;
it is accompained by anguish, distress, misery, fever; it does
not conduce to turning away from, nor to dispassion
stopping, calming, super knowledge, awakeuning, nor to nibbana.
I, Vaccha, beholding that this is a peril, thus do notapproach
any of these (speculative) view.”13 It is further added that a
Tathagata is free from all speculative views; ‘“by the destru-
ction, dispassion, stopping, giving up, casting out all imagi-
nings, all supposings, all latent pride that ‘I am the doer,
mine is the doer, a Tathagata is freed without clinging.”’!*

Thirst For Real Transformed

The human thirst for the real has found its expression
in the metaphysical speculations aiming at decoding the sub-
stratum underlying the phenonemon which gives a sense to
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the continuity of the impermanent. Buddha denied the exist-
ence of any substratum and explained the continuity of the
process of becoming on the basis of the law of causation.
The discontinuity of the process of becoming results in tran-
quillity. He thus transformed the thirst for knowing the real into
knowing the things as they are in their real nature, the law
of causality at work and the nature of tranquillity.

Buddha did not deny the validity of the experiences of
our day-to-day’s life. But he asserted what is empirically -true
is not also ultimately true. All activities are thought in terms
of I and Mine — 1 am born, I shall die. This is mine. I and
Mine are mere verbal expressions, not verifiable to any I —
substance which is to be born or to die.? 5 Buddha had to get
his disciples rid of the wrong notion of I and mine. To lay
bare this fact, he analysed the phenomenal world and indivi-
dual into their constituents and showed how the doctrine of
causation governs the process of becoming.

The phenomenal world includes both the physical and
the conceptual. In the Scriptures, it is represented by twelve
Ayatanas (spheres) — six senses and six respective objects; or
more elaborately by eighteen Dhatus (elements )—six senses,
six respective objects and six respective consciousnesses. An
individual is a complex of Nama (mind) and Kipa (matter),
which is further analysed into five Skandhas (aggregates), viz.,
Vedant (feeling ), Safina ( perception), Sarnkhara (disposition)
Viafiana ( consciousness) and Kapg (form). Each of them is
again analysed and shown to be subject to rise and fall. But
the passion for analysis did not stop here and in the forma-
tive period of Abhidharma (Abhidhamma), an individual is
seen ultimately reduced to indivisible units of function, potency,
energy, etc. Each of these units is called Dharma, generally
translated as element.

The law of causation brings in the notion of becoming.

As a universal principle it applies to all spheres, viz., physi-

cal, conceptual, spiritual and moral, and is presented in the
SP-2 '



10 Studies in Indian Philosophy

form of ‘it being so, it will so happen; it not being so, it
will not so happen.’1¢ Because of its universal application it
is equated with the Dhamma itseif; one who perceives the law
of causation perceives the Dharma.l”

In its specific application, it brings in the notion of
dependent origination and explains the cycle of individual’s
birth and death, given in the form of a wheel with twelve
spokes. It generally begins with Avijja (ignorance ) and ends
with Jaramarana (oldage, death), and is followed by Samkhara
(disposition), Vinniana (conception-consciousness), Nama-ripa
(mind and body), Salayatana (six senses), Phassa (contact),
Vedana (feeling), T'anha (craving), Upadana (grasping), Bhava
(process of becoming) and Jati (birth) in between. Of these
twelve factors, the preceding one becomes an antecedent to
the succeeding one. Avijja in the past leads to the formation
of dispositions which again lead to the conception in the
present; then follow the other factors, one after the other in
succession, upto Bhava, which is here the determination of the
process of becoming in the future. After death there again
comes the Jari and Jaramarana. In the reverse order, if Avijja
is removed, the formation of Sarikharas will stop and then
the other factors one after the other will stop. The roots of
the process of becoming (ignorance and craving) being uprooted,
the process of becoming will thus be cut off and the suffer-
ings of life will thus be eradicated once for all.

The tranquillity is attained in Nirvana Nirvana literally
means ¢ without craving’; it is a state free from ignorance,
craving, suffering, birth and death, but itis not .a void. It is
best illustrated by the simile of a flame blown out.’® But
what happens to the stream of life-process of an individual
when he is liberated and no more ? As we have seen at the
outset, it brings in one of the questions which Buddha dec-
lined to answer. However, the nature of the state of Nirvana
has been discussed at a great length; it is to be realised in
this very life and the realisation is a state of peace (santam-
padam), a state of immortality (amatam padam),
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Back To Metaphysical Speculations

There is no soul beyond the cognizables. Eagerness to
lay bare the noii-existence of soul in the complex of body
and mind, Buddha's discliples went on analysing this complex
into psychophysical constituents and developed an intricate
system of elements, These elements are the smallest, indivisi-
ble but distinct units. But reaching this stage, the thirst for
the real impelled them to enquire into what these elements
in themselves are and this marked the process of breaking
into and developments of philosophical schools of Buddhist
thought.

Inconsistency in conceiving the units of function, poten-
cies, etc. without substrata was felt and a section of the Bud-
dhist community recognized as the Sarvastivadins accepted
the elements as reals. These elements are, for them, simple,
discrete, separate entities existing in their own right in all
the three divisions of time - past, present and future, But. as
we have seen above, the elements are the result of intricate
analysis of an individual and they are utmost the ultimates
in analysis, To accept the ultimates in analysis as the ultima-
tes in reality amounts to a kind of misplaced reality. The
Sarvastivadins met this criticism by differentiating between the
elements and their functions, modes (Karitra). The elements
are reals and are precisely distinguished through their funct-
ions or modes. An element rises to function, stays and ceases
to function. Rising, staying and ceasing to function constitutes
the smallest units of time called a moment. After a moment’s
function, an element becomes antecedent to another element’s
course of functioning and in this sense the process of becom-
ing is momentary {Ksanika). There is no discontinuance of
of the process of becoming (Ksanabharnga).

The functioning of elements account for their transition
from one state to another. An element is called past when it
has ceased to function, it is called present when it is function-
ing, and it is called future when it has not risen to function,
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But a change in the state of functioning does not in any way
affect the elements themselves; whether they function or not,
they exit in their own [ight.*® Functioning of an element
simply means its coming into a combination (Sarghita) with
other elements complying with the principle of causes and
conditions (Hetupratyaya).

The Sarvastivadins’ doctrine of elements is a sort of
Realism and is subject to similar criticisms which a realistic
doctrine is. The elements’ rising to function and forming a
combination bring in the question of necsssity for them to do
so. The Sarvastivadins point to the element of Jari, but itself
being an element it needs another element of Jafti to make
it rise to function, and this leads to infinite regress The Sar-
vastivadins also bring in the elements of Prapti and Aprapti
—Prapti is “‘a force which controls the collection of elements
in an individual stream of life” and Aprapti is “‘a force which
occasionally keeps some elements in abeyance in an individual
santana,”2° but they lead to infinite regress, too.

The Sarvastivadins accepted the Pudgalanairatmya (sub-
stanceless character of individual) advocated by Buddha, but
their realistic doctrine violated the spirit of Anatmavada. 1n
the Council held at Pataliputra, the orthodox Theravadins
opposed them and declared Buddha to have been a vibhajja-
vadi. Vibhajyavada is a line of analysis and relativity as a
basis of approach to understanding and stating the nature of

~ things. There sprang up several schools, one by the name of
Vibhajyavada, which constructed their doctrine of elements on
the line of vibhajya.2! The Theravadins hold that the elements
which are resultants and result-producing functions, have only
relative conditional existence, that is, so long they are capable
of producing results.?? The time an element takes in discharg-
ing its function is called present (Paccupanna), so the elements
exist in the present only.23 According to the Kasyapiyas, not
all of the past and the future elements but a part of the past
elements which have not borne fruits and a part of the future
elements whose course has been determined, do exist.?* And
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according to the Vibhajyavadins, the present elemznts and
those of the past which have not exhausted their fruits do
exist and those of the past elements which have exhausted
their fruits and the future elements do not exist.2® Refuting
the Kasyapiyas, the Theravadins argue that the past and future
elements are mere names, verbal expressions : the past elements
that have ceased, gone otherwise neither exist nor will exist
and the future elements that have not yet been born, come
into being, neither existed nor exist. To say that the past
ceased elements with immature results and the future unborn
elements with potent results exist, is self-contradictory.2¢
Unlike the Sarvastivadins’ doctrine of elements, the others’
doctrine of elements accept the efficiency of producing result
as a critarion of existence; the elemeunts do not exist in their
own right, their existence is conditional relative to their
efficiency to produce a result.

In their zeal for analysis and classification in order to
drive away the wrong notion of self, the Abhidharmists reduced
the personality of an individual to a mechanical combination
of elements. But just as a chariot is not simply a combintion
of different parts, but an organism or a result of parts coms-
bind in an organismic whole, so aiso the personality of an
individual i1s, apart from being a combination, an organismic
whole. The Pudgalavadins accepted a type of organismic per-
sonality.2?

The corrent of life of an individual is flowing uninter-
rupted till death. The consciousness arising at the time of
death (Cuticitta) is succeeded by the consciousness of conception
(Patisandhi vinnana) which is also known as Gandhabba precisely
in this context. The conception in the mother’s womb is possible
when the Gandhabta coincides with the other two factors—
mother being in the period of fertility and therebeing an union
of her with her man.28 After copulation, the fertilized period
extends for scveral days during which the consciousness of
conception, which is a momentary flash, is combined with
tbe matter (RTpa). In the development of the Abhidharmika
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systems, the tenet of Awmtarabhava was put forward; it is a
period of suspension between the moment of death aand the
moment of conception in the mother’s womb. In this period
the corrent of life-process flows without any physical support
until it is suitably combined.2® The conception of Antarabhava
enhances the possibility of suitable combination, for the period
during which a combination is formed becomes lengthened.

It is not in the scope of this paper, but we may spare a
little space to the trend of Absolutism in the later Buddhist
thought of Mahayana — Madhyamika and Vijiianavada. Through
the method of reductio ad absurdum. the Madhyamika showed
the absurdities in holding a position of realism or otherwise.
The positions of ‘is, is not, both is and is not, and neither is
or is not’ are the categories of knowledge and the Absolute
which is notrelative to the relative, is not to be known through
any of these categories of knowledge and so they do not held
any position of their own. For them the Absolute is termed
variously as Sanyata, Nirvana, etc., is neither different nor
" identical with Samsara; the difference between the two lies in
looking at things.

To accept the Absolute without holding a position of one’s
own, though not lacking in consistency, was feared to lead to
a life of inaction in practical life. The Absolute of Madhyamika
was substituted by a sort of subjective idealism in the Vijiana-
vida which accepted ‘Consciousness only’ as the ultimate truth,
and as Absolute. The external world is the transformation of
the consciousness and this consciousness, when purified to the
extent to remain ‘Consciousness only’, is realisation of Absolute,
Nirvana.

Conclusion

Concluding the discussions, we may say that Buddha by
denying the existence of soul denuded the phenomena of
their metaphysical substratam. He was allergic to the meta-
physical speculations because of epistemological difficulties
involved and their futility, inconduciveness to the immediate
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problem of eleminating sufferings in life and hence to the
attainment of Nirvina He tried to keep his disciples away
from whiling away their time in such speculations and to
divert the attention to working in all earnestnesss for their
Nirvana. But the method of analysis which Buddha took recourse
to for exhibiting the non-substantiality of individual, which
his disciples carried to its extreme in constructing the doctrine
of elements, recoiled to bring in again the question of sub-
stantiality of elements. The Sarvastivadins accepted :ihe ele-
ments as reals and this generated much heat in the Buddhist
community and gave filip to the development of Buddhist
thought and philosophical schools. The Buddha’s attitude towards
metalphysical speculations changed in favour of speculative
philosophy in Early Buddhism and later in Mahayana.
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A NOTE ON ATTA IN THE ALAGADDﬁPAMA;—SUTI‘A
K. R. Norman

So much has been written? about the Buddhist view of
atta that it may be thought unnecessary for anything further
to be written about it. Nevertheless, although a number of
scholars have commented upon the Alagaddipama—-sutta(=AS)3,
it seems to have escaped the notice of them that in that sutta the
Buddha makes certain comments about arzé in the context of
a refutation of particular non-Buddhist philosophical doctrine.
It seems worthwhile discussing these comments in detail, and
considering whether they are applicable to the other contexts
in which a#ta@ occurs in the Pali canon. Such a discussion may
be of help to those wio still find difficulty with the Buddhist
interpretation of atta. ‘

In the AS the Buddha states that there are six difthi-
yhanani. The first of these is when an untrained person says
when regardmg riipa : etam mama, eso 'ham asmi, eso me att,
¢ That is mine, I.-am ;bat that is my arta’.® The second is
when he says the same thing about vedand; the third, about
sanfna; the fourth, about samkhara; the fifth, about whatever
is dittha suta muta viAfiata patta pariyesita anuvicarita manasa;
the sixth is when he regards the view so loko so atta, so pecca
bhavissami nicco dhuvo sassato aviparinamadhammo sassatisamam
tath’ eva thassami, ‘The world and the atta are the same; having
passed away I shall bz eternal, fixed, everlasting, of an un-
changeable nature; I shall remam for ever exactly so’ as etam
mama, eso *ham asmi, esa me atii.

Here then we have six wrong views, th:s being the usual
meaning of dijthi. It is wrong to look at material form, feelings,
perceptions, mental formations, sensory perceptions (elsewhere
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this group of five khandhas has the word vi#fiana in place of
the list of words given above ), and the last mentioned view
with the thought ¢ That is mine, I am that, that is my az1@’.

To take the last view first. The idea that the world and
the atman (=brahman) are the same is found in the Upanisads,
and it is possible to find actual verbal echoes of the Upanisads
in this passage,* e.g. esa ma arma (Chand. Up. III. 14, 3-4),
and yathakratur asmimi loke puruso bhavati tathetah pretya
bhavati, sa kratum kurvita.. etam itah pretyabhisambhavitasmiti
(ibid. III. 14. 1 and 4).

In contrast to this false view the Buddha states that some-
one who is cognisant with the ariya—dhama looks at rz‘zpa etc.
with the thought: na etam mama n’ eso ’ham asmi, na m’ eso
atta,5 ‘That is not mine, I am not that, that is not my ata’.
Consequently he is not anxious about somethmg which does
not exist.

The Buddha’s audience ask if it is possible to be anxious
about something which does not exist externally. The Buddha
points out that it would be possible for someone to be anxious
about an external object which he once possessed but which
now no loager existed. He is then asked whether there might
be no anxiety about something which did not exist externally.
The answer is ‘Yes’. The third question is whether there might
be anxiety about so . ething which does not exist internally.
The Buddha quotes the case of a man who holds the view
that the world and the art@ are the same, and that after
passing‘aWay he will become eternal, fixed, etc. He hears the
dhamma which is taught for the destruction of such wrong
views, and thinks, ‘I shall surely be annihilated, I shall surely
be destroyed I shall surely not be in the future’ (ucchijjissami
nama su, vinassissami nama sw, na su nama bhavissami). His
grief for this is grief for something which does not exist
internally. Someone who does not hold this view does not think
that he will be annihilated when he hears the Buddha’s doctrine,
and therefore does not grieve for something which does not

exist internally.
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The Buddha then continues: ¢ You might obtain a posse-
ssion which, being eternal, fixed, etc., might last for ever. Can
you see that possession which, beingeternal, fixed, etc., might
last for ever 2’ The audience agree with the Buddha that they
cannot see such a possession. He says: ‘ You might embrace
a view of the doctrine of atta, for whose embracers grief etc,
would not arise. Can you see such a view?’ They agree that
they cannot. ‘ You might depend upon a view where grief etc.
does not arise for those who depend upon it. Can you see
such a view ¢’ Again they agree that they cannot.

The Buddha has therefore suggested, and his audience has
agreed, that there is no possession which would last for ever,
nor is there any docrine of att@ nor dependence upona view
which does not bring grief to those who hold it. No proof
of this is offered, and the statement seems to be purely empi-
rical. Neither the Buddha nor his audience have seen anything
which is eternal, nor they have seen a doctrine which frees an
adherent from grief. They have, therefore, agreed that everything
is anicca and dukhha, and nothing is nicca and sukha. We shall
see the importance of this below.

The Buddha then goes on to consider atfa. He states : ‘If arta
existed, could there be the view “I possess something belonging
to atra” (attani va sati, artaniyam me ti assa) ?’ They agree.
He continues : ‘If something belonging to atta existed, would
it be possible to have the view “I possess aita” (atianiye sati,
attd me ti assa) ' They agree. He asks: ‘If afta and something
belonging to atta really and truly cannot be found, then is
not the view that the world and the att@ are the same, and
that after passing away one will be eternal.., entirely the
view of a fool 2’ ‘How can it be otherwise ¢

The Buddha then proceeds with his proof. He asks : < Is
material form eternal or non-eternal ¢’ His audience state
that it is non-eternal, presumably basing their answer on
their experience of life, where material form all around them
decays. ‘But’, says the Buddha, ‘is what is non-enternal dukkha
or sukha ¢’ The answer is dukkha, again presumably based
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upon experience of life. The Buddha concludes : < What is
impermanent and dukkha and subject to change, is itright to
look at that and say, ‘That is mine, I am that,that is my atta?
The answer is ‘No.’

It is important to note that this answer can oaly be
given by those who know, in advance, that the term ata is
by definition nicca and sukha, and therefore anything which
is anicca and dukkha cannot be atta. This gives us a clear
indication of the type of art@ which is being discussed. It is
the Upanisadic idea of an asman which is nitya and sukha,
and this is in complete agreement with the fact, noted above,
that some of the phraseology of the non-Buddhist view which
is being rejected has Upanisadic echoes. It seems undeniable
that the Buddha’s audience were aware of the Upanisadic
view, and realised that it could be refuted simply by pointing
out that the world around us, which coansists of material
form, etc,, is obviously non-eternal and dukkha, and not
eternal and sukha, as would be essential if the doctrine that
the world and the arfta are the same were correct.

The Buddha then asks his audience the same question
about being anicca or nicca, and sukha or dukkha, of vedana,
sanna, samkhara, and finally vifiiana (which here replaces the
list of sense impresssons given above ), i.e. the five khandhas.
He sums up by stating that the khandhas are properly to be
regarded as ‘that is not mine, [ am not that, that is not my
arta.” He tells his audience that an ariya—savaka who sees this
is freed, and becomes vimutta-citta, i.e. he is a Tathagata.

The Buddha then exhorts his audience to abandon what
is ‘not yours’ (yam na tumhakam tam pajahatha) In answer to
his own question ‘what is not yours ?’, he explains that those
things which he had already spoken of as being ‘not mine’,
i.e. the five khandhas, were not theirs, That is to say that
he is rephrasing his earlier statement that rpa, etc, were
(from their point of view) not ‘mine’.
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As a final proof of the fact that the kbandhas are not
their aita, i. e. a final refutation of the view that the external
world and the khandhas and the a#t@ are the same around
thing, he points to the wood being collected and burned
them in the Jetavana, where the discussion is taking place,
and he asks his audience if they think, when people do this,
that they are carrying them (his audience) away and burning
them. The answer is ‘No’, and the reason is that they do
not have afté or anything belonging to att@ in them. The
Buddhu closes by saying that they are to abandon every-
thing which is not theirs, and what is not theirs is rapa, etc.

We are now in a position to assess the basis of the
Buddha’s refutation. The doctrine that the world and the aa
are the same (so loko so atta) also affirms the oneness of the
individual arra and the world-atta. The phrase eso *ham asmi
] am that’® is the tat tvam asi ‘ Thou art that’ of the
Upanisada looked at from the poiat of view of the tirst
person instead of the second person. Since loko=atta, then
the Buddha’'s argument is : ‘If there is world-att@, then there
is something belonging to world-afta in me. If there is some-
thing belonging to world-att@ in me, i.e. if there is a world-atsa,
then I (and all other things) would have atta which is part of
the world-atta, and I would have all the “things” that go to
make up world-atta. Material form (r@pa), etc., would be
“mine”. If, however, each individual atr@ were part of the
world—atta, then each painful sensation felt by one part of
the world—arta would be felt by every other part of thz world-
atta, i.e. when wood is barned the attz in us wouid feel the
pain suffered by the arra in it. We do not feel any such pain
because there is no world-ara’.

E. J. Thomas seems to have overlooked this reference to
the world-atta when he wrote : ‘The Vedic religion had deve-
loped. on the philosophical side into the doctrine of the soul

(@tman) as an ultiamate reality, either as the one universal soul,
or as an infinity of souls involved in matter. Buddhism appears
to know only this second form..., and this it denied by
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asserting that there was nothing behind the physical and mental
elements that constitute the empirical individual’. Richard Gom-
brich, in his review of Bhattacharya’s book L’Arman-Brahman
dans le Bouddhisme Ancien, states” that ‘in his voluminous
sermons [the Buddha] never mentions th: world soul, either
under one of its Upanisadic names or under any other’, but as
Choudhury stated, ‘The meaning [in AS]is not clear if the word
is not used as universal Self’.8

It is interesting at this point to indicate a close parallel
to the rejection of the Upanisadic view in a Jain text. We
find in Stiyagadamga Lll. the following pair of verses :

(9) jaha ya pudhavi-thiibhe ege nanahi disai
evam bho kasine loe vinnii nanahi disai.

(10) evam ege tti jappanti manda arambha-nissiya
ege Kicca sayam tivvam dukkham niyacchai.

‘And as the mass of earth, with all its mainfold nature, is
seen as one, so the whole world, with all its manifold nature,
is seen as the intelligent principle. Some fools, intent upon
their (bad) activities, say that it is so with the individual.
(But) the individual who does an evil deed goes himself to a
harsh misery’.

The Cties upon Shyagadamga call this view ekaimadvaita
and artmadvaitavada®, and Jacobi explainsi® : ‘If there were
but one atman common to all men, the fruit of works done
by one man might accrue to another. For the arman is the
substratum of merit and demerit’. Although it is expressed
somewhat succinctly, it is clear that the last line is intended
as a refutation of the idea set outin the first verse — that there
is a world -@tman (vinnh=0tman) which appears in different
forms. The refutation follows the line that if this were so
then every one who partook of the world-arman would be
jointly responsible for any evil committed by any other portion
of the world-atman, i.e. any other ‘individual’. Our experience
of the world, in which we see individuals being punished or
rewarded for demerit or merit performed earlier, proves that
this is not so.
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Not only is it of interest to find Buddhist and Jain text
giving a similar argument when rejecting the arman theory,
but it is also helpful as a means of assessing «xactly what
sort of @tman the Buddha was rejecting in the the AS. The
Jains differ from the Buddists in that they do believe 1n a
personal @tman, although not an unchanging one The atman
being rejected in the Siyagadamga is thercfore the world-arman.
The close similarity of the two arguments makes it clear that
the Buddha in the AS is oot merely refuting the indiviual -
atman, but also the concept of the world-atman.

It is noteworthy that the argument used by ihe Buddha
in the AS to refute the idea of a world—atra form part of
the proof put forward in the Anattalakkhanasutta,” traditionally
the second sermon he preached after the enlightenment, to
show that the five khandhas are unarta ‘non-ana’.l? In that
sermon he states : ‘Material form (rapa) is non-atra, for if it
were art@d then it would not be conducive to disease and we
should have complete mastery over it’ Similarly for the other
khandhas. He continues : ‘Is r@ipa eternal or non-eternal ¢ Is
something which is non-eternal pleasant or unpleasant ? Is it
right to regard something which is non-eternal, unpleasant
and subject to change as * That is mine, I am that, that is
my ana”?

As in the AS, the Buddha’s ability to reject the idea that
the khandhas are atra depends upon hisaudience knowing that
atta is, by difinition, nicca and sukha If it wzre, then we should
not suffer disease (which is dukkha), and if the rapa, etc., were
atta then it would be ‘ours’ and we should have full control
over it. All this proves that the khandhas are not aira, they
are anattii ‘non-atia’.

The same argument that something is anatta because it
is non-eternal is also seen in the Chachakka-sutta,T% where
the Buddha states : ¢ If anvone should say that eye, etc, is
arta, then that is not fitting, for the coming into existence
of eye, and its passing away, is seen. Since it is not fitting

AS-4



26 Studies in Indian Philosophy

to say of something whose coming into existence and passing
away is seen ‘‘My arta comesinto existence and passes away”’,
therefore eye is non-a/ta’.

Buddhaghosa points out'* that the Buddha proves the fact of
non-ar@ in three ways : symetimes by showing that something is
rnon-eternal; sometimes by showing that it is dukkha; and some-
times by both. So in the Anatialakkhana sutta he shows that
rApa etc. are dukkha; in the Chachakka sutta by showing that eye,
etc , are anicca; in the Arahanta-sutta®® he shows that riapa,
etc., are both: rapam, bhikkhave, aniccam; yad aniccam tam
dukkham; yam dukkham tad anatta. yad anatta, ram n’ etam
mama n eso ham asmi na m’ eso atta The same argument
is set out in its simplest form in the Patisambhidamagga : yam
aniccam, tam dukkham. yam aniccafi ca dukkhafi ca, tam anatta.'®

As is well known, the three terms anicca, dukkha, and
anattaa also occur in the ti-lakkhana formuala :17

sabbe samkhara anicca,
sabbe samkhara dukkha,
sabbe dnamma anatia.

‘All compounded things are¢ non-eternal, all compounded
things are unpleasant, all things are non-qu@’. In a truncated
form this occurs as sabbe samkhara anicca, sabbe dhamma
anatia.'®

Our previous conclusions enable us to see that the third
phrase of the formula is a conclusion which arises from the
first two phrases : ‘ Because all compounded things are non-
eternal and unpleasant, therefore all things are non-att@’. The
difference between samkharia and dhamma in this context has
been well explained by Nyanatiloka :1® ‘[sankhara] in the sense
of anything formed (=sarkhata), or created, includes all things
whatever in the world, all phenomena of existence. It is,
however subordinate to the still wider and and all-embracing
term ‘dhamma’ (thing), for dhamma includes even the Unorigi-
niated (‘Nibbana’). So dhamma includes all the sarnkhata things
(= sankhara ) which are gnicca and dukkha, and also the
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asarikhata thing (=nibbana) which is nicca and sukha. All these
are pon-aita. The distinction between the two is made in the
Vinaya : anicca sabbe samkhart dukkhanatta ca samkhata,
nibbanaii ¢ eva paffiatti anatid iti nicchaya,?® ' lmpermanent
are all constructs painful, not self, and constructed, and certainly
nibbana is a description meaning not-self’.21

The samkhar@ are, of course, anatta as is made clear from
such statements as sabba-sankharesu aniccam anatta ti ti-
lakkhanam aropetvia,?? but the possibility of adding the asam-
khata nibbana to the samkhata samkhara arises because
although nibbana is neither anicca nor dukkha, it is nevertheless
anatta.®?

If there had been any other reference in the Pali canon
to the world-auza besides the one in the AS, we might have
expected it to be with refcrence to the samkhara, but even
when referring to these the Buddha’s followers seem to have
regarded their anatta nature from the ego—centric point of view,
i.e. from the point of view of the individual afta. So we find
the Buddha staling ayam ka@yo aniccato dukkhato . . parato..
anatiato samanupassitabbo,?* ‘This body 1s to be regarded as
non-eternal, as unpleasant,...as other...as non-self °. The Thera
Mahamoggallana stated—

ye pafica khandhe passanti parato no ca altaio;
ye ca passanti samkhare parato no ca attato.?’

‘Who see the five khandhas as other not as self; and who
see compounded things as other not as self’.

The commentary upon Mahamoggallana’s verses makes
it clear that there is no effective difference between parato
and gnattato:; parato ti anattato, tassa attaggaha-patikkhepa—
dassanam k' etam 2% These passages which include the word
parato offer us help in the problem of deciding how best to
translate the word atta. There seems to be no other way of
translating parato than ‘as other’, and we must therefore
trauslate attato as ' as self ’, since English recognises the
opposition between ‘self > and ‘other’, but not between ‘soul’
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and ‘other’. If we have to translate arta as ‘self’ in these
contexts, then for the sake of consistency we must do the
same elsewhere. To distinguish it from the normal reflexive
use of ‘self’ for arta, which is, of course, widely used in Pali,
we should rather adopt the translation ‘permanent self’ for
the individual art2z whose existence the Buddha rejected.

As E.J. Thomas states,?” in the Anattalakkhana-sutta the
Buddha does not specifically deny the existence of the arnia.
The sutta i1s merely a derial that the khandhas were atman,
whatever that term means. It may be true to say that the
Buddha does not specifically deny the existence of the atia
anywhere in the Palicanon, in the sense that he does not state
explicitly ‘The arta does not exist °. As stated above, however,
in the AS he does speak of the men who grieves over the
loss of his arta as grieving about something which does not
exist internally. He also draws attention to the folly of some-
one who holds the view that the world and the a#tt@ are
the same if it can be shown that afta and some thing belo-
nging to atta are not to be found, and he then goes on to
prove to the satisfaction of his audiance that they are not
to be found.

I think it is correct to conclude that by implication, if not
explicitly, the Buddha denied the existence of the permanent
individual self-

Notes

1 Abbreviations of Pali texts are those adopted by the Critical Pali
Dictionary (=CPD). Editions quoted are those of the Pali Text Society.
Cties=commentaries.

2 M I 130-42.

The Pali word afta is usually translated as either “‘self’ or ‘soul’. I
leave it untranslated here, but try to decide between the two at the
end of this article.

4 1 think E. J. Thomas is too cautious when he states: ¢ There may be
here some reference to upanishadic doctrine, though it is still not the
identity of self and Brahma’ (History of Buddhist Thought, London
1933, p. 103).



A note onjAtta 29

5

10
11
12

13
14
15

16
17
18
19
20
2]

22
23

24
25
26
27

Some editors, e.g. at Vin I 14, 19, read na me so atta. This is shown
to be incorrect by the positive eso me ati@d, and by the Sanskrit ver-
sion : naitan mama, naiso’ ham asmi, naisa me atmeti (JRBS 1907, p- 376)

E J. Thomas, Life of the Buddha, London 1927, p. 35.
Archives Internitionales d’Histoire des Sciences, 1978, pp. 128-29.

R. P. Choudhury, ‘Interpretation of the “Anatta” doctrine of Buddhism:
a new approach’, 7THQ XXXI (1955), p. 58, n. 23.

Referred to by W. B. Bollee, Studien zum Sl yagada, Wiesbaden 1977,p. 63
H. Jacobi, Jaina Sttras Part 11, Oxford 1895, p, 237. n. 2.
Vin 1 13-14.

Pali-English Dictionary takes anatta to be both a noun and an adjective.
CPD takes it as a noun, but points out that the Cties alternatively
take it asa Bahuvrini compound. Choudhury (op. cit., p. 53) emphasises
that it is a Karmadharaya compound in which the word remains as
a noun, although (grammatically speaking) when it is in agrfement
with a plural subject it could be an adjective.

M 1il 280-87 .

Ps 11 114, 24-25,

S III 82-83.

Patis II 106, 13-15.

e.g. at Dhp 277-79=Th 676-78.

e.g.at M I 228, 13-15=S III 133, 1-2.

Nyanatiloka, Buddhist Dictionarv, Colombo 1950, s.v. sapkhara(4).
Vin 86, 3-4.

I. B. Horner, Book of the Discipline, V1, London 1966, p. 123

Ja 1 275, 22°-2%

See also 1. B. Horner, Middle Length Sayings, 1, London 1954, p, 281, n. 2.
M. 500,1 foll.

Th 1160-61. Cf. sankhare parato #iatva dukkhato no ca attato, A 11 18, 10.
Th-a UUI 168, 30-31.

E. J. Thomas, History of Buddhist Thought, London, 1933, p. 101, n. 2.
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MATERIALISM, IDEALISM AND DUALISM IN INDIAN
PHILOSOPHY

K. K. Dixit

In Indian philosophy we come across three distinct trends
of thought in connection with answering the question as to
which among matter and miond (also called ‘soul’) is the pri-
mary reality. Thus here there arose the materialist Lokayata
school which advocated the primacy of matter over mind, the
idealist Vijnanavada Buddhist school and the lot of idealist
Vedanta schools which advocated the primacy of mind over
matter and the rest of the schools (including the Madhvite
Vedanta school) which maintained that matter and mind are
two co-eternal reals: (in this classification the nihilist Sunya-
vada Buddhist school constitutes a class by itself inasmuch
as it repudiates the reality of matter as well as mind), It is
the schools of Indian philosophy positing matter and mind
as two co-eternal reals which we propose to designate ‘dua-
list and the hope is that the proposal will meat with no
.serious opposition., The question worth considering is as to
what contribution was made by the materialist, idealist and
dualist schools of Indian philosophy towards the solution of
the so many outstanding problems of philosophy in general.
Let us take up the three cases one by one.

The materialist Lok&dyata school vehemently contested the
position that mind is an independent real — this position as
advocated by the idealists as also it as advocated by the dua-
lists. For according to it all that exists is made up of matter.
Not that it denied the reality of the mental properties like
cognition, emotion and volition but its contention was that
these properties are somehow the properties of body itself.
The anti-materialist philosophers retorted that if that was so
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these properities should be exhibited evep by a dead body.
The Lokayata philosophers defended their position by main-
taining that a body exhibiting mental properities possesses a
characteristic sort of organisation which a dead body totally
lacks. In this connection it was easy for them to mention
the bodily functions like breathing and palpitation of heart
which are present in a living body and are absent in a dead
one, but the difficulty is that the anti-materialist philosopher
would submit that these bodily functions are there owing to
the presense of an extra—corporeal reality mind there. Thus
the controversy remained inconclusive but it can certainly be
seen that the logical defect called ¢ heaviness of hypothesis’
vitiates the anti-materialist position. Really, the Lokayata philo-
sophers were criticised not so much because of the basic
ontological position they advocated as because of the suppo-
sedly dangerous ethicial implication inherent in this position.
For the position that mind is no independent real implied
the position that there takes place no transmigration of mind
from one body to another — whereas it was in terms of the
dogma of transmigration of mind that the anti-materialist
philosophers explained a man’s worldly sufferings and enjoy-
ments. Thus the Lokayata philosophers were charged with
having preached a denial of all ethical behaviour. They of
course did not plead guilty to the charge and sought to
explain all ethical behaviour in terms of this-worldly happe-
nings, but their voice was drowned in the din of denunciation
and as a result their position remained on the whole mis.

understood.

Then we come to the positions maintained by the idealist
philosophers of India. In this connection it might be noted
that here there were curreat two varieties of idealism - one a
rather mild one and the other a rather rabid one. The mild
variety of idealism was preached as early as the times of the
old Upanisads where it was maintained that a mental reality
Brahman is the ultimate cause of all material and mental
worldly phenomena, a position also maintained by Badarayana
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in his Brahmasiitra and by all the Vedanta schools excepting
those headed by Sankara and Madhva; (as we shall see,
Sarikara in a way endorsed the rabid variety of idealism and
Madhva dualism). This position was an idealist one inasmuch
as it posited a mental reality in the form of the root cause of all
worldly phenomeua, but it was not a rabid idealist position
inasmuch as it refused to dismiss all material phenomena as
an illusory show. Really, the rabid idealist position that all
material phenomena are an illusory show was first advocated
by the Vijadanavada Buddhist school and was in fact an
improvement upon the earlier Stnyavada Buddhist school’s
position that all material as well as mental worldy phenomena
are an illusory show. Thus as against the sheesrest nihilism
of the Stinyavada Buddhist school the Vijianavada Buddhist
school advocated rabid idealism. Sarikara on his part maintain-
ed a position which rather lay midway between the Stinyavadin’s
nihilist position and the Vijadnavadin’s rabid idealist position.
For he sided with the Stinyavadin in treating all material
as well as mental worldly phenomena as an illusory show
but he sided with the Vijidnavadin in maintaining that the
ultimate reality is somebow mental in character—this because
like all Vedantins Sarikara declared a mental reality Brahman
to be the ultimate reality. (As for Madhva, his adherence to

Vedantism was but nominal inasmuch as he refused to endo-
rse the general Vedanta position that Brahman is the ultimate

cause of all material as well as mental worldly phenomena;
instead he, like other dualists, maintained that mind — be it
supreme mind of the form of Brahman or an ordinary mind
— is co-eternal with matter.) In this background it will be
useful to distinguish between three (rather than two) varieties
of idealism preached in India, viz. the mild idealism of the
non-Sankarite and non-Madhvite Vedantins, the rabid ideal-
ism of the Vijiianavada Buddhists, the near—nihilistic idealism
of Sarkara. And all these three varieties of idealism are basic-
ally misconceived inasmuch as the hypothesis of a mind

without body is even more untenable than the hypothesis of
SP-5
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a mind independent of body - the latter being the dualist hypo-
thesis to which we turn our attention.

All the schools of Indian philosophy except the materi-
‘alist, idealist and nihilist ones are dualist inasmuch as they
all posit matter and mind as two co—eternal reals. To mention
them by name, they are non-Vijiianavdda and non-Slinyavada
Buddhism, Jainism, Sankhya, Nyaya, VaiSesika and Mimarmsa.
In their capacity as so many dualist schools they of course
criticised both materialism and idealism but certain improtant
positive aspects of their performance are not little note-
worthy. Thus even if they posited mind as an independent,
real existing by the side of matter — a position which was doubt-
less untenable — they offered a more or less cogent account of
the mental properties in the form they become an object of
everyday experience. In this connection their discussion of the
nature of cognition was their solid contribution to the science
of epistemology while their discussion of the nature of emo-
tion and volition was their solid contribution to the science
of psychology. A parallel performance coming from the side
of materialists and idealists is simply absent from the side of
materialists because their texts have not come down to us,
from the side of idealists because with rheir denial of the reality
of the material world they were in no position to offer a
cogent account of the mental world. A convincing example
of the idealist’s discomfiture on this count can be had in the
works of the Buddhists who following in the footsteps of
Dinndga and Dharmakirti argued in favour of both idealism
and dualism but who made their deservedly famous contri-
butions to the sciences of epistemology and psychology only
when arguing from a dualist standpoint and uot also when
arguing from an idealist standpoint, Of course, the different
dualist schools adopted different —and very often conflicting-
pJsitipns as to the questions of epistemology and psychology
but this was only to be expected inasmuch as these schools
were patronised by scholars who had followed mutually diff-
erent traditions. Be thatas it may, the disciplines to be called



Materialisw, Ildealism and Dualism

L#3

5

‘Indian Epistemology’ and ‘ Indian Psychology’ are to a very
great extent — almost exclusively the achivement of India’s dua-
list philosophical schools. Nor did these schools make insigni-
ficant contribution towards the development of what might
be called ‘Indian Physical Science’. For stoutly rebuffing the
idealist’s contention that the material world is an illusory
show they bestowed utmost attention upon the delineation of
the characteristic features of this world. Here again they came
out with different —and very often conflicting — theses because
they were patronised by the scholars following mutually diff-
erent traditions, but their total output in this connection was
in no way unimpressive. Thus, for example, the VaiSesika,
Nyaya, Jaina and Buddhist schools espoused the doctrine of
atom though they advanced divergent arguments in support
of it; (the Sankhya and Mimasa schools posited no atoms).
Similarly, the Vaisesika and Nyaya schools posited God - con-
ceived as a supreme mind - as one who creates the material
world out of pre-existing atoms, but the Buddhist, Jaina, San
khy and Mimamsa schools refused to endorse this position.
Again a section of Buddhists maintained that everything lasts
for but one moment but the position was countered by the
other dualist schools. And there were plenty of other doctrines
—-more or less cogent — relating to the constitution and function-
ing of the material world which were upheld by the various

dualist schools either in agreement with one another or in
opposition to one another.

Even such a cursory treatment as was undertaken above
of the materialist, idealist and dualist trends that emerged
within the fold of Indian Philosophy raises the pertinent ques-
tion as to what is signified by all this. And it has to be
answered by saying that the materialist, idealist and dualist
schools of Indian philosophy evinced different degrees of
rationalism. Thus most rational of all the Indian philosophers
were materialists, less rational than them were dualists, less
rational then the dualists were mild idealists, less rational then
the mild idealists were rabid idealists, least rational of all were
nibilists. Here the nihilists were least rational of all because
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they dismissed as an illusory show the material as well as mental
phenomena — certainly a highly fantastic procedure. The rabid
idealists were more rational than the nihilists because the former
dismissed as an illusory show the material phenomena but not
the mental phenomena —a procedure considerably fantastic.
The mild idealists were more rational than the rabid idealists
because the former dismissed as an illusory show no sort of
phenomena whatsoever; however they too adopted a rather
fantastic procedure when they made a mind - the supreme mind
Brahman-into the root cause of the material as well as mental
worldly phenomena. The dualists were more rational than the
mild idealists because the former did not declare matter to
be a product of mind; however, their position too involved
an element of fantasy ingsmuch as they made mind into an
independent real existing by the sjde of matter. The materi-
alists were most rational of our philosophers because they
posited no mind by the side of matter and instead declared
mental phenomena to be a property of a very specially orga-.
nised piece of matter. This is however not to say that the
ancient Indian materialists had at their disposal all those rich
findings with the help of which the modern biological sciences
interpret mental phenomena without positing a mind suppo-
sedly existing by the side of matter; for what is merely being
suggested is that the ancient Indian materialists’ determined
refusal to posit mind by the side of matter makes them a
worthy predecessor of the modern stalwarts of biological
sciences. Certainly, mental phenamena are a function of body
and it alone while to posit an extra corporeal miad as a repo-
sitory of them is highly speculative.

Religious factors concomitant with the emergence of mate-
rialism, idealism and dualism within the fold of Indian philo-
sophy are also worth studying. Thus all dualists, idealists and
nihilists were actively associated with some religious sect or
other while the materialists stood opposed to all religion what-
soever; for religion is inconceivable without belief in some
sort of supersenseous causation but the materialists summarily
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rejected all such causation. Here belief in the dogma of tra-
nsmigration of mind was a clearest case of belief in super-
sensuous causation and this dogma was subscribed to by all
the religious sects of anctent India, so much so that even
those who declared the world to be an illustory show some-
how — that is, through some shifting of ground —found room for
this dogma within the body of beliefs entertained by them.
Thus defending the dogma of transmigration of mind was one
great occasion when the anti-materialist philosophers — all reli-
gious minded-would undertake a more or less elaborate refu-
tation of materialism. And this alliance of philosophy and
religion forged by the anti-materialist philosophers proved
the greatest hindrance in the path of propagation of materi-
alism. For in those ancient times religion was a much more
mighty social force than it is in our days, and hence opposi-
tion to religion was then an act of great courage undertaken
by but few doughty souls. This partlyexplains why in ancient
fndia materialism as a full-fledged school of philosophy rema-
ined a pretty much stunted growth. On the other hand, the
reason why a particular religious sect lent support to dualism,
idealism or nihilism remaiuns rather obscure. For all religious
belief is a combination of an ontology, an ethics and a ritual,
but there seems to be no ready explanation as to why in anci-
ent India this or that ontology went with this or that ethics
or this or that ritual. For example, Mahayana Buddhism
endorsed a rabid idealist or nihilist ontology, an altruistic ethics
and a ritual of idol-worship, but there is observable no logical
nexus between these three aspects of its religious belief. More
or less similar— though not so strikingly obvious —~ was the case
with other religious sects prevalent in ancient India. What was
common to them all was their antimaterialism and their belief
in the dogma of transmigration of mind —~ which were in fact
two aspects of the same ideological phenomenon while for the
rest they could well differ from each other as widely as earth
from heaven and for no cognisable reason. Be that as it may,
the most striking feature of the ancient India’s religious life
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was a struggle between materialism and anti-materialism where
inner difterences dividing the anti-materialist camp were of a
rather secondary character. Even so, these inner differences
are worth taking note of if only in order to form a clear
idea of what form was assumed by the religious life of our
people in this or that region and in this or that period

because of the prevalence in their midst of this or that reli-
gious sect.
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TAMAS AND CHAYA IN THE JAINA VIEW
(as discussed in the Syadvadaratnzkara)

E. A. Solomon

According to the Nyaya -VaiSesika, tamas (darkness) is
not a distinct substance, but is of the nature of negation of
light.* To prove this, the thinkers of this school argue:
‘Darkness is of the nature of negation because it is an effect
different from substance, quality and action; just like the
posterior negation (destruction) of jar’.-This is true of chaya
(shade, shadow) also according to these thinkers.

It may be argued against this, that if chaya (shade,
shadow ) is not accepted as a distinct substance, then there
would not be the cognition of it as a positive entity different
from umbrella, etc. Just as spront is different from seed so
the shadow should be different from umbrella etc. To this
the VaiSesika replies : Chaya cannot possibly be a separate
substance because it is of the nature of absence of light; yet
its cognition as something positive can be very well justified
as due to a false conception. To wit, whatever region light
does not come into contact with being obstructed by an
umbrella or the like, in that place shadow or shade (chaya)
is cognised. But when the obstructing factor is removed, light
is seen in its own nature, and therefore chaya is but the
absence of light. Had it been an independent substance, it

would have been cognised along with light even if the umbrella
or the like were removed.?

Vadi-Devasiiri, refuting this position makes a query here :
Is it meant to be said that ramas (darkness) is of the nature
of just negation or that it 1s also of the nature of negation 28
If the former stand is taken, there would be contradiction
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of perception. Tamas is positively perceived—‘this is tamas
(darkness)—jast like a pillar or a pot—‘this is a pot’. Had it
been of the nature of just negation, its cognition would only
be a negative one. Moreover, negation is never cognised
independently. It can be cognised only as a qualifying factor
of a substance like the surface of the earth, negating some-
thing else there, But when tamas is cognised, it is cognised
independently. In a dark night in a room the interior of which
is densely stuffed with a mass of darkness because of the
doors being tightly fastened, the qualified substance, wall, or
the like, is not cognised at all. And it is not just the non-
perception of light, because what isapprehended is apprehend-

ed as having dark shape and as something that is outside.
It may be argued that if darkness is realiy dark or black

in character, then it should require light for its perception;
blue lotus, cuckoo, tamala tree and all such dark things are
perceived with the help of light. But it is not so in the case
of darkness. Therzfore, as a matter of fact, the perception of
darkness is not a perception of something dark ( black ) in
character.

Vadi-Devastiri’s answer to this is that this argument also
is not sound. The above mentioned things are visible to an
owl or the like even without light. It should not be pleaded
that the above argument was advanced keeping in view creat-
ures like us, because even though blue lotus, cuckoo, etc.
cannot be seen by creatures like us without the help of light
still darkness can certainly be seen even without light, - for
things are diverse in character. ( What is true of one thing
need not necessarily be true of other things ). Otherwise,
because gold, pearl, etc though yellow, pure white etc. respe-
ctively cannot be seen without the aid of light, lamp, moon,
etc. would require another light for being perceived. But
things have diverse natures as vouchsafed by valid means of
proof, and this cannot be questioned. Therefore, when dark-
ress is perceived as of dark ( black ) shape, the nature of
tamas as pure negation stands refuted and so if the first
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alternative that tamas is of the nature of just negation is
accepted, perception would evidently be contradicted. And
the reason advanced would be a Kalatyayapadisia ( mistimed
or contradicted ) one as it would be one employed after a
reference to the thesis as one contradicted by perception. And
there would also be the fault of Sadhyavaikalya, as here in
this stand it is not tenable that the example put forth, viz.
destruction of jar, be of the nature of just megation. For it
has been established in Jaina philosophy that destruction or
posterior negation of jar is but the earth-substance, which
giving up its prior mode called ghata (jar) is now qualified
by the subsequent mode called kapala (potsherd). Therefore
one should not adhere to the view that tamas is of the nature
of just negation.

But if the stand is taken that it is also of the nature of
negation, then it amounts to siddha-sadhyata—proving what
is already proved, for there would be no reason for there being
any difference of opinion. The Jainas themselves accept the
substance famas as in a way (or from one point of view) of
the nature of the negation of light for all things are of the
nature of both Fhava and abhava.

Moreover, the probans and the probandum being mutually
dependent are unreal and so the reason is unreal (asiddha).
Only if tamas be of the nature of negation (abhiva), could it
be said to be an effect different from substance, quality and
action, and only when the latter is proved could zamas be
known as of the nature of negation. And the thesis here (i.e.
the one put forth by the VaiSesika ) is one that is sublated
by inference. To wit, the inferential argument 1s :

“Darkness is positive in character, as it covers pot, etc., like
a piece of cloth”. And that it covers pot, etc. is not some-
thing that is not proved, for tamas is something that serves
as a cover for pot etc. as it checks or arrests the operation
of the eye in respect of the object, even as the curtain does,.
SP-6
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Moreover, if tamas be the negation of light, it could be
the prag-abhava ( prior negation) or the pradhvamsabhava
(posterior negation), or the itaretarabhava (mutual negation)
or the atyantabhava (absolute negation) of light. Tamas could
not be the prior negation of one light, for it is seen to be
destroyed even by the light of the sun as it is destroyed by
the light of the lamp. The prag-abhava of a thing can be
destroyed by that very thing; e.g. the prior-negation of cloth
is destroyed by cloth alone. Nor can famas be said to be the
prior negation of a number of lights, for it is seen to be
destroyed by one light only, just like the prior negation of
cloth (-if it be the prior negation of a number of lights it
could be removed by that every number of lights and not by
just one).

It may be argued that tamas destroyed by one particular
light is different from the tamas destroyed by another parti-
cular light, that is to say, each tamas is the negation of the
corresponding counter—entity light, and so even when a parti-
cular darkness is destroyed by a lamp or the like, another
darkness that can be destroyed by the sun or the like is not
destroyed in the absence of the sun or thelike, and therefore
the reason put forth, viz. ‘because darkness is destroyed by
one light’ is an asiddha (unreal) one.

This argument is not proper. In a place where darkness
has been removed by a lamp or the like, the darkness which
is capable of being removed by the sun or the like and which
is capable of being seen (i.e. is perceptible in character, or
amenable to sense-perception) is yet not perceived like any
other thing the two parties are in agreement about that if it
is amenable to perception and is still not perceived it does
not exist. And if tamas were of the nature of prag-abhava

- then on there being the destruction of a series of lamp-flames,
there could not be the origination of darkness, for prag—abhava
is beginningless ( — it has no origination).

Nor could ramas be regarded as of the nature of pra-
dhvamsabhiva (posterior negation) of light, for it is destroyed
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by light only, just like prag-abhava of light (whereas pra-
dhvamsabhava is endless, it cannot be destroyed and at least not
by its counter—entity.) Nor is it of the nature of mutual nsgation
(itaretarabhava), for in that case even when the strong light
of the sun be spread all over, tamas (darkness) should have
been seen during the day-time also, as it is seen at night
because of its presence Nor is it of the nature of the abso-
lute negation (atyantabhava) of light, for light is produced on
there being the assemblage of its own causal factors, If zamas
(darkness) were of the nature of absolute negation of light,
then light would be like a sky-flower, and the three worlds
would be drowned in beginningless, endless dense darkness.
Thus the opponent’s thesis is sublated by the inference, “Tamas
is not of the character of negation, because it is not of the
nature of prior negation, etc., like the sky.” And the sublation
of the opponent’s thesis by the following inference also cannot
be prevented under any circumstance: “Tamas is positive in
character, for being some thing that is produced it is non-eternal,
like pot.” It may be noted that ‘being something that is produced’
is inserted to keep prag-abhava out of the range of this argu-
ment, and ‘is non-etrenal’is inserted to keep out pradhvamsabhava,
and so the argument is saved from being an inconclusive one.

Sankara (—a forgotten Naiyayika ) and Bhasarvajiia (the
author of the Nyaya-bhiisana ) have put forth the argument,
“Negation of a thing is pereceived by the very apparatus { causal
complex) by which that thing is perceived So darkness perceived
by the very apparatus by which light can be perceived is its nega-
tion”%4. This argument is trivial, for it is an inconclusive one. On
the same ground it could be said that light is negation of dark-
ness, because it is perceived by the very apparatus by which
darkness is perceived. Or because pot and cloth are perceived
by a common apparatus, one would have to say that pot is
negation of cloth, and cloth is negation of pot. Therefore,
darkness appearing in perception as having the distinctive
character of an independent entity is definitely a posnlve thing
that is opposed in character to light.
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The insinuation should not be attempted that if darkness
and light have this contrary character, it could sometimes
happen that darkness overpower light. One should bear in
mind that things have their fixed natures—Ilight always over-
powers darkness, and not vice versa—for otherwise, just as

fire burns cotton-wool, so cotton-wool should burn fire for
both are alike opposed to each other.

Therefore, the Nyaya--VaiSesika should accept, says Vadi-

Devastiri, that tamas is not just absence of light, but is a
distinct entity.

The author of the Kandali (i.e Sridhara) has put forth a
fancy of his own : “7amas is a particular colour which is
superimposed everywhere on there being the complete absence
(or negation) of light.® But he is on the wrong track. In the
earlier part of the night on there being the complete absence
of light all things without exception — the surface of the
ground, etc. which would serve as the substratum of super-
imposition, are not perceived, and when no such thing is percei-
ved, a particular colour could not possibly be superimposed.
Yellowness is known to be superimposed only on a conch
which is perceived. So what Sridhara says cannot be accepted.

This as a matter of fact refutes what has been said against
chaya (shade, shadow) also being regarded as a dravya (subst.
ance). The opponent moreover argues that when chaya is just
the absence of 1light it cannot possibly be another substance,
and so if itis apprehended as a substance itis due to an erro-
neous corception. But it is actually because of the opponents
own erroneous conception that he is saying this. If there
were anything to contradict ch@ya’s being a substance, then
it would be proper to say that its apprehension as a substance
is a false one. Pratyaksa or perception does not coptradict its
being a substance; on the contrary it is perception which is
the direct witness of its being an independent substance. If
inference be said to be a contradicting factor, could the
inference be as follows : ‘Chaya is of the nature of negation,
because itis an effect other than substance, quality or action,
or could there be another inference ¢ It could not be the former
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for it has alrcady besn refuted; and no other inference is
noticed which could contradict chaya’'s being a substance. On
the contrary, there certainly is an inference establishing that
chayz is a substance,” ‘Chaya is a substance, because it has
motion, like a jar’. We see with our eyes the chayz (shade,
shadow) moving; and its motion can be determined by inference
also “Chaya has motion, because it reaches from one place to
another, like Maitra’’,

Vyomasiva says in respect of this argument, ‘“This is not
true, for shadow is of the nature of negation of light. To wit,
where the presence of light is warded off by an obstructing
substance, we say that there is chaya (shade, shadow ). And
superimposing the movement of the obstructing substance on
the absence of light we say, * Chaya is moving’. Had it not
heen so the movement of the chaya would not have been
dependent on the movement of the obstructing substace.®
Vadi-Devastri says in answer to this that this feat of Vyoma-
Siva’s can be compared to the ambition of a lame man to gain
a victory over the speed of a race-horse. For superimposition
finds a place only when the primary meaning (of an expression)
is contradicted. And we do not sce the littlest thing that
could contradict the fact of the shadow’s movement. Percep-
tion evidences that a boy cannot be fire, and so when some-
one says ‘ The boy is fire’, it is meant te be a figurative or
secondary usage. But perception does not go against the fact

of chaya’s having movement, for it has been put forth as cognis-
ing the movement of shadow.

It might be argued: “Perception depeadent on the fun-
ctioning of the sense-organ which cannot be otherwise established
is a valid means of proof. Here the functioning of the sense-
organs can be otherwise established as giving rise to the cogni-
tion of the movement present in the obstructing substance,

and so it is not a cause in respect of the knowledge of the
movement of the chaya .

But this is not a correct stand. For if the umbrella and
its chaya (shade, shadow) simultaneously become visible (- the



46 Studies in Indian Philosophy

objects of eye perception), then it could be possible for the
operation of the eye to be otherwise estabiished. But when at
midday, the shadow of a bird moving in the middle of the sky
is seen to be moving by a person moving on the earth with his
head bent downwards, it is only the movement of the chaya
that becomes the object of the operation of the sense-organ,
and the movement of the bird is just inferred, and so there
is not even the slightest chance of the operation of the sense-

organ being otherwise established, for the bird is not seen
at all by the eye.”

Moreover if it were already proved that shadow is of the
nature of negation, then movement would not be possible in
its case and so it would be proper to say that the functioning
of the sense-organ in respect of it could be otherwise esta-
blished. But that is still something frowned upon by fortune
(daiva—kaiksita). And if it is argued that the movement of
the chaiya is something that has come to happen thanks to
superimposition, then when a maidservant with a pot on her
head is walking, it is -the movement of the maid-servant that
appears in the jar due to superimposition and the jar should
be then devoid of action (or movement). And if it is urged
that it too is seen to be moving and so cannot be motion-
less, then it should be understood that the same argument
holds good in the case of chaya also. Further, there is no
inference contradicting movement in chaya, unlike the case
where there certainly is inference contradicting blueness in
the sky.

It may be argued that the fact of its being of the nature
of negation is itself contrary to its havihg motion. But this is
not proper for this argument suffers from the fault of mutual
dependence. If its being of the nature of negation is established,
contradiction of its having movement could be established,
and if the latter is established could its being of the nature
of negation be established. Aad even if movementis admitted
as something superimposed on it, still from this ovly it follows
that chaya is positive in character and this cannot be denied.
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So even what the opponent resorts to for self-defence become
the cause of his undoing. To wit, Chaya is positive in character,
becausc it is something on which movemant is superimposed,
like a tree””. A person in a boat pushed ahead by the force
of a powerful wind superimposes his own movement on the
trees on the shore which are positive in character, and not
of the nawure of negation. So even for rendering -tenable
the superimposition of in.ovement on chaya, it should be
accepted as positive in character. And therefore it is very well
proved by inferenc: that it has movement because it reaches
from one place to another.

VyomaSiva further argues, “When it is said that chaya
rcaches another place, does it signify contact (samyoga) with
that other places or inherence (samavaya) init? It could not
be contact for that also is something that is yet to be proved.
Only if chaya is established as a substance could its contact
be established, and if its contact is established, could its being
a substance be established Thus, there would be the fault of
matual dependence. If reaching signifies inherence, that too
is not estabished. That which has inhered in one does not
inbere in another, whereas ch@ya which has been seen to be
connected with one is seen to be connected with another.”®

Vadi-Devasiiri’s reaction to this argument is that it is
trivial, for here the prapti-samyoga (contact in the form of
reaching) is spoken of And if the fault of mutual dependence
is urged, that is because the opponent has lost his moorings —-
he has lost the grip over \he link in the argument. We are
not trying to establish that ch@ya is a substance because it
reaches another place. But we are trying to prove that it has
mevement, and from that to prove that it is a substance.

It may be argued that thus we would be landed into a
greater calamity of cakraka (argument in a circle)—from con-
tact with another place its having motion would be proved,
from its having motion its being a substance would be proved
and from its being a substance contact with another place
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would be proved. But Vadi-Devasiiri feels that all this is
wishful thinking, for the fact of reaching another place is
directly known by perception in the case of chayaz and so
does not require any proof by means of inference. If by its
being established as a substance its reaching another place is
established, then the above-mentioned fault would be there.
But chaya is proved to have movement because it reaches
another place, and on the basis of its movement it is proved
to be a substance; and one must bear in mind that chaya’s
change of place is known by perception—it is something visible.

Moreover, since it has qualities, ch@iya is a substance,
like jar. And it cannot be said that it does not have qualities
for we have the apprehension ‘dark shade (ch@ya) and the
like. (Some lines are missing here. The argument here seems
to be that ch@aya has the quality of touch which the opponent
does not accept).

It may be contended that we do not feel any touch of
chaya however much we may stretch our arms in each dire-
ction. But_has anyone apprehended the touch of light? It
may be argued that bald men moving about at midday have
too much of the experence of the hot touch of aloka (heat,
light). But do not the travellers whose bodies are tormented
by the cluster of rays of the sun constantly falling on them
and who come with great hopes to a mango grove pleasant
with dense clusters of leaves, experience very well the cool
touch of chaya (shade) ? If it is argued that chaya appears
as cool because of the superimposition of the cool touch of
drops of water penetrating it, being carried thither by waves
or_currents of the. wind, then could it not be similarly said
that the experience of hot touch in the cluster of rays of the
sun is because of the superimposition of the hot touch of the
atoms of the submarine fire which have penetrated being
carried there by the wind ? It may again be argued that even
in a/windless place we have the same experience of hot touch
so it is known for certain that it is the hot touch of sunlight
only. But it can be similarly argued that in a place where



Tamas and Chdiya in the Jaina view 49

the heat of sun-light is kept away by the dense grove of trees,
we have the experience of cool touch though the place is
windless, and so it is known for certain that the cool touch
belongs to chdya only. There is no reason for any preferential
treatment here and so one cannot just accept one argument
and not the other ome. Moreover, it is said in Ayurveda,
“ Atapa ( sunlight) is kaw (pungent) and dry; chaya (shade)
is sweet and cool, moon-light is astringent and sweet, dark-
ness is the remover of all diseases ”. (This shows that chaya
and famas are positive substances).

VyomasSiva has tried to explain away the sweetness and
coolness of chaya by arguing that chaya is said to be sweet
and cool only secondarily, because the benefit that one derives
from a sweet and cool substance can be had by resorting to
shade, since it does the same work as a sweet and cool sub-
stance, it is ( secondarily ) said to be sweet and cool. Vadi-
Devasiiri feels that this is a statement not backed by proper
consideration, for figurative or secondary meaning holds the
ground only when the primary meaning is contradicted, but
this is not what we find here.

It may be argued, ‘‘Shade is not sweet and cool, because
it is not something that can be eaten or drunk, like fire™.
The non-apprehension of the pervader (vy@paka—being some-
thing that can be eaten or drunk) is the contradicting factor
here, whatever substance is sweet and cool is invariably some-
thing that can be eaten or drunk, as for example, sugar, milk;
but this pervader (being something that can be eaten or drunk)
not being found here, the pervaded (viz. sweet taste and cool
touch) also cannot be present.

Vadi-Devasiiri says in answer to this that this argument
is not sound, for the pervasion of a sweet and cool substance
by ‘being something that can be eaten or drunk’ is not esta-
blished. Moonlight, for example, is a sweet, cool substance
but it is not something that. can be eaten or drunk. It may
be contended that moonlight is not sweet or cool and so the
Sp-7
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rule of pervasion or invariable concomitance is not contra-
dicted. But how can it be established that sweet taste and cool
touch are not there in moonlight 2 Not by this very inference,
for it is not included in the paksa (subject) and now it does
not obtain to do so. The opponent may says, “If it is made
the paksa even in the beginning, what fault could there be ¢
Vadi-Deva-Stri would retort, “Then what fault could there
be if in order to establish absolute eternality in the context
of this paksa only, another paksa is employed or singing.
dancing, etc. are indulged in %

If it is said that this would amount to doing something
that is utterly irrelevant, then this is equally true elsewhere
also. The opponent should give dispassionate thought to this
problem. He was attempting to contradict sweetness and
coolness of chaya put forth by the proponent (Jaina thinker).
Then what was the need of bringing in moonlight 2 1f it is con=
tended that there cannot be sweet taste and cool touch in
moonlight for it is taijasa (a product of rejas, igneous, fiery),
that is not true, for it is not established that it is taijasa. It
may be argued. ‘Moon-light is fiery, for of (the qualities)
colour, etc. it manifests only colour, like a lamp”. But this
argument is not valid for the reason is an inconclusive one—
afijana (collyrium) etc. manifest colour and yet are not fiery.
And so when we say that chaya is sweet and cool, since there
is no possibility of the primary meaning being contradicted,
we cannot say that sweetness and coolness are spoken of
chaya only secondarily. Therefore, chaya is certainly sweet
and cool in the primary sense of the terms.

It may be argued, “If chaya has cool touch, it must be
a product of water (apya), for only what is aqueous (apya)
is seen to have cool touch. Vadi-Devasiiri says in answer to
this that this is not true, for in the Jaina view, cool touch
is possible in wind also and so the restriction that an aque-
ous thing alone has cool touch is not established. Even accor-
ding to the opponent, chaya is not the substrate of the
specific white colour (peculiar to water) for he admits that it
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is known to be dark, and so on; so it cannot be established
as being aqueous in character. And once it is established that
it is not aqueous in character there is nothing against even
cool touch which is different in characteristic from the cool
touch of water being present here. Even as the neither hot nor
cool touch though present in earth (prthivi) is wiith some sub-
peculiarity present in wind, even so in this case also a special
kind of cool touch can be present in chaya. Otherwise there
would be the contingency of wind having to be subsumed
under earth. Thus it is established that chaya does have touch.
Thus the argument, “Chaya does not have the quality of dark
colour, because itis devoid of touch’ is not proper; and there-
fore the quality of dark colour is established. Similarly, itcan
be said to have number, size, separateness, conjunction, dis-
junction, posteriority, priority, momentum, etc. Therefore also
because chayaz has qualities, it is proved to be a substance.

In this connection,a Prabhakara (follower of Prabhikara)
says . “Chaya may be a substance but it cannot properly
be a substance over and above light, earth, space, etc.”
Vadi-Devasiiri’s retort to this is that it is only a gesture
of his showing off his upstart, capricious scholarship.
For this could be said if only the portion of earth and the
like were apprehended as chaya, or if there were no proof
in support of the existence of chaya as distinct from the por-
tion of the earth and the like. The first is not proper, as it
is not established. We do not see chaya as in apposition with
the portion of the earth or the like—‘the portion of earth is
chaya’. On the contrary we have the apprehension, ‘Chaya is
on the portion of the earth or the like’ which shows that they
are two distinct things, It cannot be said that this latter
apprehension is a false, one, whereas an apprehension of the
former sort would be non-erroneous—for such an apprehen-
sion is not there at all. This stand of the Prdbhakara is like
giving up a morsel in hand and wanting to lick the toes, and
so deserves to be ignored by the intelligent. And this is
really strange that though this one is proud of being a
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follower of Prabhakara, he speaks of the falsity of apprehension
(—whereas according to Prabhakara all apprehension is right).

It may be argued that it is not false knowledge, but it
is the non—knowledge of the non-difference between the por-
tion of the earth or the like and ch@ya (a case of omission
which is admitted by Prabhakara), just as we have the non-
cognition of sweetness in the apprehension of ‘bitter sugar’.
The answer to this is that it may be so. But how is it that
the non-cognition of the nop~difference is in the form, ‘Chaya
is on the portion of the earth or the like’ ( which clearly
shows that the difference is cognised) ?

It is not also proper to say that there is no proof in
support of the existence of ch@ya over and above the portion
of the earth or the like, for it is perception itself which
determines chaya like light as different from the portion of
earth. And it cannot be said that this perception is of the nature
of illusion in respect of it, for in that case even the perception
determinately cognising light would have to be regarded as an
illusion in respect of it for the two cases are similar.

It may be contended that the perception apprehending
light cannot be regarded as an illusion in respect of it, because
light of luminous character, which is perceived by it as dis-
tinct from the portion of the eartih or the like, is actually
present; whereas there is nothing like chaya and therefore the
perception apprehending chiiya is just an illusion. Answering
this, Vadi-Devastiri asks how the non-existence of chaya is
established— because of only the portion of earth or the like
being apprehended as chaya or because of there being no proof
in support of chaya being distinct from the portion of the
earth or the like 2 An answer on the basis of either of these
alternatives has been refuted above, and so the objection stands.
Moreover, if the portion of the earth or the like is itself
chaya, why is it spoken of as devoid of light. It may be said
that this is meant for speaking of the portion of the earth or
the like which is qualified by the departure of light (aloka-
pagama) as ‘chaya’. Vadi-Devastri in his turn puts the ques-
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tion, “By the expression ‘@lokapagama’ do you want to denote
the negation of light or just the portion of the earth or the
like 2’* In the first case the punishment could be only the.
crushing of the Vaisesika view (- according to which chaya
is absence of light and not a portion of the ground qualified
by absence of light). In the event of the second alternative
bzing admitted, if without negation, the portion of the earth
is alone spoken of, then it would be a case of atiprasanga
(absurd over-extension ), for even when the place is encom-
passed by light there would be the contingency of its being spoken
of as just alone. And if by ‘@lokapagama’ just the surface of
the earth or the like is spoken of, then the expression ‘portion
of the earth qualified by ‘@lokapagama’ should only mean ‘the
portion of the earth or the like qualified by just the surface
of the earth or the like’—which is simply inconsistent talk.

This refutes even what Salikanatha has said in tbe ‘Tattva-
loka-prakarana’ of the Prakaranapaficika, viz. “We admit that
when light is warded off we have chayi. No chaya having
another colour is seen as distinct from the portion of the
earth, from which light has departed. So we hold that the
portion of earth or the like from which light has been kept
away is itself chaya.'*

The argument of the opponent that if it were another
substance, eveu in the absence of the umbrella, chaya would
be apprehended as existing along with light—is not proper. For
some chaya-atoms, being related to the umbrella, spreading
in view of the absence of light, and so transformed are accepted
as chaya-substance, So the contingency urged of chayi remain-
ing along with light even when the umbrella is removed is
not proper, for the persistence of the effect in the absence
of the modifying cause is something that is contrary to our
experience. Verily we never see even for a moment the Nipa
tree, etc. remaining in the absence of earth etc. Therefore it
is established that chaya is a substance over and above earth,
etc.11
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Notes

This article is based on Syadvadaratnikara (SVR) pp. 849 ff of Vadi-

Devasari. This work presents at length and with proper care the rival
views on a philosophical topic before refuting them and putting forth the
Jaina view in regard to it.

1

10
11

Na hi tamo nama dravyantaram asti bh@asam abhavasya tamastvat—
SVR, pp. 489. Compare Fyomavati, pp. 46 ff.

SVR, pp. 849-850.

Atra brimah-Abhavardparm tama ity atra kim abhavarapam evatama
iti sadhyam vivakgyate kirh va’bhavardgpam apiti—SVR, p. 850.

See Nyayabhusana, p. 543; Jnanasrinibandhavali, p. 153. Sankara - A
Forgotten Naiyzyika-E. A. Solomon-Vidya, 1978 (Gujarat University
Journal).

Ses Kanduli, pp. 24-25—Tasmad rapaviéeso’vam atyantam tejo’bhave
sati sarvatah samaropitas tama iti pratiyate. Diva cordhvam nayana-
golakasya nilimavabhasa iti vaksyamah. Yada tu niyatadesadhikarano
bhasam abhzvas tadi taddesa-samaropite nilimni chayety avagamah;
ata eva dirgha hrasva mahati alpiyasi chayety abhimanah taddesa-
vyapino nijlimnah pratiteh, abhavapakie ca bhavadharmadhyaropo’pi
durupapadah.

Vyomavati, pp. 46-47.

Yada tu madhyandine madhye’ntariksam paribhramyatah sakunes chaya
gacchanti prthivyam avanatavaktrena pramatra preksyate tada tad-
gataiva gatir indriyavyaparasya gocarah; sakunigatis tv anumanagamyai-
vety natrendriyavyaparasyanyathasiddhisambhavana’pi sakunes tadanim
atyantam locanagocaratvat-SVR, pp. 853-4.

Vyomavati, p. 47.

Vyomavati, p. 47.

Prakaranapancika, p. 322.

Chatrasya sambandhina§ chayagavo hi kecid alokabhiavam apeksya
prasarinas tathaparinatas chayadravyataya svikriyante, tata§ chatrapaye’py
Alokena sahavasthana—-prasaiijanam asamapjasam eva, parinamikarana-
paye karyasyavasthanavirodhat: na khalu mrdadipraksaye ksanam api
nipader avasthitir upalabdhacariti siddha chaya dravyantaram—SVR,
p. 858.
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5
NEGATION : SOME INDIAN THEORIES
J. L. Shaw

The aim of this paper is to discuss the different types
of negation mentioned in the Mimamsa and the Nyaya system
of philosophy in the light of some contemporary discussions
on negation.

In the first section we shall note that contemporary philo-
sophers confine their attention to propositional negation rather
than to term-negation. In this context the views of Prior and
Strawson will be discussed.

In the second section we shall discuss the view of Mima-
msa philosophers. These philosophers have drawn a distinciion
between a prohibition type of negation and an exclusion type
of negation in the context of a negation of a positive injunction.

The third section will deal with the view of the Nyaya
philosophers. In this context we shall discuss whether the
Nydya concept of negation is a term-negation or a Pproposi-
tion-negation or a propositional function-negation. According
to our positive thesis the Nyaya concept of nepation cannot
be captured by any of these concepts.

I

Arthur Prior! in his article on *“Negation” has nicely
summed up the views of contemporary logicians on negation.
He says,

“ By the use of open sentences all the varieties of negation
are reduced to the placing of ‘not’ or ‘it is not the case
that’ before some proposition or propositionlike expression,
the whole being either contained or not contained within

SP-8
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some wider propositional context. This reduction assumes
that with the basic singular form ‘x is an A’ or ‘X ¢’s’
there is no real distinction between the internal negation
x is not an A’ (or ‘x is non-A’) or ‘x does not ¢’ and
the external negation ‘Not (x is an A)’ or ‘Not (x ¢ ’5)’.772

From this remark of Prior it follows that all types of
negation are ultimately reducible to the negation of a propo-
sition or a propositional function. The distinction between an
external and an internal negation is important in the context
of a complex proposition. The negation of the proposition
‘If p, then q’ should not be taken as ‘If p, then not-q’, but
as ‘Not (if p, then q). Similarly, in the context of a definite
description we must distinguish an internal negation from an
external negation. The contradictory negation of the proposi-
tion ‘The present King of France is bald’ is not the proposi-
tion ‘The present King of France is not bald’, but the propo-
sition ‘It is not the case that the present King of France is
bald.’ The symbolic counterparts of these propositions reveal
the distinction between an external and an internal negation and
substantiate the thesis that a negation is ultimately applied
to a proposition or a propositional function.

(1) @x) (Kx.(y) (Kypx=y).Bx)
(2) ~[@x) (Kx.(y) (Kyox=y).Bx)]
3) @x) (Kx. (v) (Kyox=y). ~Bx),
where ‘Kx’ stands for ‘x is a King of France’,
Ky’ for ‘y is a King of France’, ‘Bx’ for ‘x is bald’
and ¢~ for negation.
Here (3) is an internal negation of (1), and (2) is an external
negation of (1).

Similarly, the apparent term-negations are ultimately
reduced to proposion —negations or propositional function -
negations. The proposition ‘Every non-F is nen-G! is reduced
to ‘For any x, (it is not the case that x is an F) implies (it
is not the case that x is G)’.
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From the above distinction it follows that all the varieties
of negation are ultimately reducible to proposition-negations
or propositional function-negations. In the context of Indian
theories of negation we shall point out that some negations
are not reducible to proposition—negations or propositional
function—negations.

Now let us discuss whether a subject-term can be negated.
It is claimed that the negation of a proposition of the form ‘Fx’
is equivalent to < ~Fx’. Here both ‘F’ and ‘~F’ are considered
as predicate expressions. But the negation of ‘x’ in ‘Fx’ does
not yield another subject-expression. On the contrary ‘ ~X’ is
considered as an ill-formed expression. Some arguments have
been put forward to show the asymmetry betwen a subject and
a predicate in a basic proposition in terms of negation of a
predicate and a subject.

Anscombe? says,

“What signally distinguishes names from expressions
for predicates is that expressions for predicates can be
negated, names not. 1 mean that negation, attached to a
predicate, yields a new predicate, but when attached toa
name it does not yield any name.”*

Geach also says,

“ What distinguishes predicates from subjects, I suggest,
is... that by negating a predicate we can get the negation
of the proposition in which it was originally predicated
(plainly there is nothing analogous for subject terms);”5

Another argument for the asymmetry between subject and
predicate has been stated by Strawson.® It could be summariz.
ed as follows :

Our logic can be enriched with negative and compound
predicate-terms, but it cannot be enriched with negative and
compound subject-terms. Let us consider the subject-predicate
proposition ‘Fa’. The negation of this proposion, namely,
‘~(Fa) is logically equivalent to ‘~Fa’, but ‘Fa’ is not equivalent
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—(Fa)’. Similarly, ‘(Fa) and (Ga)’ is equivalent to ‘(F and G)a’
in which ‘F and G’ is a compound predicate. The logic of
propositions is applicable to the predicate-expressions without
involving any inconsistency. But this does not hold good with
respect to subject-terms. It has been shown in the following
way :

(1) Fa and Ga

(2) ~(-(Fa and Ga)) [From (1) by double negation]

(3) -(-(F and G)a)) [From (2) by introducing a
conjuctive predicate]

(4) ~((F and G)a) [From (3) by introducing a negative

subject]
(5) ~(Fa and Ga) [Expansion of (4)]

(6) —(-(Fa) and —(Ga)) [From (5)]
(7) Fa or Ga [From (6)].

Now (1) is not equivalent to (7). So the logic of propo-
sitions cannot be applied to the subjeci~terms. Strawson
tries to substantiate the asymmetry between subject and pre-
dicate in terms of concepts and particulars. According to
him a predicate-term specifies a concept, but a subject-term
specifies a particular. Moreover, a concept can be incompatible
with another concept or can involve another concept, but a
particular cannot have such relations with another particular.
This follows from the nature of particulars and concepts.
From the nature of a particular it follows that the negation
of a subject-term which specifies a particular becomes an
ill-formed expression. In the context of Indian theories of
negation we shall discuss whether we can negate a name or
a subject—expression.

11

The aim of this section is to discuss the different types
of negation mentioped in the Mimamsa system of philosophy.
Since the Mimamsa philosophers have emphasised injunctions
rather than indicative sentences, they have developed a logic
of injunctions, The various types of negation have "been
discussed in the context of injunctions.”
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Let us consider the in junction na bhaksayet ‘he shall not
eat’. It is said that this type of injunction should not be
translated as ‘he shall not eat’, but as ‘*he shall-not eat’. This
injunction does not prescribe an action different from eating.
It simply prohibits eating. If the positive injunction bhaks-
ayet ‘he shall eat’ is symbolized by ‘N[F(x)}, where ‘N’ stands
for the obligation operator, then its negation would be sym-
bolized by ‘N ~[F(x)]’. This type of negation is called ‘pras-
ajya-pratisedha’ or ‘ nisedha’ type of negation. In this context
it is to be noted that the negative injuction has not been
symbolized by * ~ N[F(x)]" but by ‘N ~[F(x)}. In standard deontic
modal logic ‘ ~N[F(x)]’ would be equivalent to ‘P ~[F(x)}’, where
‘P’ stands for the permissibility operator. So ‘~N[F(x)]’ would
not express a negative injuction,

Now let us discuss whether negations of the form ‘N[ ~ F(x)]
or ‘N[F(~x)]’ are permissible according to the

Mimamsa
philosophers.

According to these philosophers all cases of negation other
than prasajya-pratisedha which is symbolized by the form
‘N ~[F(x)I’, are called *paryudasa’ ‘exclusion’ type of negation.
It is also said that the paryudasa ‘exclusion’ type of negation
is to be understood where the negative is connected either with
the verbal root or with the noun, and the prasajya-pratisedha
‘prohibition’ type of negation is 'to be understood where the
negative is connected with the verbal ending.

In the injunction nekgeta ‘he shall not look’, the ‘not’ is
attached to the verb or the verbal root. Hence the sentence
nekseta should be translated as ‘he shall not-look’, and this
type of negation is to be considered as a paryudasa °exclu-
sion’ type of negation. In this case the injunction positively
prescribes something other than looking This type of negation
can be symbolized by the form ‘N[~ F(x)].

Now let us consider the injunctions where a noun is nega-
ted. As an example of this type of negation the Mimamsa
philosophers have discussed the injunction nanuyajesu ye-ya-
jamaham karoti ‘at tbe after-scrifices he shall not say
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ye-yajamahe’. Here ‘not’ is applied to the name of a sacrifice
called ‘after—sacrifice’. Hence this injunction means °at sacri-
fices other than the after-sacrifice he shall say ye-yajamahe’.
This type of injunction can be symbolized by the form
‘N[F(~x,y))’, and the negation involved in this type of injun-
ction is to be called ‘paryudasa’ ‘exclusion’ type of negation.

From the above discussion of negation with respect to an
injunction it follows that ‘[ ~ N(F(x))]’ is not equivalent to (1)
N~[F(x)] or (2) N[~F(x)] or (3) N[F(~x)]. If ‘~[N(Fx))T
represents the negation of an injunctive sentence as a whole,
then (1), (2) and (3) represent the negation of different consti-
tuent parts of an injunction. The generalized version of the
Mimamsa view can be formulated in the following way :

If the expression of a positive injunction involves a plurality
of expressions, the negation of the [model operator which is
an] obligation operator would represent the prasajya-pratisedha
‘prohibition’ type of negation, and the negation of any other
component would represent the paryudasa * exclusion ’ type of
negation,

I

In this section we shall discuss the Nyaya concept of
negation which cannot be said to be either a term-negation
or a proposition-negation or a propositional function—negation.
Since the Nyaya concept of negation is closely linked up with
the Nyaya concepts of cognition and relation, we would like
to mention a few points about these.

According to the Nyaya there is a fundamental distinction
between a qualificative and a non-qualificative cognition. A
qualificative coguition can be expressed by a complex expre-
ssion of the form ‘a R b’, where ‘a’ stands for the qualificand,
‘b’ stands for the qualifier and ‘R’ stands for the qualification
relation. A qualificative cognition is also called ‘a relational
cognition’. In a qualificative cognition an object is cognised
under some mode of presentation, but in a non-qualificative
cognition an object is cognised without any mode of presentation.
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According to the Nyaya the simplest qualificative cognition
has as its object, say, a pot together with potness in a certain
relation. The whole complex is expressed by the expression
‘a pot’, and described by a more complex expression ‘potness
inheres in a particular pot-individual’.

In a qualificative cognition the qualifier represents the
mode of presentation of the qualificand. So in a qualificative
cognition an object is cognised under some mode of presen-
tation. In a non-qualificative cognition the ultimate elements
of a qualificative cognition are cognised by themselves.

Let us consider the cognition® of a pot expressed by the
expression ‘a pot’. The expression ‘a pot’ expresses a qualifi-
cative cognition. In this cognition the qualificand is an indi-
vidual pot, the qualifier is potness, i.e., the mode of presen-
tation of a pot, and the qualification relation is inherence. In
this qualificative cognition an individual pot is cognised under
the mode of potness in the relation of inherence. [n the tech-
nical language of the Nyaya this relation of inherence in this
context is called the ‘prakarata-avacchedaka-sambandha’. This
expression can be translated as ‘the limiting relation of the
property of being the qualifier’. This concept can be explained
in the following way. In the cognition a R b, ‘a’ is the first
member of the relation ‘R’ and ‘b’ is its second member. We
can therefore say that b has the property of being its second
member. This property is limited by R. This is what is meant
by saying that R is the limiting relation of the property of
being the qualifier.

In this context it is to be noted that the mode of present-
ation of an object need not be an essential property of an
object. But when we are talking about the meaning of an
expression, the mode of presentation, according to the Nyaya,
is to be taken as 'the reason for applying an expression to
whatever object or objects it applies.

From the above discussion of the Nyaya concept of cog-
nition it follows that any qualificative cognition can be descri-
bed by the form ‘a R b’, where ‘a’ is a qualificand, ‘b’ is a
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qualifier and ‘R’ is a qualification relation between tbem. When
this description of a cognition is expanded in the technical
language of the Nyaya, it takes the following form :

The cognition in which the property of being the qualifi-
cand resident in a is limited by a-ness and determined by the
property of being the qualifier resident in » and the latter
property is limited by b-ness and R.

This description of a cognition can be brought closer to
our vnderstanding in terms of the role and the mode of
presentation of an object of cognition. The object a is playing
the role of a qualificand under the mode of a-ness. In some
other context the same object might play some other role under
the same mode or some other mode of presentation. Similarly,
the object b is playing the role of qualifier under the mode
of b-ness and the relation R. In this context it is to be noted
that this expansion of the cognition a R b is applicable to
those cases where the qualificand and the qualifier are cognised
under some mode of presentation which is expressed by a
property-denoting expression. In the cognition expressed by
the expression ‘a blue pot’, a pot is the qualificand, a blue
colour is the qualifier and the inherence relation is the qualifi-
cation. Here the property of being the qualificand is limited
by potness and the property of being the qualifier is limited
by both blueness and the inherence relation. But in the cognition
expressed by the expression ‘a pot’, the property of being the
qualificand resident in a pot-individual is not limited by another
property and the property of being the qualifier resident in
potness is not limited by another property. The property of
being the qualifier is limited by the relation of inherence
only. So there are two types of the property of being the
qualificand and the property of being the qualifier depending
upon whether they are limited by a property or not.

The distinction between the relation limited by and the
relation determined by can be expressed in the following
way :
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x 1s himited by y iff (a) both x and y are properties,
(b) x 1s a relational property
and (c¢) the property y is a mode of
presentation of the object where
the relational property x resides.

In this context it is to be noted that the term ‘property’ is
used in a very wide sense. When all the above conditions are
satisfied, x 1s the entity limited and y is the entity limitor.
It is also to be noted that the term ° limited by’ has been
used in different senses in different contexts. Let us enumerate
some of the senses of the term °‘limited by’ or ‘limitor of ’.?
(A) x is a limitor of y iff (z) (if y occurs in z, then x occurs
in z).
(B) x is a limitor of y iff (z) (y occurs in z iff x occursin z).
(C) x is a limitor of y iff (z) (if x occurs inz, then y occurs
in z),
In addition to thesc senses the concept of limitor has also
been defined in terms of an unanalysable relational property
called ‘limitor-ship’, which is a self-linking (svarzpa) relation.
But our use of the term ‘limited by’ is different from all
these senses. Our use of this term might be called an ‘Epis-
temic use’ as opposed to all other senses which might be
called ‘Ontological uses’. This epistemic use of this term is
predominant in the later development of the Nyaya philosophy.

The relation determined by might be defined in the foll-
owing way :

x is determined by y iff both x and y are relational
properties of correlatives.

Now let us classify the different types of relations cog-
nised in different relational cognitions. The Nyaya concept of
relation is very important for understanding the Nyaya con-
cept of negation. According to the Nyaya all relations are
dyadic. All higher order relations are reduced to a set of
dyadic relations A relational or qualificative cognition has

the form ‘a R b, where g is the first term and b is the
SP-9
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second term of the relation R. The Nyaya terminology for
the first term is ‘subjunct’ and for the second term ‘adjunct’.
Relations have been classified into two classes, viz. occurrence-
exacting and non-occurrence-exacting. A relation is called
‘occurrence-exacting’ if the second term occurs in the first
term. Otherwise it is called ‘non-occurrence-exacting ’. The
relation of conjunction or inherence is called ‘occurrence-
exacting’, because the second term of these relations occurs
in the first term. But relations like identity, pervasion, non—
petvasion, contentness, content-possessorness are called ‘non-
occurrence--exacting’, because the second term of these relations
does not occur in the first term. In this context we would
like to mention another important aspect of the Nyaya con-
cept of relation. In some context a term itself plays the role
of a relation. This type of relation is called ‘self-linking
relation’ (svarapa-sambandha’). The relation of an imposed
property to its possessor is considered as a self-linking relation.
Most of the relational abstracts are also considered as self-
linking relations. In a relational situation a R b, a has the
property of being the first term of R and b has the property
of being the second term of R. The property of being the
first term of R and the property of being the second term
of R are considered as self-linking relations. Another way of
describing this situation is to say that the relation of R to a or
the relation of R to & is a self-linking relation. A self-linking
relation is ontologically identical with either of its terms or
with both. It is, however, usual to take this relation to be
ontologically identical with its first term. The selflinking
relation plays a very important rolein the context of a nega-
tion. What the proposition ‘the absence of a is in b’ describes
is the fact that the absence of a is related to b which is its
locus by an absential seli-linking (abhaviya-visesanati) relation.

Now let us discuss the Nyaya concept of negation. The
following points will be discussed in this context :

A. The criteria for a significant negative expression :
According to Nyaya the necgation of an expression would
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be significant if the following conditions are satisfied :

(a) If < t’ is a meaningful expression, then the expression
‘negation of t’ or ‘not-t’ would not be significant if ‘t> stands
for a universal property. According to the Nyaya the terms
‘existence’, ‘knowability’ and ‘nameability’ refer to a universal
property. But their negations would not be significant express-
ions. From this criterion it follows that the Nyaya does not
accept the thesis that if an expression is meaningful, then its
negation is also meaningful. If this thesis is called ‘the signi-
ficance criterion of negation’, then the Nyaya does not accept
this criterion as universally valid. According to the Nyaya
the terms ‘existent’ and ‘nameable’ are considered as significant,
but the terms ‘non-existent’ and ‘unnameable’ are not consi-
dered as significant. Hence sentences like ‘no existent thing
is unnameable’ or ‘all unnameable things are non-existent’
are considered as non-significant, although sentences like ‘all
existent things are nameable’ are considered as true. This shows
that the Nyaya does not accept the rules of obversion, contra-
position and double negation as universally valid rules.

(b) If ‘the negation of t’ is a significant expression, then
‘t’ must not be an empty term. Terms like ‘a hare’s horn’,
‘Pegasus’, and ‘unicorn’are considered as empty, because they
do not refer to any real object. If ‘t’ is an empty term, then
the expression ‘negation of t’> cannot be considered as a
significant term. From this condition of negation one sholud
not conclude that according to the Nyaya any expression
which contains an empty term is non-significant.1®

(c) The expression ‘negation of t’ will be meaningful if we
know what it is for t to be present somewhere. In this con-
text it is to be noted that the ‘t’ is non-empty. If we know
what it is for t to be present somewhere, then we know the
manner of presentation of t The manner of presentation of
t in the cognition negation of t is the limitor of the property
of being the couaterpositive of the negation. The t which is
the counterpositive of negation of t is cognized as present
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somewhere by some relation. The relation in which t is
present in some locus is called ‘the limiting relation of the
counterpositiveness resident in t’. There must be a limiting
relation of the counterpositiveness resident in t.

In this context it is to be noted that the first two
restrictions are applicable to all types of negation and the third
restriction is applicable only to thz ‘never’ type of absence
(atyantabhava) and mutual absence (anyonyabhava).

B. The counterpositive of a Negation :

In the negation of t, t (not the expression ‘t’) is the
counterpositive and t has the property of being the counter-
positive. Since there are two terms in this context, the ques-
tion of the relation between them would arise. It is said
that the relation of the negation of t to t is counterpositive-
ness ( pratiyogita ). It is also said that the relation of counter-
positiveness is a self-linking relation (svarapa-sambandha).
The property of being the counterpositive islimited by a
property and a relation. So the property of being the counter-
positive is limited by a mode of presentation and a relation.
In an extended sense the term ‘mode of presentation’ might
include the limiting relation in which t is present in its locus.
Unless we specify the limitor or the limitors of the property
of being the counterpositive we cannot draw a distinction
between a generic negation and a specific negation or a dis-
stinction between two specific negations. The disitinction
between the negation of a pot and the negation of the pot
which was in my kitchen is to be drawn in terms of their
respective limitor or limitors. In the former case the property
of being the counterpositive is limited by potness and in the
latter case the property of being the counterpositive is limited
by potness as well as by the property of being in my
kitchen. Similarly, unless we specify the limiting relation both
the absence and the presence of the same object might be
located in the samelocus. For example, the pot is presentin its
parts by the relation of inherence and absent in its parts by the
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relation of contact. So the Nyaya technique for drawing the
distinction between different negations is in terms of the mode
of presentation of the negatum.

Now let us discuss the question whether the counterposi-
tiveness which is a self-linking relation is to be identified
with the counterpositive or something else.

First of all, it cannot be identified with the lLmitor or
the limitors of the counterpositiveness. If it is identified with
its limitor, then there cannot be any distinction between the
entity limited and the entity limitor. Since a limitor is a
mode of presentation of an entity limited, there is a funda-
mental epistemic distinction between these two entities. Hence
the counterpositiveness which is limited by a limitor cannot
be identified with its limitor.

Secondly, the counterpositiveness cannot be identified
with the negation of t which is the seccnd term of the rela-
tion called ‘counterpositiveness’. The relation of t to the nega-
tion of t would be the converse of the relation of counter-
positiveness. In the case of the converse of the relation of
counterpositiveness the first term is the negation of t and
the second term is t. Moreover, the converse of the relation
of counterpositiveness is said to be a self-linking relation.
So it is to be identified with a term. If both the relation of
counterpositiveness and its converse are identified with the
negation of t, then we ignore the direction of a relation,
which is very important for the Nyaya concept of relation,
So this move is not tenable. On the same ground “the rela-
tion of counterpositiveness cannot be identified with both the
negation of t and t.

Thirdly, if the counterpositiveness which relates the
negation of t to t is considered as a separate entity. then we
require another relation to relate counterpositiveness to t on
the onc hand, and to relate counterpositiveness to negation
of t on the other. In order to avoid all these problems it is
claimed that the counterpositiveness is to bhe identified with
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the t or the negatum, and the converse of the relation of
counterpositiveness is to be identified with the negation of t.
So two things have been said about t and the negation of t.
Since counterpositiveness is a relation which relates the negation
oftto t, t is aterm of thisrelation. Secondly, since this is a
self-linking relation and it is to be identified with t, t is also
a relation. So tis playing two roles in this context. It is both
a term of a relation and a relation. By a parallel argument it can
be shown that the negation of t is also playing two roles in
this context. Not only the negation of t or t plays two roles in
this context, but also the locus of the negation of t. The rela-
tion of the negation of t to its locus is also a self-linking relation,
This type of self-linking relation is called ‘the absential self-
linking relation’, and this relation is identified with the locus
which is the first member of this relation. So the locus of a
negation is both a term of a relation and a relation.

Now let us discuss how the cognition of t is related to
the cognition of the negation of t. According to the Nyaya
the cognition of negation of t presupposes some previous
cognition of t. The Nyaya concept of presupposition in this
context is to be distinguished from Strawson’s concept of
presupposition. According to Strawson!! if p presupposes q,
then the truth of q is a precondition of the truth or falsity
of p. If q is false, then p cannot be said to be true or false.
So from p we can’t deduce q. So ~q does not contradict p.
But according to the Nyaya the cognition of negation of t is
dependent upon or presupposes the cognition of t, and in the
cognition of the negation of t, t is the qualifier and the nega-
tion of t is the qualificand. From this fact it follows that if
a person has cognised the negation of t, then he must have
cognised t prior to the cognition of the negation of t. This
concept of presupposition cannot be said to be fully semantic
or pragmatic. Since the relation of dependence is at the level
of cognition and not at the level of truth-value, this concept
cannot be said to bz a fully semantic concept. It the prag-
matic concept of the presupposition relation Is not between
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propositions, but between a person and a proposition, then
different persons can have different presuppositions or the
same person can have different presuppositions at different
times. The Nyaya rules out this possibility in the context of
a negation. The Nyaya concept might be expressed in the
following form1?2 :

(x) (If x has cognised the negation of t at time y, then
x has cognised t at time y’), where ‘y’ means ‘prior
to y’.

C. Types of Negation:

According to the Nyaya there are two main types of
negation. The difference between them at the level of language
might be represented by the following for::s :

(1) x is not in y, or x does not occur in y, or the absence
of X occurs in y; '

(2) x is not y, or x is different from y; where X’ and 'y
are non-empty terms.

Now (1) represents relational absence and (2) represents mutual
absence. The positive counterpari of (1) is

(1) x is in y, or x occurs in Yy,
and the positive counterpart of (2) is

(2) x is y.

According to the Nyaya in (1°) the denotation of ‘X’ occurs
in the denotation of °‘y’, and the relation of x to y is an
occurrence-exacting relation. But in (2’) ‘x’ and ‘y’ refer to
the same thing. So x and y are related by the relation of
identity. At the cognitive level (1’) represents the type of cog-
nition where X appears as superstratum and y appears as sub-
stratum, but (2’) represents the type of cognition where the
relation of identity is cognised between x and y.

Now let us discuss the different types of relational absence.
There are thres types of relational absence.

(a) The absence of an object before its production is
called the ‘not-yet type of relational absence’. It is claimed
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that the absence of a pot before its production is present in
its parts. With the production of the pot this absence ceases
to exist.

(b) The absence of an object after its destructicn is called
the ‘no-more type of absence’. The absence of a pot occurs
in its parts when it is destroyed. Both the not-yet type of
absence and the no-more type of absence are limited in time.
The former has no beginning but has an end, while the
latter has a beginning, but no end

(c) The type of relational absence which has neither beginn-
ing nor end is called the ‘never type of relational absence’. For
example, the absence of a colour in air, or the absence of a
pot on the ground. Some of the early Naiyayikas de not
consider the absence of a pot on the ground as an example
of a never type of absence. They are inclined to treat it as
a fourth type of absence which has both a begnning and an
end. But the later Naiyayikas on the ground of ontological
simplicity do not accept the fourth type of relational absence.
The property of being the counterpositive of a never type of
relational absence is limited by both a property and an occu-
rrence—exacting relation; but the property of being the count-
erpositive of a not-yet and no-more type of relational absence
is limited by a property only. This may be considered as
one of the distinctive features of a never type of relation
absence. Since this feature is very important for our discus-
sion of negation let us explain the never type of absence
with an example!3. Consider the sentence

(a) A pot is on the ground.

From the negation of (a) we will get either
(b) The ground has an absence of a pot. or
(¢) The pot has (the property of ) absence-from-the-ground.

In (b) what is negated is a pot and the limiting relation
of the property of being the counterpositive resident in a pot
is the relation of contact. But in {c) what is negated is the ground



Negation : Some Indian theories 73

along with the converse of the relation of contact. By using
symbols the difference b:twezn (b) and (¢) can be explained
in the following way :

R

() a S, (b) -neg, where a is the ground, b is a pot, b-neg
is the absence of a pot, R is the limiting relation of the
counterpositiveness resident in b, and S, is a self-linking
relation which relates the absence of b to a.

(¢) b T, (T(:a)—neg, where b is a pot, a is the ground, R
is the converse of the relation of contact, ‘~’ stands for
the scope of the counterpositive, (Ra)-neg is the absence
of the (Ra), S (inherence) is the limiting relation of the
property of being the counterpositive resident in (Ra),and T,
is a self-linking relation which relates the (Ra)-neg to b.

What (b) says is that a has the absence of b, but what (¢’)

says is that b has the absence of being the second member

of the converse relation R which has a as the first member.

Now let us discuss the nature of a mutual absence. In a
mutual absence the counterpositiveness is limited by the rela-
tion of identity. According to the Navya-Nyaya when it is
said that A is different from B, what is negated is B and the
relation of identity is the limiting relation of the counter-
positiveness resident in B. But Udayana* in his Laksanaval:
claims that what is negated in this case is not B, but the
supposed-relation—of-identity-with-B. The difference between
these two views can be expressed in the following way :

Df I

(D1) A isdifferent from B~ A S, (B)-neg, where A is the
’ first number of the relation S; which is a self-linking
relation, (B) neg is the absence of B, and I is the relation
of identity which is the limiting relation of the property

of being the counterpositive resident in B.

Df Ty

"

. = __——/_—.\
(D2) A is different from B A T, (the-supposed-identity-with-B)
SP-10
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—neg, where T, is a self-linking relation, A is the
first member of this relation and (the-supposed-identity-
with-B )-neg is the second member of this relation, ‘~*
stands for the scope of the counterpositive, and T, is a
self-linking relation which is the limiting relation of the
counterpositiveness resident in the supposed-identity-with-B.

Now let us discuss another interesting feature of the
Nyaya concept of negation. The question is whether a never
type of absence of a mutual absence of x is identical with
x. According to most of the Nyaya philosophers a never type
of absence of a mutual type of absence of x is not identical
with x, but with x-ness. So instead of the law
(I) ~ - x=x, where ‘<’ stands for the never type of absence

and ‘~’ stands for the mutual absence, they accept the

following law :
(2) ~ - X =Xx-ness
(2) can be explained in the following way. Let x be a pot.

The property difference from a pot or the mutual absence
of a pot is present in all things other than a pot. But the
property the never type of absence of the mutual absence
of a pot is present in all pots only. According to the Nyaya
the property which occurs in all and only members of a class
is identical with its class character. Hence, the property the
never type of absence of a mutual absence of a pot is iden-
tical with the class character of a pot or potness. This shows
how a property can be expressed by a term when a double
negation involving two different types of negation is applied
to a term.

D. The nature of Negation :

Now let us discuss whether the Nyaya concept of nega-
tion corresponds to any Western concept of negation. Some
of the contemporary interpreters of the Nyaya philosophy
have equated the Nyaya concept of negation with a term-
negation, and some other interpreters have equated this con-
cept with a propositional function-negation. According to our
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positive thesis the Nyaya concept of negation cannot be
equated with a term-negation or with a proposition—negation
or with a propositional function-negation.

According to the Nyaya what is negated is the second
member of a dyadic relation. A relation itself can be negated
provided it is a second member of another dyadic relation.
Let us explain in terms of the form ‘a R b’, where a is the
first member, b is the second member, and R is the relation
between them. According to the Nyaya what is negated is
is not b in insolation, but b as the second member of the
relation R. This concept is expressed when it is said that the
property of being the counterpositive or the counterpositive-
ness resident in b is limited by the limiting relation R. We
cannot state a never type of absence and a mutual absence
without mentioning a limiting relation of the property of
being the counterpositive. The negation of a R b, according
to the Nyiya, cannot be represented by any of the following
forms :

(1) a R not-b,

(2) a not-R b,

(3) not-a R b,

(4) not-(aR) b,

(5) a not—(Rb),

(6) not-(a R by,

(7) not-(...R b) or not—(x R b)

If by a term-negation we mean any expression of the
form (1) or (3), then the Nyaya concept of negation is not
a term-negation, If by an element-negation we mean any
expression of the form (1) to (5), then also the Nyaya con-
cept of negation is not an element-negation. If by a propo-
sition-negation we mean any expression of the form (6), then
also the Nydya concept of negation is not a proposition—
negation. Moreover, thz Nyaya concept of negation cannot
be represented by (7) which is a propositional function-nega-
tion, because “....Rb’ or ‘xRb’ is not the second member of
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the relation R in the form ‘aRb’. The negation of aRb can
only be represented by the form :

R
(8) a S, (not-b), where a is the first member of the

self-linking relation S;, not-b is the second member of S,
and R is the limiting relation of the property of being the
counterpositive resident in b. This relation R must be an
occurrence—exacting relation in a never type of absence, and
it would be the relation of identity in a mutual absence.
From the above discussion it follows that the Nyaya concept
of pegation cannot be captured by any Western concept
of negation.

Notes

1 A. N. Prior (1967), Vol 5, pp, 458-463.

Prior (1967), pp. 458-459.

Anscombe (1965), quoted in Strawson (/971), p. 96.
Anscombe (7965), p. 33.

Geach (1965), p. 461, quoted in Strawson (1971, p. 96.
Strawson (1974), pp. 6-7.

Staal (1962), pp, 52-71.

w NN W N

In this context 1 am using the expression ‘cognition’ in the sense of
object of cognition.

9  Matilal (1968), pp, 71-8].

10 For a discussion on empty terms see Matilal (/971", pp. 123-145, Shaw
(1974), pp. 332-343, and Shaw (1978), pp. 261-264.

11 Strawson (1952), p. 175.
12 Matilal (1968), pp- 128-129.

13 Raghunatha Siromani, Naii-Vada, translated with commentary by
Matilal ({1968). pp. 153-154.

14 Bhasa-pariccheda with Siddhanta-muktavali, edited by Panchanan Bhatta-
charyya, p. 80.
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6

ON REASONING FROM ANVAYA AND VYATIREKA
IN EARLY ADVAITA

George Cardona

Indian thinkers have used a mode of reasoning that in-
volves the related presence (anvaya ‘continued presence’) and
absence (vyatireka) of entities as follows:

(1) a. When X occurs, Y occurs.
b. When X is absent, Y is absent.

(2) a. When X occurs, Y is absent.
b. When X isabsent, Y occurs.

If (1a,b) hold in all instances for X and Y, so that these
are shown consistently to occur together, one is entitled to
say that a particular relation obtains between the two. Either
(1a) or (1b) alone will not justify this, and a claim made on
the basis of either can be falsified by showing that (2a) or
(2b) holds. One relation that can be established by (1) is that
X is a cause of Y.! A special instance of the cause-effect
relation involves the use of given speech units and the under-
standing by a hearer of given meanings. If (1a, b) hold, the
speech unit in question is considered the cause of ones com-
prehending a meaning, which is attributed to that speech ele-
ment.? For example, consider

(3) a. mmaa ‘Bring the cow’.

b. mg ama ‘Tether the cow’.

(4) a. seamraz ‘Bring the horse’.
b. @aq sma ‘Tether the horse’.

Each of the sentences within each pair has a constant
element : gam in (3), a$vam in (4). The second sentence of
each pair differs from the first in having badhana instead of
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anaya. The meaning common to (3a, b) is attributed to gam,
the one common to (4a,b) is attributed to asvam : ‘cow’ and
‘horse.” In the same manner, one concludes that anaya, which
is found in (3a), ( 4a) but is absent from (3b), (4b), and
badhana, present in the latter but not in the former, respe-
ctively mean ‘bring’ and ‘teiher’. It would not do to reach
other conclusions from (3), (4), for example, to say that gam
means ‘bring.’ To be sure, part of the meaning of (3a), which
has this item, is ¢ bring . However, gam also occurs in (3b),
which does not involve this meaning, and (4a) does have
this meaning, though it lacks gam. That is, a tentative conlu
sion based on (la) alone is refuted, since (2a,b) hold.

From the consistent cooccurrence estabiished by (1), it
is also possible to conclude that certain features are proper
to a given thing, which is characterized by these properties.
Thus, an ancient could use this reasoning to say that heat
and light are properties of fire.® In this, connection, consider
part of what Sarkara says in his Bhdsya on Brahmasiitra
3.353-54. At issue is an argument attributed to materialists
defending their position that the self (atman) others say is
separate from the body is not really distinct from this.
According to these materialists, this self is nothing more
than the body qualified by the power of intelligence, which
itself is said to result from the modification of the elements
carth, water, fire and wind. Though one does not find such
power in these external elements, whether tegether or singly,
one may say fthis is found in them when they are modified
to form a body, just as one finds intoxicating power in the
maodified form of juices.# The argument supporting this
position involves reasoning by (1) to show that properties
said to pertain to a self different from the body by those
who accept that there is such a distinct self in reality pertain
to the body (cf. note 3 ). Life breath, purposeful activity,
intelligence, memory etc. should be treated as properties of
the body, since they are perceived to be only in a body,
not outside it, and a possessor of such properties other than
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" the body is not established. That is,
(5) a. When there is a body, life breath etc. occur.
b. When that body is absent, life breath etc. are absent.

are said to hold for the properties in question in respect of
any individual. Hence, properties which some say belong to
a self considered to be distinct from the body belong to the
body, so that the entity some call atman is indentical with
the body. Now, true properties of the physical body, such as
form or colour, do indeed persist so long as the body exists :
There is no body without some shape or color. On the other
hand, life breath etc. can be absent even when there is a
body, a dead body. Thus, the properties at issue are different
from true propetties of the physical body, so that they should
be said not to pertain to the body.® That is, (5a) fails to hold
in all instances, and

(6) When there is a body, life breath etc. are absent.
also holds, in the case of a corpse. Hence, one must at Jeast
modify (5a) to

(52°) when there is a live body, life breath etc. occur.
However, even this will not do absolutely. For, though (5a’)
could be known to hold, it is not possible to determine that
(5b) always holds : The properties in question, viewed as
pertaining to a self distinct from the body, could recur in
another live body after this one has perished.”

The arguments presented by Sarkara clearly show an
awareness that entities which are identical have the same
properties. In addition, it is patent that if the values of X
and Y in (1), (2) are identical, one can stand in place of the
other. Let (1a, b) and (2a b ) be rewritten as: (la) X, Y;
(1b) ~X, ~Y; (2a) X,~Y; (2b)~X, Y. If, then, X and Y
are the same, we havealso: (12°) Y, X: (1b’) ~ Y, ~X; (2a’)
~Y,X; (Zb’) Y,~X, It is possible to refute the assumed
identity of two entities by showing that (2a), (2b); (2a’) or
(2b’) holds.

SP-11
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With this background, let us now consider how Advaitins,
mainly Sarnikara and Sure§vara, use reasoning by anvaya and
vyatireka in connection with their teaching. Suresvara speaks
of removing words from utterances and thereby knowing,
through anvaya and vyatireka, the meanings of words used
in normal communication, so that one knows the meaning of
an utterance upon hearing it.® This obviously refers to the
procedure outlined above in connection with (3)~(4). Sankara
also knows of reasoning from (l) to draw conclusions and
that such conclusions can be refuted by showing that (2a) or
(2b) holds. Indeed, he formuiates (1a, b) explicitly (see note
3). Not unexpectedly, he also mentions reasoning from anvaya
and vyatireka in connection with terms and their meanings.
Thus the word order of

(7) aeaafa “You are that one,” (Chandogyopanisad 6.8.7 et sec.)
is defended against an objection. It is usual in speech that
a word comes first in a sentence if it denotes something
known, in connection with which something is predicated or
taught, and that there follow words which give the predica-
tion or teaching. However, in (7) this is reversed : tvam ‘yow
comes second, though it refers to someone (Svetaketu) who
is taught that he is that ( fad ) ultimate being spoken of
earlier. Agairst this objection, Sarnikara notes that there is no
such restriction for Vedic utterances. The way words are to be
construed is 2 function of their meanings. For one remembers
the meanings of words one hears used in an utterance, so
that the meaning of a sentence is understood through anvaya
and vyatireka.® No one can perceive the meaning of a sentence
unless he recalls upon hearing it the meanings of the words
in that sentence. Hence, anvaya and vyatireka are invoked,
to allow this recall of word meanings.'® That is, by reason-
ing from anvaya and vyatireka as described, one can deter-
mine that given terms have certain meanings and not others,
and these meanings are recalled when one hears these terms
used in an utterance, so that one understands the meaning of
the utterance.
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Of course, reasoning from anvaya and vyatireka does not
concern only words in respect of what meanings may be attri-
buted to them. It also concerns things and thesir properties.
Now, one to whom (7) is said should understand from this
that he is being taught something about himself, which he can
express as—

o) #g aafen ‘I am that one’.

Moreover, aham clearly means ‘ [’, as can be seen from
examples like ‘

(9) a. dtsgq ‘1 am light’.
b. swiisgg ¢ I am dark’.
c. siaegy ‘Thisis 1.

(10) a. sh@sa: ¢ The horse is black’.
b. siegeasy < The lotus is blue .

‘ The meaning ‘I’ is common to (9a,b,c). which also contain
aham, but is lacking in (10a,b), which also lack this term. By
anvaya and vyatireka, as Shown for (3)-(4), one is entitled to
say aham means ‘1’°. By the same token, aham does not of
itself signify such properties as light or dark. Indeed, it has
no specific referent. Of course, one might be content to say
aham is deictic, as are other pronominals. However, an Advaitin
such as Sankara or SureSvara cannot be content with this. He
must insist that one must consider just what a term such as
aham in (8) or tvam in (7) designates. Nor is it sufficient to
say aham is used with reference to oneself, tvam with reference
to another. The question remains, just what this self is, The
use of anvaya and vyatireka is said to be a mode of reason-
ing (yukti) with respect to terms and their meanings which
serves to determine just what one means by aham.?!

It is necessary to use reasoning for this because there is
room for doubt and confusion. To be sure, no one doubts
that something like a water pot, external to one physically
and referred to by idam *this’, is not oneself. Nor does one
doubt that this self is an intelligent conscious being that per-
ceives. However, there is confusion regarding what lies between
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these two extremes. People use sentence such as ( 9c ), under-

stood to mean that this body is the self, but they also say
(11) 43g afg < This is my body’,

from which one understands ones body and oneself to be dis-

tinct related things.'?2

In everyday life, the body and the self are not discrimi-
nated. No one grasps them as totally distinct objects, No one
says, ‘ This is the body, this is the self,’ as though he had
grasped the two as objects of fully discriminated cognitions.
Thus, people are indeed confused concerniug just what sort
of thing this self is.!® From examples such as (9), one can
see that linguistic usage contributes to this confusion. Such
sentences are acceptable. People see nothing strange in
talking of themselves as physical beings with properties like
colors.14

. Reasoning with anvaya and vyatireka in connection with
the self serves in the first instance to show that certain things
are not properly the self. As shown earlier, Sankara refutes
an argument of materialists by showing that (5a, b) do not
hold in all instances. SureSvara uses similar reasoning to
demonstrate that certain entities should not be treated as
being the self (anatman ‘ other than the self’). Consider two
reasons he gives for concluding that the physical body is
not the self.'3 The first has to do with properties. It is taken
for granted that people have no doubts concerning two
extremes : Things like water pots are not the self, and what-
ever else the self may be, it is a perceiving entity.'® Now a
pot has the property of being to be seen, of being an object
of perception, but it is never an agent of perceiving. In
addition, it must be granted that the physical body is no less
susceptible of being seen than a pot, and by the same means.
Suppose, then, one claimed the physical body to be the self.
For this to be acceptable, it would have to be demonstrated
that the body too has the property of being a perceiving agent.
But of course it does not. In other words, (1la, b) do not
hold if the values of X and Y, respectively, are the physical
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body and the property of being a perceiving agent. On the
contrary, (2a) holds. Hence, the body cannot be the self.
Suresvara also says the physical body is not the self because
it does not continue to occur in a dream, though the percei-
ving being that dreams continues therein. In other words, were
the body and the self the same, (la, b)and (l1a’, b’) would hold
with them as values. But this is not the case, since there is
an instance where the self occurs without the body. SureSvara
gives a similar argument against considering ego-consciousness
(aharkara) a property of the self.*” If this were so, (l1a, b)
would hold with the self and ego-consciousness as values of
the variables, so that ego-consciousness would continue to
accompany the self in two states : final release and deep
dreamless sleep. However, it is accepted that this is not so.
Hence, (la) faiis to hold in all instances.

Reasoning in this manner, one can see that certain things
one might otherwise be led to consider oneself cannot be
this. Now, if one says

(12) =g =zuzigg ‘I saw a water pot’.
one obviously uses aham with reference to an agent of perce-
ption who bas seen an object. On the other hand, upon -
awakening from a deep dreamless sleep, one can say

(13) =sfewrggeasereaamfy aimigagg ¢ I didn't see anything else
atall in this deep sleep .
again using aham, (13) denies that one perceived anything,
that one was aware of anything but oneself, in this sleep.
However, it does not deny the capacity of seeing (drsii), the
conscious' intelligence which is the true constant when one
considers oneself.1®8 This persists in the absence of other
things such as ego-consiousness. It is to be accepted that
these cannot be the self, since (2a’) holds : The self persists
even without them. Moreover, these are in a dependency
relation with the self : As perceptible entities, they have no
statue without it.'® Thus, this persistent conscious intelligence
in and of itself is treated as the true inner self (pratyagitman).
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The question arises whether a term such as gham can
refer to this inner self directly. To put it differently, does
(13) call for some special explanation or not ? In this conne-
ction, consider the nominal go, which denotes a cow or a
bull. Any individual go may refer to is a member of the
bovine class and as such bears the generic property (jati) of
being a bovine (gotva). For go to be used properly of a refe-
rent, the latter must have this property, which is thus said to
be the cause for the word’s use in this meaning.2® The term
ntlo can be used of anything that has a particular colour, so
that a referent’s having this property is a necessary condition
for ones using this word of it. Similarly, pacaka ‘cook’ is
properly used of someone who takes part in the act of cooking.
Again, gomat ‘rich in cows’ denotes someone who bears a
particulat relation to cows, has many of them. Even the pure
ether, though it is unique, hence not a member of a class
with a generic property, bears a conventional relation (rizdhi)
with the term akasa, which refers to it. On the other hand,
the inner self taken alone in its pure state does not have any
generic property, is not qualified, does not take part in any
action, does not bear any relation with any entity, and is not
known to have any conventional association in everyday speeh
with a given term Consequently, a word such as aham, though
one can conclude it means ‘I,” canDot be considered to refer
directly to the inner self.2! On the contrary, such a term
can and does refer, in ordinary discourse, to a qualified
entity : the self qulified by ego-consciousness or the inner
instrument of thought.22 Yet (13) does speak of the unqua-
lified self, which does not take part in the act of perceiving.
In such a sentence, then, aham must be considered to refer
indirectly to this self, which requires a secondary signifying
relation (laksana) between aham and the inner self. There
can be a secondary relation such that the primary meaning
of the term is set aside. In this case, the use of aham in (13)
is comparable to the use of ayas (‘iron’) in

(14) =en wzfa “....is burning.’
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where ayas is understood to refer indirectly to fire in iron,
since iron canvot burn of itself.2% Alternatively, aham may be
considered to refer indirectly to the inner self because of
properties (guna) said to be shared by this and the primary
meaning of the term. Compared to other things, ones ego-
consciousness is interior and subtle, thus being like the inner
self. Moreover, the awareness which is the inner self is
reflected in ego-consciousness.?*

In sum, reasoning from anvaya and vyatireka serves to
discriminate between what is and is not the self as well as
to show what meanings may be attributed to given terms. In
addition, terms like aham, tvam cannot reter directly to the
self. Instead, they refer first to beings with ego-consciousness
and only secondarily to the pure inner self,

In light of the above, let us consider now how SureSvara
interprets a mahavakya such as (7). He says a person who
has reasoned from anvaya and vyatireka with respect to the
terms of such a sentence and the meanings of these terms
can understand from the sentence that he is the ultimate
being Brahman. Once he has eliminated the distinction of * I
and 'mine,” and understood that he is Brahman, he has
attained a state beyond the scope of speech and thought.25
That is, (7) tcaches that there is no distinction between oneself
and the ultimate Self, a teaching which can be understood
properly only by one who has reasoned from anvaya and
vyatireka. For (7) to be understood in the manner shown,
tad and tvam respectively should here refer to the ultimate
Self spoken of earlier in the same text and to the inner self.
Linked in (7), the two terms serve to preclude possible refer-
ents of each other : for tvam, and individual susceptible of
suffering; for fad, one that is not identical with the inner
self. In this respect, (7) is like (10b), where nilam linked with
utpalm cannot refer to just any biue thing, and uzpalm linked
with nilam cannot refer to just any lotus.2¢ Both these sent-
ences are of the type X is Y, ’ in which one term may be
a quality-word. According to an analysis known already from
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Panini’s time,27 terms that are values of X and Y in this
sentence type have the same referent. Thus, nilam and utpalam
which have distinct meanings of themselves, refer to a single
thing in (10b), a lotus which is blue. In addition, of course,
(10b) involves a qualifier—qualificand relation. Now, since (7)
is of the same sentence type as (10b), it too should involve
a qualifier and a qualificand, and the terms fad, tvam also
should have a single referent. Farther, in order to interpret
(7) as noted, one must let a secondary relation hold between
the terms tad, tvam and an indirect referent, the inner self,
through the intermediary of the primary referents of these
terms.2® In this respect, (7) is différent from (10b). One does
not need any secondary meaning relation to interpret (10b).
It is obvious that a lotus can be qualified as blue. On the
other hand, it is not possible immediately to relate the refe-
rents of tad and tvam in (7) if these terms retain their pri-
mary senses. Both of these are deictic terms, which can have
various referents, but every referent of fad has one property
and every referent of tvam has another. Whenever tad is used
one understands that what is referred to is not directly before
ones eyes, that is, is separated from one in time or space.
The term ¢vam is used with refefence to a single person to
whom one speaks directly, an individual who is part of the
cycle of life and susceptible of suffering.2¢ If, then, fvam in
(7) refers to a qualificand of whom it is predicated that he
is what rad designates, a problem arises. One cannot rightly
say of the person to whom ¢vam refers that he is not before
ones eyes and not subject to pain. But if the referent of tvam
keeps these properties, he cannot enter into a qualifier—quali-
ficand relation with the referent of zad 3° The conflict of
qualities which precludes this relation is resolved, however,
if one considers that having the entities which fad, tvam direct-
ly designate stand in an apparently impossible relation serves
an ulterior motive ;: to have these significands related to
another entity, which is to be signified secondarly, namely
the inner self.®' That is, one concludes that the speaker who
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uses (7) does not intend to say that things which, because of
their conflicting properties, cannot be related as qualifier and
qualificand, are so related. Since the significand of tvam is
said to be qualified by what rad signifies, the former has to
be something not susceptible of suffering; since tad is linked
with tvam in (7), it cannot be understood to refer to some-
thing that is removed, so that it must refer to the inner
self.32 In other words, the conflict is eliminated by ones under-
standing to be set aside the conflicting properties in the signi-
ficands of rad and tvam. Once this is done, one is left with
a single unqualified entity, the self. Thus interpreted, (7)
teaches that there is no distinction between one self and the
ultimate self, Brahman. As (7) speaks of a single self, so
(15) =zt wgwra: < The ether in the pot is the great ether.’
speaks of a single ether. This sentence too is of the type ‘X
is Y’, in which two terms have a single referent. The terms
of (15) immediately refer to ether which is in a water pot and
the great ether. There is an obvious conflict of qualities, so
that the significands in question cannot properly be qualifier
and qualificand. To understand (15), then, one must set aside
these conflicting properties. Thus, one is left with ether pure
and simple, so that (15) is understood to say there is no
difference between the ether in a pot and the great ether.®3

In that they speak of unqualified entities, (7) and (15)
are obviously different from (10b), which speaks of a qualified
thing, a blue lotus. Now, any sentence such as (10b ) has a
relational meaning proper to the sentence (vakyartha) over and
above the meanings of its components. There are two major
views concerning such a sentence meaning. According to some,
it is a differentiation of one entity from another, an exclu-
sion of possible entities (bheda); others say itis a combining
of entities (samsarga). Suppose that nila of itself signifies any
blue-black thing at all, utpala any lotus at all. Linking the
two terms in (10b) has the effect of narrowing down possible
referents, excluding blue things other than lotuses and a lotus
SpP-12



90 Studies in Indian Philosophy

that is not blue Suppose, on the other hand, that mia signi-
fies the property of being blue-black, wutpala the property
of being a lotus. Relating the terms in (10b) then has the
effect of showing that the two properties are combined in an
individual.34 Under either view, (10b) has a relational sentence
meaning. Since (7) as interpreted does not speak of a qualified
entity, however, it does not have such a relational meaning.
In this way, the meaning of (7)) is said to be devoid of
differentiation or combining (bhedasamsargarahitavakyartha).®5
indeed, Suresvara says one gets from (7) a meaning which is
not a sentence meaning (avakyartha’), that is, one which is
not rzlational meaning of the sort noted.s®

Suresvara also emphasizes that only one who can reason
from anvaya and vyatireka can achieve this understanding.8?
For, as one sees that such things as the body are not oneself
and therefore sets these aside in seeking to find out what
the self is, one gets more and more to the interior of oneself,
so that the entity designated by tad in (7) becomes more apt
to enter into an identity relation with what zvam designates,$8
in that one becomes more capable of understanding that the
inner self and the ultimate Self are identical. Unless one has,
through reasoning from anvaya and vyatireka, understood
the distinction between what is and is not the self, one cannot
grasp the import of (7). Indeed, for one who does not know
this distinction, such a sentence is as useless as is singing to
the deaf.8°

In all essential points concerning the use of anvaya and
vyatireka and the import of a mahavakya like (7), SureSvara
agrees with his teacher Sarnkara. Let us now consider briefly
what Sarikara says. Obviously, one cannot know what a sen-
tence means without knowing the meanings of terms in that
sentence.*® The meanings of two words in (7) are immediately
known to anyone. As noted earlier, one knows from what was
said before in the text that tad refers to the ultimate being.
In addition, any Sanskrit speaker knows from ordinary usages
that asi means ‘you are (2nd pers. sg.)’. However, (7) could
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not convey any knowledge to a hearer who did not also
know, by some means, precisely what tvam can designate. *!
The hearer must have a discriminatory knowledge of what is
meant by tvam: he must discriminate between what is and
what is not the self. If such discrimination is lacking, the
import of (7)—namely that the person to whom this is addressed
is thereby to know that he is ever liberated—is not manifested
to the hearer.4? It is precisely to allow such discrimination
that reasoning from anvaya and vyatireka is invoked, since
once a person has thereby discriminated among the possible
referents of fvam, the import of (7) is as clearly manifest to
him as a bilva fruit put in his hand.*% Thus, (7) is meaning-
ful only to one who, having reasoned from anvaya and vya-
tireka, knows the distinction between what is and is not his
self, who can grasp that he is the true being Brahman.4¢* And,
for reasons given earlier,*5 the inner self is not directly sig-
nified by a word such as aham or tvam, which is used ordi-
narily of an individual who has ego-consciousness. Such terms
may only indirectly refer to the inner self.#® Thus, one who
is to grasp the import of (7) must have discriminated between
the true self and other things and must know not only that
tad of (7) refers to the ultimate Self spoken of earlier in
the text but also that svam can have both a primary and a
secondary referent. Syntactically, (7) is of the type ‘X is Y’.
The copula, here asi, serves to show that fad and tvam have
a single referent,*™ as do wnilah and a$vah in (10a).#® Thus,
since tvam in (7) is connected with rad, which refers to a
being that is not susceptible of suffering, one understands
that fvam here also refers to such a being, the inner self; and
since fad is linked with tvam, one understands that it too
refers to the inner self.*® In other words, to get over a con-
flict between irreconcilable properties, one must understand
that qualities of entities which rad aund tvam designate in the
first instance are set aside : rad refers to the ultimate Self,
which is removed from an individual, and tvam directly refers
to an individual susceptible of suffering; the properties of
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not being i..terior and of being susceptible to suffering are
set aside.5® One thus sees that (7) speaks of the inner self
alone, in its pure state (kevala),5' so that this serves to teach
that one is ever free, free of suffering and actionless,5? since
one is Brahman. In brief, (7) teaches that there is no distinc-
tion between the inner self and the ultimate Self. Of course,
what (7) thus speaks of, an unqualified entity, is not a rela-
tional sentence meaning. Indeed, Sarikara explicitly says that
the ultimate being Brahman that is spoken of is not a
vakyartha.5s3

Sankara and Suresvara thus agree on the following main
points. One uses reasoning by anvaya and vyatireka to deter-
mine what meanings may be attributed to given terms and
to see what properties may be said to characterize given things.
Reasoning thus, one learns to discriminate between what is
and is not the self. One also sees that terms like aham, tvam
refer primarily to qualified entities and can be used of the
inner self only secondarily. A person who has learned to
discriminate between what is and is not the self and who
knows what tvam can refer to is capable of grasping the
import of a mahavakya such as (7). The terms tad and tvam
stands here in the same relation as holds between terms in
(10a, b) : the relation of having the same refetent (samanadhi-
karanya, tulyanidatva). This being so, the referents of rad and
rvam should be related as qualifier and qualificand. However,
this is not immediately possible, since the primary referents
of the terms have incompatible properties. Hence, one must
resort to a secondary meaning relation (laksana)®* between
these terms and entities which lack these conflicting properties.
In this manner, (7) is understood to speak of the inner self
(pratyagatman), teaching that this is identical with the ultimate
Self, Brahman.

Later Advaitins also accept, though not unanimously,
that tad and tvam in (7) refer to a single unqualified referent,
through a secondary signifying relation.55 This relation is
jahadajahallaksana, one such that part of the primary mean-
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ing of a term is set aside, part retained. Although Ilater
Advaitins do not generally discuss details of reasoning from
anvaya and vyatireka to discriminate between what is and
is not the self, Vidyaranya does demonstrate how, reasoning
in this manner, one separates oneself from five things com-
monly equated with the self and then realizes Brahman.5¢
Thus, given that in a dream the self appears while the gross
body does not and the body fails to appear while the self
does, one conctudes that the body is not identical with the
self. The appearance and non-appearance of the self and ego-
consciousness in deep dreamless sleep similarly serves to dis-
criminate these. Vidyaranya specifies what he means by anvaya
and vyatireka here : the continued appearance of the self con-
joined with the non-appearance of the body or the ego-con-
sciousness and, conversely, the non-appearance of these con-
joined with the appearance of the self.®"

Two points in what I have sketched out above merit
stressing. First, reasoning from anvaya and vyatireka is pre-
cisely that, a mode of reasoning. It is not “a kind of medi-
tation”.5% Secondly, this reasoning is used to discriminate
between what is and is not the self and to determine what
meanings may be attribued to spsech units. It is pot used
directly to exclude in (7) parts of what tad and fvam refer to.
These points require emphasis because some modern scholars
have—wrongly, in my opinion—interpreted these matters quite
differently. In a famous monograph,®® Paul Hacker devoted
one section to Suresvara’s method of determining meanings
of terms ( Die Methode der Bedeutungsbestimmung, p. 1980
[ 4]), another to his logical method ( Die logische Methode,
pp. 1999-2000 [93-4]). In the first of these sections, he says :
The understanding of the sacred utterance (7) proceeds from
the understanding of the words which constitute the sentence,
and one attains this understanding by the logical method of
anvaya and vyatireka, that is, through reflecting on the fact
that the contents of the words and the sentence are well
grounded and that the contrary is logically impossible.®® This
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is vague, sufficiently so to have prompted another scholar to
clarify what Hacker meant. After citing Hacker’s description,
J. A. B. van Buitenen says :®! “More precisely : the propo-
sition [(7), G. C] is first considered positively by anvaya,
whereby the connexion is realised between that in zar which
is in tvam and contrariwise; then it is considered negatively
by vyatireka, whereby that in tvam which is not rat is excluded
from tvam and contrariwise.” In a more recent study of the
topic by a former student of Hacker’s we find a similar des-
cription:2 «‘That’ refers to the inner Atman. .This is the
meaning which is present (anvaya) in, or compatible with,
the two words. This is the anvaya method, that of positive
formulation. On the other hand, the word ‘Thouw’ ordinarily
means ‘a sufferer of pain’..This is the meaning absent (vyati-
reka) in, or incompatible with. the word ‘That.’ Therefore,
this meaning is excluded (apoha..) or removed (varayetam...)
from the word ‘Thou.’ Further, the word- ‘That’ may mean
here ‘something other than the inner Atman’ (apratyagaiman...),
but this meaning is absent (vyatireka) in, or incompatible with
the word ‘Thou’ For this reason the meaning ‘something
other than the inner Aiman’ must be removed from the word
“That’...This is the vyatireka method, a negative formulation
used to exclude all the incompatible meanings.” The same
author potes that “..Sankara’s anvayavyatireka method was
inherited by his disciple SureSvara. Though Suresvara has
tried to theoretically strengtheun it, his use of the method does
not seem to be very much different from that of his guru.”’®3
However, this scholar also claims the method was replaced
by another: “In later Advaitins’ works, Satikara’s anvayavya-
tireka came to be replaced by another method, jahadajahalla-
kasana.”%* Similarly, after referring briefly to the Paficapa-
dika and Samksepasariraka, he remarks: “These facts may
allow us to suppose that Sarikara’s method was already negl-
ected at the time of his own pupils, or at any rate of Sure-
Svara’s."”®5 In addition, he proposes two reasons for “Sankara’s
anvayavyatireka method’” thus having been supplanted: “One
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reason is that the method contains a defect in logical exacti-
tude, and the other is that his technical terms are loanwords
from Grammarians or Naiydyikas.”®% The logical defect is
said to arise because (7) and (10a) are not precisely comparable,
since the primary meanings of nila and a$va are compatible.
There are, then, two major points to discuss: (a) Reasoning
by anvaya and vyatireka serves, according to the scholars cited,
to keep those senses of terms in utterances like (7) which are
compatible and to exclude those which are not compatible.
(b) According to one scholar, later Advaitins gave up “Sari-
kara’s anvayavyatireka method” in favour of another “method”,
jahadajahallaksana.

There is no evidence to support points (a). Safikara does
indeed say that the two terms linked in (7) preclude (varayetam
‘keep from each other’) as properties of the referents of tvam
and rad respectively being one who suffers pain and not
being the inner self; see above with note 50. He also says
this is because tvam is connected with (yogar) a word, tad,
which signifies onedevoid of pain and because tad is connected
with (yuteh) tvam, which signifies an inner self; see above with
note 49. It is remarkable that he does not mention anvaya
and vyatireka as means of bringing about such exclusion,
Similarly, SureSvara says tvam in (7) signifies someone with
the property of not suffering pain because the referent of rad
is here a qualifier (viSesanar) of (vam’s referent and that
tad here refers to a being with the property of innerness
because it is juxtaposed (sammnidheh) with fvam; see above
with note 32. He does not mention anvaya and vyatireka
as a means of bringing this about. Moreover, as I have
pointed out, SureSvara does go into deatils on how one
uses anvaya and vyatireka. Thus, he says adept thinkers
should recognize that the physical body is not the self
because it does not continue to be present (arnanvyaydt) in
a dream; sece above with note 15. Similar, in showing that
ego-consciousness is not a property of the true self, he says
this does not continue to be present (namveti) in two states,
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hence cannot be such a property; see above with note 17.
Clearly, anvaya in such contexts refers to the continued
occurrence of something, aranvaya to the absence of this.
Suresvara’s arguments involve instance of (2a) used in refuting
a possible claim which could be justified only if (la, b) always
held. Further, Sure$vara speaks of removing (uddhrtya ‘after
removing’) words from utterances and reasoning from anvaya
and vyatireka; see above with note 8. As I have remarked, this
can only refer to the procedure outlined in connection with
(3)-(4). Neither the passages referred to above nor others which
could be cited in any way support the contention that reason-
ing from anvaya and vyatireka serves directly to exclude in-
compatible meanings and to retain compatible ones in sentences
like (7).67 Point (b) also cannot be supported by evidence.
Sarikara explicitly says that terms such as aham may not
directly signify the inner self, but that they may refer to this
indirectly; see above with note 46. In (7). tvam does indirectly
refer to the inner self. For this to be so, it must also be true, as
Sarikara himself says, that part of what fvam ordinarily desi-
gnates is set aside ia this context. In other words, Sarkara
no less than his successors operates with a secondary meaning
relation (laksana) such that part of aterm’s ordinary signifi-
cation is set aside and part retained in a given context, that
is, the relation called jahadajahallaksana.®® Hence, there is no
question of any jahadajahallaksana “method” having supplan-
ted Sarikara’s method. This being so, there is no need to consider
reasons alleged to have prompted this development.

Summary

I have presented evidence showing that Advaitins used a
mode of reasoning, also used by other Indian thinkers, which
involves the continued presence (anvaya) and absence (vyatireka)
of things between which a relation is to be established. If
(1) a. When X occurs, Y occurs,

b. When X is absent, Y is absent.
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hold for two entities in all instances, so that
(2) a When X occurs, Y is absent.

b. When X is absent, Y occurs.
do not hold, one is entitled to conclude that X is the cause
of Y or that Y is a property of X. Further, if X and Y are
identical, it is not only the case that all the properties of one
should pertain to the other, but that (la’) and (Ib’) also should
hold, where X and Y are interchanged. Of course, (2a’) and
(2b’), with X and Y again interchanged, should not hold. Such
reasoning is used by Advaitins to demonstrate that things
one is apt to consider oneszlf, such as the physical body,
are not truly the self (@tman), that this is, instead, a pure con-
scious intelligence. The discrimination thus obtained between
what is and is not the self is necessary if one is"to grasp the
import of a mahavakya such as (7), which teaches that the
inner self and the ultimate Self, Brahman, are not distinct
but one and . the same., In addition, reasoning from anvaya
and vyatireka is used to show that given meanings pertain to
given terms. The claims that early Advaitins’ uses of anvaya
and vyatireka differ from the mode of reasoning described
above is not justified by the evidence.

Notes

1 For example, Nygyasatravarttika (Nyayadariana of Gautama with the
Bhasya of Vatsyzyana, the Varttika of Uddyotakara, the Tatparyapka
of Vacaspati and the Parisuddhi of Udayana, volume 1, chapter 1,
edited by Anantalal Thakur; Darbhanga : Mithila Institute, 1967), p.

152 : #®6 fg a9 a=9 ag wafd afkaaafd g3 wafs aR ge=afy osa gafs

2 On the use of reasoning by anvaya and vyatireka in Indian grammar,
with paraliels from other gastras, sce 4LB 31-32 (1967-68) : 313-352.

3  Sankara, Brahmasitrabhasya (The Brahmasatra Sankara Bhasya with
the commentaries Bhamati, Kalpataru and Parimala, edited by Ananta-
krisna Sastri, second edition, re-edited by Bhargav Sastri; Bombay :
Nirpaya Sagar Press, 1938), p. 851 : ufg =afeqeafq  wacaals | a wafy
delggcadisaaqaa saifaaqidtoagsa) 1

sSp-13



98

10

11

Studies in Indian Philosophy

Brahmasatrabhasya 850-851 : =% Igwmawaaiz«l @rwfasr ggsufafie-
SNeRAISATS HeIHIal aaeasqedy a1gy gfemfsaesafy Jaed afumfingg
aay enfif guiTeasatasy anfwafgma Saeafafas: ®rn gy gl |g:
BrahmasGtrabhasya 851 : quuRszrageaegegrpacagacanl faad seaaif&ai
ysonedyg BE sdSEamial afgsaigeserqAn @fad TEealifEa gfafe gzaal
g3 Afagasfa 1

Brahmasatrabhasya 852-853 : afx ggaiy wianggascawcnaaint a=aq aqt
aEaId SeTTATTaRYeaRgNl R A Asa Fgaddwaena, | A & gEaal sdRaR
qazdE wafd 1 mIeEgeg el 3§ waaemai a wafea
Brahmasgtrabhasya 854 : sify 9 afd fy daes stazacararani wia: asaq
filg 4 caacwwia: 1 gfidsh snfafeassg FgIFadarmeRTdi wgAa, |
Naiskarmyasiddhi (Ths Naiskarmya -siddhi of Sure{varacarya with the
Caudrika of Jianottma, edited by G. A. Jacob, revised edition by M.
Hiriyanna; Poona: Bhandarkar Oriental Research Institute, 1925), 3.31:
GRFGRGCA FFAFAT QuegFsafaEd: |

azrai edrwd! gawn Afs aEngassar N

Upadesasahasri padyabhaga 18.177-178 (M 175-176) :

53 15fag amiend qiwr wIRR
faady §3 33sRa ggaiaerasd:
aequsaf@EFl aql FIFAagan,

aFd fg gEamial azEEd deafd: o

References. are to D. V. Gokhale’s edition with Ramatirtha’s Padayo-
janika (Bombay : The Gujarati Printing Press, 1917) and, in parenth-
eses, to Sengaku Mayeda’s edition (Sankara’s Upadegasahasri, critically
edited with introduction and indices; Takyo : The Hosukeido Press,
1573 [Originally a University of Pennsylvania doctoral dissertation; 1961]).
The published version of Mayeda’s edition was not available to me
when [ was writing this paper, but I did consult his dissertation.
Henceforth, references to the Upadesaszhasri’s verse section are prefixed
with *P’, those to the prose section with ‘G’.
Upadesasahasrs P 18.180 (M 178) ;

sreagsafRAI T, aRgeaInT g
eIy A arenAl @ig @wAl fg FwAfEa
Upadesasahasri P 18.96 (-Naiskarmyasiddhi 4.22) :

QeaasAfENEr fg dR19ed aqed 1 |

cqgasefacas  gfammaam o
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12 Naiskarmyasiddhi 4.4, 6 ;

wareqeq wIafeag g@afasaen qega: |
FIGICAICHAT AZEAST  TAURAH 1
gfafaedg wi3sy” =mefacag aighl |

g% == Far I FWEl gEad S|

13 Upadetasahasri G 54 : faeyws fawaufafiwsesafyonan afeg) 1+ @ @

14

15

16
17

18

19

20

FElIsamiedfd fafsweat gemareal ggientat gunfa =a: a1 o ug %
MNygad SF Searacafany vaaear FIAEAR ) A
Upadetasshasri G 52: Misg ssgfaf Sgaseae sesafiva sicAfa
sigremafaoaes Aeadl FFSqAgaEAIfy |

Naiskarmyasiddhi 2.19

FafRgsa TLAAITE FAGA: |

oy gracagisy agisarcafa aiffa: o

See above with note /2.

Naiskarmyasiddhi 2.32 :
sncAaday gal FEcgRFgysaAn |
aaY areafa daeagEn waEEd |

Naiskarmyasiddhi 4.23 (=Upadesasahasri P. 18.97) :
Aigrafacafensgueas<a=Aamfy |

s aiafa w2l eat gewy g fawgfa

Cf Upadesaszhasti G 92 : __awieafy gyed ea sedia zseqd sfawafa «
zfeag | w1 dq =fzegsireafafa @ iwy )

Naiskarmyasiddhi 2.97 ;
%d s @ gecayl sifed gnawasfy @
g’ fn fresqnfafafasmizgmag: o

In Naiskarmaysiddhi 3.7103 (see note 2/), Suresvara uses $abdahetu ‘cause
(for the use) of a word.” In his commentary on Taittirtyopanisad 2.1
(Works of Shankaracharya, vol. II, pact I : The Upanishadbhashya,
edited by Hari Raghunath Bhagavat, 2nd ed.; Poona : Ashtekar and
Cor, 1927, p.359), Sunkara uses $abdapravrttihetu, and in his commentary
on Mandikyopanisad 1.7 (op. cit,, p.432), he uses jabdapravrttinimitia,
The last of these synonymns is, of course, the term regularly used by
grammarians with reference to properties designated by affixes such as
tva; for example, Kagika (edited by Aryendra Sharma, Khanderao
Deshpande and D. G. Padhye, Hyderabad : Sanskrit Academy, Osmania
University, 1969-70) on Papini 5-1-119 (vol. 1I, p. 493) : ws%eq

qgfafafad wiagsAlsad | exgeg WiE: WA, Sad) ) AeaH gl |
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Naiskarmyasiddhi 3.103;

sl fases . asagaa:

Aieargsaadisdal dcar @ifafiaa v

Naiskarmyasiddhi 2.56.

HieRdl AfFAIgAgal faey a9 )

7 g qgnsal FraRsmigfEdiead o

That is, the ego~consciousness must be in a dependency relation with
the self, without which it cannot be, or not exist; there is no other

possibility. Hence, the term aham, which conveys the concept of

ego—-consciousness (ahamdhiyad), is used to refer to oneseif, specifically
a qualified self.

Naiskarmyasiddhi 2.54 -

aiufaafafa mz gysmzfaaisfi g
FMFigifata sgn awwieda: i
Naiskarmyasiddhi 2.55 :
TeameaafaggReNIRIcHEsZaga S, |

war gaifaglaican aggedgesyy o
Naiskarmyasiddhi p. 108, lines 2-3 and verse 3./ : a5 ayIFaA yFIW
aeaqemifEmrnafafaszogadia™: sargasafaiE:
ga1 A1 d@HcHIgsEneH T nEsfa
weqcaIgadl af dsr dWaaen gfag
Naiskarmyasiddhi 3.2 :

dedd gBEATY FAICq9d seumcAfd |
d1@Teq@agaval g:eANeqAT 1)

Cf. Astadhyayi 1.2.42 : qeges: amiaIfusan: &#a1e: )
Naigskarmyasiddhi 3.3 :

armatfaEey = fagmefazmaan |

BEASQUGET: R AcgaIedaH )
Naiskarmyasiddhi 3.23-24 ;

afeaaeti &% agg'afanzsyg |

siaficasy alemafaaraizana aq |

saafreafu 93 agema=aimgaaifa g o
gaifiawmgeasy afy eqpgfaaasn )
Naiskarmyasiddhi 3.25 ;

sfrrma aiFged’ Ag@aymiEag |
wFF-BadmTa gag afaeEda
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31 Naiskarmyasiddhi 3.26 :

azr fazmm=teq faResa @acagr )
FEFINGILIEA T THRGIMAAT 1)

32 Naiskarmyasiddhi 3./0 ;

fagt:feey amdes 33¥'a fagrmq
WA A AZAEY gagAey gfam: 1

33 Naiskarmyasiddhi 3.9 :

g T g 2a @i o
s7130: TMATFAIG: WEgIaedeaqAr: 1)

34 On bheda and samsarga as described, see Kumarila, Tantravarttika on
Sabarabhasya 2 1.46 (Anandajrama Sanskrit Series edition {vol. 97.2,}
2nd ed.; Poona, 1970), pp. 436-437; Helarjaja’s commentary on Vikya-
padiya 3.1.5 (Vakyapadiya of Bhartrhari with the commentary of
Helaraja, kanda III, part 7, critically edited by K. A. Subramania
Iyer {Deccan College Monograph Series 21]; Poona : Deccan College,
1963), p. 15, lines 2-5. Earlier, Patarpjali, in the Mahabhsasya (edited
by F. Kiethorn, 3rd revised edition by K. V. Abhyankar; Poona :
Bhandarkar Oriental Research Institute, 1962, 1965, 1972) on 2.1.1 (vol.
I, p. 364, lines 24-28), mentions that bheda and samsarga are consi-
dered to constitute the relation (called s@marthya) which holds between
the meanings of terms that are eligible for composition. In his comm-
entary on Naiskarmyasiddhi 3.3, Jianottama remarks that bheda obtains
between two things signified by nominal forms with different endings,
samsarga between things signified by nominal forms with the same

ending. Other details need not be considered here. See Hiriyanna’s
note on this passage (pp. 254-255).

35 Naiskarmyasiddhi p. 123, line 2.

36 See verse 3.9 and, to mention only two additional passages from the
Naiskarmyasiddhi, p. 109, line 5 and p. 124, line 1 (see note 37). In
the same context, other Advaitins speaks of an indivisible unqualified
sentence meaning (akhandavakyartha, akhandirtha). Some pertinent pass-
ages are briefly discussed in my review of An encyclopaedic dictionary

of Sanskrit on historical principles, volume one, part 2, appearing in
Indian Linguistics.

37 Naiskarmyasiddhi p. 124, line 1: g3 sigisaatafifateausafm fmeda |
38 Naiskarmyasiddhi 3.28 ;
JraAafeaeasy gERegRIasafa o
qasiaszaisi s sfafEar
{
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39 Naiskarmyasiddhi 4.21 :
geazenfgmad edagafssd au: |
qaisafay aiFg ezafgitaa maaqg 4 ‘
The first half of this verse is taken from the Upadesaszhasri (see note 44).
40 See above with note 10.
41 Upadesasahasr; P. 18.195 (M 193) :
%Y JegAAEfER AT agfagan |
ARS HEFMTITAIFFT ANIAIAT,
42 Upadegaszhasri P. 18.181 (M 179)
degAeqRAEYY GrifaEea: |
sqsay §3 AFa@l faogwiselaaa:
43 Upadesasahasry P. 18.182 (M 180) :
g gsafa s Ra@fzasig Aesgn o
R afays fr smafiafegaq
44 Upadesasahasri P. 18.90 :
azeifa fenswy sag canaesaeafy )
geageqfpamg smagtafkd a9:
45 See above with note 21.
46 Upadesasabasrl P. 18.28-30 :
sifsFniBucafs afewsasmiceagal
q wfagda meacaaaiaiRes encAfM 1)
qryEl A a3a wsal; gesnefa fegan
qdga wenaafagsy: #4494 "
a gaEnfRaEsag: asifbesd |
47 Upadegasahasri P. 18.196 (M 194ab) :
geaRIegeaaIg aEeAqTE w3, 1
48 Upadesasahasri P. 18.170 (M 169ab) :
Fad egeadisaieaeaidd’ a1
49 Upadegasahasri P. 18.171 (M 169cd, 170ab) :
fag waifamt Jwa, Gussed agg'An )
sAAIfERG gsgsged gaedar ||
50 Upadegasahasri P. 18.197 (M [94cd, 195ab) :
q=TER: KANHTY Eq=054 19 Ccanedal |
gfaeneeueasg adagwafe o
51 Upadesasahasri P. 18.183 (M 181) :
;FEAA] susAY g BaWBISLIRIGA: |
gEIcIdaNgT scawenfafammg, 1
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52

53

54
55

56

57

Upadesasghasri P 18.190-191 (M 188-189)
facggwfagd aigaEal aeaa:
oEagenfy fFag cadeafigdsm o
seagsafamval aqg: S gan o
ug fag:amemmafmd sfisad v

Bhasgya on Taittiriyopanisad 2./ (op. cit. [note 20], p. 359) : =@: fag
7&) 319 fAagea siicy qaar ag sfigaasfea Q.8 x-¢,¢) 3@ @asacy
dideqwazTIaAqIYcd 9 AT )

I think it should be obvious that Sahkara here contrasts nilotpalam or
(10b) with other utterances, which involve the indivisible referent Bra-
hman. In his Vedantasara (The Vedantasara of Sadananda, together
with the commentaries of Ngsirhhasarasvati and Ramatirtha edited by
G. A. Jacob, fifth edition; Bombay : Nirpaya Sagar Press, 1934),
Sadananda expressly notes (p. 34) that (7) cannot have a sentence
meaning like that of (I0b) : siftw=mi®y degasfafa aFragiFn Al agg=8d )
See the passages cited in notes 23, 24, 28, 46.

For example, Samksepagariraka, Anandagrama Sanskrit Series edition
[vol. 83), Poona ; 1918) 1.157d, Vedantasara pp. 31-34; see the reviéw
alluded to in note 36.

Pajicadaji (edited by Nariyana Rama Acarya, 7th edition; Bombay :
Nirnaya Sagar Press, 1949) 1,37 : '

HeAAAFIFG] =ad@fagawa:

gt dd 33gRT 94 ey 9"

Pancadagi 1.38-39 :

HAIY EYSAGET €I0H TRMTAHITHAA: )

ISR SAMAGREAZATIH SFATATATFAH, 1)

fagam ggf-a“} IR ATARTIT: |

syfa¥seg qgwIs fegeyniagsad )
Recall that (la, b) and (2a, b) arerewritten as (la) XY; (Ib) ~X,
~Y; (2a) X, ~Y; (2b) ~X,Y, and that, where the entities in
question are identical, one has also (la’) Y,X, ap’) «~¥Y,~X, etc
If we let the appearance of the body and the appearance of the self
be values of X and Y, respectively, what is said in Panicada$i 1.38
is the following : (2b) ~X,Y and (2b’) Y, ~X together demonst.
rate that the two are not identical. Now, (2b) and (2b’) appear to
be a statement and its contraposition, as are : where there is smoke
there is fire, Where there is no fire there is no smoke. Moreover,
anvaya and vyatireka are also used of the presence and absence of
things in such instances. However, the reasoning in question here invo-
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lves inferring from the presence o! something like smoke that another
thing, such as fire, must be present. Vidyaranya is certainly not doing
anything comparable. Hence, I think his statements are to be inter-
preted in the manner shown, ’

In the introduction to his translation of the Upadesasahasri (A thousand
teachings, The Upadegasghasri of Sankara, translated with introduction
and notes; Tokyo ; University of Tokyo Press, 1979), Sengaku Mayeda
says the following about reasoning from anvaya and vyatireka : “Further-
more, it seems to be a meditational method rather than an exegetical
method (p. 52).”” “When we examine it more closely, we find that the
anvayavyatireka method is a means of realizing the true Arman excluding
non-Atman and, in esseace, a kind of meditation... (p. 56).”
Untersuchungen tiber Texte des frithen Advaitavada, |. Die Schuler
Sahkaras. Akademie der Wissenschaften und der Literature in Mainz,
Abhandlungen der Geistes- und Soziailwissenschaftlichen Klasse, Jahrgang
1950, Nr. 25, pp. 19067-2072 (1-166).

Hacker, op. cit., p. 1980(74): <“‘Das Verstandnis des heiligen Satzes [(7),
G.C.] geht aus vom Verst 3 ndnis der W orter, die ithn kounstituieren.
Man erreicht es durch die logische Methode des Anvaya und Vyatireka,
d.h. durch Retlexion daryber, dass der Inhalt der W grter und des
Satzes wohlbegr undet und das Gegenteil logisch unmo glich ist.”

J. A. B. van Buitenen, Ramanuja’s Vedarthasamgraha, introduction,
critical edition and annotated translation (Deccan Colloge Monograph
Series, 16); Poona : Deccan College, 1956; p. 63, note 174.

Mayeda (op. cit. [note 58]) p. 33. Mayeda gives textual references in
the places where I show lacunae.

Mayeda 54, 64 Mayeda 53. 65 Mayeda 55. 66 Mayeda 55.

Note also that Sankara explicitly says reasoning by anvaya and vyatireka
is meant to allow a discrimination with respect to what is designated
by fvam (see note 43). Mayeda (p. 191) translates the verse in question as
follows ; “The method of agreement and difference has been mentioned
for the purpose of analyzing out the [meaning of the word *‘Thou’]
and for no other purpose...””. This gives to the word viveka
(‘discrimination’) a meaning which is not justified but is forced on
wranslator because of his conception of what anmvava and the vyvatireka
meant to Sanpkara. If the reasoning in question was meant for **analyzing
out” the meaning of tvam in (7), why could Sankara not also say it
was meant for “analyzing out’ the meaning of tad in this sentence ?

This was seen by van Buitenen, op. cit. (note 61), pp. 62-63. Note also
that Mayeda (p. 57) says, “Therefore, Sarnkara’s method can be said
to be essentially the same as jahadajahallaksana.”
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CIRCULARITY IN THE INDUCTIVE JUSTIFICATION OF
FORMAL ARGUMENTS (TARKA) IN TWELFTH
CENTURY INDIAN JAINA LOGIC

Douglas Dunsmore Daye

1. Introduction

In this Article T shall examine first the Jaina concept of
tarka which counstitutes a rational justification for the legitimacy
of logical concomitance (vyapti) a necessary condition for the
Jaina inference schema (pararth@numaina, inference-schema-for
—other). Second, I shall show that to perform such justification
one must presuppose the reliability of an implicit theory of
inductive logic or at least some significant inductive rules.
Third, I shall show that the justification for such formulations
involves the old philosophical problem of generating depen-
dable universal-warrant statements which expresses the con-
comitance (vyapti) of two properties ( dharma(s) ) such that the
individual is thus authorized by the warrant and the implicit.
metalanguage rules to draw the conclusion; this is justified by
appeal to a warrant in a manner somewhat akin to the function
of the Rule of Detachment in modern logic, but with signi-
ficant differences.? Fourth, I shall very briefly illustrate ihat
such activities are somewhat analogous with some contempo-
rary discussions of the justification of inductive arguments.
However what is most important here, and which to my
knowledge has not been made clear before, is that tarka is
used in two nonmutually exclusive senses: (i) tarka as a theory
which is circular and presupposes various theoretical levels of
rules that is, to Jusnfy a warrant-drstanta one must pre-

ThlS artlcle prevnously app=-ared in Philosophy East and West 29, No. 2, April 1979 .
SP-14
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suppose the general reliability of tarka (as a general theory) in
order to authorize one to justify a specific disputed logical
concomitance (vyapti) in a specific inference schema; (2) note
also that this latter specific tarka-justification is a philosophi-
cal, argumentative process, something one does to evaluate
alleged vyapti(s) in certain context-restricted epistemological
(pramana) discussions. Thus we see ‘fgrka’ as (1) a multileveled,
rule-governed theory, and (2) “tarka” as the name of the
process of traditional argumentation about the empirical evi-
dence and/or relevent r etaphysical presuppositions between
the dar$ana(s) ( philosophical schools) which constitute the
sources for the evaluation of disputed arguments. Fifth, these
problems are also philosophically interesting from the point
of view of comparative philosophy, obviously because the
problems of the justificatton of inductive arguments have been
the object of great concern of both Indian and Western philo-
sophers, too. Hence I shall very briefly note a form of the
problem of the rational justification of induction noted so
perceptively by Hume; we shall also find here in the twelfth
—century Jainas, an implicit form of the pragmatic justification
of induction.?

““Concomitance” or “‘pervasion” will perhaps do for “vyapti”
-but “‘tarka’ defies translation. Vyaptidesignates that two pro-
perties (dharma(s)) consistently occur together in our public
repeatable experience and thus provide the basis for a general
universally quantified warrant-statement (drsfanta), for exam-
ple, ‘“where there is smoke, there is fire.” The metalanguage
term designating this concomitance of these two properties
(here, smoke and fire) is “vyapti”. Tarka is the metalanguage
discussion (zarka as process) about the reliability and thus the
justification of this purported concomitance.® I shall consider
in this article only its use by the twelfth-century Jaina logi-
cian Vadi Devasitiri.* However, we cannot ignore the Indolo-
gical significance that the Jainas were the only Indian logici-
ans to hold that rarka (as a theory of justification) was a
unique separate pramana (legitimate means and source of
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reliable knowledge); interesting as this is, it is not directly
relevant to my discussion of justification of vyapii.

2. Justifications of Tarka

There are three alternative justifications for tarka offered
in the Pramananaya-tattvalokalankara of Vadi Devastri :
(1) a pragmatic justification which zppeals to the absence of
counter examples to a vyapti claim (hereafter cited as NCE);
(2) a metaphysical presuppositional justification (the omnisci-
ence of the saints, sarvajfia);® and (3) as epistemological justi-
fication, that is, the particular-in-the-general (viSesa—in-the
samanya).® All three justifications are used to support the
Jaina claim that zarka is a legitimate means of generating
reliable vyaptis).”

Apart from the no-counter—example (=NCE) argument to
justify tarka, further calls for justification by the prativadin
(opponent) may be relegated to the two other justifications,
that is, to the epistemological theory of the viSesa—samanya
and/or to authoritative texts (@gama),® the total knowledge
of a Jaina omniscient (Sarvajfic) saint.

The claim to exhaustive, complete knowledge (sarvajratva)
is possesscd by only an omniscient one, the legitimacy of
which appeals to the authority of @gama. The theory of omni-
science is one rather transcendental Jaina solution of the pro-
blem of justifying rarka; the pragmatic, NCE justification is
a more ‘“‘empirical” Jaina response to this problem. The tranps-
cendental justification seems to presuppose a correspondence
theory of epistemology;? that is, the omniscience theory appeals,
first, to a metaphysical theory of which the empirical verifi-
cation seems quite problematic to both non-Jainas and to
many Jainas The NCE justification is pot problematically
nonempirical. Second, since this theory also appeals to expe-
riences of a nonpublic religious nature, it generates formidable
philosophical difficultes altbough it stili remains religiously
interesting, but beyond the realm of public evaluation and non-
circular presuppositions. Generally speaking, there are two
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major difficulties with such a correspondence theory; first, to
justify it one must either posit possible points of view (ad
infinitum), quite independent of either legs of the correspon-
dence such that this independent point of view can give
conclusive evidence that the alleged correspondence is in fact
a true one; an alternative theory isthat one opts to remain
content with repeated successive (parampara) confirmations of
the postulated concomitance such that one’s confidence in the
high degree of probability of the alleged vyapti constitutes
a pragmatic claim of certainty free from ‘‘reasonable” doubt,
and so on. Thus the tarka -justification of NCE offers just
the later, that is, it offers pragmatic ‘‘certainty”. In addition,
the pragmatic NCE justification does so within the public
repeatable domain and offers a reasonable hope of public
evaluation and empirical confirmation and possible falsification.

3. The function of the Jaina concept of Tarka

To use the old Nydya chestnut of “smoke and fire,”?°
1 shall illustrate the function of rtarka. Controversies are
generated when an opponent (prativadin) in the vivada (debate
whether oral or in prose) disputes the various premises or
evidential support for a thesis or conclusion.'* Debate about
the evidence generates a metalogical discussion concerning the
legitimacy and strength of specific evidence of the wyapti in
question. In the desired use of the Indian pararthanumana
(inference schema),'? the crucial area of dispute centers oo
the alleged concomitance (vy@pti) of two specific properties,
which is a necessary, not a sufficient condition of using and
justifying the disputed inference schema. Tarka is the careful
gathering and shifting of supporting evidence and the counter
evidence for a specific vyayti claim; this shifting involves
appeals to both specific evidence, and, implicitly, the use of
a general theory concerning the means of evaluating disputed
vyapti-claims, a meta-argument about the vyapti claim in the
disputed (object language) inference schema. Such an activity
presupposes (1) a general (nonspecific) tarka theory, (2) which
again presupposes the use of concomitance (vyapti), (3) the



Circularity in the inductive justification... i09

inductive generalizations of the warranw-drst@nta (that is, the
tarka justification which appeals to the lack of counter exam-
ples, NCE).*® (4) Note that (2) uses and presupposes a general
theory of inference (parathanumana). That is, in the justifica-
tion a specific vyapri relation one must utilize other inductive
generalizations as a larger theoretical (meta)argumentative
framework, a general theory of vyapti, by means of which
one justifies the specific vyapti claim in a specific inference
schema, The legitimacy of the general theory of concomitance
(vyapti) is then a necessary condition for the justification of
the specific concomitance which, in turn, when accepted, con-
stitutes a necessary condition for the acceptance of the specific
vyapti of the specific inference schema in question. Hence, we
have here obvious, if implicit, circuiarity. However, to evaluate
the significance of such circularity, I shall further analyze the
pragmatic NCE justification of tarka.

The justification member (hetu) of the inference schema
is offered as direct evidence, ‘‘there is smoke.” The general
warrant (drsianta) of the schama,'* “where there is smoke
there is fire,” is offered to support the conclusion (pratijna)
that the presense of a specific fire is a warranted and a
“licensed” “‘sanctioned” conclusion. We should note is passing
that the controversy here is nor about the structure or form
of the inference schema as in case of the deductive meta-
logical concept of formal validity; rather the controversy is
about the legitmacy of both the general and specific grounds
for its inferential basis, that is, the warrant-drsf@nta which
states the concomitance (vyapti). The hetu (smoke) given here
as empirical evidence is easily verified by our normal percep-
tion; thus the legitimacy of the metélanguage drsianta-warrant
in the justification argument which presupposes the metalevel
vyapti, is the crucial point. Tarka, so claim the Jainas, is a
unique means of legitimate knowledge (pramana) which legitima
tizes the vyapti claimed in the drsganta-warrant. Tarka then
is the explicitly reasoned procedure which authorizes the
inductive generalization generated from the many experiential
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instances of particular perceptions (visesa) of smoke to the
inductive generalization in the drsi@antza-warrant. This, in turn,
states that the invariable concomitance (vyapti) of the two
general (samanya) properties (dharmas) of smoke and fire is
both accurate and explict, for example, as in the universalized
drsianta-warrant, “where there is smoke, there is fire’”’. Tarka
is thus the necessary intermediary procedure which must
authorize one to pass from the particular (vi§esa) instance of
perception (pratyaksa) to the universalizable (samanya) know-
ledge necessary for the general authorization of the desired
specific vyapri of smoke and fire; vyapti thus concerns sama-
nya not visesa. Hence it is clear that there must be a general
(metalanguage) theory of anumana (inference) which presupposes
the legitimacy of the general vyapti relations which, in turn
are used to legitimize specific disputed concomitances (vyapti).
We are concerned here with (at least) two theories. This tarka
step is not possible through only a particular (visesa) percep-
tion ( pratyaksa) nor without presupposing a general theory
of inference (anumana), that is, vyapti, which uses a general
drstanta—warrant. Tarka is then a metatheory about the utility
of the inference schemas as authorized by the general theory of
vyapti which, in turn, authorizes in the vyapti of a general argu-
ment, the epecific vyapti questioned by the disputant (prativadin).

The quickly summarize, tarka is second-order, higher-level
theory, a metatheory, which uses and presupposes both (a) the
geuneral pragmatic evidence for the authorization of the general
vyapti theory presupposed in (b) the justification of a specific
vyapti relation so nccessary iu justifying a specific inference
schema ( par@rthanumana).

The Jainas are the only Indian philosophers to posit rarka
as a specific pramana. Epistemologically, they hold that every
entity is cognized as both a particular-(viSesa)-in-the-universal
(samanya); that is, in questions of vyapti cum-anumina, the
samanya is prominent;in pratyaksa (perception) the viSesa is
prominent. Since this epistemological theory of upiversals
constitutes an independent argument for tarka, what is important
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in this context is that the necessary authorization for this constitues
an inductive generalization from the specific or particular (viSesa)
to general samanya which requires the logically prior establish-

ment of the legitimacy of the general vyapti (samanya) relations.

Note that this is a general theory., and nof a particular one;

however, it is always in a particulaf case where we must

utilize the general theory of vyapti in order to claim the

legitimate concomitance of two particular instances, that is,

the specific vpapti. Tarka supplies both these authorizations.

The general theory of tarka is then inductive and circular,

because the general theory itself presupposes the legitimacy of
vyapti and appeals to the absence of counter examples (NCE)

to justify its own general utility (see Part 1V). However this

consistent use of inductive generalizations should not be con-

sidered as a logical theory of inductive logic. For example,

there is no explicit concept of probability in rarka as there

is in contemporary inductive theory and thus neither entails

nor substantiates that the use of tarka constitutes an explicit

theory of inductive logic.

4. Specific circularity and the grounds for accepting tarka

Now that we have sifted out some of the more obvious int-
ermeshed presuppositions in the purpose and wuses of rarka,
let us consider the grounds claiming that this procedure is
a desirable one on which we can rely. That is, why should
we accept that the exhaustive search for counter examples to
a specific warrant-drsi@nta is sufiicient ground for our con-
fidence ¢ In a nutshell, the Jaipa answer regarding this NCE
justification is that the absence of counter examples gives us
confidence (1) if and only if the search has been exhaustive, and
(2) there are no reasonable alternatives. (Remember that the
sarvajiia and viSesa -cum-samanya theories constitute independent
justifications.)

The Jainas hold that one must have a strong conviction,
solid, undoubting confidence that one is right,*5 that is, that
one has searched for all instances of counter examples as is
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bumanly possible (since few of us have sarvajiiatva) within
the available and relevant epistemological intersubjective sou-
rces (pramanas) at hand for each of us. Therefore, if the con-
tent of a given farka statement refers to such relations as
“where there is smoke, there is fire,”” where, for all things
“x,”” where there is smoke x there is a fire X, or, (X) (SXD
fx), in which cognitions are confined to one or more specific
pramanas, then the range of possible instances of the specific
tarka search for counter examples is confined to ths range
of those field-dependent possible cogntions; that is, one does
not look for smoke without fire in a lake, Thus for a “good”,
conclusive tarka argument, one should be able to say that
one has fully exhausted the search for counter examples in
one’s tarkavyapti justifications But the noncontroversial crit-
eria for judging that one has searched exhaustively (a) presupp-
ose the methods at issue here and (b) are empirically imposs-
ible to attain. Thus the conviction that one has an exha-
ustive search may be psychologically convincing but its com-
pleteness will remain empirically undemonstrated. That is in
case no coanter cxamples are found and further justifications
for the NCE grounds of rarka are still requested, one must simply
suggest that there are finite limits to the range of inter subjective
experiences within which the legitimacy and probability of
one’s tarka-statements—being—true are humanly capable of
being confirmed. The nonexhaustive absence of counter exam-
ple is then claimed to be a sufficient condition for accepting
the specific vyapti in question in the NCB authorization
argument.18

Furthermore, the tarka genecralization generated from
NCE seems to reprsent merely simple enumeration. This is
a simple type of inductive generalization which can be refuted
by one specific counter example. If one is not forthcoming
after an exhaustive search, one may hold (as do the Jainas)
that the specific tarka claim of vyapti isto be accepted. Then
the authorized vyapti is made the content of the application
of the general drsi@nata-warrant to a specific inference schema
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( pararthanumana ). Thus arumidna is used to establish the
legitimacy of tarka, and tarka is used to establish the legiti-
macy of anumiina and pratyaksa.l™ Consider the following
named relationships.

Names : A : that percetion (pratyakga) is legitimate is guaranteed
by inference (anumana), and

V : that anumana is legitimate is guaranteed by vyapti,
and

T . that vyapti is legitimate is guaranteed by rarka, and

N : that farka is legitimate is guaranteed by NCE
(badha-varjita).

That is, that the vyap:i is legitimate, is claimed only for a
finite restricted field-dependent range of possible instances; and
with no counter examples, rarka is to be accepted. Therefore,
only the lack of counter examples remains relevant as a logically
oriented justification. Thai the argument of NCE is legitimate
is justified by appeal to the general rule that if there are
NCE and rarka is ** consistent ’ or ‘“‘agreeable ” with percep-
tion,1® then a specific vyapti claim is to be accepted. There-
fore to justify A, T, V, and N (as just named) one must
presuppose (in a different sequeuce)all N, T, V, A, and NCE.

Thus : (1) NCE must be held with both anvaya vyapti
(p © q) and vyatireka-vyapti ( ~q> ~p) (somewhat akin to
Mill’s joint method of agreement and disagreement), that is,
a “pragmatic’’ justification.

(2) If one has exhaustively investigated the finite range of
possible counter example and if one knows that one has done
so ( svaprakaSa svasamvedana ‘* self-revelatory knowledge )
then the “degree” of one’s conviction of certainty can be obnly
as strong as the confidence one has in the exhaustiveness of
search for NCE. However, the exhaustiveness for counter
examples presupposes :

SP-15
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(3) The future regularity of causal laws—nonformal logi-
cal, nonfield restricted assumption which can only be justified
by more inductive reasoning; that is, one must use parartha-
numana in a tarka prediction, which implicitly presupposes
that future vyaptis will resemble the past ones and thus will
confirm the degree of confidence one has in the exhaustive-
ness of NCE To assume that there is no counter example,
and that, that assumption will hold long enough for one to
jump from the viSesa to the samanya to get the universal
drstanta-warrant for the future, is to presuppose the general
yyapti theory. This will be made explicit in the following four
arguments.

5. Circularity and levels of implicit theories and rules

Argument No. I : General Justification of General Vyapti
Theoryt?®

pratijna ; Conclusion : Therefore, the next x will be
This constitutes followed by vy.
a general inductive
prediction.

drsgiinta . First PREMISE : (x) all x (s@manya) in past have

“yyapti’ (ed) with a subsequent
y and will do soin the future.
hetu Second PREMISE : (@x) this particular x (viSesa)
has occurred so in the past
and it is of the general type
(samanya), or, (x) will have
“yyapti”’ so in the future,.

This argument presupposes that the degree of confidence in
the conclusion is greater than chance and that the future will
resemble in the past; that is, the use of such inductive infer-
ences about the future will be at least as “predictively succe-
ssful,” or ‘accurate” as they have been in the past. Notice
that one must presuppose such an implicit inductive argument
in order to argue that the vyapti jump from viSesa to samanya
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is greater than chance. In other words, Argument No. 1 guar-
antees that the general vyapti theory will be legitimate in all
three times : past, present, and future; and this is one of the
explict necessary conditions of a legitimate vyapti and thus
of tarka as pramana.?® ~

Without presupposing certain assumptions, you cannot
predict for the future and thus justify the continuing sound-
ness of vy@pti relations. These relations, in turn, implicitly
depend on a grounding in an implicit inductive argument,
such as above, plusthe assumption of the regularity of causal
laws. These assumptions are exactly the points in question
here. One cannot justify the use of these causal laws without
presupposing (a priori) tarka and vyapti relationships, that is,
the jump from viSesa to samanya in both general and specific
yyapti justifications. Thus farka cannot prove any specific
vyapti without implicitly presupposing a general vyapti theory
prior to such discussion. lt is in these multileveled metadis-
cussions and implicit arguments that we find the circularity
of tarka. Consider the tollowing three arguments, an expan-
ion of the concept of farka and which continues from
sArgument No. 1.

Argument No. 2 : NCE Justification of General vyapti T heory

pratijia : The general theory of vyapti is established :
( that is, authorized for anumanas which use a
specific vyapti).

hetu 1 Because (ablative case) of finding NCE in the appro-
priate field-dependent range of viable pramanas

drs@anta : (If) No counter example o (then) vyapti can be
established.2?

Argument No. 3 : An Authorization for the Application No. 2
to Specific Cases ( for example, Argument No. 4 )
that is the TARKA JUSTIFICATION for argument 4.

pratijia : This specific vyapti (“where there is smokey there
is fire”) claim should be accepted.
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hetu ; Because the general theory of vyapti is applicable
to the alleged vyapti in the specific claims “ 1 see
smoke”’ and ‘‘smoke o fire.”

drsianta : Where the general theory of vyapti (Argument No.
1) has bzen used, specific vyapti claims have been
correct,

Argument No. 4 : A specific Argument of Which the Necessary
Vyapti has been Justified Both by Arguments No. 2 and 3.

pratijic : X has fire.
hetu : Because x has smoke,
drsianta : Where there is smoke (“=*) there is fire.

These four arguments generate the tollowing two (normative)
rules based on and justified by the above four arguments.

(A) A General Rule :

One should use the above inference schemas, Arguments
No. 2 and 3, as good grounds for claiming a specific
vyapti if and only if NCE, since NCE yields conclusions
of more than chance probability.

(B) Specific Rule
If a specific argument such as the visesas claimed in
Argument No. 4 are legitimate members of the general
class of Arguments Nos. 1, 2, and 3, then one should use
Argument No. 3 as a model to authorize a specific vyapti
claim, for example, of smoke/fire as in Argument No. 4.

Here in Rule A you are using the general vyapti theory; how-
ever, in Argument No. 4, the specific vyapti of smoke and
fire does presuppose Rules A plus B and Arguments 1, 2, and
3. the use of the '‘Specific Rule B >’ presupposes the General
theory of Rule A. In other words, one presupposes the legi-
timacy of the general vyapti theory of concomitance in the
general warrant-drsiinta of Arguments 1-3 to justify a speci-
fic vyapti claim in Argument No. 4, Argument No. 3 appeals
to the drstanta-warrant in Argument No. 2; and thatin turn
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appeals to Argument No. 1. But arguments 1 and 2 do not
refer to any cases of specific (visesa) vyapti claims; they con-
stitute the uses and justifications of tbe general theories in
Arguments No. 1 and 2 and in General Rule A.

Therefore, 1 claim that Arguments I-4 plus Rules A and
B constitue an analysis of what is logically implicit in the
Jaina concept of tarka as a theory of justification of induc-
tive argumentation.

To briefly recapitulate the preceding let us ask the follow-
ing question to which my analysis is the answer., What would
be a sufficient condition for justifying the general vyapti-
warrant ? The answer (a) is the absence of counter examples
(NCE), the general pragmatic justification in Argument No. 1.
Bat to show that NCE was sufficient to justify the general
vyapti theory as yielding an authorizing Rule in Argument
No. I, one presupposes : (a) the exhaustiveness of the search
for counter examples, and (b) the concomitance of both NCE
and legitimate inductive predictions in Argument No. 2, which
(c) once again, presupposes the same general vyapti theory-
rule, that is, as found in Arguments No. 1, 2, 3, and 4. Thus
to show that a general or a specific vyapti is warranted you
must use vyapiti to justify either the general (Rule A) or spe-
cific (Rule B) vyapti theory; this is circularity.

6. A tarka analogue with some contemporary justification of
induction

Is it reasonable to require additional independent justification
of the general theory of vyapti ¢ 1 think not. P. F. Strawson
noted the confusion between (A) that inductive arguments
have been successful in past and are so in the present, and
(B) that inductive generalizations (here such as the legitimacy
of vya@pti) covstitute “good reasons” for the general reliability
of inductive argumentation 22 The former, (A), refers to facts;
the latter, (B), refers to what constitutes ‘good grounds” for
adopting such a schema and practicing such basic methodo-
logical assumptions., To get ‘“‘good grounds” one must first
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distinguish between a statement of more than chance proba-
bility (=MCP), and second, one must distinguish such a state-
ment which is the conclusion (pratijia) of a “strong” inductive
argument. If the probability that the (second) conclusion-state-
ment is false, is significantly less than chance, given that the
supporting evidence gathered by a rarka process in the pre:
mises (hetu and drstanta) is true, then such a procedure may
be generalized and given expression in a normative metalogical
rule, that is, the farka protoinductive theory. Third, such a
rule authorizes that you should rely and act on such a con-
clusion-statement of MCP when so formulated as in the prece-
ding argument, Compare the Jainas requirement of ‘‘conviction”;
it is based on the second justification, (B), but ignores the
absence of an alleged ““absolute certainty’”” concerning the future
of the first. (A). That is, the first (MCP), is “‘legitimate” and
worthy of our confidence, and, in effect (and because ol NCE),
it should not be further doubted. To have doubts (samSaya)
about it is to violate one’s conviction of the NCII exhaustive-
ness claim as exemplified in drs(@nta-warrant. It seems clear
that one can act with great (psychological) “confidence” on
the basis of a high probability statement (MCP), perhaps just
as much as one can on an analytic statement, if and only
if an implicit presupposed rule authorizes you so to act. That
is, “confidence” here is a matter of being authorized by the
Jaina metalogical rule of evidence (NCE): therefore, one is to
be confident in one’s actions with the assurances of MCP
results.

I do not claim that the Jaina philosophers/logicians used
or were aware of the concept of semiquantificd probability;
but [ do hold that their implicit line of reasoning may be
so "rationally reconstructed.”” 1 also do claim that I have so
done. Thus to claim that one has exhaused the field--dependent
range of possible counter example is 7o claim that “good
reasons” or legitimate ‘‘grounds” have been given for both the
general and specific theories of vyapti and their appropriate
applications.
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In the Jaina context having ‘‘ good reasons” here pre-
supposes NCE; having “confidence’ entails having no doubts
(samSaya), having ‘‘good reasons’’ is a necessary condition
for authorizing one to act on certain allegedly reliable vyapri(s).
Therefore I conclude that having these ‘‘good reasons,” and
thus confidence to support and justify one’s empirical claims
and to justify the uses of the logical machinery of inference-
schema-for-another (pararthanumana), does justify the use of
inductive reasoning. This in turn entails the use of such cir-
cular presuppositions. Having confidence in tarka entails the
highly probable expecration of successful outcomes. Thus the
prativadin's (disputant’s) call for successive, independent justifi-
cations of the geuneral theory of vyapti is as logically circular
and as methodologically unreasonable as asking «Is the Law
Legal 923 Ajso it should be pointed out that, although we
have here a case of logical circularity, it is nof a vicious one;
the plane of discourse remains firmly tied down to verifiable
and empirical reality in most cases and prima facie empirical
falsification is always theoretically possible.24

Thus this article is not a case, as often claimed by those
philologists ignorant of any philosophy of logic, of projecting
modern logical theories upon ancient text$;25 rather, both some
twelfth-century Jainas and some modern philosophers were/are
interested in logic theory and the age old global problems of
grounds for reasonable reliable knowlege. The ancient Jaina
vocabularies and explicit procedures are obviously exciting and
quite different, but, [ would hold they are implicitly compatible
with similar types of investigation in the Western philosophical
traditions. However, these cross-cultural analyses have just
begun; and most comparative *‘philosophers” seem neither pre-
rared for nor interested in such formalistic topics.

If we are to suppose, as I do suppose, that the cross-
cultural investigation of patterns and methods of philosophical
reasoning are worth investigating, then I find here a particularly
interesting example of some problems in inductive reasoning:
and by this I mean the pragmatic justification of the funda-
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mental grounds for reasonable confidence in our arguments,
expectations, and recommendations about the everyday world.
Independent of world geography, history, and cultural provin-
cialisms, few texts, subject to such cross-cultural logical analyses,
yield comparisons so logically fundamental and so indicative
of the global practice of philosophy.

Notes

1 The generai form of the Indian inference schema is “q because of p,
and if p then q”; I have noted some of the obvious incompatibilities
of this form with the commo~ use of material implication (<2 ”°) in
my article “Metalogical Incompatibilities in the Formal Description of
Buddhist Logic”” in The Notre Dame Journal of Formal Logic 18. no.
2 (April, 1977); 221-231.

2 For an excellent, succinct account of these modern philosophical pro-
blems, see B. Skyrms, Choice and Chance, 2d ed. (Encino, California :
Dickenson Publishing Co. 1975), pp. 24-56.

3 This word, however common to technical philosophy in the seventeen-
hundred-year history of systematic analyses of Indian logic and episte-
mology (that is, pramanavada) has been used in several significantly
different technical senses, For an excellent survey, see S. Bagchi, Inductive
Reasoning : A Study of Tarka ond Its Role in Indign Logic (Calcutta, 1953).

4 Vadi Devasari, Pramana-Naya-Tattvalokalamkara, Commentary by Ratna-
prabhasgri, English translation by Dr. Hari Satya Bhattacharya (Bombay :
Jain Sahitya Vikas Mandal, 1967), bereafter cited as PNT. The Sanskrit
for the commentary is available in the Ratnaprabhastiri’s Ratnikarava-
térika, ed. Pandit Dalsukh Malvania, 3 vois. L. D. Institute of Indology
(Ahmedabad, India :), hereafter cited as R,

5 PNT, especially chapter V and p. 185ff. For an overview see R. Singh,
The Jaina Concepl of Omniscience (Ahmedabad : L. D. Institute of
Indology, 1974). For an excellent comparison of Sarvajfia in both the
Jaina and the Buddhist traditions, see “On the Sarvajhatva (Omniscence)
of Mahavira and the Buddha,”” by Professor P. Jaini, in Buddhist Studies -
in Honor of I. B. Horper, ed. L. Cousins, er al. (Dordrecht-Holland :
Reidel Publishifig Co., 1974). pp. 71-90.

6 This vifesa-in-samanva theory constitutes an interesting but independent
justification for garka, which I do not include in this article. How-
ever, see PNT, pp. 184ff. Also see Pt. Sukhlalji Sanghvi’s masterful
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Advanced Studies in Indian Logic and Metaphysics (reprint of Indian
Studies = Past and Present, Calcutta, 1961); also very valuable here are
S. Bagchi. Inductive Reasoning : A Study of Tarka and Its Role in Indian
Logic (Calcutta, 1953); and R. R. Dravid, The Problem of Universals
in Indian Philosphy (Varanasi, 1972), particularly pp. 131-149.

PNT, pp. 182ff.
PNT, chapter IV, pp. 266ff.

PNT, I. Satra 18, p. 73, “prameyavyabhicaritvam” (““..agreeable with
the knowable’?).

PNT, pp. 182ff. However, this “smoke-fire’’ example, which is empirically
contingent, is not typical of much Indian tarka-discussions; see my
“Remarks on Early Buddhist Proto-Formalism (logic) and Mr. Tachi-
kawa’s Translation of the Nyayapraveia,” in The Journal of Indian
Philosophy 3, ( nos. 3/4 September | December, 1975 ), especially
pp- 310ff,

To illustrate these controversies for those unfamiliar with these venerable
philosophical questions, imagine the following informal dialogue :

1 see smoke over there, and since wherever there is smoke there is
always fire, I know then that there is fire over there too,

Why should I believe that ?

Because 1 have never found any instances in which it was not true
that if there was no fire there was no smoke. So where there is smoke,
there is fire, too. And I sece smoke, so there is fire.

OK. 1 see the smoke there too, but why shonld I believe that if seeing
that two general things, like smoke and fire, have been constantly seen
together, why should that guarantee anything for the future ? That is
just a forecast based on past experience.

I know that it is a forecast; but what else have we ? If that general
rule about two things constantly occurring together in the past is
not enough on which to base your actions and expectations, then
what is ?

I know, but when you say that if that general rule is not enough then
nothing else is either, you are still assuming, that the general rule itself
which you claim worked OK in the past, is still going to work well

SP -16
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in the future. So you are assuming what you are trymg to _prove .ff’
me. I do mean that when you have to use; “the general rule 10 prove
that (first, the general rule if two things going together in the past,
and so on) is a good rule to use, you have to use if in order to prove
that, (sécond), that is, two things such as smoke and fire constantly
occurring together is a good reason to forecast their occurring so in

the future, just as the general rule states.

So what ? it is the only game in town. What else can I show you ? God ?

No, there are too many conflicting claims about too many different
gods. That does not help here.

Well, then, this general rule about two things occurring together, and
so on, is the only “proof’’ 1 know.

Yes- But I want real proof, a guarantee of what will happen.

So would 1, but who can guarantee what has not yet happened ?
Evidence of what happened in the past is all we have from which to
predict the future.

But don’t you feel insecure now ? I do.

No, because this kind of ‘“‘proof’ is all we have ever had. The world
has not changed by knowing this, only your naive attitude about certainty
has changed. { can feel just as secure with these rules as I can with
anything.

I guess so (!).

See PNT, Chapter I1i, pp. 187ff. The general Indian schema (it is not
an Aristotelian “syllogism’) may be exemplified below in a drastically
simplified (and overworked) example.
Pratina : (Thesis) “X (locus) hasA fireness (the propesty of fire)”
Hetu (Justification) “because of smokeness”
Dystanta (Exemplification) <“wherever there is fireness there is smokness.”
Sapaksa *‘as in a Kitclicn,”
Vipaksa (and) “not as in a lake.”

For the reader unfamiliar with Indian logic and the sizable scholarly
literature on it, one might peruse the introductory article on “Buddhist
Formal Logic” by D D. Daye in Buadhism : A Modern Perspective.

ed. C. Prebish ¢ Pennsylvania State University Press, 1974 ). In I. M.
Bochenski’s A History of Formal Logic, (Notre Dame, 1961), pp. 416-447

-
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there is an excellent non-Indologists’ introduction to anumdna by a
well-known logician-philosopher.

On NCE, see PNT, III, Sitras 7 and 8. pp. 181ff, Sitra 10 and the
commentary in PNT, pp. 192 and 200.

Roughly synonymous with udzharana. PNT p. 1L, 181 ff and p. 216.

PNT, 1 discuss this in VI, however, such lack of doubt (samsaya) is
freedom from faulty superimposition (samaropa) PNT, Sutras 9, 11 and
13, pp- 37-48, with a similar lack of illusion (viparyaya) PNT, pp. 37ff
and inattention ( anadhyavasiya) PNT, p. 48; confidence or certain
knowledge (vyavasiya or nirgaya), PNT, chapter I, is generated, the
purpose of which is to allow us to accept the agreeable and discard
the disagreeable, PNT, S@tra 2, pp. 13 and 33 and S#tra 3, p. 22 and
<agreement with the knowable’ ( avyabhicaritam prameyam ), Chapter 1,
S. 18, p. 73. Thus, removal of doubt yields certainty, that is,
vyavasaya and constitutes verifiability.

See Part V. Argument. == 3 (p. 183-184).

PNT. the [legitimacy of pratyaksa (perception) is dependent on the
legitimacy of anumzna (inference), pp. 183, 191.

PNT, ch. I, Sitra 19, p. 174.

Obviously 1 did not ®rzverse ’ the order of the pararthaniimana to con-
form to moderm formalistic expectations; that teversal generates certain
crucial metalogical difficulties which, altogether not directly relevant
here, are detailed in my article ¢ Metalogical Incompatibilities in the
Formal Deescription of Buddhist Logic’, see note 1. p. 186.

PNT. p. 182,

27 is very roughly equivalent, in my simple use here, to the English
‘if...then,”” Sanskrit ‘yat..tat.”

P. F. Strawson, 4n Introduction to Logical Theory >(Oxf0rd, 1952), p.
256f¢...=ILT.

Ibid., 257.

But only in most cases, not in all. See my remarks on the restricted
rules of legitimacy and substitution inherent in the fallacies ( abhasa)
where there are nonempirical, but logically prior incompatible metaphysical
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ontological, and epistemological presuppositions, for example, on the
fallacy of ubhayatrivyabhicara (mutually exclusive {and] mutually un~
decidable concepts). See note 10, ‘Remarks on Early Buddhist Proto-
Formalism,’ especially pp. 387ff. :

1 examine this theory problem in my ‘Some Methodological Comments
and Criticisms Concerning Comparative Philosophy,” forthcoming in
Philosophy : East and West.
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MEMORY

Bimal Krisbna Matilal

Sukhlalji Sanghavi was called by members of his circle
“Panditji”. Dr. K. K. Dixit in his “Trapslator’s Introduction
to the Philosophical Notes” (ddvanced studies in Indian Logic
and Metaphysics . S. Sanghavi) refers to him invariably as
Panditji. But what is rather surprising is that being an erudite
Pandit in the Sastras, Sukblalji was perhaps the first one I
know, who had realized more tban any of his compatriots
the limitation and barrenness of the old Pandit way of study-
ing the Sanskrit pbilosophical texts. In his Preface to the
above-mentioned book, he discusses the problem and very
convincingly argues for a revision of our outlook in the study
and research of the $astras. He recommends explicitly ‘““a
non-partisan, historical, comparative study ” of any Sanskrit
philosophical text. He says :

“I became firmly convinced that the study of any
philosophical system inevitably demands certain prerequi-
sites and that these prerequisites include a fairly accurate
understanding of the historical inter--relationship otaining
between the various philosophical systems of India.”

I think Panditji’s Preface should be read by all young scholars
of our country who wish to work on any system of Indian
philosophy. As I myself was deeply influenced by Paaditji’s
comments, when I started my research work in Indian philo-
sophy, I wish to pay my tribute to his memory by choosing
a topic from his above-mentioned work.

One of the main disagreements of the Jaina epistemolo-
gist ( pramana-theorist) from all the non-Jaina philosophers
was in the theory of knowledge. Memory—-experience was
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never regarded by any non-Jaina philosopher (a Naiyayika
or a Buddhist) to coansititute a piece of knowledge, a prama,
a cogunitive awareness which amouats to truth. Or, to put it
in another way, while psrception and inference were regarded
as valid means or ways of kanowing, memory was never
considered such a means. The Jaina philosopher, on the other
hand, contested this position and regarded memory as another
source of non-perceptual knowledge by refuting the arguments
of the Naiyayikas and the Buddhists. Pandit Sukhlalji argued,
in his above -mentioned book, that this dispute was primarily
due to the reluctance of the non-Jaina philosophers to
extend ‘the use of the term ° prama’ to memory-experience.
All philosophers agree with the Jainas on the point that if
a memory—experience happens to bz a revival of a veridical
past experieace, psrceptual or non-perceptual, then it is also
veridical. But they apparently want to use the term prama
in a restricted sense such that a veridical experiencs would be
called a prama only if it is not the repeat or revival of a past
experience. To quote Sukhlalji :

~ That mnemic cognition is trus of facts is accept-
able to all (Indian logiciansg), and so there is no material
difference of opinion on this issue; the difference only
arises when somz agree and others refuse to call memory

a pramana.” (p. 46)

Panditji, however, tried to give a historical explanation
of this reluctance on the part of the Hindus, and a doctrinal
explanation of the same on the part of the Buddhist. In the
Hindu tradition, smrti, the term for memory-experience, was
also used to denote tbe dharmasSastras as opposed to Sruti,
the Vedas. Now, since it is the cardinal doctrine of the Hindus
that the dharmasastras are dependent upon the Vedas for
their authoritativeness on dharmas and are pot independent
sources of knowledge about dharma, smrti cannot be called
a pramana To wit : There is a systematic ambiguity in the
word (=prama) pramana, for it can mean either a means of
knowing or an authority, or a source for knowledge. There-
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fore, if smrti which meant Dharmasastras was not an indep-
endent pram@na, then by extension smyrti which also meant
memory-experience, could not also be a pramana.

The Buddhists, however, had a different reason, according
to Sukhlalji. In Buddhist theory, any cognitive experience
that involves thought or construciion (vikalpa) would be
excluded from being a prama or pramana. Thus, since memory
involves thought, it cannot be a prama.

While Sukhlalji’s explanation is ingenious, it does not
certainly seem to be the whole story. If from above one
surmises that the dispute between the Jaina and non-Jaina
philosophers on the siatus of memory was mainly termino-
logical, it would be wrong i believe that was not certainly
the intention of Sukhlalji. I shall try to focus upon the
deeper reasons for the dispute over memory-experience, and
the consequent difference in theories of knowledge between
the opposing parties.

Ther= is something odd in calling a memory-experience
an event of knowing, for the description of this experience
is usually prefixed with “I remember”’. What I remember is
anothor experience, another ( past) cognitive event. If the
past event amounted to knowing and if my memory is not
“playing tricks” on me, I can remember now correctly what
I had experienced. My present experience is also aware of
the fact that what is comtng to my mind along with my
awareness of it is a past event. But an event of knowing is
different from an event of remembering the first event of
knowing. If the first event amount to knowing, it does not
follow the second would be veridieal, for I may remember
incorrectly. Th: converse is also not true. If I remember
correctly, i.., my memory is “fully” revived, it does not follow
that the first event was an event of knowing. If veracity is
allowed to function as a qualifying propeity of a cognitive
event when and only when it amounts to an event of know-
ing (a prama ), it cannot be regarded as automatically trans-
missible from the first type of evenis (svents of cognition) to
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the second type of events, eventsof remembering a past cog-
nitive event. This is, at least one of the good reasons for the
reluctance of the non-Jaina philosophers toregard a memory-
experience as a pramt, an event of knowing.

I wish to connect the above argument with the traditional
arguments found in the $as¢ras. The tradition of the non-Jaina
philosophers (in this, the Mimamsakas, some Naiyayikas and
the Buddhists agree, see Sukh!alii, p. 45) argues that a cogni-
tive event becomes an act of knowing if it grasps or reveals a
fact that has not been revealed or grasped before (cf. a-grhtagra-
hitva). In other words, a fact not known before is supposed
to be grasped by an act of knowing. Anact of remembering
therefore can hardly qualify to bz an act of knowing unless,
of course, the very fact of my knowing the original fact was
pot known to me before. If the veracity of a cognitive actis
made dependent upon its grisping 2 novel fact, then another
act, which repeats the first in the sense that the fact
grasped in the first is the same as that in the second,
cannot claim the property < veracity . For we cannot Kkill a
bitd more than once. An act of correct remembering is
thought generally to be a repeat performance in the above
sense. But the property ‘ veracity’, as we have already seen,
is not transmissible from the first act to the second. The
second act may copy or repeat the first as far as the grasp-
ing of the same fact is concerned, but it cannot copy the other
property, viz., that of grasping a hitherto ungrasped fact. For
then it would not be a copy or repeat performance, and not
an act of what we call ‘ remembering ’.

Take the case of an original painting by one of the
masters. There may be bad copies or even a set of ‘perfect’
copies of the painting. But the ¢ perfect’ copy can copy every-
thing of the original but not its originality, for then it could
not be a copy by definition. Remembering in this way can
never have the ‘novelty’ that is expected of an act of know-
ing But there is something more to this point. Suppose, in
our example, a doubt arises whether the first painting, which
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has been copied by several copiests, good or perfect ones and
bad ones, is a fake one, i.e., not by one of the masters. Now,
nothing will be gained by looking at the second set of the
copies, to investigate whether it is a true replica or not. To
resolve the doubt one way or other one has to investigate
the first painting. Thus, by making sure that a memory-expe-
rience is a correct and “full” revival of a previous act, we
do not gain any insight into the problem of deciding whe-
ther the original act was a knowing act or not. The problem
of an exact remembrance, like the problem of an exact
reproduction, is quite separate from the problem of ensuring
the first act to be anact of knowing. This analysis, therefore,
shows that there is a good reason, not just a terminological
dispute, for resisting the inclination to call a memory-expe-
rience a knowing act.

What 1 have argued here can be well supported by quo-
ting a passage from Udayana’s Nyaya-varttika—tatparya-pari-
Suddhi (p. 110). This passage was Udayana’s comment on
Vicaspati’s rather enigmatic statement in reply to the question
why memory-experience is not regarded as a prama. (Tat-
payatika, p. 35);

“The relation between word and object is determined
by people’s cotivention (loka). And people call such cognitive
event prama@ as is non-promiscuous with the object or
fact (artha) and different from such memory-experience
as is produced only from mnemonic impression (samskara).”

This might have given the impression that it is a matter
of arbitrary choice of the language-users that memory is not
to be called a prama. But Udayana sets the matter straight
as far, at least, as the Nyaya view is concerned. A prama is
a cognitive awareness that is in accord with the object or
fact, but memory can hardly be said to have such an accord,
and hence. it is not a prama. I quote:

“Moreover, how can memory-experience be in accord

with the object/facts? For it is not true that when a object
SP-17
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is remembered in a particular way, it is in that same state
at that time. For the previous state has now ceased. If it did
not, it would not be called ‘previous’. It is also not true
that memory “hangs on” to that object as one whose pre-
vious state has ceased. For we do not have the awareness of
the cessation of the previous state. If we do not have (prior)
awareness of something, we cannot have a4 memory of it. If
we did ‘remember’ such a thing, it would not be a memory,
Besides, we need to search for another unique (causal) con-
dition [for memory, viz,, first impression=samskara]. But we
are not aware of it (i.e. such a condition ), for there is no
past impression of it,

[Opponent :] How is it that although both a (prior) cognitive
awarepess and a memory-experience have the same object
(revealed in both alike), we say the prior cognitive awa-
reness may be in accord with the object but not the
(later) remembering of it?

[Answer :] At the time of (prior) awareness, the object was in
that state in which it was, but at the time of (later)
remembering of it, it was not in the same state.

[(Opponent :] Our later cognition (i.e., remembering) may be
said to be in accord with the object if it cognizes that
the object was in that state before as it was.

[Answer :] No. Then our (present) awareness of dark—colour
with regard to an earthen pot that [was dark before but
now] is red due to its being baked (with fire), would be
said, by this argument, to be in accord with the object.
[Read ‘“yathartha...” for ‘‘yatharta_..”]

[Opponent :] But a cognition that dark-colour has ceased is
certainly in accord with the object.

(Answer :] This is true. For that object is in that state at
that time. But the remembered object is not in the same
state at that time. Therefore memory-experience is cer-
tainly not in accord with the object. But a cognitive (non-
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mnemonic) experience may be in accord with the object.
[Read ‘ yatharthanubhava” for ‘‘yathanubhava”]. If, how-
ever, a cognition is in accord with the object and we
have a memory-experience of the same object, then such
memory-experience is said to be in accord with the object.
Similarly, if the (prior) cognition is not in accord with
the object, the exact (undistorted) remembering of it is
also not so. For example, when a man has fled after
cognizing a rope as a snake, he remembers it as a snake.
Therefore the memory—experience has * veracity > ( the
property of being in accord with the object) only to the
extent of its being borrowed from a prior veracious cog-
nitive experience; it is not patural ( = &janika) to memory.
This (unnaturalness of veracity with regard Lo memory)
is what is expressed as (memory’s) ‘dependence upon
another’, and this has been confused by some philoso-
phers who were lazy to make the point explicit (I think-
this is an oblique reference to Vacaspati by Udayana).”

Udayana, in fact, has given two arguments in the above.
First, he has argued that memory-experience cannot be said
to be in accord with the object in the strictest sense in the
way an ordinary (non-mnemonic) cognitive awareness can be.
Next, he has shown, in recognition of the point that we may
use such expressions as ‘true memory’, that the memory-experi-
ence can have accord with the object in a less strict sense, but
such a property is only a transferred epithet from the origi-
nal non-mnemonic past awareness in which the present memory
is grounded.

What then is the sense in which the Jaina philosophers
have argued that memory-experience is to be called a prama,
a true cognitive event? Does it simply mean that the Jaina
philosophers use the term “pram@’” in a less strict sense ¢ It
is tempting to say so, but I will suggest another way to und-
erstand the problem. If I had seen the pot to be dark when
it was unbaked and now, when it is red after being baked,
I remember truly that it was dark, the claim of the Jainas
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is that it is a ‘true’ memory and hence a prama. But Udayana
has argued that this claim hides a confusion. For  if ‘true
memory’ means, as it shouid, an ¢xact reproduction or full
revival of ;he past experience, then the verbal report expre-
ssed as “it was dark™ cannot be a report of what we call a
memory—-experience. For, the portion of the experience expre-
ssed by “was”, ie., the pastness of the fact, cannot be any
part of the past experience (the verbal report of the past ex-
perience was ‘it is dark”). And if it cannot be a part of the
past experience, it cannot be part of present memory. There-
fore, the verbal report ‘it was dark’’ is not that of memory,
but a present experience aided by memory. 1 think the dis-
pute here lies mainly in deciding what experience we should call
memory, my remembering a past fact (that the pot was blue)
or a present experience that tae pot was blue based upon
such remembering # We can also ask : whether these two are
at all distinguishable experiences in the sense of being two
cognitive events ¢ 1 will skip an answer to this question and
instead point out that the ordinary use of ‘remember’ is
ambiguous enough to cover both.

There is a further point which takes us into the heart
of this dispute. The problem of determining the truth of a
non—mnemonic cogaitive experience is quite different from
the problem of determining the truth of a memory. Truth
may be seen as a property of a cognitive experience, a pro-
perty that is generated by factor or factors that are either
concomitant with (if we accept paratah), or included in, if
we accept svatah, the set of factors that generates the expe-
rience in question. But the correctness or accuracy or “truth”
of a memory is generated, not by a similar set of factors,
but by differsnt ones, such as the intensity of the previous
experience such that passage of time would not render it
vague and inaccurate. If, however, it is argued that a mem-
ory in copying exactly a past tru¢ experience can also copy
its truth, then we have to say that it 1s only a copy of the
property truth or pramafva, and not the property truth.
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NOTES ON RELIGIOUS MERIT (PUNYA) IN
COMPARATIVE LIGHT

Lal Mani Joshi

Our aim in this paper is to briefly elucidate the general
significance of the notion of punya or religious merit in
Indian tradition. In Indian tradition, ethics, religion, and
philosophy are almost inseparably connected. The concept
of punya is thus at once ethical, religious, and philosophical.
As an ethical concept, it implies voluntary obedience to moral
rules of conduct which carry the sanction of a system of
reward and punishment. As a form of religious belief, it
indicates the practice of pious and ascetic life. As a philosophi-
cal concept, it is connected with the transhistorical doctrine
of karma and rebirth. Conceived as a religious value punya is
the subtle result of a righteous action which inflaences not
only the doer’s present life but also his or her eschatological
status. This is a general Indian belief attached to the notion
of punya.

The Sanskrit word punya is derived from the root pu,
meaning ‘to purify’ or ‘to make clear’. Punya is that which
purifies the stream of life; in another context, that which
purifies the self (atman) is called punya. Thus pure deeds,
pure words, and pure thouaghts constitute punya. The conse.
quence of a pure action is pleasant and purifying not only
to the doer but also to others. That which brings about
desirable results, such as peace, prosperity, and happiness;
that which is good in the beginning, good in the middle and
good in the end, is indeed punya. In the .sacred literature
and lexicons of India we find this word used as a synonym
of guna, Subha, kuSala, sukrta, dharma, pavana, and Sreya.
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Translated into English these words mean ‘virtue’, ‘auspicious’,
tgood’, ‘noble deed’, ‘righteousness’, ‘pure’, and * preferable ’,
respectively. For the purpose of this article we may translate
the word punya as ‘merit’, especially as * religious merit’,
keeping in mind, at the same time, that this English word is
quite inadequate in expressing the wide range of ideas embo-
died in punya.

Punya or merit refers to both the concrete action, which
is blameless, as well as to its abstract result. In this latter
sense it is a ‘power’ born of goodness (punya-bala). The word
virtue approaches this sense. But it must be pointed out here
that punya is a generic word, and may include Christian
virtues, viz. faith, hope, and love; cardinal virtues of classical
European tradition, viz.,, prudence, justice, temperance, and
fortitude; practical virtues like courage; intellectual virtues like
wisdom, and many other good qualities known to Indian tradi-
tion. Inoffensiveness towards livin'g beings, truth, liberality,
mercy, love, morality, control of the mind and the senses, con-
tentment, austerity, humility, tending the sick and helping the
poor, fear of the sin, faith in the law of karma and in the
ultimate Reality, study of sacred texts, company and service
of sages, and even physical purity, are some of the practices
cherished by Indians as religiously meritorious.

The importance of the doctrine of meritorious activities
is recognized in all the great religions of the world. It is the
distinction of Indian religious traditions that they have deve-
Joped this doctrine to a highest degree. Another distinguishing
feature of this doctrine is its role in the technology of
spiritual awakening and final beatitude as conceived in the
faiths of Indic origin.

The word punya is known to the Rgveda although its
later relicious meaning hardly found in this text. The Atharva-
veda' mentions ¢ pure worlds * ( punyanSca lokan ) while the
éatapatha Brahmana? refers to the ‘religious work’( puntya karma)
or horse-sacrifice performed by the Pariksitas. In the Vedic
age, animal sacrifice was considered a ‘righteous’ work. The



Note s on religious merit (Punya) 137

Chandogya Upanisad3 lays down the rule ihat ahimsa should
be practised towards ail beings except at ‘sacred spots’ (tirthas).
The place of animal sacrifice was considered ‘sacred’ during
this age. This text* attribuces birth in higher states of humans
to good conduct (ramaniya-carana). The Brhadaranyaka Upa-
nisad® states that a person becomes pious (punya) by pious
deeds (punyena karmana). The early Upanisads also mention
austerity (tapas) as a virtue. Study of the Veda, almsgiving,
sacrificing and fasting are considered meritorious but they are
said to be inferior to the knowledge of God or the Absolute
(brahman ) .

It is in the early Buddhist sources that the doctrine of
merit is clerly made for the first time an essential element of
religious culture Here a clear distinction is made between virtues
or good qualities and their merits. Thus it is stated in the
Dighanikaya that ‘‘the merit (puftya) grows by the cultivation
of good qualities (kuSala-dharma).”” Three ‘foundations of
meritorious deed’ (punya-kriya-vastu) are discussed agaia and
again in the Buddhist texts. These three virtuous practices
that contribute to merit are liberality (dana), good conduct
(§tla), and meditation ( bhavana ).© Merit is often represented
as the foundation and cendition of birth in good states (sugati)
and in heaven (svarga)." Liberality, self-denial, self-restraint,
truthful speech, austerity, continence, study of the Doctrine;
renunciation, friendliness, loving kindness, impartiality,
sympathetic joy, knowledge, right views, pure intention,
forbearance and meditational achievements are some of the
qualities contributing to merit. The Buddha is honoured as
the embodiment of the supreme perfection of all the meri-
torious virtues. Those bereft of merit are compared to the
wood in the cremation ground. Absence of greed, of delusion
and of hatred is aspicious (Subha) and it leads to good states
(sugati) and happiness (sukha). Punya is often compared to
the nectar,® the antidote to hellish life and death. The human
beings are purified not by birth or wealth, but by good deeds,

SP-18
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knowledge, righteousness, and moral conduct. Si/a or pure
conduct is the basis of entire religious life.? Emperor Asoka
taught one could obtain infinite merit ( anantam punam ) by
the gift of righteousness (dhamma-dana).1® The idea of transfer
of merit is an important feature of Buddhist religious practice.

The Jaina attitude towards merit (punya) deserves partic-
ular notice. Beings have three dispositions (bhava): good
(Subha), bad (aSubha) and pure (Suddha). First is the cause
of religions merit (punya), second of sinfuiness (apunya), and
the third of liberation ( nivriti ). The sage (yogin), leaving
both good and bad, establishes himself in pure disposition 1!
According to the Jaina theory karma, whether meritorions or
demeritorious, results in bondage. For those who desire Ult-
imate Release (moksa), even punya is an obstacle; a shackle
whether of iron or of gold, is indeed a skackle which binds.!?
The argument is that the doer will have to remain in tran-
smigration (samsa@ra), even if he be born in heavenly states,
in order to enjoy the fruition of his good works. The relig
ions of Indian origin do not consider life in heaven as the
highest goal.

But punya is not worthless even in Jainism. It certainly
contributes towards spiritual progcess; a being born in higher
states, such as those of gods and men, will have better opp-
ortunities of working out his final emancipation than the
one who is born in lower states of existence, such as those
in hells or in brute form. Moksa being too high an ideal
for the vaster sections of pious humanity, birth in good
states of existenence, whether in divine or in human world
(loka), is the commounly cherished ideal. Merit (punzya) is a
sure means to get into these existences. Hence, mercy towards
beings, liberality, devotion, renunciation, fasting, penance,
sense control and almsgiving etc. are recommended to the laity.?8
Some Jaina texts distinguish between two types of merit. One
founded on ‘right view’ (samyagdrsti) and other founded on
‘false view’ (mithyadrsti); the former leads to liberation, while
the latter only to heavenly life.
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The Mahabharata, the Brahmanical Swmrtis and the
Puranas describe in detail means of producing merits
and promise rewards to be derived from them. Going on
pilgrimage to holy places (tirthas), bathing in sacred rivers
(snana), and keeping various vows (vratas) and fasts (upavasas)
are not the only ways of earning merit. Great empbhasis is
laid on the cultivation of moral qualities. According to these
texts one obtains full reward of pilgrimage and ablution only
whe one is compassionate towards all beings and is pure and
keeps his senses in control. Tiuthfulness, austerity, charity,
celebacy, contentment, forbearance, sweet speech, and straight—
forwadness are the real tirthas that purify a being and beget
merits.1%* [t may be noted in passing that the Bhagavadgzt?z
insists that one should perform one’s assigned duty (sva—
dharma) in order to obtain the excellent rewards. Among other
things, death in the battle is declared to be meritorious and
resulting in birth in a heaven. An enlightened sage (sthita-
prajia), however, is described as being untouched by good
($ubha) and evil (aSubha) things.1®

The belief that merits travel with a person’s life wherever
it is reborn, is common to all the religions of Indian origin.
The spiritua! merit (dharma) is the only companion of a being
in the next world (paraloku). Therefore, one should accumu-
late merits!® by practicing dharma.

in the middle of the seventh century the pious Chinese
Buddhist pilgrim-scholar, Hsan-tsang, found in India “nume-
rous punyaSalas or free rest-houses for the relief of the
needy and distressed; at these houses medicine and food were
distributed and so travellers having their bodily wants supp-
lied, did uot experience inconvenience.,” The same authority
describes the belief of some Indians of his time in the merit
derived from bathing into the Gangd at Hardwar in the
following words : “Accumulated sins are effaced by a bath in
the water of the river: those who drown themselves in it are
reborn in heaven with happiness.”, 17
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Happy life in heaven (sarga) is the usual reward of merits
Happiness (sukha) is that which is desirable, which pleases.
The hallmark of heav.n 1is that there is only happiness In
contrast to heaven, hell has only sorrow, while in this world
of ours there are both happiness and sorrow, Desire for
happiness and fear of suffering and he!l may be considered as
the two important factors which inspire beings towards practice
of moral virtues.

It will be incorrect to assume, however, that merits are
accumulated only for the enjoyment of rewards in a future
life. Some people may earn merits by doing good work with
a view to gaining a good reputation and ' glory in this very
life. Some people may perform meritorious deeds for eradi-
cating their sins, while a few might be inspired to pursue
merits out of love and reverence for piety or with a view to
growing in holiness. An important reason bebind the accumu-
lation of merits may be desire to get and possess enormous
snpernatural powers. This is especially true of numerous figu-
res of India’s legendary and mythical past, The names of a
king like Hariscandra, a brahmana scer like Visvamitra, or
an ascetic sage llke Kapilamuni, represent a whole series of
beings, either historical, semi-historical or wholly imaginary,
whose supernatural exploits, almost incredible to a modern
mind, occupy hundreds of pages of the Mahabharata and
the Visnuite Purd@nas. Like the practice of yoga, merits were
stored for secular purposes also - victory in war, immunity
from a disease or curse, control over the forces of nature,
such as rain and storm, and so on.

A critic has observed that “the doctrine of the merit of
good works has fared poorly. Some religions practically ignore
it, notably the Bhakti-marga of India and the Safism of
Persia.”t® This, in our opinion, is an exaggeration of a fact;
although faith and love are the domirant notes of the sects
of Bhakti tradit'on of India, it will be too much to maintain
that they overlooked virtues like ethical excellence, compassion,
and liberality. Kabir, Nanaka and Tulasidasa are¢ the most
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brilliant luminaries in the firmament of the medieval Indian
Bhakti tradition, and in their teachings the value of good
works, of altruistic ethics, has never been lost sight of.

All those deeds of the body, mind and speech which
conduce to a being’s constat mindfulness of the reality of God
are meritorious from the standpoint of Gurumata or Sikhism.
The ideal religious person, called guramukha is believed to be
an embodiment of moral and religious virtues. He is called
‘God-faced’ or ‘turned towards the Teacher’, because he lives,
moves, and has his beingin the Timeless Person (akala-pura-
kha). In verse after verse of the Gurugrantha he is eulogized
for his moral life and blameless behaviour towards his fellow-
beings.

The ‘religious person’ is not only a devotee or ‘a sharer
in divine glory’ (bhagata), but also a ‘holy person’ (punni),
‘a doer of good works’ (karamt), and ‘a servant(dasa) engaged
in the service of God ® The Sikh Scripture refers to merito-
rious work as punna, sukrita, guna, bhali-kara and nama-
simarana, ‘merit’, ‘pious action’, ‘virtue’, ‘good deed’, and ‘the
mindfulness of (God’s) name ’ 1espectively.?® The message of
the teachers of Sikh tradition is that faith in and love of one
God creator must go along with morally good works of the
body, mind and speech.

The foremost work of merit (punna), according to all the
saints represented in the Sikh Scripture, is constant awareness
of God. This is the root of ail other merits; without this
other good works are of little avail. According to Guru
Napaka, a person gets little honour through pilgrimage,
(tiratha), austerity (fapu), mercy (daia), and liberal gifts (datu-
danu). it is the hearing, accepting, and meditating on the
name of God which is the essence of religious life; therefore,
let one drown oneself into the innermost sanctum (antargati
tirathi).2* Without cultivating virtues there can be no devotion
to God;22 and without devotion to God there can be no
liberation 2% ‘
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The fact is that the guramukha or the follower of the
bhakti-marga is described as ‘undefiled’ (nirmalu), pure (sica),
‘self-controlled’(safijami), self investigator’(parakhu), ‘contented’
(santokhia), possesed of the knowledge of sacred texts (sastra-
simriti-veda). one who has forsaken hatred (vairu) and opposi
tion (virodhu), one who has eradicated all accounts of complaint,
hostility and revenge ( sagali ganata migavai ) against others,
and as the one who is rejoicing in the fervour of God’s name
(ramanama-rangi-rata) 2*

The Gurugrantha refers repeatedly to the importance of
God’s compassionate attitude or favourable disposition
( prasada ). For instance, it is declared that “ He blesses him
whom He choses’”’; “ What pleases Him, comes to pass ’:
“All knowledge and virtue is obtained by submitting to His
ordinance’; “Without Guru’s favour one’s efforts bear no
fruit *’; = Without Guru’'s help, passions are not removed”;
“Those who are excladed from the favour (nadari bahare)are
unable to practice liberality and devotion” 25 The sum total
of such scriptural statements seems to be that it is through
God’s favour or direction that one becomes virtuous, that
religious merit is accumulated through Divine assistance. It
is interesting to note that evenin the Advaita vedanta highest
value seems to be attached to God’s favourable disposition.
Thus according to Satikara (Vivekacid@mani, verse 3), human
birth, desire for liberation, and protecting company of sages,
are obtained through God’s merciful disposition (devanugraha).
Such a view comes close to Jewish-Christian-Islamic dctrine of
predestinarianism or determinism.

It is clear that the theology of punya in theistic retligions,
whether of Indian or West Asian origins, differs significantly
from the nation of its nature and function in the Sramanic
systems of Indian origin. A discussion of this aspect, however,
is not our intention at this place.
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THE UNIQUE JAINA DOCTRINE OF KARMA AND
ITS CONTRIBUTION

Y. Krishan

The Jainas, as a rule, are extremely ascetic and purita-
nical in their life and conduct. In fact practice of asceticism
and penances are the distinguishing featares of the Jaina way
of life when compared to that of the followers of Hinduism
and Buddhism.

This is somewhat intriguing inasmuch as the code of
ethics enjoined by all these religious sects is the same.

Jainism enjoins the practice of right conduct. This consists
in observance of five mahavratas by the monks and five anu-
vratas by the laymen. The mahavratas are—(l) ahimst (non-
violence); (ii) satya ( truthfulness ); (iii) asteya ( not to take
what is not given or non-stealing); (iv) brahmacarya (sexual
continence); and (v) aparigrah (non-possession or renunciation).

The lay Jainas observe the same vows but their obliga-
tions are less rigorous and intense, For instance, in their case,
brahmacarya is modified to prohibition against unlawful sexual
inter-course (adultery).

Thus the ethical discipline of the monks and laymen is
virtually the same except in the extent and degree to which
it is expected to be practised. In the case of the monks,
these vows are to be practised to the highest degree of per-
fection subject to the himitations of human body such as the
need of the body for food. But in the case of the laymen,
practice of these vratas is necessarily modified further by social
limitations, the obligation to rear and maintain a family, make
a living etc. The laymen seek to make up, at least partially,

SP-19
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this modified ard somewhat restricted practice of five anu-
vratas by supplementary or auxiliary vows: (1) almsgiving;
(i1) limiting the sphere of one’s activity; (iii) limiting the
area of movements so that minimum violation of vows is in-
voled and (iv) practising moderation and (v) practising
meditation.

The ethical discipline of the Jainas is identical to that
of the Buddhists and Hindus. In order to follow the eight-
fold path of the Buddha, the Buddhists cnjoin the observance
of paficasila which is identicil with the mahdvratas except that
aparigraha is replaced by apramada (not taking intoxicants).

Similarly the Buddhist laymen are expected to observe
dasa$iia, ten vows. The first four vows are the same as the
anuvratas, the fifth being eschewing intoxicants. The supple-
mentary five vows of laymen are : abstinence from slander,
harsh, frivolous and senseless talk, covetousness (aparigraha),
molevolence and heretical views.

The supplementary vows as in the case of the Jainas,
help to counterbalance, to the extent possible, the inability of
Buddhist laymen to practice perfectly the paficasiia.

The Brahmanical ascetics and Hindu laymen opserve the
same vratas and Stlas — ahmisa, satya, asteya, brahmacarya, dana;
the minor vows being :abstention from anger, obedience to
Guru, avoidance of rashness, cleanliness, and purity in eating,

Even though the essential code of conduct was common
among all the three religious communities, yet there are material
differences in their approach to life as stated at the outset.

This difference has arisen because of the Jaina doctrine
of karman.

According to the Jainas, karma is a material entity, a
dravya-karma shandha. It issubtle; when a person acts, there
is inflow (@srava) of k@rmic matter into the soul (jwa). Accu-
mulated karman in the soul forms karman-$arwra. It is this
Sarira which transmigrates at death into a new birth. It also
exercises bandha or binding force or attraction on the karmic
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matter and makes inflow (@srava) iato the soul. Nayadhamma-
kahao! compares karman to mud. The jwva is like a gourd.
When it is coated with mud (karman), it sinks to the bottom
of water (hell); when the mud is removed (karma-nirjara),
the gourd floats up (attains liberation),

So “Karman is the root of birth and death” Uttaradhya-
yana? XXXII. 7. Again karma or action produces results.
Karmas “are all the causes of sin" Acaranga® 1.1.1.4.

Intent or motive is not an essential ingredient of all
karmic sins in Jainism. Satrakrtanga* 11, 2. 3 enumerates 13
kinds of karmas or activities which include accidental (aka-
smat) sin and sin committed through an error of sight. In
the same text I1[. 4.1.3 Mahavira avers “ Though a fool does
not consider the operation of his mind, speech and body,
nor does see even a dream, still he commits sins” and this
is asserted in face of the opposite view that ™ there can be
no sin if (the perpetrator of an action) does not possess sin-
ful thoughts. speech and fuction of the body ..”. But Maha-
vira repeats * ..there is sin though (the perpetrators of the
action) do not possess stnful thoughts...”

As Jacobi® emphasises “The doctrine of the Jainas is that
karman is the result of evary being, even of those whose in-
tellect or consciousness is not developed, as with the ekendriyas
or beings who possess one organ of sense”. Kunrdakunda (Ist
Century A.D.) in his Pravacanasara® 1II. 17 maintains that
“the sin of himsa is caused by carelessness or negligence... ”.
Umasvami (2nd century A.D.) in the Tattvarthasitram VII.4
suggests that the sin of Aimsa@ can be caused by carelessness
of speech, thought, in working, lifting or in taking food and
drink. In short, karma is “a sort of poison that infects the
soul.” Thus, while violation of the prescribed code of conduct
can be committed unintemtionally, intent, motive and passions
affect the duration of karman or the period of operation of
its consequences. The means of escape from punarjanma or
transmigration is stopping ( samvara ) the influx of karmic
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matter and liquidation or purging (nirjara) of the accumula-
ted karmic matter thereby bringing about a dissolution of
karman-Sarira.

A reduction in the creation of fresh karmic matter is
achieved through limiting or restricting karma or activity by
practicing yama, restraint in lay life. As the Urtaradhyayana
XXI1X 27 says By austerities he (the soui) cuts off the kar-
man.” Again ibid XXIX 13 “By self denial he shuts as it were,
the doors of the asravas...”. A nirgrantha, a person without
ties, i.e. a monk, however, undertakes minimal activity and
thereby causes minimal inflow of new karmas and hence is
better equipped to siop the formation of new karma. As
Uttaradhyayana XXI1X 32 observes : ‘ DBy turning fiom the
world he will strive not to do bad actions and will eliminate
his already acquired karman by its destruction...””. Again ibid
XXIX 37 «..by ceasing to act he acquires no new karman,
and destroys the karman he had acquired before.”

Liquidation of accumulated karma is achieved through
penances and self mortification-fasting (anasana), voluntary
physical torture, kaya kilesa and sallekhana or voluntary suicide
and other prayascittas.

The texts are unambiguous. “By autsterities he cuts off
karman’ Uttaradhyayana XXIX 27. “By renouncing activity, he
obtains inactivity; by ceasing to act he acquires no new karman
and destroys the karman he has acquired before” Ibid 37. Again

“«The sinners cannot annihilate their works by new works; the
pious annihilate their works by abstention from works...”

Sarrakrtarga 1. 12, 15,

Besides physical asceticism, Jainism, also, in common
with other religious sects, teaches dhyana yoga, mental asceti-
cism involving practice of exercises in concentration aimed at
temporary dissociation of soul from karman $arira. Here dhyana
yoga® was not aimed at obtaining supernormal powers as the
exercise of such powers only leads to more activity, karmic
actions. It is an aid at stopping or curbing oae of the sources
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of karma or activity, that is the mind. It could, as stated
earlier, enable the yogi, in the state of samadhi, to exper:
ience the state of enlightenment, or rirviina or of kevalin for
a duration of time.

Asceticism, both physical and mental, and renunciation
were thus essential to neutralise and overcoms karman, The
practice of tapas and sannyisa therefore are an essential and
enduring features of Jainism and Jaina way of life.r*

In the case of Buddhists and Brahmins, on the other
hand, karmas or acts which produce reaction or consequences
are essentially mental in character depending on the motive
ot intent of the doer. Arguttaranikaya'? iii. VI. 63 says : Cetana
aham, bhikkave kammam vadami, cetayita kammam karoti,
kayena vacaya, manast, determinate thought or will or inte-
ntion is action; it is will that acts through body, speech and
mind. Asguttaranik@ya'? i, 111. 33 is more explicit: the karmas
or deeds born of lust, malice and delusion (infatuation) ripen
and come to fruition whereas deeds free from these are barren.
Dhammapada 1 and 2 describe karmas as manomaya or
mental in their nature and that good and bad deeds of speech
or body and bocn of intent pursue the door relentlessly.
Milindapasiha® 1V, 5, 1§ makes mens rea as the essential in-
gredient of an offence; ‘“Now an evil act done, 0 King, by one
out of his mind is even in the present world not considered
as a grievous offence; nor is it so in respect of the fruit
that it brings about in future life.......there is no sin in the
act done by a mad man, it is a pardonable act...”. Similarly
the Bhagavad Gua XVIII. 2 speaks of kamya karmas actions
produced by desires and in IV. 19 speaks of karma sankalpa,
action oriented desire and teaches niskama karma, desireless
or motiveless action.

Since the karmas are essentially mental in character, they
considered mind control as the only means of obtaining nirvana
or moksa and Buddha denounced bodily mortifications as
“painful, ignoble and fruitless (Mahavagga 1, £ 17).1+
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Since austerities per se weite of no avil, and control of
mind and renunciation were easy to practice, both the Budd-
hists and Hindus sought to obtain escape from the rigour of
the relentless and inescapable law of karma, which had made
an individual exclusively responsible for his acts. by devising
certain expedients. There were bhakti, dhyana yoga and the
cult of avotaras The Hindus believed in an omnipotent and
omnipresent God who is also of compassionate nature Cons-
equently the grace of God is invoked through bhakti, intense
devotion. Bhagavad Gua XVIII 56 states “While doing all
actions, if he takes refuge in Me, he attains the eternal, immu-
table abode through My grace.” Again in Bhagavad Gua XVIII
62, Arjuna is told “Seek refuge in Him alone with all your
being .. Through His grace you shall obtain supreme peace and
eternal abode.” In ibid XVIII 66, it is added “Surrendering
all duties to Me, seek refuge in Me alone, 1 shall absolve you
of all sins...”. Thus the devotee, bhakta,is notexpected to give
up karma; in fact, he can lead the life of a householder and
still obtain salvation through bhakti.

The doctrine of avataras or incarnation of God in human
from who redeems his devotees was another facet of bhakti.
The Bhagavad Guta 1V. 7 and 8 says that He takes bodily
form whenever there is decline of dharma or righteousness
and evil is dominant and that He is incarnated from time
to time for the destruction of cvil doers and for the prote-
ction of the virtuous.

Similarly the Buddhists found an answer to the inflexi-
bility of the law of karma in the cult of bodhisattva mahasa-
ttva, who was endowed with the power to free his devotees
from the consequences of their evil actions and who "under-
took a mission of mercy for the redemption of mankind by
foregoing personal nirvana.

There is ample textual evidence to support this conclusion;
a few examples are given by way of illustration.

In the Saddharmapundurikal® XXI it is said that Avalo-
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kitesvara will infaliibly destroy all suffering of those who
hear, see and regularly and constantly think of Avalokitesvara.
In the Amitayurdhyana sitra*® §19 it ts said that meditation
on Avalokite§vara will ¢ utterly remove the obstacle that is
caused by karma and will expiate sins which will involve them
in births, deaths, for numberless kalpas . The ibid sutra §32
repeats that the mere hearing of the names of the Buddha and
bodhisattvas, Avalokite§vara and Mahasthamprapta, would
expiate sins that cause repeated births and deaths. Santideval”
in his Siks@samuccaya reiterates that the bodhisattva resolves :

“All the mass of pain and all evil karma 1 take in
my own body... ..".

Again certain schools of both the Hindu and the Buddhi-
sts sought to obtain liberation, nirvina or moksa through
nirvikalpa samadhi, that state of concentration when all
thought activity is eliminated.

Thus the doctrine of bhakti, the concepts of avatara and
bodhisattva mahasativa and the technique of dhyana yoga in
Hinduism and Buddhism made inroads into the inexorable
and relentless law of karma.

The tantrics, Hindu and Buddhists, carried these subtle
attacks on the law of karma and on the usefulness of ‘apas
to their logical conclusion. They discounted the utility of bodily
mortifications and demolished the distinction between good
and evil, moral and immoral conduct, yoga and bhoga. In fact
they substituted ‘a yoga of enjoyment (bhoga) for the yoga
of abstinence and asceticism.’’18

Vamacara'? justified and encouraged physical enjoyment,
indulgence in passions and repudiated austerities. Saraha in
his Dohako$a 9 specifically attacks the Jaina monks thus :

“ For these Jaina monks, therz is po release.
Deprived of the truth of happiness,
They do not but afflict their own bodies.”

In Jainism, however, the peculiar conception of karma as
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a material entity wherein motive is not an essential ingredient,
did not make room for any compromise with the operation
of the law of karma. So bhakti, avataras and bodhisattvas play
no part in Jainism, For the same reasons, while tantric philo-
sophy flourished in Hinduism and Buddhism, it did not find
Jainism congenial which could permit any deviation from its
ethics.

The Jaina doctrine of karma has remained severely indi
vidualistic. The Jains along with Hindus and Buddhists
strongly believe in ahimsa ip fact Jainism excels the other
two its rigorous practice of ahims@; to its extreme limits, Tatt-
vartha sitra VI 1l specifically enjoined meditation upon maitri
(benevolence) and karuna (compassion). But the materialistic
nature of the karma in Jainism did not permit the more
positiv: aspects of ahimsa viz. maitri (benevolence) and karuna
(compassion) to degenerate into the Buddhist doctrine of
punyapariavarta, transference of merit, which is the very
negation of individual moral resposibilty for one’s karma.
Thus the Buddhist doctrine of bodhisattva?® remained alien to
Jaina thought.

To sum up, tapasya as a vital factor in the Indian way
of life survives in spite of the cults of bhokti, of divine grace,
of the teaching of the Buddha that austerities are futile, and
tantric philosophy which not only discounts all austrities but
but encourage a bohemian and permisstve way of life because
of the unique Jaina doctrine of karma.
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RIGHT UNDERSTANDING - SOME HURDLES
T. G. Kalghatgi

I. Right understanding ( Samygdarsana ), right knowledge
( Samyagjnana) and right conduct ( Samyagcaritra ) constitute
the triple path towards self-realisation.! There is need to a
harmonious blending of the three paths. Right understanding
is the basis; it leads to right knowledge. This is faith rooted
in intuitive grasp of the truth and not related to superstitious
uncritical acceptance of truth. It is looking inward and it may
be referred to as the “mental set” in the psychological sense.

2Acadrya Samantabhadra has mentioned 8 characteristics
of Samyagdarsana . 1. Nihsarkita is the deeprooted faith in the
persons who are authorities and in the validity of the sacred texts.

2. Nihkariksita spirit of non-attachment towards the fruits of
Nihkanksa. It should be purely spiritual craving.

3. Nirvicikits@ : is to be free from illusions and stupor.

4. Amidhadrsti is to be free from the perversity of beliefs,
which may be called amighatva.

5. Upagnhana refers to the emphasis on the right aspect of
the samyagdrsti in the sense that we should discourage to
aim at partial and half-hearted right-mindedness.

6. Sthitikarana is to secure steadfastness and to lead towards
rightness of understanding. The ‘fallen angels’ in the path
have to be restored to the path of right direction.

7. Vatsalya emphasises that we should have love and kindness
towards those leading the path of righteousness, without
of course showing ill-wiil towards the fallen. “Those who
hunger and thirst after righteousness shall be filled.”s

8. Prabhavana is to kindle the light of right understanding,
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by removing many misconceptions, inadequacies and defi-
ciencies. The hurdles in the path of right understanding
are many and varied. Some of the difficulties are psycholo-
gocal. dcarya Samantabhadra has given an enlightened
and able descriptions of the psychological and sociological
impediments in the acquisition of rightness of outlook
and right understanding.

II. Acarya Samantabhadra says that right understanding
and right faith would be vitiated by the two psychological
and sociological processes :*

1. Eight types of vanity (Arrogance) and 2, three types of folly.
We may also class them as forms rooted in ignorance.
The first distinction refers to the 8 forms of Mada (vanity )
and the second has reference to the 3 types of midhata.

The 8 types of vanity are primarily psychological. They
vitiate the working of the mind aud create perversity of out
took which becomes an obstacle in the development of right
understanding. We lose the balance of understanding and
are strayed away from the right path of grasping the truth.
We live in the world of self-created illusions about ability
and achievements. We are lost in the jungle of subjective
phantasies The & types of vanity are :

(i) Jagna mada : In this we live in the world of our own
creation that we are the wisest men on the earth. It is
the Vanity of knowledge. Vanity (arrogance) of knowledge
is born out of the immaturity of mind. We gloat over our
own intellectual achivements and suffer from the illusion
of vanity of knowledge.

(ii) Pajamiyata mada : In this we become blind to our short.
comirngs and failures because some people respect us. Respect
and admiration for whatever little we have achieved, some-
times takes us off the rails of the right perspective of our
personality. We gloat in our glory and we move with half
open eyes in the illusion of superiority. Thisis the Vanity
of superiority.
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(iii) Kula mada refers to the arrogance of the status of the

family and birth. A person born in a high family and
endowed richly with the emenities of life is likely to lose
the balance of his mind in the matter of estimating his
personality in the right perspective. He thinks no end of
himself and he develops an attitude of conceit for his
way of life and disdain for the lower rung of society,
He looks at the lowliest and the lost with sneering disdain.
He is far away from the path of rightness of understanding
and righteousness

(iv) Jatimada is the arrogance of birth in a particular ‘higher’

(v)

vi)

society and communuity. This also makes him lose the
balance of the perspective of life and society. It leads
him towards the disdain of the lowly in society and
exploit them to his advantage.

Bala mada in this, one develops the sense of superiority
for strength and valour. He may become a tyrant and
maniac. Adolf Hitler is an example of a person who
suffered from the illusion of racial snperiority and of the
need for the extermination of the Jewish people. He was
so full of arrcgance of power and authority, that when,
once, it is reported, Lord Chamberlain asked him how he
was so confident of winning the war for which he was so
greatly clamouring, Adolf Hiter called a few of his guards
of the suicide squad and ordered them to jump from the
4th floor and die. The Guards did jump and die. They
had to sacrific their lives for the sake of glorifying the power
of Adolf Hitler. This is the arrogance of strength and power.

Rddhimada : This is the vanity of the possession of some
extra-ordinary power. The possession of miracles and
supernormal powers through the zapas and yogic practices
may bring some powers. But one, pursuing ths: path of
spiritual perfection, should desist from using them. Other-
wise, one is likely to lose the balance of mind and become
arrogent towards the fellow mortals. There are numerous
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instances, Rsis who have fallen from the height of spiri-
tuality because of their arrogance of the attainment of
certain power.

(vi) Buddhimada refers to the arrogance of wisdom. Wisdom
sometimes brings fall from the height of integrated per-
sonality, because one becomes vain, loses sight of the
right goal. Knowledge, wisdom and humility should go
together.

(vii) Tapo mada refers to the vanity of ascetic practices. One
feels superior because he, unlike the ‘lowly fellow mortals’,
practises penance. That gives arrogance of tapas, and he
strays away from the true path of perfection.

(viii) Sarira mada is the arrogance of having a beautiful body.
We forget that the form and the physical beauty are
temporary. They fade. We forget that we get old and that
in old age and in accidents, deficiencies and deformities
are formed. To forget this and to love and admire one’s
beautiful body creates an illusion of superiority and a
disdain for the less fortunate fellow mortals.

The 8 types of vanity vitiate the mind, make us forget
the real nature of the pursuit of truth. We do not get back
the perspective of life and personality and we ‘lose the soul’.

2. We now turn our attention towards understanding the
3 types of folly (Madhaia). They are .8
(1) Loka-miudhata : It refers to the superstitious practices
in social and religious matters. These practices are
based op blind irrational foundations coming from
generations, These refer to the customs and mores
which are not directly relevant to the purpose of
achieving the personal, social and spiritual excellence.
For example, we take the holy dips in the river and
in sea for the sake of washing off our sins. If taking
bath in the holy rivers were to wash away our sins,
the Buddha asked, then the fish and crocodiles living
permanently in the river wouid have washed all their
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sins and would have heen assured of a seat in hea-
ven. Similarly, practices like jumping from the top
of the mountain for the same reason would be blind
practice. Men worship all sorts of deities made of
sand and stone. Going ‘sati’ after the death of the
husband is also irrational. All these practices are
rooted in ignorance and blind superstitious beliefs
regarding the good of man. They constitute the
ignorance of the populace —Lokamiidhata.

(ii) Devamiidhata® refers to the worship of the fierce

(iii)

and benevolent deities from whom we expect prote-
ction, punishment or rewards, We worship the deities
for the sake of propitiating them so that the fierce
deities may not harm us and benevolent may reward
us with prosperity. We forget the fact that the god
is a spiritual force. He neither rewards nor punishes.
If he or she were to indulge in such tasks of reward-
ing and punishment, they would be steecped in the
baser impulses and emotions of the animal world.
Such gods are no gods. We should free ourselves
from such superstitious practices. They are rooted in
the practices of the primitivc man handed down to
us for centuries on end. This is an anthropological
problem for study.

Gurumadhara™ is the following a guru (teacher or
preceptor) who does not possess the requsite excell-
ence of a guru. A true teacher is one who has men -
tal, moral and spiritual excellence. He must, have
knowledge and wisdom. He is selfless and compass-
jonate. He is a seeker after truth. But very often we
run after persons who do not possess these qualities
and who are not fit to be called guru. They indulge
in all sorts of unseemly activities. To follow such gurus
constitutes Gurumiidhat@. This type of analysis of the
folly has great social significance. In our age, we
find we run after those mediocre men who profess
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to have knowledge and power and who dote on
authorities. In our academic institutions like colleges
and the Universities, we rarely find real scholars who
are devoted to their studies, pursuit of knbwledge
and teaching. They are more interested in their per-
sonal benefit and they run after administrative and
political power. They indulge in unacademic and
upnseemly activities. They are the teacher politicians.
Such men should be avoided and be kept away from
the young impressive minds. Howszver, it is not to be
said that this type of intellecual and social climate is
to be found in our time only. Socrates railed against
the sophists and the academic and political brigands.

He crusaded agaist hypocricy And he had to drink
hemelok.

Ill. We are, here, reminded of similar attempts made by
eminent philosophers in the middle ages and in the modern
period in the West to clear the cobwebs of thought for the
sake of establishings the truth. Socrates aimed at defining terms.
Some theologians in the middle ages sought to give the guide
lines fo thought. But we should note that till the beginning
of the era, philosophy was tied down to the apron strings
of Aristotle’s philosophy. One who deviated was condemned.
There is a story of aserious attempt made by eminent philo-
sophers 10 find out the number of teeth a horse has. They
referred to the Classical texts and the books of Aristotle.
But when a young scientist, imbued with the modern spirit of
investigation, humbly suggested that a horse be brought to
the Conference hall to count the teeth instead of pouring
the ancient classicai texts, the elderly scholars looked at him
with surprise and derision, because “Aristotle never did that”’.

It was against this type of stagnation of knowledge and
academic slavery that Francis Bacon protested. He said that
if we have to pursue truth, we have per force to be free ftom
the follies arising out of the fallacies in thought and due to
the purely deductive approach towards the seeking of truth.
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Truth needs to be sought in the world outside and not mere-
ly in the deduction of conclusions from the premises in the
Aristotalian syllogisms. Fracis Bacon started the movement

of induction in the scientific investigation as a methodology
of investigation.

Francis Bacon wanted to remove the cobwebs of thought
in order to get the correct picture of reality. Bacon put more
life into logic making induction an epic adventure and a
conquest. Philosophy needed a new method. In order to seek
the truth in the real sense of the term, Bacon urged us to
free ourselves from the traditional stagnations and the falla-
cies of thought “Expurgation of thought is the step.” We
must become as little children, innocent of ‘isms’ and abstrac-
tions, washed clear of prejudices and preconceptions. We
must destroy the Idols of the mind. 1dol is a picture taken
for a reality, a thought mistaken for a thing. Bacon mentions
4 Idols of the mind we should scrupulously avoid in
seeking truth.

The 4 Idols of the mind are : i. Idols of the tribe, (ii)

Idols of the Cave, (iii) Idols of the market place and (lv) Idols
of the Theatre.

(i) The idols of the tribe constitute the fallacies natural to
humanity in general. “For man’s sense is falsely asserted
to be standard of things—Our thoughts are pictures rather
of ourselves than of their objects, For instance human
understanding, from its peculiar nature, easily supposes a
greater degree of order in the Universe than it really finds.
Hence, the fiction that the celestial bodies move in per-
fect circle.® “ All superstition is much the same, whether
it be that of Astrology, dreams, omens, retributive
judgement or the like, in all of which the deluded believers
observe events which are fulfilled, but neglect and pass over
their failure, though it be much more common.”’?

(ii) The Idols of the cave are errors peculiar to the indivi-

dual man. “For every one...has a cave or den of his
SP-21



162

(iii)

Studies in Indian Philosophy

own, which refracts or discolours the light of nature,”1°
The judgements are vitiated by individual moods and
the personal factor in the constitution of the mind. Some
minds are synthetic, and some apalytic. Some show un-
bounded enthusiasm for antiquity, some others eagerly
embrace novelty. Only a fewcan have a just perspective,
Truth has no parties.11

The Idols of the Market Place arise from the commerce
and association of men with one another. They use
language as the medium, but they forget that words are
sometimes misleading, as they are imposed according to
the understanding of the crowd. We in the present day
have used the word ‘socialism’ without understanding the
connotation of the word. Philosophers have used the
phrases like “The Infinite”, or “The first mover unmoved”.
But these are Fig-leaf phrases used to cover naked ignorance
and perhaps indicative of a guilty conscience in the user.*®

(iv) The Idols of the Theatre have migrated into men’s minds

(iv)

from the various dogmas of philosophers and also from
the wrong laws demonstration. All the systems of philo-
sophy are so many stage 'plays representing worlds of
their creation after an unreal and scenic fashion. And in
the plays of this philosophic theatre you may observe the
same thing which is found in the theatre of poets,—that
stories invented for the stage are more compact aund
elegant, and wmore as we would wish them to be, than
true stories out of history. The world as Plato described
it is merely a world consrtucted by Plato, and pictures
of Plato rather than the world.3

We shall never get far along the path of truth if these
idols are still tied to us. We should free ourselves from
the subjective elements in the pursuit of truth. Truth is
not any man’s monopoly. It is universal and objective.
The philosophers and the seers from times immomorial
have striven to reach the highest through the means of
reason and intuition. Reason leads us to the understauding
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of empirical reality, while it is the highest experience
which leads us to the Truth Francis Bacon had the
limited objective of providing the methodology of scien-
tific investigation. Acarya Samantabhadra has taken the
perspective of spiritual reality and has shown the pitfalls
in the path to self-realisation. It is the seers, the Rsis, who
constitute the leaders of thought, and like kindly light,
they lead us on. Such eplightened ones or the ‘sages’ are
the first hand exponents of philosophy.1*
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THE CHINESE BUDDHIST WHEEL OF EXISTENCE
AND DELIVERANCE

JAN Yun-hua

The Buddhist Wheel or the Dependent Origination praii-
tyasamutpada) has been regarded by scholars as one of the
cardinal doctrines of Buddhism. From a soteriological angle,
it illustrates the formation of deeds (karma), its consequence
and its way to freedom from the circle of Life-d=ath (samsara).
From a philosophical view-point, the doctrine explains the
process of becoming, hence explains the middie path of
Buddhism, distinguishes itself from eternalistic as well as the
nihilistic positions. And, as a symbol, it is one of the most
rich and significant examples in the history of religions.
Though the Wheel has been variously understood and some-
times been different even in number, yet maay scholars
believe that it ‘“have been in Buddhism since earliest times”.1

The Chincse Buddhists have followed the Indian tradition
in most cases, but they also modified certain items to serve
their own religious needs. In this respect, one finds a modi-
fied wheel formulated by Tsung-mi (780-341), a distinguished
Buddhist thinker.2 An enquiry into his formula will not only
be important for an understanding of his philosophy, but
also be significant to define Chinzse Budhhism, a term that
is frequently used in scholarly research, but has yet to be
defined systematically,

Although Tsung-mi, like many of his religious forerunners
in India, did not adopt the term wheel, nevertheless, what
he wrote is undoubtedly concerned with the wheel of existence
and deliverance. He himself entitled his formula the “ tenfold
delusion and tenfold awakening”. A rough translation of this
formula has been published by A. Verdu.® A new translation
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bassd on Kamata Shigeo’s edition has been done by J. L. Broug-
hton; another based on the Gozamban, the oldest existing printed
edition of the work, has been completed by this author.*

The Three Motions of The Wheel : First—Forward‘

The tenfold delusion is the first and the forward motion
of the Wheel. Its contents has been listed by Tsung-mi as
follows : (1) Original Ealightenment 5 (2) Nonenlightenment,
(3) Arising of thought,® (4) Arising of characteristics,” (5)
False notions of phenomena, (6) Obstinate view on dharma,8
(7) Obstinate view on Self,® (8) The three poisons : attach-
ment, haired and delusion,'® (9) Formation of deed,'! and
(10) Receiving retribution.®?

In the notes to the tenfold delusion, is the process of man’s
eintanglement in bondage, bence the suffering thereby has been
explainad with an analogy of drecam : The Original Enlighten-
ment resembles a rich nobleman who lives in his own house,
an analogy of the Buddha-nature which is innately and fully
within every sentient being. The nonenlightenment like the rich
man falls into a sleep. The arising of thought resembles a
dream. What one experiences in a dream is analogical to the
arising of characteristics. As the experiences in the dream are
vivid and seem very real, the rich man thinks that he himself
is really living in poverty. He consequently suffers from his
attachment, harted and delusion: and has to act under these
influences; and the action leads to its consequence. Therefore
the rich nobleman remains in a nightmare of poverty and
suffering in spite of his wealth and comfortable position.

Second Motion : The rollback

If the tenfold delusion is responsible for man’s sufferings
in bondage, then the tenfold awakening provides the solution.
The tenfold awakening explains why and how man can be freed
from the suffering by the attainment of Buddhahood The
process of the tenfold delusion demonstrates how man
has been misled by ignorance, deparis, step by step from the
subtle to the obvious, and finally remains in the world and
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consequently suffers from it. The tenfold awakening reverses
the order as it began from the obvious, the empirical experi-
ences, step by step negates the unwholesome, further removes
subtle obstacles and finally sees the falsity, thus returning to
the real.

The tenfold awakenings are as follows; (1) The early ed-
itions of the text lists the meeting of a religious teacher as
the first item. Later editions have however, placed the orig-
inal Enlightenment as the head which is more logical but
questionable in authenticity.1® (2) Aspiration of Compassion
and Wisdom, and vowed to attend buddhahood. (3) Perfec-
tion of practices and faith. (4) The arising of the great

Tiought of Enlightenment.'* (5) Negation of greediness. (6)
Negation of Seif and dharma by means of Concentrationjand
Wisdom. (7) Unhindered by matters. (8) Illumination of mind.
(9) Skilful in means and the attainment of initial enhghtenment
(10) The Final and Complete enlightenment.

We have seen how our author has moved the Wheel
forward into bondage; and how he rolled the Wheel backward
towards enlightenment. The forward and backward motion
of the Wheel creates a conflict. Evil and illusion are negated
through this conflict This process of conflict and negation
are nothing else but what religious life is supposed to be.
The conflict between the two motions presents a third motion
of the Wheel, namely, the tenfold cultivation.

The Third Motion : Spiritual Life

After the two sets of tenfold motions, Tsung-mi states
that both the enlightenment have their respective tenfolds.
The accord and the conflict of the two sets are obvious.
When these two are put together, the first item in the set
of the enlightenment, i.e., the meeting of a religious teacher,
counterbalances and overcomes the first two items of the
first tenfold. The remaining eight of the first tenfold will be
negated counter-clockwise by the eight items of this tenfold :
(1) The realization of original Enlightenment negates the non-
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enlightenment. (ii) The fear of suffering inspires the Three
Thoughts, i.e., Compassion, Wisdom and Resolve; and conse-
quently frees oneself from the Six Ways of existence. (iii) The
Five perfections negate the formation of deed.!3(iv) The aris-
ing of the three thoughts negate the three poisons. Except
for the Gozamban edition, the remaining versions of the text
read as follows: “These are the aforementioned thoughts of
Compassion, Wisdom and Resolve which are now arising.
The $astra (i. e., The Awakening of Faith) states “‘in develo-
ping the aspiration for enlightenment through the perfection
of faith...three kinds [of mind are to be cultivated]: The first
is the mind characterized by straightforwarduess, for it corr-
ectly meditates on the principle of Suchness. The second is
the mind of profoundness, for there is no limit to its joyful
accumulation of all kinds of goodness. The third is the mind
filled with great compassion, for it wishes to uproot the suff-
erings of all sentient beings.”’*®The Gozamban enition reads :
“The wish of ferrying rhe sentient beings to the other shore
as aspired by the Mind of Compassion negates hatred; the
wish for a thorough understanding of all dharmas as aspired
by the Mind of Wisdom negates delusion: and the wish for
cultivating of myriad practices as aspired by the Mind of
Resolve negates attachment.1” The Korean edition which Kamata
has translated into Japanese stands in the middle: it is identical
with Gozamban in the text and identical with other editions
in the charter.18(v) The realization of the emptiness of the Self
negates the obstinate attachment of the Self, (vi) The reali-
zation of the emptiness of dharma negates the obstinate
grasping of dharma. (vii) Ucnhindered by matters negates
the attachment to pbenomena. (viii) [lluminations of mind
negates wordly characteristics. (ix) Freedom of mind from
thoughts negates arising of thought. (x) The attainment of
Buddba-hood.

Of the aforementioned three motions of the Chinese
Buddhist Wheel only the first and third are usually discussed
by scholars b:cause, to a certain extent, the second and the



The Chinese Buddhist Wheel... 169

third mot'on are very similar; and because they are dramatically
presented in the charter of Tsung-mi’s book, However, when
one looks into the text itself, all the three motions are there.
From a soteriological viewpoint, the three divisions seem more
explicit than the two.

Comparing the ten spokes of the Chinese Wheel with the
well-.known twelve links of the Indian Wheel, the differences
between the two are not merely in numbers, but also in
content and in characteristics. The most important item is,
of course, the Original Enlighteament which is placed very
prominently at the highest point of Tsung-mi’s system.

The earlier usage of the term * Original Enlightenment ’
occurs in The Awakening of Faith,®® where the term has been
defined as “The essence of Mind is free from thoughts.” It is
“none other than the undifferentiated Dharmakaya,” and itis
“called the original enlightenment” because the Mind is
grounded on the Dharmakaya. Thereafter, the term became one
of the most important concepts in Hus-yen ( Avatamsaka )
Buddhism. Tsung-mi himself explained the term in this words:
“ The Original Enlightenment” meant ¢ a1l sentient beings
originally and fully possess pure wisdom, [Buddha] Nature and
innumerable excellent qualities.””?® The Ming edition which Ui
has translated into Japanese reads as follows : ‘ This means
all the sentient beings possess the True Mind of Original En-
lightenment”.2? In other words, the term is a synonym of other
Buddhist terms on Absolute.

Whenever the term Absolute comes, it is always a trouble-
some problem. Disciples from the Theravada school, along
with some other scholais are afraid of using absolute terms
for understanding Buddhism as it would conflict with the
Middle position. However, there is no doubt that a positive
attitude towards the religious goal, bodhi or nirvana, has per-
sistently been maintained by all Buddhist schools throughout
their histories. Otherwise there would be no need for religious

knowledge and cultivation. The problem is how to define the
SP-22
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word absolute, not whether it is in Buddhism. As far as reli-
gion is concerned, the term of absolute should be understood
in terms of religious experience, but cannot be in the term
of physics. That is why the Mind became very central in the
discussion. The Buddhists, T think, were trying to solve their
problems, but not for the sake of analysing the external world.
Even when the world is discussed, it is always in the context
of subjective understanding rather than scientific and objective
endeavour. It is primarily experiential rather than naturalistic
experimental, It is precisely because of this subjective and
experiential nature that expression and communication are
difficult. As long as the absolute is not understood in the
terms of god or being, the problem will be less perplexing.

With this in mind, the item of Original Enlightenment
of the Chinese Wheel may be understood in the light of its
Indian forerunners. It is a result of Mahayana philosophy
as well as religious experience gained by Ch’an Buddhism.
Nevertheless, there is no mistake that Original Enlightenment
is a new development.

The rest of the spokes of the Chinese Wheel are in
agreement with the spirit of the Indian Wheel, namely that
the becoming and the release are both causal, yet the Chi-
nese system is more concrete. Taking the second spoke from
the first motion of the Wheel as an example, our author
adopts ‘nonenlightenment’ as the subtitle?? which is very
close to the item of Ignorance (avidya) in the Indian Wheel,
In the explanation of the term, Tsung-mi says ‘“Becduse of
not having met a well-learned friend (kalyanamitra) who is
able to show them the law, they naturally remain unenligh-
tened.”’2® From this explanation, it is clear that the term is
a descriptive, practical and concrete situation that most people
might experience every day.

It is true that in the Nikaya of Pali literature, avijja has
been defined as ‘not knowing the four Truths’, wich lead A.
B. Keith to believe and to state that ‘it is certain a purely
limited sense and no cosmic significance....”2* However, when
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one reads the statement such as “Avidya hides the real from
us and in its place puts forth the unreal appearance”’ as stated
in Bodhi Carya Avatara,®5 as it is understood by our author,
it is sufficient to demonstrate the concretepess of Chinese
expressions. There is po doubt that as far as Mahiyapa
Buddhism in India is concerned, the concept of avidys becomes
more and more metaphysical and abstract.

Similarly, out of the twelve links in the Indian Wheel,
there are a few other terms such as sankhara, vijfinana, nama-
rapa, vedana, tanha, upidana and bhava which are more psycho-
logical and abstract, but are not found in the Chinese Wheel.
In the case of the latter, a more concrete term, such as
‘obstinate view of Self = (@rmagraha or wo-chih) is adopted.
Furthermore, it is traditionally known that out of the twelve
links in Indian Buddhism, “two factors are assumptions rela-
ting to the past existence of a being’’ and “two more links..
to explain...the root of all our future existence.””2¢ When
this is compared with the Chinese Wheel it wiil be seen that
except for the first and the last, the remaining eight are all
concentrated on the present life. In the case of the first item,
the Original Enlightenment, which is both immutable and
mutuable though not simultaneously, it is ever present no
matter whether we are aware of it or not. Henceforth, it
includes the present. On this matter Tsung-mi has been
influenced by Ch’an Buddhismn. 'We may recall an early state-
ment by Tsung-mi : “that though all the sentient beings
innately possess the Buddha-nature, yet the Nature cannot be
seen as it is veiled by the beginningless ignorance... As Buddhas
have eliminated false thought, they could see the Nature
fully and clearly.”2" One may also recall the Analects 11:11
where Confucius refuses to discuss death. Nakamura has noted
a similar expression in Ch’an master Hui-hai, and regards it
as ‘strikingly Chinese’ though he misunderstands the tendency
as ‘utilitarian’. 28

Though not referred to in the Ming edition of the work,
both the Korean and Gozamban editions of the work have
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classified the stages of spiritual life into two categories; the
Sudden enlightenment and the Gradual cultivations. Such a
division is not found in Indian Buddhism, but was the central
focus in the Ch’an controversy in medieaval China. Further-
more, under the heading of the Gradual cultivations, Tsung-mi
has divided the contents into three stages : the Position of
Faith, the Position of Virtue, and the Position of Sage.

The Position of Yaith (Asin wei) comprises the third spoke
of the third motion, the five perfections of practice. The
element of Faith was, of course, in Indian Buddhim. It is
one of the two classes between the Family of the Elect
(gotrabhn) and the Stream-winner (sotapanna) known as Saddha-
nusari2? in the Theravadin tradition. Faith had a prominent
place in Mahayana tradition, neverthless, it had never been
regarded as a stage in Bodhisattva systems. Tsung-mi’s classi-
fication is obviously influenced by The Awakening of Faith
which has been referred to by him constantly.®®

The Position of Virtue (Asien-wei) comprises the fourth
and the fifth spokes of the third motion of the Wheel,
pamely, the aspiration of Bodhi-mind and the six paramitas.
The word ‘Virtue’ is a rendering of the Chinese word #hsien,
usually understood as an equivalent of the Sanskrit word
bhadra.31 However, when one reviews the usage of bhadra in
Indian Buddhism, one wouvuld find that the term has been used
mostly as names of persons, etc., never as a stage of Bodhi-
sattvas progress.®®

The third position in the classification of Tsung-mi is
the Position of Sage (sheng--wei). It comprises the 6th to the
ninth spokes as mentioned in the third motion of the Wheel.
The word sheng or Sage is the Chinese equivalent of Sanskrit
word @rya, which is usually rendered as the ‘Noble Ones’.%8
Though the Pali literature has a different classification of
@ryas, its usage in Sanskrit literature is rather dubious.

If these terms had never been used in India for classify-
ing spiritual progress both in Theravadin and Mahayana
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traditions, where did our author pick them up ? And for what
purpose ? Except for the term of Faith, sheng -jen and hsien-
che are well known phrases in the Chinese Classics.®* Because
Confucianists respected the sagehood as the highest attainable
position of man; and since our author was very familiar with
Confucian texts, he seems to have borrowed it from that
source. This borrowing not only provided him with well-known
terms, but it also implied that Buddhism was higher than
Confucian sagehood as the position is below the highest attain-
ment in Buddhism, the Enlightenment or Buddhahood.

For sometime, interest in how Buddhist doctrines were accep-
ted by various cultures has been shown by scholars. In the case
of the Wheel, the Tibetan illustration is an interesting example.
Both Thomas and Wayman have poi.ted out that a blind man,
a monkey, an empty town, a kiss or man and woman em-
bracing. etc, were the depiction of the Wheel of samsara,3®
When the Tibcetan illustration is compared with the dream of
the rich and nobleman, an analogy of the Wheel is given by
our author. The approach ot the latter is absolutely confined
to human activities. This does not mean that the Chinese do
not use animal or other things to illustrate their religious
life. One can easily pick up the novel Hsi-yu—-chi or the
Monkey as translated by A Waley as an example, where the
monkey has been prominently described as a depiction of an
untrained mind. Nonetheless, we have to remember that
Tsung-mi was very learned in Confucian classics: Though he
renounced the Confucian tradition, the learnin: had deep
imprints on him which probably made him more humanisitc
oriented.

When the Chinese Wheel and its three motions are re-
viewed, and its differences compared with the Indian Buddhist
Wheel, one may ask that old question, did the Chinese really
know I-dian Buddhism ? This old question has been a popular
theme with many Indologists in the past. It is a reasonable
as well as presumptuous question. depending on the contex:.
As far as our author is concerned, he knew the Indian Wheel
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very well. In the same book where he discussed his formula,
he has twice referred to the Dependent Origination : one
finds in his summary of Madhyamika philosophy “ no twelve
links of Dependent Origination.., no wisdom to attain, no
deed nor retribution.”®® In another place in the same book,
when discussing the intention of Buddha's teachings, he states
that the Buddha has “discussed the twelve links of Dependent
Origination ( dvadasanga pratuyosamuipada ) for those who
seek the Pratyekabuddhahood”.8”

Before the compilation of this book, Tsun-mi had a
more detailed description of his understanding of the Depen-
dent Origination, which shows that he did not only know
the link itself, but also the assessment of the link made by
Indian Mahayana schools. The description is contained in his
Great Commentary on the Satra of Perfect Enlightenment.®®

First, let us glance over his description of the twelve
links : (1) avidya or ignorance, for which Tsung-mi followed
the traditional translation, used the term wu-ming or unenli-
ghtenened. (2) samskara or motivaiion which traditional Chi-
nese translation is hAsing or action. The translation is closer
to Nyanatiloka’s rendering ‘ karma-formation ’3% as Tsung-mi
explains that ‘this is the good or evil karma that is brought
into being by bodily, verbal and mental actions’.4° (3) vijfigna
or consciousness. (4) nama-ripa or name and form, which
Tsung-mi noted that “name means the grasp of a body; form
refers to the state when one becomes a material being. They
are the five defiled aggregations”.*! (5) sadayatana or six
bases. (6) spar§a or contact., (7) vedana or feeling (8) trsna
or craving. (9) upadana cor grasping. (10) bhava or existence.
(11) jati or birth. (12) jaramarana or old age and death.

Arpart from the list of the twelve links, Tsung-mi has
commented on the links as a whole. His comments indicated
that he understood the religious purpose and the philosophical
significance of the Dependent Origination very well. He states :

From the beginningless past. the root [of existence] is crav-

ing (trsna@). Craving produces desires, desires produce the
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birth. When this is enforced by the infections of the
passions, one falls into the endless circle of life-death
(samsara).t?
While remaining in worldly life, one faces happy or unhappy
encounters which lead to good or evil karmic deeds. They
consequently will produce corresponding retributions. The
conclusion can be nothing else. One must remain in samsidra
and is therefore unable to accomplish the holy path (aryamarga).

In other words, our author understands the theory of
causal production (yin-yuan-sheng) very accurately. This
understanding is absolutely congruent with the accepted in-
terpretation of Theravadin Buddhism. It is well-known that
the concept of Dependent Origination or Dependent Arising
is often discussed in the context of the second truth, “samudaya:
The Arising of Suffering’”.*® It is interesting to note that
Tsung-mi’s view on the subject corresponds to the ‘forward
order’ of the Dependent Origination as reconstructed
from the scriptural statement, ‘when this exists, that comes to
be’ by Buddhaghosa. However, he did not touch the ‘reverse
order’ of Buddhaghosa which is concerned with the cessation
of suffering.+*

Tsung-mi further explains that—

The general title [of the twelve links] is called the
Arising from conditional causation (yuan-ch’i) or the
Production by conditional causation (yuan-sheng). It means
that the doer and the receiver [of retribution] are the same
but without a Lord. One is born from causation, and
depending on various conditions, arises. Thereupon, exi-
stence comes from nothingness, and perishes from existence.
One is capable of influencing what is influenceable, falls
into the dharmas of continuity (hsiang—hsué'-fa), henceforth,
it is called a production of causation. 5

With the development of Mahayana Buddhism in India,
the moral emphasis of the Dependent Origination shifted to
logical interest. All Mahayana schools offered new interpreta-
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tions of this important idea for their own purposes. Tsung-mi
understood the situation and he summarized it as follows:
However, as Aggregations (skandha), Bases (@yatana)
and sphere (dhatu) are dependent on other factors for
their existence, and, therefore their substance is [considered
by the School of Dharma characteristics as] discrete Mo-
ments [ of consciousness]. They are nothing bnt false
thoughts [as considered by the School of Emptiness of
Characteristics ]. And it is also considered as the True
Mind itself [by the School of Dharma Nature].4¢

His understanding of the concept and its evolution seemed
quite accurate with scriptural information as well as with
recent research. As far as Yogacara or Dharma-charact-
eristic school is concerned, they considered ‘ One moment
of consciousness emerges because of the preceding one’.
Hence * the moments of consciousness, as governed by
this law, are real”.*7 Tsung-mi's school of Emptiness of
Characteristics means the Madhyamikas. Their concept of
the Dependent Origination, as pointed out by Murti as
‘“the dependence of things on each other, they having no
nature or reality of their own (nissvabhavatva)’.#® This is
what Tsung-mi called ‘false thought,’

The Dharmata school mentioned by our author refers to
“the exoteric teaching revealing that the True Mind itself is
the Buddha Nature”, which has been identified by him with
the doctrine of Suchness (tathati) as interpreted in the Awa-
kening of Faith.

The aforementioned summary of his understanding on
the evolution of Dependent Origination is very sigaificant to
our discussion. It means tnat he knew the Indian tradition
quite well and his new formula was intentional. If this was
the case, why did he abandon the Indian Wheel ¢ it is clear
that at the time of our author, the Indian Wheel had already
become controversial among Indian Buddhist schools, and no
longer had a universally acceptable interpretation. Moreover,
his belief in the True or Absolute Mind which had almost an
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ontological status, had no place in any Indian interpretation.
Because of this need and because of the complication which
existed in the interpretation of Indian tradition, he structured
a new formula which continued the Indian concern of causa-
tion on the one hand, and the Chinese outlook on the other.
It is from this viewpoint that his Wheel isjworthy of consider-
ation as one of the typical examples of Chinese Buddhism.
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SOME REMARKS ON THE ROLE OF THE LAY
FOLLOWLERS IN THE JAINA COMMUNITY

Elisabeth Strandberg

From the time it was established that Jainism is an
independent teaching, and not a mere offshoot of Buddhism,?
a certain amount of attention has been paid to the fact that
these two heterodox movements came (o experience very
different forutnes on Indian soil. The idea has been put forward
that it was because the Buddhist sarigha cared little for lay
people that Buddhism lost its foothold in India at the time
of political adversity. The Jaina sarigha, on the other band,
embraced within its social structure the two wings of lay
male and female followers along with, and as preparatory
stages for, the order of monks and nuns. This accouted for
Jainism undergoing particularly few changes, and for the resi-
stance which the lay community ‘members-of-the-church’
were able to put up against pressure that was coming from
outside, thus saving their religion from becoming extinct.
This is the reasoning commonly advanced 2

The only 2xisting detailed study of the Jaina lay disci-
pline, by R. Williams,? raises sharp criticism against the main
idea He states : ‘Initially the lay estate was admitted by the
Jina only in deference to human frailty’. .# and ‘ The change-
lessness of - Jiniasm is no more than a myth’.. 5 Williams also
touches upon the history of Jainism vis-a-vis Hinduism, Islam
and Buddhism without mentioning at all the role which the
Jaina lay followers might possibly have played in order to
preserve their teaching. Nor do scholars like Schubring® and
Frauwallner”™ mention the historical importance of the Jaina
lay community in their otherwise broad studies of Jainism.
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The weekness of the generally propounded argument
seems to be that it is built on late, even modern, evidence.
On the other hand, to go as far as Williams and to state that
the canonical texts are silent on this matter® is not quite
tenable either. It is the aim of this article to draw attention
to a few passages in the canonical text about the layman, the
Uvasagadas@o,® which elucidate the standpoint of the canon
in this matter.

Among the vows taken by the lay disciple is one called
disivaya,1°® ‘the vow of the quarters’, the promise to circum-
scribe one’s area of action by limits. There is also restricted
version of it, called desavagasiyavaya ! ‘the keeping within
a certain place’, by which the lay disciple fixes for his abode
a definite very small spot within the area previously circum-
scribed. These vows are in their effect conservative; the layman
who impose them on himself thereby strengthens his ties with
the local sanigha., The sanigha can rely on his contribution to its
activities, but is also bound to feel more dependent on him
since no influx of new layman is likely to come. In the event
of hostile outward influences the layman cannot therefore take
recourse to flight to save lhife and sarigha. How then was self-
preservation possible ¢ The answer lies in the application of the
escape clauses which follow the exposition of the laws of the
householder : nannatha rayabhiogenam ganabhiogenam balabhi-
ogenam devayabhiogenam guruniggahenam vittigantarenam?*?
‘except it be by the command of a king, a crowd,'? a power-
ful man, a deva, or by the order of an elder,’* or by the
exigencies of living’. In such cases one may have to pay
deference to a non-Jaina community—without losing one’s status
of a Jaipa lay disciple. The commentary takes these escape
clauses to be valid only in the last mentioned instance of
paying deference to the non-Jaina community, namely supply-
ing them with food, drink, etc. Nothing in the canonical text
itself excludes the application of the escape clauses to all the
instarces of religious contact with non-Jaina men, devas or
objects of reverence. In his explanation of guruniggaha ' the
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order of an elder, the commentator presents a somewhat
farfetched but interesting interpretation : caityasadhanam nigra-
hah = caityasadhiinam pratyanikakrtopadravah ‘a frontal attack
on temple and monks’. This shows, at least, that the canonical
escape clauses were used. Thus, the mediaeval double notion
of religious dharma, laukika ‘worldly’ and paralaukika ‘other-
worldly’, 15 has clear justification in the canon. It must have
been this type of flexibility of the rule which prevented the
imposed creeds such as Hinduism and Islam from eradicating
the teaching of the other-worldly religious dharma, Jainism.
Of course, it is true that the escape clauses do not say any-
thing about the lay people’s role in the fourfold sangha; on
the other hand, it should be clear that a canonical text would
hardly deal with the precise circumstances under which the
lay followers must pay deference to outer hostile pressure
groups, unless the Jaina sangha as a whole relied on and was
aware of the importance of the lay followers for the survival
of the entire community. Moreover, the monks would hardly
prescribe such rules unless they knew that the lay followers
had good reason to remain loyal to the teaching, such as
playing an active and responsible role within the Jaina sangha.

If that is so, one might expect that the Jaina sangha
would stress the importance of formal entrance to the Jay part
of the community by conferring a special qualification on the
lay follower who has taken upon himself the twelve vows. In
fact, Hoernle in his translation renders the pious house-holder
before entrance by ‘disciple of the Samana’ and after entrance
by ‘the servent of the Samana’ (3 1-58 versus § 59ff. ) This
has, however, no explicit justification in the Prakrit text, since
the lay follower at both stages is termed samanovasaa. It is
difficult to see how far Hoernle’s introduction of a new term
for the later stage is implicitly justified. It is also noteworthy
that the narrator of the Uvasagadasao does not take the
opportunity of explaining the relationship between Jayman and
monk, or of stating the difference between them. Thus in §12
when the lay follower states that he is not in a position to
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become a monk it would only be natural to expand on
their respective positions within the fourfold sargha. Again,
in teply to the question whether the lay followers will in the
course of time enter the monastic state, Mahavira merely says
that he will be reborn as a certain class of deva (§ 62), and
in a much later continuation of this reply Mahavira adds that
the lay follower will be reborn and attain perfection (§ 90)
but does not say whether it will be via the stage of monkhood.

We may therefore conclude that this canonical text is
silent on certain theoretical points in favour of the idea that
the basic structure of the Jaina sangha granted a relatively
important position to the lay followers: in practice, however,
this source offers evidence that the standpoint of the lay
followers was already considered to be of determining impor-
tance for the preservation and survival of the entire spiritual
community. That the tradition was kept and the lay followers
acted upon it, is corroborated by later evidence, both inscrip-
tional and literary.

. Notes

1 H Jacobi, Jaina Stitras, Part I. Oxford 1884, New York 19638,
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INDIAN AESTHETIC TERMINOLOGY : AN INTEGRAL
ANALYSIS

K. Krishna Moorthy

In Sanskrit there are several synonyms of ¢ beauty’—
‘Saundarya’, ‘Caruta’,‘ramaniyatd’,'Saubhagya’,‘'Sobha’, ‘lavanya’,
‘kanti’, ‘vicchitti’, and so forth. But the most frequently ado-
pted keyterm of aesthetics is alantkara. That is why Alarnkara-
§astra should be translated as the science of beauty. Its widest
meaning is adequately stressed by Vamana who aphoristically
states—*Saundaryarm alankarah”, Since ‘alankara’ can also mean
a ‘means of beauty’ it can denote poetic and artistic devices also.

The first accredited philosopher to note that beauty (Sobha)
in poetry is not due to mechanical aspects like grammatical
accuracy, but to the natural beauty of the thing described is
Kumarila Bhatta. He states categorically in his Tantravarrtika
( Benares Edn., p. 205) that good poetry could be composed
even in languages without any grammar; and in Sanskrit too,
he feels that grammar, far from adding to its beauty (Sobha)
has contributed to its worst defect namely, cacaphony (kasta-
§abda).

Again, it is Sabara, the celebrated predecessor of Kumarila
and author of Pilrvamimamsa-siitrabhasya that quotes an
example from secular poetry and shows how its concern is
exaggeratzd praise (arthavada) through the medium of laksana
or indirect use of language. The verse cited is a lovely svabha-
vokti of black swans singing and moving gaily amidst dark
lilies, as if danseuses dressed in black silk:

nilotpalavanesvadya carantah carusamsSrvah
nilakausevasamvitah pranrtyantiva kadambah.
(Ibid. 1. 1.24)



188 Studies in Indian Philosophy

From alil this it will be seen that Nature may have beauty
of its own and it can be faithfully represented or artistically
transformed in art, according to Indian thinkers. Now this
is not at all different from the views of western thinkers from
Plato down to C. E. M, Joad The artist need not always create
beauty. Bui he has to discover it with his gift of sensitive
taste or imagination. Just as in Plato’s theory of forms or
Ideas, our knowledge of number is a priori to our function
of counting three apples, five chairs, etc. so too our knowledge
of beauty as a perfect value is the precondition for our regard-
ing objects x, y and z in Nature as beautiful or otherwise.
The Indians would agree with Joad when he says that an
artist has aesthetic insight or vision by which he is enabled
to discern the characteristic of beauty even in circumstances
in which its presence escapes the ordinary man. He does not
create beauty as such; he is the midwife who brings to birth
the beauty that is latent in things by giving them a significant
form by his skill (kala). We might state our finding epigram:
matically thus : Alankara is the body of all art whose guna
or invariable property is beauty discernible to a man of taste.
Beauty is a value discovered in Nature or i1efashioned by a
gifted artist. It is a value like truth and goodness because it
is an aspect of reality and well worth man’s quest after it and
without which his life should be less than perfect.

Faith in man’s ability to attain perfection, emotional as
well as intellectual, is a singular characteristic of the Indian
mind down the ages. But it was only after a hard battle that,
in India too, the artist could wrest an honoured place for
himself. Like Plato in Greece, the orthodoxy in India also
banned the arts like poetry, music and dance in their smrtis,
or law-books, because they thougbt these would excite sensu-
ality by pandering to the passions, if they were not harnessed
to serve the cause of religion. The ban “Kavyalapamsca varjayet”
is often alluded to by our men of Iletters like Mallinatha,
and the only way they know of exonerating their favourite
poets is by affirming that they are conformists upholding the
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accepted ethical norms and not sensuaiists. This stand is by
no means a vindication of the autonomy of art; it is a servile
submission to the dictates of orthodoxy. It is once again
in Kumarila that we are able to trace the origin of this com-
promising attitude. He observes that even Valmiki and Vyasa
deserve to claim our attention only because of their loyalty
to Vedic scriptures :

“Vedaprasthanabhyasena hi Valmiki-Dvaipgyana—
prabhrtibhik tathaiva svavakyari pranitani ™’

(Tantravaritika, 1.ii.7, Ben, Edn. p. 16)

This is all right so far as religious art or literature is
concerned: but what about secular art ? Has it no place in the
Irdian scheme of things 7 Is not beauty or aesthetic value an
end in itself ?

Europe had to await the dawn of Renaissance and Refor-
mation before humanism could assert itself in all directions.
But in India, even before the Christian era, Kautilya in his
Arthasastra and Bharata in his Natyasastra upheld the autonomy
of the secular values of arth (political power) and k@ama (scnsual
pleasure) even like the first framers of the KamaSastra anterior
to Vatsydyana. In popular folk-literature represented by Hala’s
Gathasaptasart and Gunadbya's Brhatkatha, we have ample room
for extra-marita) love-affairs and adventurous careerists, a tradi-
tion which continued in the later Dasakumaracarita of Dandin
and the still later Suka-saptati. In the field of lyric too, rank
eroticism characterises May@ira’s astaka as well as Amaru’s Sataka.
In the genre of drama, we have bawdy bhziras and obsene praha-
sanas produced as late as the 18th century. Though all these
may be regarded as exceptions to the general rule of conformity
to ethical norms, the question remains whether they deserve to
be rated as artistic. exclusively by their aesthetic value. Only
two theorists have attempted their defence in all seriousness.
One is Rajasekhara whose facetious or specious argument is
that even Vedic texts are tarred with same brush and hence
poetry should not be singled out for attack. The second is
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Bhatta Tauta, the mentor of Abhinavagupta, who categorically
states that passion in life and aesthetic emotion are two diffe-
rent things; and the dross of the former can be wiped out by
the latter’s healing touch. His words are: "

“Just as dust is used to clsan up a dusty mirror,
the mind of the connoisseur is purified of passion through
passion itself.”

Yathadar$anmalenaiva malamevopahanyate |
tatha ragavabodhena paSyatam Sodhyate manah ||

(cited by Sridhara in his commentary on Kavyprakasa ).

This purification theory of Tauta rings like an echo of
Aristotle’s theory of ‘“Katharsis” in tragedy and explained by
Milton in homeopathic terms :

“As fire drives out fire, so pity pity.”

Again it was Tauta who vindicated the autonomy of
aesthetic relish by declaring that ‘‘a state of passion for a
woman in life is not $rrgara of literature”’ ( Kamavastha na
srigarah”)-cited in Abhinavabharati. Vol 111, p.199). This was
a much needed corrective to the popular misconception that
passionate love is the leitmotif of lyrics, a misconception
shared even by writers like Rudrabhatta. He states the hiera-
rchy of values as under :

dharmadarthah, arthatah kamah, kamat sukhaphalodayah |
sadhiyanesa tatsiddhyai $rngaro nayako rasah ||
( Srigaratilaka, 1. 20).

This dual attitude to Srrigara by Indian writers, some
holding that itis a stepping stone to hedonistic pleasure,
and others declaring that it is symbolic of mystic love of
the devotee for his God (as in the schools of Visnu-bhakti)
has its parallels in modern writers on aesthetics who pro-
scribe art like Tolstoy or who advocate it like Rabindranath
Tagore. But for a viable via media or golden mean. Tauta
stands as its best spokesman even like Aristotle ranged against
Plato’s banishment of poets from his ideal Republic.
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It is against this background that Bharata’s theory of
rasa becomes meaningful, a theory which touches all the
problems of aesthetics in its boundless sweep, though it has
started more controversies than it hass silenced, in ancient as
well as modern times. Bharata's rasa is primarily beauty in
the composite arts of Natya made up of many elements like
music, dance, gesture, poetry and painting. In the art repre-
senting natural beauty, alankara or decorative skill of the
artist as displayed in manipulating his medium or rawmate-
rial, whether spontaneous or stylized - is like the body of art.
We should now add that its vital essence or soul is rasa or
aesthetic emotion or sentiment. We said that beauty was a
guna or inner quality of the body of nature or art discernible
to a sensitive beholder; rasa is something even more far-rea-
ching than the guna of beauty bzcause it can transform by
its magic touch as it were even ugliness into beauty, and
endow form even to the formless. This theory of rasa, espe-
cially as amplified by Dhvani philosophers, is a typically
Indian contribution to aesthetics; and it has its parallelisms
in the most modern thinking on the subject in the West like
that of Susanne K. Langer, Cassirer, and T. S. Eliot.

It needs to be reiterated that all Indian aesthetic concepts
are inter-related and interfused. They all revolve around the
pivotal axis of rasa. Alankara, guna, rui, vrtti, dhvani and
aucitya are telling instances in point Some modern studies of
these in isolation have resulted in obscuring the issues and
their relevance as never before, though they havs aften been
hailed as ‘ learned research’. Prefessor Hiriyanna has rightly
decried this research mentality which shuts out new thought
and prevents right understanding. But we have yet to learn
this lesson, it seems ! [ndian aesthetics underscored the organic
unity of these concepts by offering the analogy ol a beauty
queen. Her natural beauty also adorns her so to say; and is
alarkara which is of the svatah-sambhavi type. But she might
add to her natural beauty of limbs by adorning herself with
multiple ornaments each one best suited to set off her charm
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to better advantage. That is the realm of alankaras coming
under the class vakrokti or atisayokri in literature. Both these
aspects of her beauty are externally open to view: they are
bahya. These may excite the beholder’s admiration., But they
cannot explain the inner springs or character. Her qualities
of head and heart like liveliness or sweetness of disposition,
grace in movement and speech, and pure or spirited feelings
i.e. madhurya, and lavanya, prasada or ojas - deserve to be
distinguished from external alarikaras; they are righty termed
gunas or qualities of the beautiful damsel. Now all this
assemblage of alarikaras and gunas would become purposeless
if they do not win for her the love a suitable husband of her
choice. As Kalidasa would say—*‘* priyesu saubhagyaphala hi
ciarutd”; ‘the end of beauty is the love of a chosen beloved’.
Parvati had all the alankaras and gunas of a bewitching
beauty, and even the maddening Lovegod himself on her side
when she proudly displayed her charms before Siva. But Siva
was unmoved. He did not reciprocate her love. Then Parvati
realised the futility of her vaunted beauty : * nininda rlipam
hrdayena Parvati”. But she did not give up her mission; she
took to zapas to win Siva’s love, and triumphed by her cha-
nged heart. That is the story.

It is the same story in art also. Alank@ras and gunas are
the indispensable accompaniment of the beautiful damsel of
art in general and literature in particular. But the end value
or culmination of all these consists in rasa or aesthetic expe:
rience of the coonoisseur. Her own emotions and feelings
are bhavas and these play key role in eliciting the intended
rasa from the onlooker. The circumstances of time and place
and so on provide the required background or vibhava. Her
gay movements of limbs and blandishments indicative of her
mental disposition might be termed anubhavas. Her fleeting
or shifting moods like anxiety, doubt and shyness only serve
to emphasize the nucleus of a ruling sentiment like love
within her heart and this is crystal-clear to her admirer,
however much she might strive to hide them. In other words
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the end—value of beauty is witnessed only when the beholder
is enraptured by the interplay of passing moods or vyabhica-
ribhavas illustrated by anubhiivas and occasioned by vibhavas-
all suggesting the ruling passion of a sthayibhava.

We see thus our aesthetic terminology growing. We star-
ted with two—-fold alankara, viz. the natural and the super-
added: those which lie on the surface of beauty and those
that are inner still; we finally landed in the inmost or vital
centre of sth@yibh@iva or rasa which can be understood only
by way of its attendant accompaniments like vibhava, anubhava
and vyabhicaribhava. A state of mind is termed long-lasting
or sthayin in contrast to another which is momentary (vyabhi-
carin), not in any absolute sense, but only in a functional
or relative sense. For example, love is a sthayibhava in the
story of Sakuntala; but the same love is a vyabhicaribhava in
the story of the Buddha or Jimiitavahana. When functionally
a sthiyibhava gets scope for progress in all the recognised five
stages of seed, sprout, plant, flower and fruit, it comes to be
called ragsa. If it does not get such a scope for full-fledged
development, it will remain a mere bha@va without becoming
rasa. Such indeed is the theory of rasain a nutshell. Alankara,
guna and rasa are the tripods of Indian aesthetics.

Let us now take a look at some other aesthetic terms
which are complimentary to these. Earlier we referred to the
movements, gay or graceful and spirited, of our metaphorical
beauty queen of art, which catch the beholder’s attention.
These partake of beauty in their own way no doubt and they
are not alarnkaras or gunas or even anubhavas because they
are typically natural and uniform unlike the latter which vary
with every varying mood. These are rigntly called ritis or
styles — ‘the sweet’ or Vaidarbhi affording a clear contrast from
‘the striking’ or Gaudi. Of course, their mixture can itself be
termed a third Pajscali, as suggested by some. This is true
of Poetry alone among the aris.

But the other arts too have to reckon with this pheno-

menon., The art of dance—drama will talk of vretis, viz, Kaisikz
SP-25
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the gay, @rabhay, the spirited and sartvari, the heroic, besides
bharati or mode of the spoken word, because the spoken word
in dramatic prose is again distinct from lyrical poetry.:
While some theorists equate Rl and Vrtti in poetry as
synonyms stray writers like Udbhata would restrict the con-
cept of Vriti to types of alliteration possible in poetry. In

such a case, we could say that they corcespond to the rhyth-
mic movements natural to our bzauty queen of art.

Such are the fundamental key-terms in Indian aesthetics
Alankara, Guna, bhava, rasa, riti and vprti —which are all
interinvolved since each explains an aspect of beauty in the
poetic art, and our idea of overall beauty would remain but
partial and incomplete if we ignore any of these aspects. That
is why almost all attempts at a definition of literature have
become instances of so may failures in India as well as in the
West. The content of poetry is as wide as Nature and human
nature or life at all levels. The form of poetry cannot be neatly
brought under any one of the categories already noticed. If
we emphasize the body, we might ignore the soul or vice versa.
The truth is that literature is an inseparable composite of both
as the very term sa@hitya connotes. Even if we agree that the
body is made of alarikdra and guna, the choice of the soul
beiween riti and rasa goes difficult, because both are essential,
each in its own way. All that we can unquestionably accept
is that poetry is language suffused with beautiful meaning;
but it is too general to be of much use Indeed it is the final
way Jagannatha found, out of this difficulty. His seemingly
simplistic definition is-“‘ramaniyarthapratipadakah Sabdah ka-
vyam”. But he had to write pages and pages of explanation
to make it precise and accurate and all-inclusive. On the other
hand, much earlier than Jagannatha, the doyen of our aesthe-
ticians, viz. Anandavardhana, and after him, his admirer Kun-
taka, had found two sustainable methods of giving an all-in-
clusive definition by creating a new aesthetic category which
could cover all the aspects of beauty. Anandavardhana’s find

was dhvani while that of Kuntaka was Vakrokti. Both these
have greater claims on our attention than all the rest.
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‘Dhvani’ does full justice to the pivotal place of rasa
and allows the entry of alartkGra as well asvastu in its sweep
of vyangyartha or primarily suggested content, hence it can
be termed the fiferentia or sine qua non of literature as a
whole. Siace dhvani is defined only as the soul (a@rman ), the
referential use of alartkaras as well as qualites associated with
the soul can be accommodated as the body of kavya. Rasa
will now become the raison de etre of ritis and vrttis too. No

wonder the theory of dhvani was applauded by posterity as
the most adequate and acceptable aesthetic principle.

But to Anandavardhana’s immediate contemporaries and
successors it did not appear so. It posited a power of lang-
uage exclusive to poetry in order to explain rasa; and in the
same breath allowed almost an equal status to suggested
ideas and figures of speech Its new explanation of gunas as
properties of rasa was riddled with difficulty because rasa as
soul is no concrete object according to Advaita Vedanta and
should really be nirguna. More than all, the very plea of
Anandavardhana for accommodating all recognised literature
under two heads-viz. dhvani of first-grade and gumibhita-
vyangya or second-grade, depending npon the primacy or
otherwise of suggested sense, contained the seeds of a self-
contradiction in his admission of a category like rasavad-
alankara. If by definition rasa is that which is wholly and
solely suggested, how can it be even functionally equated
with a stated alaskara ? As literary critics know only too well,
wide differences in literary taste do exist and how can a
definition summarily prescribe that ‘ x’ category is the best
and ‘y’ category is the next best? A really valid definition
should only distinguish poetry from wnon-poetry. It cannot
speak of degrees of beauty. Last, but not least important is
the need for a new linguistic function like vyafijanz or dhvani.
If all meaning other than referential can be explained by logicians
and semanticists either as a kind of inference (anrumana) or as a
kind of presumption (arthapatti) or as a metaphorical function

(laksana), why should one be so particular about an exclusively
poetic function of language like vyafmjana ?
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These and other considerations against dhvani prompted
Kuntaka to cut the Gordian knot of Indian aesthetics by
proposing the least controversial and most comprehensive
definition of poetry by making his all embracing principle of
vakrokti the differentia of sahitya or singular unity of form
and content. Vakrokti in its myriad forms could account for
all the aesthetic categories adequately, assigning all of them
an important place, vastu and rasa on the content-side (alan-
karya), alankaras oo the form-side, and varying gunas as
rooted in the varied types of poetic temperament, leading
to different styles (margas). Even this bare sketch of the
different Indian concepts is an unavoidable preliminary to
understand any one of them in proper perspective. Almost
all the modern literary critics in the West who believe in
analytico-ciritical analyses of poetic imagery and who accept
like I. A. Richards the emotive use of language in poetry,
or like William Empson talk of ‘seven types of ambiguity’
or like E. M, W, Tilly-ard admit types of poetry * direct and
oblique ’ are anticipated in essence both by Anandavardhana
and Kuntaka. We might content ourselves here with a single
quotation :

Poetry strives for a conviction begotien

of the emotions rather than of the reason.
The approach of poetry is indirect. It proceeds
by means of suggestion, implication, reflection.
its method is largely symbolical. It is more
interested in connotations than in depnotations.

(Harold R. Walley and J. Harold Willson,)
The Anatomy of Literature. New York, 1934, pp. 143-144)
Yet, there is one remarkable difference too. The modern
West has not yet found experimental Psychology confirming

the existence of anything like a soul in man, The very analogy
of Indian aestheticians might therefore appear anathem to them.

&
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WHAT DID BHARATA MEAN BY ‘RASA’?
S. S. Barlingay

In one of his works, ‘Aesthetic Experience According to
Abhinava Gupta’, R. Gnoli writes, “In this way, Bhatta Nay-
aka and Abhinavagupta rescued the idea of Rasa from the
primitive and too concrete form which it had been given by
Bhatta Lollata and Sankuka. Kasa is not a thing in itself,
formed previous to the act of consciousness by which it 1s
perceived, but the consciousness itself (and therefore, the
perception) which, freed from external interference and irom
all practical desires, becomes Rasa or aesthetic consciousness.
The subject, when immersed in this state, finds in it, the
fulfilment of all his desires: in this sense, therefore, Rasa
is pleasure, beatitude, rest, lysis I"'* The remark is based on
the present Indian tradition and perhaps correctly describes
a particular aspect of aesthetic consciousness. But did Bhara-
ta mean Rasa by this particular experience, or was the theory
fathered on him by Bhattandyka, Abhinavagupta, Mammata
and their followers? It is pot my object in this paper to
criticise Abhinavagupta’s theory of Aesthetic consciousness,
for it may correctly depict the aesthetic experience. It is my
object, however, to show that there are reasons for believing
that by ‘Rasq’, Bharata meant an entircly different thing
which is, in fact, an essential element in his whole theory of
dramatic art or Nazpa.® The following study is an attempt to
disentangle this extremely important thecry of artistic creation
which Bharata seems actually to have held from the theories
of later ages.

I shall begin by asking the meaning of the word ‘Natya’
The word ‘Naiya’ should be distinguished from the word
Nataka, though it is not often done. Both these words are
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derived from the word ‘Naia’, but on account of the different
terminations added to ‘Nai«’ the word stands for two entirely
different concepts. The word Naya is formed by adding Sa7
to Naja and means the action or performance of the actor.
Naiya is thus concerned with the staging of a drama or
Nataka. Bharata himself defines Natya as the imitation of that
which takes place in the real world : Nanabhavopasampannam
nanavasthantaratmakam, lokavrtt@nukaranam Natyametat maya
krtam (1. 112 N S.). The word Nataka, on the other hand,
is formed by adding ‘4ka’ (Nvul) to the word ‘Naia® and
is to be classed under the genus ‘ poetry ’, e g. in “ Kavyesu
Nagakam ramyam . It can very well be seen that though of
course ‘ Natya’® and ‘ Naiaka'* are closely related to each
other, ‘ Naiaka’ is connected more with the content or story
aspect (e.g. in “Nrpadinam yaccaritam nanarasabhavasambhrtam
bahudha sukhaduhkhotpattikrtam, bhavati hi tannaiakam nama)®
and Naiya with the manifestation of the story on the stage.
It should be borne in mind that when a Naaka is not staged
it still remains a ‘n@faka’ even if it has been reduced to
spoken or written symbols. But it cannot be a na@iya unless
it is staged.

This stage medium then, is an important aspect of Natya.
It is a medium in which the poets’ or rather the artists’
mental states become, so to speak, objectified; in Naiaka;
they become objectified in a different way, in wirtten letters
or spuken sounds. In Sanskrit this medium is called $abda,
“sound”.® Let us call the written or spoken symbols the
language of poetry or Nataka, and the stage-medium the
language of Naiya. All the coastituents of stage perfomances
will thus form the language of Nagpya. It may be objected,
and perhaps rightly, that at the time of Bharata this was
not the conception of Naiaka. But at any rate this was the
conception of poetry or Kavya, and the language or medium
of Kavya was Sabda. What is relevant for my purpose is to
show that just as Sabda is a medium for poetry, it is not a
medium for Natya. Bharata was interested in giving us a
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system of rules about Natya. He wanted to show us how to
transform the content that was in a poet’s mind into the
stage language. It was this language or at least a part of it
that, 1 hold, was called Rasa by Bharata. I shall try to ex-
plain in the following paragraphs my reasons for thinking so.

In almost all the systems of Indian Philosophy, the words
Sabda, Sparéa, Rapa, Rasa, and Gandha occur; in the Vedas
and Upanishads too. But, I think, the earliest technical use
of these words can be found in the Samkhya system. Unfor-
tunately almost all the literature on Samkhya is lost and the
only commentaries on the Karika of l\évarakr_sna that exist
are written from the Vedaatic point of view. In spite of these
difficulties, it is possible to discuss the place of the concepts
of $abda etc,in Samkhya. I have, of course, to base my view on
the scanty material that is available to me in the Karikas of
I'é’varakr_sna, with the commentaries thereon by Gaudapada
-and Vacaspati Misra and Yuktidipika, an anonymous
commentary on it and exposition of Sarhkhya in other systems
such as Buddhism and Vedanta. From the information Sabda,
that is available, it can be sately asserted that for Samkhya,
Sparsa, Rapa, Rasa and Gandha are ‘< Tanmatra’, and that
¢ tanmatra’ is a word that is indigenous to Samkhya sysiem.”
‘Tanmatra’ means ‘that itself ’ : * Tadeva iti tanmatram’. The
concept is something like Kant’s cancept of the thing in-itself.
The world as it is known to us isa product of the mind and
the Tanmatras together (not the product of mind alone). This
world, therefore, consists of five gross elements or Pasica Maha-
bhiita. Mahabhiitas are, thus the knowable or epistemic objects,
and Tanmatras are the ontological objects which reach us as
Mahabhiitas. It is in this sense then that we can say that
Mahabhiitas are born out of Tanmarras. But the language of
Samkhya should not be literally understood, It is on account
of the difficulty of expressing the rhought the Samkhya has
to use such a language. The Tanmatras can not be known
10 us, their existence is postulated in order to distinguish
eal knowledge from false. Thus a knowledge process would
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consist of three elements : (1) the knower or the subject, (2)
the thing in itself that is known and (3) the thing as it is
known to the subject.® Whenever a knower comes in contact
with a ranmatra, what he knows is a Mahabhiita, Tanmatra is
thus logically prior to Mahabhiita and serves in the realm of
Samkhya ontology as an intermediary between the knower and
Mahabhiita It is necessary to remember hat neither the ran
matras, nor the mahabhatas are psychological in nature, though
they are usually so thought. Mahabhhtas arc sensible objects
and since the sense organs are five, at least in the Samkhya
conception of the term, Mahabhnitas are divided into five classes.
Naturally the nucleus (or the physical things) on which our
sense organs act are also regarded as five. The idea is that
each sense organ has a separate object for acting on. (Of course,
one could as well think that the ebject of five organs is one.
But the prejudice that each sense organ has a separate object
does not seem to be uncommon, as can be seen from the
sense—datum theory. Tanmatras could even bte regarded asthe
sense~data as in one sense both of them can be regarded as
the elementary physical object. For Samkhya the physical object
and the Tanmatras are not different. The five Tanmatras are
named after five senses because (1) no other convenient names
are available and (2) they are connected, in a sense, with
sense organs,

In some broad sense at least, a work of art is a thing,
an entity. On one side it is connected with its creator, the
artist, on the other side it is connected with the appreciator.
Art, thus, may be called a process, with three diststinct stages
involved in it, This may roughly be represented as (1) The
states of artist’s mind (2) the objectified expression (of the
artist) and (3) the appreciation or the states of the mind of
the appreciator. This process may also be subdivided into two
sub-processes, as their fanctions are entirely different. The
first sub-proczss may be called the process of creation of art
and the second may be termed the process of appreciation of
art. Ip the terminology of Bharata, the first one is known as
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‘Rasa-nirmiti-Prakritya’ and the second one as ‘ Rasasvada--
Prakritya’. These processes may be representated in the follow-
ing schemata :
(1 (2 (<) 3

(It could also be seen that, in some sense at least, the sub-
process (1) (2) is an inversion of the process (2)
(3), such that poles (1) and (3) may resemble each other in
many respects.)

The pole (2), that is the objectified expression (of art) in
a sense is independent of the poles (1) and (3). That is,
though it is dependent on 1 for its creation, it is not depen-
dent on it for its existence. Similarly it i.e. (2) is also inde-
pendent of (3) for its existence, though it is related to it for
being appreciated. On the other hand pole (3) cannot exist if
pole (2) does not exist.

There appears to be an interesting parallel in this account
and Samkhya account of knowledge. The pole (2) appears to
be similar to the « Tanmatras ' of the Sarkhya or the world
that is absolutely indenendent of our knowledge, the only
difference being that the ‘“fanmatras’ belong to the real world
whereas® pole (2) belongs to the world of art. The pole (3)
appears to be something like the Mahabhata of Samkhya
which is a sort of the construction of a knower. The sub-
process with the poles (1) and (2) is again very similar to
the Sarmkhya process from Tanmatras to Mahabhiita, with,
of course, a difference that the art process of creation is more
or less an inverted process of the one that is represented
in Samkhya. It is very similar to the process by which the
Samkhya philosopher, starting from the world of Mahabhitas
arrives at an entity called Tanmatras. The artist also, draws
his material from the world of Mahabhiitas, a material which
has been transformed into his individual experience. This
individual experience starts'® as a background for the artistic
creation and is sometimes known is the Indian theory of Art

as ‘Sthayibhava’,*1 although 1 have reasons to think that
SP-26
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Bharata called this, ¢ the state of poet’s mind or Intention
(Kavi-antargata-bhava). He used the word ‘sthay?r for the total
meaning of the state-continuum. In a sense the intention and
the meaning would be indentical. The problem before an artist
is to reduce his ‘individual’ experience to a medium which
will be impersonal, independent of him, and knowable to all
people who want to know it. This is pole (2) in our termi-
nology and represent in the world of art a concept which is
similar to that of Tanmatra of the Samkhya. The influence
of the Sarmkhya system on NatyasSastra is well known and
several passages from Natyasastra can be quoted for proving
that in NatyaSastra the language of the SArmkhya is used.
In fact the word ‘Rasa’ (Tanmatra) and Bbava used in Natya-
Sastra and the two processes to which I refer above have been
actually mentioned in the Samkhya Karika. I quote below the
fifty-second Karika from ISvarakrsna which will indicate that
the words Rasa, Bhava etc., are borrowed from Samkhya.

Na vina bhavair lingam na vina lingena bhava-nirvettil \
Lingakhyo bhavakhyal tasmat dvividhah pravartate sargah 1

The kariki when translated means :

Without Bhava there cannot be linga i.e. Tanma tras ( fortu-
nately commentator Gaudapada is very clear on this point in
his commentary of this karika. He clearly says that lingu
refers to tanmatras ( lingam na tanmatrasargah na), though
in his commentaries on other karikds he has confused the
meanings). And without Linga or tanmatra the Bhavas cannot
come into existence (the word ¢ Nirvriti’ also is used in Natya).
Therefore there are two kinds of creative process, by name
Bhava and by name Lirga.

I, therefore, think that the Samkhya theory of knowledge
is used in the Indian theory of Art in general and the Natya-
Sastra in particular, in the way [ suggest. It, thus, appears
to me that the terms referring to ranmatras in the Samkhya
theory of knowledge, such as Sabda, Rapa and Rasa, were
borrowed by the theory of art to designate the pole (2) or
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aucleus in the media of particular arts. Sabda was applisd
to the medium for literary arts like poetry, Ripa for Citra
and Silpa and Rasa was used for Naiya. There could not,
in any real sense, be any fine art connected with Sparsa and
Gandha as their fields, too, are covered by Sabda, Rapa and
Rasa.l? I believe at the time Bharata wrote his Natyasastra,
this tripple scheme must have been the basis for the classi-
fication of the arts. This is also, perhaps, the reason why we
do find a special discussion of Ripa, in connection with the
visual theory of art—or Kald—in the Tantraloka of Abhinava-
gupta himself. It is evident that the works, Sabda, Riapa and
Rasa should stand on the same level and if one designates a
class of media, so should the others. I think it is likely that
in the course of history the originally intended meanings of
these words were lost, perhaps under the influence of certain
schools of philosophy. Thus Rasa, which was originally inte-
nded to refer to an object (or medium or language) or Naiya,
became in the post-Abhinavagupta era. a mental state, a
pleasure and aesthetic consciousness, and was applied not
only to Naipa but also to Kavya in general. As Professor
Hacker, of the University of Bonn, pointed out to me, later
Sanskrit dramas were most unsuitable for staging and were
most likely meant simply to be read. This factor also must
have contributed to the change in the meaning of Rasa. The
fact that Abhinavagupta ideatified Kavya with Na{ya should
also corroborate the fact that Na@gya had lost its distinction
from Nateka and Kavya in his time, that is abont loth or
11th century A.D.

Abhinavagupta was, indeed,a very profound scholar; but
it still appears to me that he has completely missed the
point which Bharata wanted to convey. When Bharata talks
about, Natya it is clear from his use of the word that Kavya or
poetry cannot be intended. This is very plain, even from the
text of Natyasastra. Whenever he wanted to speak of what we
now call Kavya he has specifically used the terms, Najaka
and Kavya.'® He also defines Na@iya and Nataka in different
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terms. This clearly indicates that Bharata did not intend to
use these terms indiscriminately. In spite of this clear distin-
ction Abhinavagupta repeatedly says that Natya is poetry.
Kavyam Natyameva.** This clearly shows that while writing his
famous commentary on Natyasastra, Abhinavagupta did not
have the same concern with the staging of drama (Prayoga)
as did Bharata.

It is necessary at this stage, to dilate further on the
meaning of Nagya. Abhinavagupta himself defines Natya as
follows : Yattu dasSariipakam tasya yo arthah tadeva naiyam.t®
That is the ‘Artha’*® of Dasarlipaka is natya. This definition,
though in a sense correct, is very ambiguous and is likely
to be misused, unless the primary meaning of ‘niitya’ is borne
in mind. The object or ‘Visaya’*" of DaSariipaka may change
inasmuch as the artistic medium changes. If the medium
is word or ordinary language, this object could be easily
identified with poetry; Ndaiya would thus be equated with
poetry, This is what Abhinavagupta is trying to do. It
appears to me that he wrongly quotes from Natyasastra in
supporting his point. He says : “ Yar vaksyate — Najyasya esa
tanuh”’. The chapter from which this passage is taken, really
deals with the importance of speech in acting. Separated from
its context, the quotation!® is likely to be misleading. The
passage runs thus:

Yo vagabhinayah prokto maya parvam dvijottamah,
Laksanam  tasya vaksyami  svaravyafijanasambhavam.
vaci yatnastu kartavayo, Nagyasyeyam tanus  smytl
ariga-nepathya-tattvani vakyartham vyafjayanti hi.*®
To use this passage for proving that Naiya is the same

as ka@vya is, therefore, not quite fair. It is much better to
define Naiya as Anukarana, following Bharata as I have done.
It appears to me that Abhinavagupta and R. S. Ramaswami
Shastri, the learned editor of Abhinavabharati?® are both
wrong in insisting that Naiya should not be defined as
Anukarana ! Once, however, the distinctiveness of the medium
that is employed in Na@iya is recognised it can easily be seen
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that Na@iya can substantially be the object or visaya of Dasa-
Girpaka. In asense even Naaka, (including the representation
of it in verbal symbols) may be thought to form a part of
Naiya; for it is the Nataka or the story of Naiaka that is
exhibited through the far more extensive resources of Natya.

Abhinavagupta seems to have over-looked a very crucial
point in Bharata’s theory. It appears to me and this has
been pointed out earlier-that for Bharata, Natya, Nataka, or
for that matter any art was essentially communicative and
consisted of three stages : the first stage is that when the
art is still potentially in the poet’s or artist’s mind. It is this
stage which is sometimes referred to as sthay; bhava.?® The
second stage is when the first siage becomes objectified and
becomes independent of the artist. It is at this stage that the
arts become distinct from each other because their media are
different. The third stage is that when the art is experienced
by the appreciator.

‘ Nanarasam’ qualifies * Lokacaritam’ and the last line is
merely a genealisation or Arrhantaranyasa. But even if you
take ‘nanarasam' as qualifying ‘n@gyam’, even then compound
would be what is known as Bahuvrihi and Rasa which is only
a part of the compound could not be identified with Natyam.
But what is more interesting is to know how from this verse
Mr. Shastri draws the conclusion that for Kaliddsa ¢ Nagya’
did not mean Anukarana. 1 quote below the actual passage
from Mr. Shastri :

“Abhinava, therefore, concludes in his statement often
repeated in this work, that the word Na¢ya stands as a synonym
of Rasa, and continuously warns us not to take Natya either
as imitation, or as histrionics or as gestures, or as Vibhavas
as generally understood by common people or spectator; the
art so to speak becomes a part of the spectator’s mind. This
stage is the interpretation of the second and is more or less
analogous to the first. For Bhattanayaka and Abhinavagupta,
the first two stages — the creative element inart — are relatively
less important or perhaps in a metaphysical sense non-existent,
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That is why they restrict their discussion of art to the third
stage, which in one sense is not an effect of any ealier stage,
This explains why Bhattandyaka and Abhinavagupta think
that Rasa, which they place in this third stage, is not created,
nor is it experienced : ‘ Raso na pratiyate; na utpasvate: na
abhivyajyate.”®® On account of this peculiar point of view, the
problem of how to transform the first stage into the second,
or the mental content into object—which in a senseis a real
problem of all arts, and much more so in the case of natya
—does not arise for Abhinavgupta. The same idea has been
already indicated by Kalidasa also when he says in his Mala-
vikagnimitra :

Traigunyodbhavamitralokacaritam nanarasam drsyate

Natyam bhinnarucerjanasya bahudhapyekam samaradnanam.

(pp. 27-28 preface to N.S. G.O S. 1I Eou))

This, however, was the problem which Bharata definitely faced
and which he tried to solve in NatyaSastra.

Bharata points out : “Ekonapaficasat ime yathavar bhavah
tryavasthah gadita maya vah”.2+ And again, ‘“Evam rasasca bhiva-
Sca tryavasthah nalake smytal’ .25 The significance of the word
‘tryavastha’ does not seem to have been noticed by any com-
mentator. Even Abhinavagupta2¢ does not comment on it and
in several editions of NatyaSastra the word is replaced by
another word ‘vyavastha’. But the word ‘tryavastha’ is a key
word for the understanding of Bharata’s theory. Bharata is
pointing out that Bhavas or Rasas have three stages or three
transformations. But for these transformations, Rasaz and
Bhava—a term that will be discussed later—would be identical.
What are these three stages ¢ What is it that Bharata wants
to convey by the expression ‘Tryavastha’ 7 As has been point
ed out above, Bharata is here referring to three different
stages in the theory of Natya. The theory, however. will hold
good for any art or for that matter for language.2™ Let me
try to explain it further.
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It must be admitted that art, like language, is in a very
important sense, communicative. This communication is be:
tween the artist and the appreciator and iscarried on through
a certain medium (an art object). The state (or content) of
mind (feelings ¢ which the artist is impelled to express, as well
as the the effect on the mind of the appreciator are both
mental and perhaps in some way, similar or equivalent. But
in the realm of art there cannot be any direct transmission
of the contents of the artist’s mind to the mind of the appre-
ciator. There cannot be any direct transition from the artist
to the appreciator. The content of the artist’s mind must take
some form which acts as a medium betweem the artist and
the appreciator and may vary from art to art. *“ In fact it is
on account of the variations of medium that one art differs
from another. Naiya differs from Kavya in respect of this
medium : the medinm of Kavya or literature is “ordinary
language or word or Sabda”, the medium of drama that is
staged (Natya) is something different — not abhinaya or acting
alone : is it not entirely Naya.2® It is in a sense the stage
with all its constituents. A suitable word is to be found for
it” To express this idea, I believe Bharata employed the
word ‘Rasa’ on the analogy of the word ‘fabda’, borrowing
it from the metaphysics of Samkhya.

Before proceeding further, let the relations that exist
between the three stages be noted. Let me call them SI, S2
and S3. S1 refers to the content of the artist’s mind, all that
he wants to convey or express. 52 represents symbols—the
mental facts or S1 as transformed into symbols S3 again
depicts them as they are in the mind of the appreciator.
S3 constitutes the meaning that the symbols S2 have for the
appreciator. Let this ‘meaning’ be symbolised by the letter ‘M.
I can, then express myself in the following way :

M 3
If the above equations are roughly correct, then it will be the
object of any artist to put forward his ideas, or the content

= S2 (2) M(S2) = S3
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of his mind in S2. It must, however, be remembered that S2
may differ according to the difference in Medium. Let this
difference in media be represented by letters *“ .D...D’...D”
.Dn’ >, I may, then, say that the form of all arts may be
expressed by the following notations :

Dsz...D’sz...D”sz...D”’sz....Dlé2

It can be very easily seen that the creative function of
the artist ceases with the creation of a membsr of the series

Ds2...Dg,. Any art must be located only within this series.

It is this series which the appreciator knows and when he
knows it, knows it with the meaning attached to one or the
other of the series, that is, knows it as S3. The relation
between the Ds2 series and the S3 could easily be interpreted
as analogous to the knowledge process as visualised by San-
khya. S3 is something like the world as we know it—to use
Kant’s terminology, a phenomenal world. In order to know
this world we assume that in the physical reality, there must
be some datum. This datum can be compared to ‘Dsz’ series.
The Samkhya concepts of Tanmitra and Mahabhata can, in
exactly the same way, be regarded as parallel with the Ds2
seties and S3. The real world of physics consists only of
Tanmatras, though it is perceptible to us as consisting of
Mahabhatas. Similarly the world created by the artists con-
sists only of the ‘Ds2’ series, though when it is known by the
appreciator it is invested with its meaning, and is called S3.

How are you going to interpret and describe the Ds2
series in the context of Natya and what name are you going
to give to this intermediary series ? What will be the Natya
language for expressing the ideas of the artists ? What will
be the material of such a language ?

The language of Naiya will differ from that of poetry;
the material of this language will consist of visible and audible
symbols, it will consist of actions and the cast of actors them-
selves along with the environment. All these together will
form a Natya language and it is into this language that the
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thoughts or the ideas of the artists, that is ‘S’ will have to
be translated.

Let me illustrate the point. Suppose an artist, has to
express a love episode between a hero and a heroine, say
Sarikara and Parvati. It cannot simply be in written or spoken
symbols; one party making an offer and the other accepting
it. With this mental event - love - certain bodily events are nece-
ssarily concomitant. The mental content is expressed through
bodily expressions and behaviour, very peculiar to the situa-
tion. In the actual world, too, if a lover expresses his love to
his beloved and the beloved accepts the love, the whole situ-
ation cannot be simply verbal and devoid of proper signs of
emotion. The beloved’s acceptence of love - at least in Indian
tradition—will be accompanied by certain bodily postures, or
throbbing of the lips, or tremor of the body. The beloved
will usually blush. She may not look straight into the lover’s
eyes, but may look downward, and in many cases, may not
utter a word but remain silent. Usually such a scene may
occur at some beautiful place near a lake where there are
lotuses. The dramatist, the creator of the art, has to conceive
the whole of this complex situation with all its mental impli-
cations before expressing it in words or symbols. And in the
act of staging of this drama, if the stage director is different
from the dramatist, he has to construct on the stage, with
the help of the set of actors and situations, all that the
dramatist has to convey. The stage director thus makes use of
this material in order to give concrete form to the ideas of
the artist i,e. the dramastist. The set of actors and environ-
ment, and the acting and the bodily expression, the direction
and the director—all these form the material of the Natya
language, just as the meaningful words and their syntax form
part of poetry. I think it was this Naiya language or rather
language medium that was called ‘ Rasa’ by Bharata, in the
same way as the language medium of literature or poetry was
called * Sabda’. Just as ordinary language or a sentence??®
SP-27
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consists of words, similarly this language consists of Vibhava
(i.e. set of actors and environment), dnubh@iva (the expressions
connected with acting which again is of three varieties, Vacika,
Angika and Sattvika) and Vyabhicaribhava (mental, bodily and
organic states, poses and movements ). Bharata thought that
such Naiya —language patterns would be of cight types and
classified them under different Rasas like .S:_rrigfzra, Vira etc.

I have stated that any art can be conceived as having
three stages, S1, S2 (or Dsy) and S3. I have also stated that
S1 is mental and is concerned with the states of the artist’s
or poet’s mind. I have further said that the stages of the
poct’s mind are given a concrete form inS2 (or Dsz). I have
also suggested that Sl is what Bharsta thought to be Sthayi
bhava. Now it may be objected here that this analysis, though
adequate for arts like ‘Readable poetry’ or painting or sculp-
ture is not adequate for Natya. The art of Natya, unlike
other arts, is concerned with a set of four different kinds of
persons—(1) the dramatist, (2) the stage director, (3) the actor
and (4) the person who is played by the actor. Each one in
its turn tries to express what he conceives in his mind and
so a problem arises : whose mental state it is that is mani-
fested in ‘Ds2” 7 In other words what is SI, is it concerned
with the mental states of the dramatist, as I have earlier
suggested, or with the stage director. (3) the actor of (4) or
the person, the person who is being played ? In Abhinava-
bharati, a lot of discussion has been centred round the pro-
blem, the problem of location of Sthayibhava, as it is called,
and the theories of Bhatta Lollata and Sankuka, at least, as
they are represented by Abhinavagupta, have contributed
considerably to carry the discussion on wrong path.

It is true that in Na{ya, each of these four agents in a
sense contribute to the manifestation of ‘ Ds2’. ¢ Ds2’ is in
some sense mentally conceived by the dramatist, the stage
director and also in most cases the actor But to locate SI,
in either the stage director, or the actor or the real hero is
based on certain misconception. The mistake lies in the fact
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that the complexity of the human mind was not properly
conceived by any of the commentators of NatyaSastra. A
man can not only experience some experience, but can also
experience that someone else experiences some experience.
He can imaginz such or more complex sitvations and try to
objectify them. A man who does it is a diamatist. He alone
conceives the drama. It is he who conceives that his hero
should behave in a particular way in a particular situation.
It is not really material whether the real hero has ever exi-
sted or if he has existed whether he bzhaved in a similar way
in that situation. It is this creativeness of the dramatist which
is accepted and carried out by the stage director and the
actor. Their work is not original, but is rather that of expre-
ssing the ideas of the dramatist. In this sense, then, both the
stage direcior and the actor are only factors in ¢ Ds2’. Even
if they improvs on the original ideas of the dramatist, it
would mean that they have shown better understanding of
the situation and that their mental states were just the im-
proved editions of the original. The *S1> or Sthayibhava must,
therefore, be referred to the mind of the dramatist alone.

I believe, Bhattanayaka and Abhinavagupta (as also Bhatta
Lollata and Sarikuka ) missed this point that zll Bharata
wanted to describe was the language and technique of expre-
ssing the ideas in the mind of the artist —in this context, the
dramatist. They, therefore, centred their attack against Bhatta
Lollata and Sarkuka, who discussed theories about Sthayibhiva
as to whether it was in the mind of the actor or of the real
hero. Since ‘Rasa’ is supposed to succeed Sthayibhava, the real
notion of Rasa was misconceived as soon as Sthayibhava was
located at a wrong place. They, therefore, missed the point
that Bharata was interested mainly in the production or
Nispatti of Rasa, in the production ‘Ds2’. Since they identified
Rasa with the aesthetic consciousness of the appreciator, they
thought that there could not be any process like the production
of Rasa (Rasaunispatti). They, thus, further missed the point
that Bharata disunguished between the process of the produc-
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tion of Rasa (Rasanispatti) and the experiencing or tasting
of Rasa ( Rasasvada). They, therefore, thought that ¢ Rasa ’
intrinsic to the appreciator (rasikagata), and manifested only
in him-was, therefore mental in nature (Asvadaripa). They
thus completely neglected the keyword in Bharata’s theory,
that Rasa and Bhava are ‘tryavastha’, thatis, are manifested in
three stages. Bharata, asa matter of fact, clearly distinguished
¢ Rasa’ from another stage—a fourth one—happiness, which
he called ‘Harsa’. He talks of ‘harsa’®® while dealing with
the process of the experience of Rasa. It seems clear that
these great scholars imposed their own theories on Bharata,
oblivious of his profound concern with the actual staging of
a drama. Their theories may be important in the history of
poetics and aesthetics; but they should not be allowed to
replace Bharata’s older theory which has its own great virtues.
It is only by misinterpreting Bharata’s intentions and misre-
ading Bharata’s texts thata theory like that of Abhinavagupta
could be super-imposed on Natyasastra. The problem before
Bharata was relatively simple; it was how to stage a drama.
All that he tries to do is to explain the different aspects of
this technique which conczrns the body of Natya. The problem
for Abhinavagupta was purely philosophic aad [ believe that
Bharata’s concern with the fechaique of production has been
sacrificed entirely for the sake of philosophic speculation.
Indeed a genuine theory of aesthetic consciousness did emerge
from it, but a theory of art was also lost,

For Bharata state 1 and state 3 or as I called them, Sl
and S3, were definitely meantal. For him the state S1 was
menta! or internal can be seen from his words : “Kaveh
antargatam bha@ivam”. State 83, was the meaning of Rasa and
could in one sense be termed as Sthayibhava, and so would
be the State S1 as the state is equivalent to it. The state of
Rasa came in between the two, S1 and S3, ie. it succeeded
the Sthayibhava in the (dramatist’s) artist's mind. But if the
Sthayibh@iva in artist’s mind is confused with a ‘bhava’ in the
mind of the appreciator i.e. S3, then Rasa which, Bharata
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says, succeeds Sthayibhava, i.e. S1 could easily be misunder-
stood as something succeeding S3. Now this S4 could be a
state of pleasure or happiness, and all that Abhinavagupta
says may be perhaps true of S4. Since for Abhinavgupta and
Bhattandyaka there could not be any ‘ production’ of Rasa,
S1 and S2 (or Ds3) could not exist. S3 is, then, a Sthayibhava
and the of Rasa which succeeds Sthayibhava is, therefore,
pleasure or aesthetic consciousness But this kind of logic is
based on a fundamental error that Sthayshh@iva was state S3
and not Sl or something else. This, in turn, is based on the
failure to distinguish between the process of production of
Rasa ( Rasa-nispatti) and the process of tasting or experien-
cing of Rasa ( Rasasvada). It is on account of this confusion
that Rasa, which with Bharata was not mental at all, became
dogmatically mental for Abhinavagupta and his followers and
was identified with Artha (meaning) or Asv@da, which Bharata,
as I see it, uszd, to convey the S3 This paved the way for
the condensation of Rasa—dhvani theory. The Dhvani theory
is, in fact, a theory about ‘drtha’®! ie. S3. As soon as Rasa
was identified with S3, the condensation could easily take place.
It is, however, interesting to note that though the meaning of
Rasa was, thus, transformed, the meaning of Sabda and Ripa
which belonged originally to the same universe as Rasa, did
not undergo any such transformations.

Whether all that I say is right or wrong can be verified
from the text of Bbarata itself. I therefore propose to offer
in translation an important passage from Bharata. After giving
the list (samgraha) of all the constituents of Naiya he says :

“We shall, therefore, first describe the Rasas (for) without
Rasa there could not be any Artha.3? This Rasa is produced
there (i.e. on the stage) on account of the combination of
Vibhava, Anubhaiva, and Vyabhicaribhaiva (this combination
should not be understocd as a mechanical combination, but
should be understood as a combination of parts and 2 whole
or rather of a sentence (vakya) and words ( padas ). (The
Vibhavas are the set of actors and the environments, Anubhavas
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are different kinds of supplementary states like ‘smiling’ etc,,
which are useful in acting, and the Vyabhicaribhavas are different
bodily and mental statesetc.) (How do you explain this process
of the production of Rasa?) What is your illustration ¢ It will
be explained by us. Just as on account of the combination
(chemical) of many spices, medicinal herbs and things (ores),
Rasa (i.e. either mercury or juice) is produced or from things
like jaggery, spices and medicinal herbs Rasas ( essences),
sadava etc. are extracted, similarly the Sthayibhavas, (eviden-
tly in the mind of the dramatist) even when they approach
the different Bhavas. (Vibhavas, Vyabhicaribhava and Anubhava)
they become Rasa. Here it is said. What kind of object is
Rasa ? (What is the object of the word Rasa ? ie. How do
you know that it stands for something ? We shall say. Because
it is that objectlfied, which can be tested (experienced). (2nd
process) How is it tasted ? Just as good men eating the food
prepared with different spices taste the Rasas®3 (essences or
juices that exist in the food) and attain happiness. so a good
minded Preksaka®% (ie. observer ) taste or experience the
Sthayibhavas,®® which have been spiced with (i.e. which bave
been transformed to ) different kinds of bhavas (i.e. Vyabhi-
caribhavas etc.) and Abhirayas and have thus come nearer to
(i.e. have taken the shape of) Vak, 4riga, and Sattva®® (the
spectator perceives or experiences the Sthayibhavas, not in the
form that is mental (for this is impossible) but perceives them
in an objectified form or Rusa) and attains bhappiness®’ etc.
In this way the Rasas in Naiya are defined.?®

The passage of NatyaSastra that follows the one rendered
above, again of crucial importance, is also the subject of
erratic comment in the Abhinavabharati. I, therefore, propose
to translate it.

“ Here it is said, whether the Bhavas are born of Rasas
or Kasas are born of Bhava According to some they are born
out of one another. But thatis not so. Why ? It is seen that
Rasas a:2 born out of Bhavas and Bhavas are not born out of
Rasa.”” Here the point to note is that Bharata is referring to the
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process of creation or production of Rasa. It is evident that
the “Bhava here cannot mean the Sthayibhava in the view
of the spectator, but the Sthayibhava in the mind of the poet -
—the Vyabhicaribhava, Anubhava, and Vibhavas — which are
stipulated elsewhere as necessary for the production of Rasa.
This is clear from an earlier Karika,

Bhavabhinayasambaddhan
Sthayibhavanstatha budhah
Asvadayanti manasa,
Tasmit natyarasah smrtah.®®

Of this karikd too, usually a wrong rendering is given. It is
said that because the Rasas i. e. the Sihayibhavas which are
connected with the other Bhavas such as vibkava etc., and
acting are experienced by mind, therefore the Rasas are also
mental. In the first place everything that is experienced by
mind need not be mental. But in this particular case, the
experience of the Sthayibhivas is not a direct experience and
so it is quite correct to say that they are experienced by
mind. T have drawn a distinction between the Sthayibhava,
that is a state of the poet’s mind and that which is a state
of the appreciator’s mind. I have called them S! and 83
respectively. T have also said that S3 is simillar to S1 and
that S3 is the meaning of S2 (or Ds3). The stage of S3 should
not be confused with sthayibhava. It appears to me that
Bharata is quite conscious of this fact. Whenever he talks of
the stage S3 he uses the word ‘Artha’ forit; e g. in the karika
Yo'rtho hydayasamvads tasya bhavo rasodbhavah. (VII 7 N.S.)
i.e. that meaning which appeals to the heart, it is produced
by Rasa. (It must be noted that the word ‘Bhava’ is used
here not in its technical sense. It simply means existence as
it commonly deces in Sanskrit.)

What Bharata meant by Rasa cannot be fully realised
unless the meaning he gives the term Bhava is properly
understood. Perhaps Bharata himself has used the word in a
loose way or his commentators have interfered with the
original text*® and abused it to the maximum. This has led
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to the following confused interpretations and all sorts of
views have been associated with the doctrine. Some of these
views are :

(1) that all bhdvas are mental. (2) that Rasas and Bhavas
are synonymous. (3) that both of them are mental but Rasas
are the effects of Bhavas and are synonymous with pleasure
ot dnanda. (4) that the sthayibh@vas are the emotions and the
Rasas are the sentiments as these terms are understood in
modern psychology. (5) that the sthayibhaivas are the instincts
and the Rasas are the emotions, (6) that sthaytbhava, saficari-
bhava and Anubh@va are psychological terms and stand for
sentiment, derived emotion and expression of emotion These
views have been held by great scholars, ancient and modern,
oriental and occidental. At the present time the names of
some very eminent scholars like Dr. S. K. De, Dr. Pandey
and Dr. K. N. Waive and several others are associated with
one or the other of the views mentioned above. The suggested
interpretations are so heterogenous that the scope of the
present paper does not allow each of them to be examined
in detail. All cannot be correct simultaneously, nor in fact
need any one of them to be correct. I shall, therefore, confine
myself to the presenting of what I believe to be Bharata’s
own theory of Bhava as it is found in Natyasastra, and shall
refer to the writings of Abhinavagupta alone, wherever nece-
ssary, for it is upon them that all the differently held theories
concerning Bhava ultimately repose.

Bharata discusses Bhavas in the seventh chapter of Natya-
sastra. It is necessary to bear in mind that by the word ‘Bhava’
Bharata does not necessarily mean something mental as Abhi-
navagupta stipulates. In Sanskrit of Bharata’s day and still in
modern usage Bhava means anything that exists. Any existent
can be called Bhava. Thus both mental and nonmental exist-
ents may be included under Bhavas. Moreover it was in this
sense, and primarily in a nonmental sense that the word
Bhavae was used in Ayurveda. Mr. D. K. Bedekar has very
ably brought out this point in his articles on Rasa*! and I



What did Bharat did by Rasa? 217

think this point does not require further elaboration. Bharata
starts his whole enquiry with the definition of Bhavas. He
asks : kim bhavanrti iti bhaval kim va bhavayanti iti bhivah
ucyate vagangasativopetan bhavayanti iti bhavah iti*2. He asks
whether those that exist are bhzvas or those that create
are bhavas, and answers that those that create objects of
poetry —objects which are reduced to (acting of the types of)
vak, ariga, and sattva, are bhavas. There iz 1o doubt that by
the phrase ‘vagarigasaiivopeian kavyarthan’> Bharata means
Rasas. Abhinavagapta also accepts that these words refer to
Rasas, but from his quotation of this passage, he very cleverly
omits the words ‘vagarngasattvopetan’. Only by resorting to
this subterfuge and ignoring the implications of these words
can he make his phrase ‘objects of poetry’ designate Rasa of
his concept. Not simply any object of poetry. but that object
(of poetry) which has taken that form of acting etc., Bharata
holds to be Rasa. Without the qulifications ‘vagangasattvopetan’
the ‘kavyartha’ would not stand for ‘Rasa’ but would merely
be another name for Sthayibhava. Bharata himself uses the
words as synonymous in chapter VI ( p. 93 N Sagar Ed.).
Of course, Abhii.avagupta would have no objection to such an
interpretation as he identifies ‘sthayibhivas’ with ‘Rasa’ rely-
ing on the misinterpretation of Bharata’s text which follows.
This simple omission makes a world of difference to the whole
theory of Rasa. For it immediately reduces Rasa to merely
mental status, as the meaning of poetry. Thus instead of desig-
nating a member of the Ds2 series it comes to designate S3.
It is a pity that Bharata’s use of language is somewhat loose.
Abhinavgupta exploits this to the full, but even then it is
only by omitting a crucial part of Bharata’s sentence, that he
can make the text mean what he wishes.

There is another defect in Bharata’s definition of Bhava.
It no doubt points out that Bhavas are the causes of Rasas.
But even though they create ( Bhavayanti ), Bharata does not
bother to point out that they may still exist (Bhavanti). There

Sp-28
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is no contradiction whatsoever in these two postions. But in
emphasising the creative aspect, Bharata has either forgotten
the existence aspect or his original text has been interfered
with. In fact, there are a few places where Bharata himself
has used the word ‘bhava’ in the sense of ‘that which exists’:
bhavanti iti bhavah. e.g. in the Karika, “kaveh antargatam bhavam
bh@vayan bhava ucyate*5’. Also in the karika : “yo artho hrdaya-
samvadi** tasya bhavo rasodbhavah. The word ¢ Bhava’ is used
in the sense of existence. In fact there is no objection to
holding that all bh@zvas which Bharata defines as “‘...creating”
(Bhavayanti) can equally be described as ‘existing’ (Bhavanti).
In fact Bhavas exhibit both the qualities, of existing and creating
or manifesting, and the point should not be neglected.

By describing ¢ Bhavas’ as the prior conditions of ‘ Rasa’
he means by bhavas both the mental states as well as the
expressions of these in bodily and organic symptoms. ‘Bhava’
is a genus to which mental and not mental facts belong as
species. Unfortunately the form of the Sanskrit language makes
misinterpretation possible. Only some ‘bkava’ - the Antargata-
bhava are mentals*8, Abhinavagupta has taken it that all bhavas
are mental and has woven his own psychological theory round
the ‘Bhavas’ and ‘Rasas’ calling them ‘particular mental atti-
tudes’ or CittavrttiviSesah.*®

Bharata defines the ‘ bhavas’ as * kavya-rasa-abhivyakti-
herus i.e. the conditions for the expression of Rasa in poetry’.
He enumerates them as forty mine and classifies them under
three categories, (1) Sthayibhavas, (2) Vyabhicaribhavas and
(3) Sattvika bhavas. The two points to be noted here are (a)
that the list need not be regarded as very exhaustive and
scientific and (b) the division need not be regarded as exclu-
sive and trichotomous, though it should be useful.

Of these ‘bhavas’ Sthayibhavas are definitely the most
important and they definitely refer to the states in an artist’s
(i.e. dramatist’s) mind. I do not wish to conjecture whether
they stand for instincts, emotions, sentiments, ideas or imagery
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or the like. It is most unlikely that this wide range of distinc-
tions which are drawn today would have been khown in
Bharata’s day. At any rate, they would not have been nccessary
for his purpose. It might well do violence to Bharata’s work
to identify his concept of ‘sthayibhava’ with anyone of these
concepts of psychology. I, therefore, prefer to think that by
‘sthayibhava’ Bharata referred to all those mental states which
give rise to ‘art’. Perhaps this mental gestalt may be much
richer and comprehensive than any of the proposed states
taken in isolation. ¢ Sthayi ’ literally means standing. I am
therefore, inclined to think that, by sthaysbhavas Bharata
meant those ¢ bhavas’ which stand as the ground or primary
motives of artistic creation. Bharata has nowhere defined the
‘sthayibhavas’. It appears to me that he must have defined
them in his work as it originally stood. But in the text that
has come down to us this passage is lost. This is clear from
the structure of the text itself. Bharata in the seventh chapter
begins by defining the concepts. First he defines the Bhavas.
Then he defines Vibhdvas, Anubhtavas etc. Then he comes to
sthayibhavas; but instead of a defintion, there follows a discu-
ssion of how the sthayibhavas are transformed into Rasas.
After this comes a passage*? where it is said that the ‘Laksanas’
of the sthayibhavas are already told, ie. they are already
defined and that now the particular sthayibhavas will be dis-
cussed, In some books, the first sentence of this passage
(that is laksanam khalu etc.) is dropped and instead of the
second anoher sentence ‘that we shall now define Sthaywbha-
vas’ is substituted. Unfortunately, however, this definition is
never given, This suggests that some omission and substitu-
tion has been made in the original manuscript. In default of
the proper definition we can, however, infer from Bharata’ s
treatment of grh@yibhavas in other passages that he definitely
meant by them the materials of art as they are conceived by
the artist in his mind before expressing them in some form.,
Sentences like “Kaveh antargatam bhavam’*® suggest this.

The second point to note in this connection is that
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Bharata expressly states that ‘Sthayibhavas’ become Rasas; not
that they are Rasas. This suggessts that artistic creation is
a procees and that, in some sense, Sthayibhavas precede the
Rasas. The words, ‘@pnuvanti’*® and ‘labhate’ suggest this.

The ‘Vyabhicaribhavas’ and the ¢ Sattvikabhavas’® are those
states in which the Sthayibhavas are expressed Some of the
states, therefore can be mental and some of them can be
otherwise. For this rcasen, perhaps, in Bharata’s list of Vya-
bhicaribhavas both the mental and nonmental states are incl-
vded. By Sarwvika bhavas, I believe, Bharata meant what we
now term organic sensations. That both the vyabhicaribhavas
as well as the Sartvikabhavas are very useful in Naiva cap
casily be seen.

The real difficulty occurs with regard io Sthayibheva, and
for reasons given above I am inclined to think that the Sth-
aywbhavas®® represent the first of Bharata’s three stages and
which I represent by SI.

From what has beea said above the following churacteri-
stics of Rasa will be clear, (1) that it designates a medium
just as Ripa or Sabda designates a’ medium; (2) that it is
composite in nature, that is it combines characteristics of both
$abda and Ripa, in that both audible and visible symbols
form part of this medium; (3) that essentially it represents
movement and 15 extended in time. The Rasa has as one of
its basic meanings “flow” and more familiar meanings juice
and flavour imply this. On account of its peculiar nature, it
is, in fact, not possible to translate Rasa into another medium
that is static in Dpature, or something which only exhibits
partial characteristics as do audible or written poetry or
pictures. Perhaps the nearest approach to ‘Rasa’ would be a
cinematographic film where several poses and conversations
form one whole. Any momentary glimpse of Rasa would be
the Ripa, that which you find in Painting and Sculpture, any
non-visual section of it would be Sabda, which is found in
poetry. If you could imagine that all the different pictuies,
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printed here produce only one dynamic image before you,
and if you could further imagine that all the images in the
picture are living images and that you are able to listen to
them, it would be the nearest approch to Rasa. This will
clearly suggest that it is futile to locate Rasa either in poetry
or in pictures — one cannot translate a sentence from one lang-
uage into another and retain at the same time the name of
the old language. Rasa is the language of staging and it is
there alone that it can be manifested at all,

I then conclude that by Rasae, Bharata did not mean
what Abhinavagupta took him to mean. A term conveying
the sense which Bharata gave to Rasa is anyway necessary for
any understanding of true dramatic art. {t is, therefore wrong
to hold as Gnoli does, that before Bhattandyaka and Abhina-
vagupta Rasa was a crude and primitive notion, that it was
Abhinavagupta who made it profound and understandable. I
conclude that Rasa as used by Abhinavagapta is an entirely
different concept from that designated as Rasa by Bbarata,
and though what Abhinavagupta conveys by his concept of
Rasa may be useful and valuable for the theory of poetics,
Abhinavagupta was completely wrong in foisting his notion
of Rasa onto Bharata’s; though Abhinavagupta’s theory may
be useful, his commentary as a commentary is wrong. For
Bharata, Rasa is only ‘previous to the act of consciousness’
a thing in itself, not ‘the act of consciousness’, as Abhinava—
gupta, according to Gnoli, defines it.

Notes

| Indroduction XXII: Aesthetic Experience According to Abhinava Gupta
Raniero Gnoli, published by Instituto {toliano Per It Medio Ed
Estrenio, Oriente, 1956.

2 Mr. Kavi the Editor of Nztyasastra has translated it by the word
‘Theatronics’. I think this would help to bring about the distinction
between Nataka and Nagya.

3, 4 The words, however, are not always used in this precise sense, They
could be used in their wider and narrower sense. Thus, in ore sense,
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Nataka will be a wider concept, and Nafya only a staging part of it.
On the other band, if Nataka is taken as one consisting of spoken
or written symbols, Nafaka, in a sense, will be a part of Natya. Such
loose use of words is even unwittingly made by Bharata and has left
the door open for misinterpretation.

N.S. VIII 12. Nirnaya Sagar Edn. pp. 287-83.

The word Sabda should not be confused with ‘word’, a Sanaskrit
equivalent of which is ‘pada’.

(1) a reference to Tammatra is traceable to févarkggna’s karika.

(2) this concept is peculiar to Sarhkhya system alone.

This should be distinguished from knowledge.

Sarakhya is an atheistic system and does not believe in God as creator.
The similarity between the words Bhuita and Bhava is very striking.
Both mean the same thing. Bhiita is formed by addihg ‘kta’ (Napurm-
sake Bhave kta) to the root “Bhi#’ and Bhava is formed by adding
‘Gha#’ to the same root in the same sense.

Note the word *Sthayi’ which means standing. In my later analysis 1
have distinguished between <Sthayi’ and Kavie Antargata-bhava. Vide ‘A
critical instroduction to Bharata’s theory of art’.

Mr. P. S. Rawson, Ass. keeper, Mnseum of Eastern Art, Inodian Institute,
Oxford, however, tells me that in Japan, there is an art connected with
Gandha which is practised in the confection and enjoyment of incenses.

‘Kavyam ca Natyameva’, p. 291, N.S, (G.0.8.) publication.
(a) V&gaﬂgasattvo petan kavyarthan (N.S.P.) (b) Tryavasthah Natake
smrtah (N.S.P.)

N.S.,p. 291, (G.O.S. 2nd edn.)

The word ‘Artha’ is again ambiguous. It may mean the ‘content’ of
Dajar@ipaka, may mean the story or it may mean the symbolic mani-
festation which may also be either (1) verbal or (2) theatrical.

Aitha means ‘Visaye'.

18-19 N. S. XIV 1-2 p. 221. (N.S.P,)

20
21

G.0.S. 2nd Edition.

Mr. Shastri seems to be further wrong in supposing that Kaliddsa also
indicated that Natya did not mean Anukarara but meant Rasa, when
he writes in Malavikagnitra :

Traigunyodbhavamatralokacaritarn nanarasam driyate

Natyam bhinnarucer janasya bahudhapyekam samaradhanam.
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This will be discussed later.

N.S. p. 276 (G.O.S. 2nd Edn.)

VII 107 N.S. p. 2. VII 121 Ibid.

[ think language and art are similar in many respect.
At least his commentary is not available.

It must be admitted that the transition from stage 1 to stage 2 is
extremely complicated and has problems of its own.

The word ‘Nagya® is ambiguous. By it we may understand something
less than Rasa, or even something more. We can also use the words
Rasa and Nagya as synonymous, as suggested by Abhinavagupta : Tena
rasak eva natyam. (p. 267. N.S., G.0O.S. 2nd edition). But while doing
so, we must be aware that we are employing them in a sense which
is given to them by our definition and that we are employing them
for an art which is distinct from literature or kdvya.

Refer to Professor Brough’s remarkable article on ‘‘Some Indian
Theories of Meaning>® published in Transaction of the Philosophical
Society, 1953.

N.S. VI, N'S. p. 93. Harsadinica adhigacchanti (please note the ‘ca’).

Like all words the word ‘Artha’ also has its technical and non-tech-
nical uses. When we say ‘what is the meaning of this word’ we simply
mean what is the ‘bearer’ of this word. This was evidently in the
mind of Abhinavagupta when he commented on the sentence of Bharza
~-Rasak iti kah padarthah, by, ‘Rasah iti padasya, iragaradipravartitasya
kak arthah. (N.S. G O.S. 2nd edition. p. 288). But for his modern
followers like Dr. K. N, Watve the word ‘4rthg’ used here stood for S3.

This may either mean kav)drtha as some passages show, and I am
inclined to take i.e. S3, or may mean an object -~ and in that case the
object or, visaya or Natya. The verb ‘pravartate’ suggests that Rasa-
Artha represents a process and justifies my use.

Here again it must be remembered that the relation between Rasa, as
it occurs here, and Anna or food is the same as exists between a
Tanmiatra and a Mahabhita. Rasa does not stand for the sensation of
tasting, but stands for the object of sensation. It is true that the
sentence appears ambiguous. But it is because we are now accustomed
to understand by the word ‘Rase’ a taste sensation.

Note that the word here is Preksaka who is necessary for Natya and
not a reader (Vacaka) or audience (Srotd).

The ideas in dramastist’s mind-or Sl.
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Tbese are three types of ‘abhinayas’ or acting.

Note here the ‘ca’ (and) which separates happiness etc. from Rasa,
Also note that the word °Sthayibhava® in this passage must only refer
to what is in the dramatist’s mind, and not in the spectator’s, for
the Sthayibhavas in the spectator’s mind cannot possibly be said to
be vak-anga-sattvopeta.

Abhinavagupta, however, says that, Rasas are only in the Ndtya and
not in the actual world : Tena natya eva rasah na loke ityarthah (N.S.
p. 291 G.0.8. Baroda). But this is surely because by Rasa he under-
stands a peculiar kind of happiness or joy. It is, however, clear from
the above passage itself, that for Bharata Rasa is applicable to the
lokadharmi or the ordinary world as well as to the néatyadharmi
or the world of art. For he refers ‘Ndfya-rasa’® as proper to
the Natyadharmi world. This is borne out in the Samkhya philosophy
from which Bharata borrows certain concepts and also in Atharva Veda
from which he illustrates his point, In Pratyabhijaa school too, Rasa
is accepted as one of the basic categories of reality, though the mean-
ing of Rasa is evidently changed there perhaps under the influence
of Vajrayiana Vada.

N.S. VIT 2.

There is no doubt that the text has been interfered with. For there
exist different readings in different editions.

Nava Bharata Nov. 1950, published form Pune (now from Wai).
N.S. VIII, N.S. p. 104.

N.S. VIT 7.

N.S. VII, page 342, G.O.S. 2nd edn.

In this article I have held sthiyibhivas as mental, But elsewhere I
have given a more elaborate explanation. 1 have regarded sthavibhavas
as meaning and antargata-bhava alone as mental.

N.S. page 106 (N.S. ed.).

p. 107 N.S. (N.S. ed.) Laoksanam khalu ptrvam obhihitam....etc, and
Tatra sthayibhavan vaksyamah,

Ibid. VII p. 106.
Ibid page 107.

In a more recent article I have stated that sthayibhava only means
‘meaning® or kavyartha. Ths present article is based on my earlier
views. But the two views are not conflicting.
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SANSKRIT THINKERS ON LOGIC
IN RELATION TO POETRY

V. M. Kulkarni

Sridhara, a Commentator of Mammata’s Kavya PrakaSa
quotes a very important verse from Bhatta Tota’s Kavya-
Kautuka which distinguishes between philosophy and poetry.

“There are two paths of (Sarasvati), the goddess of speech :
One is philosophy ( Sastra ) and the other is poetry (Kavi-
Karma, i.e. Kavya). The first of these two arises from intel-
lect (prajiid) and the second from creative or artistic imagi-
nation (pratibha)!

The philosophers and logicians, generally speaking, have
nothing but scorn for poets and their poetry. Jayantabbatta,
the great logician, for instance, attacked the doctrine of dhvani,
enunciated by Anandavardhana, the author of that famous
prasthanagrantha, Dhvanyaloka. He dubbed him as a pedant who
fancies himself to be a pandita (panditam-manya) and decla-
red : “There is no point in arguing with poets.”?

Anandavardhana treats of the prima facie view that there
is no need to postulate the new doctrine of Dhvani as it is
identical with the well-known anumaiana (inference) of the
logicians and establishes his theory of Vyafijana-vrtti and the
doctrine of Dhvani. Bhatta Nayaka specially wrote his Hydaya-
(or Sahydaya-)Darpana to demolish Anandavardhana’s new-
fangled doctrine of dhvani. This work is unfortunately not
extant. Mahimabhatta, a formidable critic of Anandavardhana’s
new theory of Vyafijana-vrtti and of dhvani, wrote his
Vyakti-Viveka stoutly refuting the theory of Dhvani ( and
vyaifijana) and vigorously defending that the so-called dhvani
SP-29
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is nothing but anumiti or anumana of the logicians. The follo-
wers of Apandavardhana like Mammata,8 Ruyyaka* (and
Jayaratha, his commentator), Hemacandra® and ViSvanatha®
briefly refer to Mahimabhaita’s criticism and answer it saying
that the anumana in poetry does not satisfy the conditions or
requirements of a valid inference that are laid down by the
sctence of Logic and therefore it cannot displace dhvani.

So far 1 have come across two papers on Logic and its
influence on Alarhkara-gistra, one by Professor Sivaprasad
Bhattacharyya” and the other by Professor Anantalal Thakur.®
The approach, aim and treaiment adopted in this paper is
however, markedly, nay, wholly different.

Although the ancient thinkers like Bharata, Bhamaha,
Dandin, Vamana, Rudrata nowhere speak of the vyafijana—
vrtti or the dhvani, they were certainly aware of the existence
of the pratiyamana artha (additional sense over and above the
denoted sense (mukhyartha, vacyartha or sanketitartha) as well
as the connotated sense (laksyartha) in poetry. It was Ananda-
vardhana (or the Dhvanikdra) who for the first time postu-
lated the new vyafijana vrtti and the novel theory of dhvani
in his epoch-making work, the Dhvanyaloka. His great com-
mentator, Abhinavagupta, the Locanakara, and celebrated
followers like Mammata, the Vagdevatavatara or Vyutpanna-
Siromani, of Kavyaprakasa fame gave their powerful and solid
support to Anandavardhana’s vyahjand-vrtti and the theory
of dhvani demolishing and defeating strong opposition and
fierce attacks from the wor:hy opponents like Bhatta Nayaka,
Mahimabhatta, Dhanamjaya and Dhanika. In this paper we
do not propose to go into the merits and defects of the
arguments advanced by the two sides in refuting the rival’s
point of view and establishing one’s own. We are mainly inter-
ested in kpowing what place, according to the Sanskrit thinkers,
Logic has in poetry or in other words what role it is expected,
according to them, to play in poetry.

Now the Sanskrit thinkers, one and all, proudly declare
that the poectic universe excels the real universe and that it
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is unique (alaukika). It, therefore, follows that the two criteria
of truth, the two pramadanas of the logicians, pratyaksa and
anumana are not valid in poetry. Then how are we to judge
truth in poetry ? We find a convincing answer to this question
in Bhamaha’s Kavyalamkara (Chapter V : Nyayanirnaya ) and
Rajasekhara’s Kavya-mimamsa ( Chapter IX : Arthavyutpatti,
pp. 44-46). Bhamaha clearly distinguishes between the two
pramanas Pratyaksa and Anumana dealt with in Logic
( Nyayasastra ) and their counter-parts in poetry. The Sastras
exclusively deal with truth and nothing but truth, with scien-
tific truth or objective reality whereas the Kavyas are founded
on the ways and characteristics of both the stationary or inan-
imate world (sthdavara) like trees, rivers and mountains and the
movable or animate world like human beings and lower ani-
mals.?* We accept, for instance the following statements of
poets as true : “The sky resembles a sword (in its blue colour);
this sound comes from a distance, the water of the river
stream is ever the same and the huge flames (or the Great
Lights, the Sun, the Moon, the Planets and the stars) are
wonderfully steady (or eternal).” But these statements of
poets are incorrect according to the SaStras : For, the sky has
no colour; sound is a special quality of Akasa and has its
place in the outer part of the ear and it cannot have action
(kriya : coming from a distance); the water of the river stream
changes every moment and that the flames of fire are ever—
changing (or the Great Lights of the Universe are not eternal
as they are destroyed at the time of world-dissolution). Raja-
Sekhara too echoes Bhamaha’s thoughts in his kavyamimamsa -
“Poetic truth is founded on appearance (pratibhasa) and sci-
entific truth, on the objective reality. If appearance were the
real nature of things, then the orbs of the sun and moon
which appear to measure twelve angulas (angula=a finger’s
breadth) could not have been of the measure of the globe of
the earth as described in the agamas like the Puranas, etc.!®
Bhamaha discusses at length the topic of anu  ana as set forth
in the Science of Logic and its counter—part (Kavyanumana)
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in the province of poetry. Bhamaha’s whole treatment of this
topic is novel, interesting and iluminating and deserves
to be read in the original.!* He first defines and illustrates
the two pramanas, pratijia, its dosas, hetn and hetvabhasas,
drstinta and drstdntabhasa, diisana and diisanabhasa as st
forth in the Science of Logic. Then he treats of pratijia,
pratijiabhasa, hetu and hetu-dosas and drstanta, its varieties
in accordance with Loka-vyavahara and as found in poetry.
From Bhamaha’s treatment of nyaya in accordance with the
sastras and in accordance with the ‘loka’ (or loka-vyavahara)
it is clear that in the province of poetry he does not insist
on the strict, rigid or rigorous form in respect of anumana,
and its members like pratijid, hetu, and drstanta. This Bha-
maha’s stand would seem to be perfectly reasonable. S$ri Sani-
kuka, one of the commentators of Bharata’s Natyasastra, when
explaining the famous rasa-stitra assigns a major role to
anumiti or anumana.l® Abhinavagupta, who vehemently criti-
cises the anumana theory recognises the importance of laukika
apumana in the equipment of a sahrdaya.!® Some of the
Sanskrit thinkers unhesitatingly accept the alarmkaras like
Kavyalifiga and anumana.**

The thinkers who approvingly quote ‘Citraturaga—nyaya’
or ‘mani—pradipa—prabhé—dxgténta’ in explaining the process
of rasa experience, who sing of the glories of the unique
pature of poetic creation, and who accept aharya-jidna as the
very basis of the various figures of sense should have, in fact,
unhesitatingly accepted Kavyanumana or laukikanumana as the
source of the additional sense, the so-called suggested sense.
These thinkers ungrudgingly accept Kavya-pratyaksa as advo-
cated by Bhamaha but vehemently criticise the Kavyanumana
as the source of revealing the additional sense. This ardha—
jaratiya won’t do. Mahimabhatta’s view that there is no need
to postulate a new-fangled vrtti called vyafijana and the new
theory of dhvani as their purpose is perfectly served by
apumana (of course, Kavyanumana) deserves a more sympathe-
tic and dispassionate consideration at the hands of the
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enthusiastic followers of Anandavardhana, Abhinavagupta and
Mammata. For Mahimabhatta’s advocacy of anumana as the
source of the so-called suggested sense is really well-argued
and reasoned.

10
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14 Udbhata : Kavyalamkarasarasangraha VI. 4 (Kavyalinga and the Laghu-
vretti on it).

And, Mammata : Kavyaprakasa X.31. In his Vytti Mammata, it
deserves to be noted, speaks of the ‘Trirapa’ hetu and not of ‘Papca-
rapa’ hetu. One may be justified from this reference to infer that
Mammata does not insist on the regular, rigid, logical hetu in poetry.
Jagannatha’s discussion about *anumapa’ alathkara in the context of
Milita alathkzra also shows that he does not insist on the rigorous
anumana in the field of poetry.
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BRAHMAN, MASCULINE AND NEUTER, IN THE
PRE-BUDDHIST UPANISADS ’

Harvey B. Aron.on

A. Brahman and the World of Brahman in the Pre-Buddhist
Upanisads

In the “Discourse to Those Who Possess the Threefald
Knowledge” it is told how two Br@zhmana youths named
Vasettha and Bharadvaja came to the Buddha wishing to learn
the path to communion with Brahman (Brahmasahavyat@, D.i.
236). The Buddha is shown teaching them to relate to all
beings with love, compassion, sympathetic joy and equanimity
in order to achieve communion with Brahman. In the “Dis-
course Concerning Mahasudassana’ it is said that Mahdasudas-
sana related to all beings with love, compassion, sympathetic
joy and equanimity and after his death he was reborn in the
pleasant fate of the world of Brahman (sugatim Brahmalokam
uppajji, D.ii. 196).

What did Viasettha and Bharadvaja have in mind when
they were seeking the path to communion with Brahman ?
In the period preceding the formulation of the canon, what
thoughts did new students have in mind when they heard
that through relating to beings with love, compassion, sympa-
thetic joy and equanimity an individual could achieve com-
munion with Brahman, or he could be reborn in world of
Brahman ? The answers to these questionss can be inferred
from the pre-Buddhist Upanisads. A. K. Warder in Qutline of
Indian Philosophy says that the Brhadaranyaka, the Chandogya
and the Kausitaki Upanisads can all be assigned to the period
of 850-750 B.C.E. ( Warder, p. 21 ). This would place these
Upanisads two hundred years before the time of the Buddba,
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during which time the ideas discussed in them could certainly
have achieved a large degree of popular dissemination and
acceptance.

According to these Upanisads there are two paths possible
at death, one which leadsto the world of Brahman, and one
which leads to rebirth back in this world (Brh. 6.2 15-16;
Cha. 5.10; Kau. 1.1-7). The attributes of the world of Bra-
hman are described in various ways in these texts. According
to Yajiavalkya in the Brhadaranyaka Upanisad the world of
Brahman is the highest bliss (parama @nanda, Brh. 4.3.32)
According to the Chandogya Upanisad it is always radiant
(sakrd vibhata, Cha.8.4.2), and those who possess it move as
they desire in all worlds (Cha. 8.4.3).

In the Brhadaranyaka Upanisad, Pravahana Jaivali is
shown explaining the path which leads to the world of Bra-
hman to the Brahmana Gautama Aruni in the following way :

Those individuals who understand this [doctrine of
the five fires] as it has been explained passinto a flame
[when thay die]. So do those who contemplate, in the
forest, on [their] faith as being true. From the flame
[they pass] into the day, from the day into the waxing
moon, from the waxing moon into those six months in
which the sun progresses to the north, from the months
into the world of the gods (devaloka), from the world
of the gods into the sun, and from the sun into the
flames of lightning. A spiritual being comes to those
flames of lightning and leads them to the world of
Brahman ( Brahmaloka ). They live exaltedly in those
worlds of Brahman for a long time. They do not return
( Brh. 6.2.15).

It is worth noting that the end of this path, which in
other passages is called the path leading to the gods, the
individuals are said to live for a long time without re-
turning. This does not rule out death and rebirth from that
world after a long time. We will soon see that immortality
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unequivocally replaced life in the world of Brahaman for a
long time as to the end of the path leading to the gods.

This same episode, in which Pravahana Jaivali instructs
Gautama Aruni appears again in the Chandogya Upanisad.
The instructions in the latter occur with the following variation :

From the months [ they pass] into the year, from
the year into the sun, from the sun into the moon, and
from the moon into lightning. Then a non-human being
leads them to Brahman [ neuter ). This is called the path
which leads to the gods. (Cha. 5.10.2)

This highly informative variation shows that in this context
Brahman (neuter) and the world of Brahman Brahmaloka
are interchangeable as the end of the path which leads to
the gods. '

In the earliest Upanisads both Brahman (neuter) and the
world of Brahman (Brahmaloka) are associated with immortality.
Yajnavalkya quotes the following verse with regard to
Brahman (neuter) in the Brhadaranyaka Upanisad :

When all desires contained in the heart are given up,
A mortal becomes immortal.
In which case he attains Brahman [neuter]. (Brh. 4.4.7.)

In the Chandogya Upanisad the following is said with
regard to the world of Brahman :

Now, that which is the self is a boundary. It divides
the worlds in order to keep them distinct. Day and
night do not cross this boundary, nor do old age, death,
sorrow, wrong action or right action. All evils turn away
from there, for the world of Brahman (Brahmaloka) is
free from evil, (Cha. 84.1.)

Swami Nikhilananda understands the self of the first
sentence to mean that which creates all diversity and limita-
tion (Nikhilananda, 1959, p. 368). He equates this self with
the world of Brahman. Though the self, or the world of

Brahman has created diversity and limitation, it itself is
SP-30
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untouched by any of these, Day, night, sorrow and death do
not affect it. Being free from death we can understand that
the self, or the world of Brahmaa (Braamaloka ) is immortal
according to this quote from the Chandogya Upanisad.

As Brahman (neuter) and the world of Brahman were
both said to be at the end of the path leading to the gods,
immortality which was associated with both of these could
be understood to be attained there as well. This condition
of immortality no doubt became associated with the end of
the path leading to the gods as one of the explicit goals of
the religions Jife. In the Pali scriptures people are described
as coming to the Buddha secking communion with Brahman
(Brahmasahavyata D. i. 235) as well as freedom from the grips
of mortality (amaccudheyya, S.i. 123). We can assume, on the
basis of the material presented above, that in both cases
these people were seeking the immortality which had become
associated with the end of the path leading to the gods,
though their goals were articulated in different ways. {t is
stated in one discourse that the goal of attaining the immortal
world of Brahman existed before the time of the Buddha. In
the “Discourse on the Great Cow Herder” the god Brahma
Sanamkumadra is shown instructing the Bodhisatta Jotipala on
the way to reach the immortal world of Brahma (amatam
Brahma-lokam, D. ii. 241).

(B) Brahman (masculine and neuter) and the World of Brahman

The nature of the Sanskrit and Pali languages are such
that compound word Brahmaloka can mean either the world
of Brahman (neuter), or the world of Brahman (masculine).
In some contexts it may be impossible to determine the
gendsr of Brahman originally intendsd. It is on the basis of
this ambiguity that individuals actually discussing different
phenomena could use exactly the same words. The compound
“world of Brahman’’ (Brahmaloka) could refer to the “world
of Brahman” (neuter) which is the undifferentiated conscious-
ness at the root of all knowing (Brh. 4.3.19-32 in conjuction
with Brh. 4.4.18), or, itcould refer to the highly differentiated
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heavenly world of the god Brahman (masculine, Kau. 1.1-7).
Because of this ambiguity, some of the passages in the
Upanijsads are open to various interpretations. In order to
make this ambiguity manifest I have left the genders off ail
those instances of Brahman which are ambiguous in the texts.
From this point onward I will be using Brahma when it is
clear that the neuter Brahman was intended and Brahma when
it is clear that the masculine Brahman was intended. These

are the nominative case forms of Brahman neuter and mas-
culine respectively.

There is only one example in the earliest Upanisads of a
clear differenee in status between Brahman masculine and
neuter, This occurs when Yajnavalkya is shown teaching King
Janaka that those individuals who are fiee from desire become
immortal and attain Brahma, while those individuals who
possess desire create the forms of Prajapati, Brahma and so
forth, from whose worlds they eventually return to this world
(Brh. 4,4.3--7). This contrast between mortal Brahma and im-
mortal Brahma occurs nowhere else in the earliest Upanisads.

In the Theravada discourses the students who came to the
Buddha asking for the path to communion with Brahman were
asking for the path to communion with Brahma (masculine).
Similarly, according to the discourses, the Buddha and his
disciples had only Brahma in mind when they discussed the
path to communion with Brahma in so far as the neuter
noun Brahman never occurs in the discourses. It can also be
noted that, according to the discourses, the Buddha completely
rejected the possibility of a fundamen tal consciousness sepa-
rated from causes and conditions, called Brahman in the
Upanisads, even if he did not call such an entity Brahma
(M.i.256-260). Below I will show that in the Kausitaki Upani-
sad the term DBrahma combined aspects which were later
exclusively attributed to Brahma or Brahma. The Buddha’s
statements in the discourses may have been following this
usage or some variant of it. This possibility could explain
the absence of any mention of Brahma in the Pali scriptures.
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(¢) The Kausitaki Upanisad :

So far we have seen that there are the following possiblities.
with regard to Brahman aad the world of Brahman. Brahman
may be masculine or neuter, the world of Brahman may be related
to Brahman or Brahma, this world may be differentiated or
undifferentiated, and finally Brahma may be considered to
have a higher status than Brahma. The Kausiraki Upanisad
presents a synthesis of several of these elements into a unique
vision of the glories of the world of Brahma (Kau. 1.1-7).

In this Upanisad Citra Gangyayani teaches Gautama
Aruni about the path which leads to the gods Gautama Aruni
is also the name of the priest who received instructions on
the same topic from the ruler Pravahana Jaivali in two other
contexts in the earliest Upanisads (Brh. 6.2.15: Cha. 5.10.1-2)
The repeated occurrence of highly similar passages concerning
the path which leads to the gods shows the importance of these
teachings during the period of the earliest Upanisads.

Citra Gangyayani explains that at death all go to the
moon wh ch asks who they are. If thcy can not answer they
are reborn again in this world according to their deeds and
their knowledge (yathakarma yathavidyam, Kau. 1.2). If they
can trace their birth back to the moon they may proceed.
We can see bhere the decisive role of profound wisdom as
compared to mere deeds and common konowledge. This is a
distinction which pervades the Upanisads.

The individual who answers the moon successfully then
passes through various worlds, such as the worlds of Agni,
Varuna and Prajapati. He finally comes to the world of
Brahma which is described as having the lake Ara, the river
Vijara (ageless), the dwelling Aparajita (unconquerablie), cele-
stial nymphs offeriag flowers, perfumes and so forth. Citra
Garngyayani states that if an individual knows all this about the
the world of Brahma he comes to it (tam itthamvid agacchati,
Kau. 1.3). Brahma tells the individual that, *“ He, who has
come to the river Vijara (ageless) on account of my glory
will not grow old” (Kau.l 3). L
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It is actually at this passage that we see the unequivocal
presence of Brahma in the world of Brahman in this Upanisad.
It is because of this that I have used “Brahma ” throughout
the discussion of this Upanisad. We also see here that one of
the cbaracteristics of the highly differentiated world of Brahma
is the river Vijara (ageless). When the individual seeking the
glory of Brahma reaches the river, he is assured of never
getting old. This is another way of saying he has attained
immortality. In so far as Brahma rules over the river Vijara
he was probably considered ageiesss or immortal himself by
the followers of this text.

In explaining the individual’s progress through the world
of Brahma Citra Gargyayani notes that, “An individual who
knows Brahma, indeed approaches Brahma ” (brahmavidvc'm
brahmaivabhipraiti. Kau. 1.4.). This statement is interesting in
view of the fact that the whole chapter on the path leading
to the gods discusses the approach to Brahma and a conver-
sation with Brahma, The interjection of this statement conce-
rning Brahma in the midst of the discussion concerning the
approach to Brahma seems to point to the possibility of total
identification of Brahma and Brahma in this text. This state-
ment is also one more example which shows the recurrent
concern for profound knowledge in the Upanisads. Earlier we
saw that knowledge was essential for entering the path leading
to the world of Brahma. Here we see that it is necessary for
approaching Brahma. In the Theravada scriptures it is certain
qualites or factors of mind, such as love, which when developed
can create a state in which one is equal to Brahma in this
very life and can lead to communion with Brahma after death.

The individual who is being described in the Kausitaki
finally comes to Brahmia who is sitting upon a couch. It is
stated that Brahma asks him who he is (Kau. 1.5). In the
course of an extended reply the individual states that he is
identical with Brahma in this way :

‘T am the self of every being. You are the self of every
being. What you are, I am.’
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He [Brahma] says to him, ‘Who am I?
He should answer, ‘The truth.’ (Kau.1.6)

The individual goes on to explicate that the truth is equal
to all that is. Brahma continues the conversation probing the
individual’s understanding of Brahma’s identity as well as
asking him the means for apprehending the various aspects
of Brahma. If the individual answers successfully, he, “conquers
whatever is Brahma’s conquest, and attains whatever is Brah-
ma’s attainment” (Kau.1.7.)

This Upanisad is quite interesting in that Brahma is
described in a way which combines attributes which are later
exclusively applied to either Brahma or Brahma. In so far as
Brahma is described as being the self of every being, and
the truth which encompasses all that exists, he has attributes
which are later associated only with Brahma. In so far as
Brahma is described as existing in a highiy differentiated
world, and is pictured as sitting on a couch and talking he
has attributes later associated only with Brahma,

If this broad usage of Brahma or one similar to it were
still current at the time the canon was established this could
explain the appearance of just Brahma in the Pali scriptures
to the exclusion of Brahma. It would have been unnecessary
to mention Brahma as its attributes would have been included
in the concept of Brahma. The persistence of the wide mean-
ing of Brahma in the Pali scriptures is supported by the fact
that Buddha is shown criticizing the view that Brahma is
eternal in the “Brahma-net Discourse” (D.i.17). This particular
wrong view would have been based on the broad usage
of Brahma.
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18
MYSTICISM AND INDIAN SPIRITUALITY

Karel Werner

Although the term mysticismis of Western origin, it has
been used in the context of Indian spiritual tradition both by
European and Indian authors, sometimes without any attempt
to define it. This is perhaps because there is a certain broad
~consensus about its meaning among scholars concerned with
religious studies which overcomes the ambiguity of the tzrm
as it is frequently exhibited in its popular usage. I have tried
elsewhere! to trace the beginnings of mysticism in Europe
and summarise its historical development. Its origin clearly
points to the mystery cults in the twilight of Greek history
and goes back perhaps to even earlier times in Indo-European
antiquity. Later, mysticism developed in ancient Greece in
close connection with some philosophical teachings and still
later it was influenced also by Judaic experience and by
mystical teachings from the East, particularly from India.

Christian mysticism combined all these trends with the
mystical dimension of Christ’s mission and developed its
specific terminology stemming from Christian theological
doctrines, but it never lost its strongly neo-Platonic flavour
which it acquired through pseudo-Dionisios Areopagita (cca
500 A.D.)). In view of all this one has to conclude that Euro-
pean mysticism has nothing specifically European in its origin,
which only illustrates the universality of the phenomenon of
mysticism.

In its subsequent historical development European mysti-
cism appears to have proceeded along three interconnected
and interwoven yet distinguishable lines. First there is what

can be described as the direct experience, communion or union
SP-31
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with God, the Divine or the ultimafte reality. Second comes
a theological or metaphysical doctrine which may be based
on such an experience or on a tradition which started by
someone who had mystical experiences. In this context expe-
rience is primary and mystical doctrines are secondary, derived
from a mystical experience or from a tradition pointing to
such an experienee. Third we find formulations of a mystic
way, path or method through which a follower, instructed
and prepared by the doctrine, may hope to reach bis own
experience which the doctrine has promised him.

The way was outlined in mediaeval times as proceeding
in three stages : the path of purification (via purgativa) which
was to cleanse the heart and mind from entanglement in the
shackles of the sensory world, the path of illumination (via
illuminativa) which was to bring inner wvnderstanding of a
bigher pature than reason or intellect can offer and, finally,
the path of unification (via unitiva) which is supposed to
bring the mystic to the point where he no longer sees any
difference between himself and his goal — the epistemological
and ontological spheres are no longer separate for him,

It seems to me that the threefold division of mysticism
is both useful and universally valid. Its usefulness lies parti-
cularly in its hermeneutical value : it enables the scholar as
someone standing outside a particular mystical tradition or
movement to assess its basic nature and find out which of
the three elements dominates it. The fact that the threefold
division is universally applicable speaks in favour of the view
that all mystical or deeper spiritual systems possess a certain
structural correspondence and probably even an identity of
purpos: and final goal.

In a sense it may be said that mysticism is the heart of
every religion lending it the dimension of depth. It is usually
possible to trace the beginning of a religious tradition to
mystical experiences of its foueder(s). In the course of the
subsequent development of a given religious tradition its
mystical dimension may go through times when it is at a low
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ebb, but if it disappears entirely to become only a vestige of
the past, the religious tradition in question is in a crisis and
may be in danger of perishing entirely.

India offers us an example of a religious development
whose phases are marked by the emergence of ever-renewed
mystical experiences, ever freshly formulated mystical doctrines
and periodically reformulated mystical paths. In that respect
the Indian religious tradition provides us with yet another
concrete illustration of the thesis about the universality of
mysticism and its overall structural unity across cultural
boundaries.

In the first of his six Norman Wait Harris Foundation
lectures on Hindu mysticism at Northwestern University, U.S.A,,
which Professor S. N. Dasgupta delivered in 1926 he dealt
with the oldest Indian spiritual phase, the Vedic tradition,
under the heading ~ Sacrificial Mysticism 7.2 In a survey of
the whole of Iudian religious traditicn one always has to start
with the Vedas. But to find in them only mysticism surroun-
ding sacrifical rites and their mysterious link to cosmic forces
and human events which could be manipulated “ for the ad-
vantage of the individual” is, to my mind, a rather inadequate
introduction to the subsequent obviously peak achievements
of Indian mysticism which start already with the Upanisads
a few centuries later. There must be more to mysticism in the
Vedas than that. Dasgupta’s poor assessment of their value
for Indian mysticism can be explained only by the fact that
he slavishly followed early European Sanskrit scholarship which
looked upon the Vedas as predominantly sacrifical lore and
regarded their more obviously valuable hymns at best as lyrical
nature poetry,® My further objection to Dasgupta’s lecture
on the sacrificial mysticism of the Vedas is the inapproprite
use of the word mysticism for the sacrificial view of the world
in the context of all the subsequent genuinely mystical teach-
ings. Even from Dasgupta’s account of them it clearly trans-
pires that they all invariably transcended the ritual approach
which they regarded either as preliminary or even inferior.
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Although the ritualistic links of the Vedic hymns with
sacrifice, which was a major or even the central concern of
the Brahmanic religion in the later Vedic period, are obvious
the inspiration which lies behind them was of a much deeper
nature. The bulk of the Rgvedic hymns originated before the
ritualistic period anyway and even though they were later used
and sometimes further adapted for ritual, their original purpose
was spiritual.

In all high religicns the ritualistic and ecclesiastic phase
in their history followed the original spiritual beginnings of a
movement which formed around or in the wake of a teacher
who was a prophetic figure or a spiritually enlightened perso-
nality, sometimes regarded as an incarnation of God. There
is no clear reason why the Vedic religion should be regarded
as an exception to this rule. Hinduism bhas always claimed
that the Vedas are a product of divine revelation which was
transmitted to the people by ancient rsis. These ancient seers
were already in Vedic times regarded as “path-finders” (RV 1,72,
2; 1, 105, 15) who had won immortality and thereby become equal
in status and power to gods (RV 10, 56, ¢).* Thus they become
elevated far above ordinary people to whom they transmitted
some of their insights through their inspired hymns. They
reached the heights of immortality through the development
of a special faculty of a visionary or meditative character
called dhiti to whose investigation Jan Gonda dedicated a
whole book.8 It was this mystical vision which enabled them
to grasp the substance and meaning of the eternal law ( rra,
cf. RV 4, 23, 8 which governed the whole of manifested
reality as well as its emergence from the unmanifest.

In the process of transmitting this vision of rfa to their
less spiritually minded contemporaries, the seers produced
their message on more than one level. The transmission of a
vision is not the vision itself, it 1s a projection of the ori-
ginal vision into a specific area of human activity and under-
standing. Besides the poetical, mythological and legendary
projection of this vision there was also the area of religious
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activity which was very close to the heart of archaic man
and was capable of exercising a strong influence on his cha-
racter and behaviour, much more so than words, images and
stories. This was ritual action. In performing a rite modelled
on mythical or cosmic events Vedic man was able to take in
into himself archetypal patterns of thought and behaviour
which reflected the hierarchy of the world order and created
in him a sense of belonging and an awareness, however
dim, that the cosmic law was also the moral law which told
him what was right and wrong and that it further was also
the social law which determined his place in the structure of
the Aryan society.

It was only later in the course of several centuries that
Vedic ritual deteriorated into an over-elaborated system of
ceremonial observances of the Brahmana period in which the
original mystical vision became buried. We can certainly speak
of the mystical experiences of the ancient rgis as the basis
and starting point of the Vedic religion and we need not
doubt that for some generations these experiences were kept
alive. But it is true that it is more difficult to speak about
a mystical doctrine in Vedic times since that would imply
the existeace of a systematic exposition and interpretation
of the mystical experiences in the context of a philosophical
or theological world picture expressed in well-defined concepts.
However, although the language of the Vedas is poetical,
symbolical and mythological and the hymns do not aim at
systematic instruction of the listeners, they nevertheless convey
a sufficiently clear picture of an ordered universe with a vast
spiritual dimension behind it. That is expressed repeatedly
by Vedic cosmogonic myths of creation — that of Aditi, the
mother of all thatis, has been and will be (RV 1, 89, 10), that
of the cosmic purusa (RV 10, 90), of hiranyagarbha (RV 10,
121), of skambha (AV 10, 7) and that of the Indra-Vrtra
combat. It was later expressed also in terms almost devoid of
mythological imagery in the nasadiya sikta (Creation hymn,
RV, 129)¢ whereby began the process of conceptualisation of
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the Vedic vision of reality which then continued in the Upa-
nisads and eventually produced fully formulated mystical
doctrines and philosophical systems.

As to the path, once it was found by the ancient seers
it must undoubtedly have been handed down and taught in
some way by them to their disciples and this process would
certainly have gone on for a number of generations. The
actual method can hardly be ascertained from the hymans, but
one could say with Aurobindo that it must have been some
kind of progressive self-culture” and assume with Hauer that
it comprised some technique of meditative absorption.® A
personal discipline and meditational practice have been the
pillars of the mystic way in all times and all traditions,

When eventually the elaborate structure of Brahmanic
ritualism which grew around and out of the original mystical
vision of the ancient seers very nearly stifled all spirituality
there came a new eruption of mystical experieace which is
documented in the Upanisads. The approach to the transcen-
dent through the worship of gods was largely brushed aside
and a direct encounter with the ultimate reality was sought.
In the final break-through it amounted to an overwhelming
and all-embracing experience expressed in bold statements,
such as ‘Il am brahman” ( ahman brahmasmi, BU 1, 4, 10),
“ You are that ”” (tat tvam asi, ChU 6, 15, 3) and “I am all
this” (=this whole universe, aham evedam sarvam, ChU °, 25,
1). This appears to be a genuine expression of an experience
of umio mystica if ever there was one. It came as a culmina-
tion of a search which involved both inteliectual questioning
and a strong emotional need for security and certainty in face
of an uncertain world in which man was the victim of succ-
essive deaths. As a result the final experience found a ready
expression in what we can classify as the metaphysical gnosti-
cism of the Upanisads. The philosophical search progressed
far enough to be able to supply adequate and appealing
metaphysical terms to the mystic when his experience over-
whelmed him.
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As is well known this search proceeded first into the
cosmic dimension and its inspiration must have been derived
from the distant echoes of the Vedic cosmological mythology,
all pointing in the direction of the original unity as the source
of the cosmic diversity. That unity understood to be the
source and the directing agency of everything that is was
called by Yajnavalkya at a certain stage the imperishable
(aksara, BU 3, &, 8-11,, but eventually it obtained the name
brahman which became universally accepted. When the line
of inquiry turned from the cosmic perspective to the inner
dimension of man’s own personality, brahman was found again
lurking behind all life functions and mental faculties, behind
the mind and behind the heart (BU 4, 2, 1-7). And in the
course of further search it was eventually discovered to be
man’s very essence, his inner self (arman, BU 4, 2, 4). This
was a great discovery which was new to most participants in
the dialogues of the older Upanisads, but it was readily
accepted. The great unborn arman, the inmost self of man,
was identical with brahman, the source and essence of the
whole universe and all things.

One could argue that this identification was first achieved
as a result of a philosophical speculative process which was
then translated into contemplative mystical experience or one
can take the opposite view and regard the experience of the
unio mystica as primary and as preceding the conceptual under-
standing which then followed and led to the brahman-atman
doctrine in its familiar formulation. It is of course equally
possible that the two went together. In any event, in the
Upanisads we have, side by side, both the experience and the
doctrine and we have here, also for the first time, a clear
formulation of the ontological nature of the final experience
of the true knowledge of the ultimate : to know brahman is
to be brahman ( Mund. U. 3,2,9). True knowledge is here
understood as being beyond the senses and ’the intellect. It
is a non-dual process of knowing, without the split between
object and subject.
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The Upanisads are also very keen on transmitting this
true and higher knowledge, this non-dual state of being-cum-
knowing which is also the only true bliss (BU 7, 23). And so
we get in them also the first formulations of a path to reali-
cation. It is said, however, that it is a difficult path ( Katha
U. 1.3, 14) which leads away from the senses and goes inward
(Katha U. 2,1, 1). As such it is a path of renunciation and
Yoga. The word Yoga appears here for the first time in its
technical meaning, i.e. as a systematic training and it already
receives a more or less clear formulation in some of the older
Upanisads, such as Katha, Maitri and Svetas§vatara. A further
step towards its systematisation is obvious in subsequent Yoga
Upanisads and the culmination of this endeavour is represenied
by Patanjali’s codification of this path into his astanga yoga.
Thus, all the three ingredients of mysticism emerged out of
the Upanisads, several centuries earlier than in Europe.

Simultaneously with this development there was an inde-
pendent process of search going on, outside the reasonably
well documented Vedic tradition, which has not left behind
its own literary sources. But there can be little doubt that at
the time of the Upanisads and early Buddhism this outsiders’
stream of spiritual quest was already very old. This is parti-
cularly clear from the Fali Canon. But how far into the past
it reaches cannot be ascertained. It is even impossible to specu-
late about its existence at the time of the ancient seers, the
path-finders and originators of the Vedas who were themselves
already legendary when the hymns were actually being com-
posed. However, at the later Vedic time, before the final re-
daction of the Rg Veda there is good evidence about accom-
plished sages roaming the country and teaching their * path
of the wind . They were known as munis and ke$ins and
regarded themselves as immortals who were equally at home
in the higher spiritual world and in this world of mortals,
celestial beings and sylvan beasts.” The Hymn of the Long-
haired One clearly depicts a Yogi with the highest mystical
achizvem:ats., Bzsidas keSins there were other wanderers, some
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of them of the solitary type, known as vridryas, regarded by
Hauer as the original Yogic ( Uryogins )’1°. The tradition
of wandering ascetics, later known as $ramanas, outside the
Vedic and Brahmanic establishment continued for centuries
in relative obscurity while ceremonial religion flourished. But
it was obviously gradually gaining more recognition and power
of attraction for those who became weary of Brahmanic sacri-
ficial ritualism and sought some clearer solution of the riddle
of existence. As the Vedic tradition preserved the memory of
the accomplished rsis of old, so this unorthodox $ramana
movement harboured memories of enlightened munis of the
past. It was not, of course, a unitary movement. It was appa-
rently a broad trend manifesting itself in individual truth-
seekers and teachers with groups of followers around some
of them. This trend eventually reached its peak in the great
achievement of Buddhism and also of Jainism and other
minor schools of Yoga, now mostly forgotten. The memory
of two of them has been preserved in the Pali Canon in con-
nection with the Buddha’s life story.

Some might object to regarding the Buddhist ( and
possibly also Jainist ) top achievement of nirvana as mystical
whilst admitting to the mystical character of jhanic states
of mind. But this is only a terminological problem. May be
it is not correct to speak about wunio mystica when
describing the attainment of nirvdna in early Buddhism since
the term originated in the context of theistic theology. But
both terms to the highest achievement of what is seen as the
ultimate reality in the two respective systems. In both cases it
is also admitted that the designation of the goal - God, nirvana -
does not really convey the true nature of the ultimate reality
which is felt to be beyond descriptions and, as I tried to
explain elsewhere!!, beyond the conceptual dichotomy of the
personal and the impersonal. If we agree that the goal of
mysticism is the final and ultimate truth achieved by direct
experience, then the nirvana of Buddhism falls within that

hselg(gng. When Carl A. Keller tried to define mystical writings
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he arrived at a criterion for them by saying that they are
texts “which discuss the path towards realisation of the ulti-
mate knowledge which particalar religion has to offer and which
contain statements about the nature of such knowledge ”.12
Frederick J. Streng defined the meaning of mysticism as ‘“‘an
interior illumination of reality that results in ultimate freedom” 18
Both these definitions include the Buddhist nirvana.

Of the three constituents of mysticism, experience is the
one most emphasised and the path the one most elaborated
in early Buddhism. The doctrine on the other hand was kept
low, The Buddha avoided doctrinal formulations concerning the
final reality as much as possible in order to prevent his follo-
wers from resting content with minor achievements on the
path in which the absence of the final experience could be
substituted by conceptual understanding of the doctrine or by
religious faith, a situation which sometimes obtains, in both
varieties, in the context of Brahmanic systems of docrine,

The peak achievements of Upanisadic and Buddhist mysti-
cism were truly elitist, but they also had popular appeal even
though they were out of reach of most people, because of
most people’s lack of total practical commitment. But the best
minds among carnest truth-seekers were attracted by them,
as they appreciated the promise of a relatively speedy reali-
sation of the goal. This was made possible by their careful
concentration on the elaboration of the path. This feature of
Indian mysticism of some schools accounts for the unique
form it took which became known as Yoga The Buddha’s
eightfold path and Patafijali’s asiariga yoga are the two most
highly systematised techniques of mystical training. One can
almost say that Yoga, as a methodological device, is mysticism
gone scientific.

However, because of the wider appeal of the goal of Yoga
as a special individual achivement which did not require the
mediation of priests, but involved at most a special relation
to a teacher, usually believed to be an accomplished master,
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the popularisation of Yoga inevitably followed. In that con-
text it had to satisfy the emotional involvement people nor-
mally have in religious matters and so it found its natural
expression in theistic mysticism which opened the gate to the
Divine for large numbers of people to whom a methodical
approach and solitary meditation did not mean much. Their
attitude was one of devotion which could be nourished only
on mutuality. And thus appeared on the scene bhakti yoga
which found its early exposition in the Bhagavad Gita which
also popularised some of the more technical methods of Yoga
as well as the doctrines of the Upanisads.

On the Buddhist side it was the compassion expressed
in the Bodbisattva approach which gave the opportunity to
masses of followers, previously left out of the immediate libera-
tion scheme of the strict eightfold path, to have an outlet for
their emotional need for an all-embracing and assisted path.

All this meant that mystical experience at least in its
elementary forms, became almost universally available. This,
obviously, does not represent a peak in the development of
Indian approaches to spiritualily, but it did give both Hindu-
ism and Buddhism as religions a certain awareness of the
mystical dimension on all levels of worship which is still alive
in them to a large degree and which is not easily found in
other religions.

However, there is no escaping the fact that the mystic
way is an exclusive way. Its true aim is the realisation of the
ultimate reality which requires detachment from the immediate
relative reality and this can never become the prevailing con-
cern of multitudes. Consequently, the elitists character of
mysticism made itself felt again very quickly. A Bodhisattva
may have compassion for all creatures and sacrifice his final
release for the sake of helping them, but he nevertheless aims
at complete enlightenment which includes the perfect skill of
an accomplished teacher and spiritual powers which will enable
him to pursue his mission. All this points to a mystical expe-
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rience of the highest order arrived at on an arduous path
through several stages (bhiimis) involving the development of
superhuman perfections (p@ramit@s) which is a very individu-
alistic and elitist achievement.

Thus the eightfold path of a follower of the Buddha was
replaced by the Bodhisattva path and the description of the
goal was also reformulated. At the same time the docrinal
component of Buddhism grew in the context of Mahayana
mysticism more and more until it developed into new and
lofty metaphysical systems in which both the impersonal and
personalised approaches found full and elaborate expression.
On the one hand we have the tri-kaya doctrine of layers
of reality converging in the dharma-kaya and on the other
we are faced with the overwhelming hierarchy of cosmic
buddhas and bodhisattvas presided over by Adi Buddha. The
dichotomy and the inevitable coexistence of the personal and
the impersonal in the attempted conceptual and symbolical
descriptions of the experience of the ultimate reality again
make thier unavoidable appearance.

The mystical doctrines of Mahayana have quite a number
of features which were developed in a somewhat similar way
and almost simultaneously by European mystical theology
based as it was on the neoplatonic philosophy as transmitted
by pseudo-Dionisios Areopagita. It is hardly possible to
imagine a better example of corresponding development in two
mystical traditions.

Within the Hindu system mysticism as doctrine and exp-
erience as well as path reached its new peak in Sarkara’s
system of advaita vedanta. The experience of oneness domin-
ated Sarnkara’s thinking and understanding of older sources,
particularly the Upanisads, and it completely determined his
doctrinal formulations which partly overshadowed Sarikara as
practical mystic and teacher of a Yoga path. In his cammit-
ment to a specific doctrinal formulation Sarikara was dependent
on Gaudapada, his teacher’s teacher, on Badarayana, the



Mysticism and Indian spirituality 253

founder of Vedantism, and possibly on an older tradition of
Varaha-sahodaravrtti 141t would therefore be difficult to decide
whether Safkara’s uncompromising monism was an outcome of
his experience for which he found confirmation in his predece-
ssors’ interpretations of the Upanisads or whether his previous
acceptance of monism on philosophical grounds found subse-
quent support in the overwhelming experience of oneness in
samadhi. The Upanisads, of course contain materials which
enabled other schools also to claim their support for their
own different interpretations. It has, however, been an undis-
puted tenet within Sapkara’s school for centuries that * this
world of diversity is false; reality, myself included, is non-dual
brahman; the evidence for it is vedanta (Upanisads), gurus as
well as direct experience”.15

I think that we have here an almost inextricable symbio-
sis of doctrine and experience, but what is important is that
Sarikara most emphatically insisted on the actual realisation
of personal experience without which the doctrine means
nothing. One has to know the truth directly; all else, inclu-
ding verbal knowledge of the doctrine, is still within the
sphere of ignorance. Again : to know brahman is to be brahman.
The practical way to this realisation is the way of knowledge,
the jrana yoga. Sankara’s Yoga path follows in many details
the older schemes of Yoga training as known particularly
from Patafjali’s account, but it also has its own specific
techniques of developing the discriminatory faculty of the
mind whereby it could sift through its experiences and elimi-
nate from them those which are concerned with transitory,
unreal features as compared with those which point to the
eternal and real.

The inevitable differences in descriptions of the ultimate
and its real nature, well knowa already from the Upanisads
themselves, led quite naturally to the establishment of different
schools of Vedantism of which there are at least five.
The most important one after Sankara’s is viSista advaita of
Ramanuja. In it the previously mentioned popular bhakti marga
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received an elaborate doctrinal backing in which a certain
relative or qualified status is allowed for individual beings
also in the context of ultimate reality which is conceived in
personalised terms. Thus Vedaatism, like Buddhism, reflects
the ineffability of the ultimate experience which does not lend
itself to simple descriptions. That does not mean that clear-
cut descriptions are npecessarily wrong as opponents in the
polemics of rival schools would have us believe, rather it
indicates the simple fact that the ultimate truth is bigger
than words and that therefore every logically straightforward
and cosistent description of its experience must appear to be
a simplification. This, in turn, does not mean that such a
description is entireiy useless, since it does convey a certain
idea about the ultimate to the totally inexperienced and may
act as an encouragement and motivation for entering the
mystic path. A variety of descriptions addresses a variety of
minds according to their dispositions.

There have been objections to this kind of interpretation
of differing mystical doctrines and the consequent claim of a
common core in all mystical traditions. Steven T. Katz exp-
ressed it bluntly saying that mysticism promises “ something
for everybody if not everything to everybody > 1¢ But that is
an ill-founded criticism. The differing interpretations merely
express the infinite richness of the ultimate which must be bigger
than individual minds which can therefore approach it from a
large variety of starting points. Various simplified descriptions
of the ultimate goal become wrong only if taken literally and
if they are individually believed in to the exclusion of other
descriptions. That can happen only when the doctrine, accep-
ted on authority, becomes more important than the experi-
ence, which means that the mystic path is not really being
followed. Then we are in the province of theological or phi
losophical polemics. These do occur also, of course, among
historians of religions if they bring into their inquiry personal
preferences or beliefs.

With Mahayana Buddhism and Vedantism Indian spiri-
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tuality reached its latest peak, particularly in the elaboration
of mystical doctrines. But the whole process of mystical
endeavours did not stop there. Although Buddhism eventually
disappreared from the Indian scene to flourish elsewhere,
Hindu Yoga and broader mystical movements as well as
doctrinal creativity have continued to live in India till modern
times as shown by the lives and work of such personalities as
Ramakrishna, Ramana, Aurobindo, Ananda Mayi Ma and others.
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PRELIMINARIES FOR SPIRITUAL GROWTH—PSYCHO-
LOGICAL IMPLICATION OF THE PREPARATORY
STAGE IN BUDDHISM

H. V. Guenther

People in all ages have been under stress and have
devised and tried various means to escape from it only to
find to their dismay that the stress did pot disappear but
reasserted itself in other forms as threatening as before, if not
even worse, This shows that escape is never an answer to
the basic question of how to be a human being. Escape,
whether it is into the mechanical uniformity and monotony
of social conformity or into a fictitious world of some
transcendental make-belief, is but an admission of having
failed in the ever-present task of growing up. The latter form
of escape is particularly dangerous as it leads a person to
believe that he has enlarged the scope of awareness while
actually he has run away from it and, instead of having
gained insight, has blurred his view and diminished his capa-
city for thought by clinging to such fetish words as science,
or creativity, or even intelligence. The attempted escape from
stress has brought no vision which alone would have pro-
vided a basis for dealing with the problem at hand. Vision
brings a new appreciation of what there is, it makes a person
see things differently, not to see different things After all
nobody can ever escape Being, least of all his own being.
It is the vision that gives meaning to our experiences 'and
our actions by making us face the problem, and therefore
also it alone gives 1: an a sense of direction and enables him
to sketch a map which will guide him in his task of finding
himself, not to run away from himself.

SP .33
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However, vision does not come on demand; it requires
for its birth sustained intellectual effort which is, above all,
the act of being appreciative and, for that reason also, dis-
criminative; it also involves unflagging diligence, and a firm
foundation on which the unificatory processes leading to an
integrated personality, can rest. There is a gradation in this
preliminary build-up, one step leading to the other: hence the
attempt to make light of or even to skip the preliminaries,
because modern man is in a hurry and must have instant
results, is as intelligent or stupid as trying to prepare a succu-
lent meal without having the necessary ingredients.

It is for this reason that the preparatory stage of the
Buddhist ‘path’! has been given considerable attention in the
indigenous works, while it has been more or less neglected
by those who approached Buddhist ideas from outside. The
preparatory stage is graded into three sections which present
a gradation and intensification of awareness. The first section
begins with four kinds of inspection. Inspection, in the strict
sense of the word, is the attempt to keep a perceptual situa-
tion as constant as possible and to inspect the objective consti-
tuent of that perceptual situation as closely as possible. How-
ever, keeping a perceptual situation constant is intimately inter=
twined with the attempt to learn more about the qualities of
the percived object, the objective constituent and the episte-
mological object of the perceptual situation so that we may
say that, on the one hand, we keep an idea or an image or
an ‘object’ of the mind constant and, on the other, we apply
the appreciative and discriminative capacity of the mind to
the idea or image or object held as constant as possible- In
other words, ‘inspection’ presupposses appreciative discrimina-
tion just as ‘appreciative discrimination’ presupposes inspection.

The objective constituent of an insp ective situation is said
to be what, for all practical purposes, we may call ‘the body’.
With it we associate the notion of ‘physical object’ and this
widens the range of what is meant by ‘body’ in Buddhist texts,
it comprises everything that is subsumed under the term ripa-
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skandha (gzugs-kvi phung-po) which may be rendered freely
as ‘everything that has colour - form’. More precisely, the term
ripa indicates an epistemological object of a perceptual situ-
ation which we would further characterize as ‘of the physical
kind’; it does not say anything about whether there is or is
not an ontological object corresponding to the epistemological
one. In this wider sense ‘body’ is mow classified as ‘external’,
‘internal’, and ‘intermediate’. These three specifications refer
to what we are wont to cali ‘objective’, ‘subjective’ and
‘ambiguous’. There is no difficulty about the connotations of
“ subjective *. It is our body —‘my body’ as the capacity for
feeling and thinking.  Objective > does not refer to another’s
body, as might be concluded from the use of the term ‘body’,
but it refers to the physical eavironment which is constituted
by the interaction of elemental forces. < Ambiguous’ (‘inter-
mediate’ ) is another’s body; it is ‘ambiguous’ because the other
is at once subject and object—he is subject, and as such is and
has his own body, while he is object for me being and having
‘my body’. This distinction between three kinds of ‘body’ is
important as it has distinct consequences for man’s dealings
with others and, implicitly, himself.

In the same way as the ‘body’ may be the objective consti-
tuent of an inspective situation, so also a feeling may be
something about which I want to learn more. Inasmuch as
feelings are pleasant, unpleasant or neutral, their qualifications
in this manner are, more precisely, inspective judgments based
on the inspection of the objective constituent which is both
an objzctive and non-referential mental event.

This leads to the inspection of ‘mind’ which is a complex
of a specific kind, not an jsolated event. It is this complex
that becomes the objective mental situation which 1 then
know directly.

Lastly, there are the ‘meanings’ which are defined by
concepts and motivations. What something means for some-
body depends upon what he is doing or is planning to do. A
person. in a situation described as ‘seeing a red light’, treats



260 Studies in Indian Philosophy

his visual sensum as the appearence of a physical object and
acts as if there is a causal connection between the colour red
and danger. At a later stage he may even make reflective
judgments about these ‘meanings’.

It is one thing how to pinpoint the objective constituent
of inspective situations, itis another what to learn from them.
It is here that the difference beiween Hinayana and Mahayana
becomes most marked :

“The follower of the Hinayana deals with the ‘body’
as impure, with 'feeling’ as unpleasant, with ‘mind’ as
impermanent and with ‘meanings’ as having no ontological
status; the follower of the Mahayana deals with these
four topics, when in a state of composure, as if they were
like the sky beyond all propositions about them and, in a
post-composure state, as if they were an apparition or a
dream,”.?

The traditional axioms of the impermanence, unpleasant-
ness (frustration), and essencelessness of all that we normally
encounter are readily recognizable and need no further elabora-
tion. Impurity, however, presents a problem as it may easily lead
to a dissociation of the personality by everevaluating one aspect
of man’s Being and denigrating another; above all it creates
an opposition between ideas or postulates and experiences. To
see the body as impure may consolidate into a rejection of
the body, and since its ‘impure’ image is an abstraction that
becomes superimposed on the living body, a person cannot but
feel frustrated and will attempt to escape into a ‘purer’ realm
which is no less an abstraction. This, of course, is an extreme
case, but it also reveals the intellectualistic and basically ego-
centred approach to Being. When the body is pictured as a
rotting corpse it becomes an object of disgust and easily
engenders a host of negative emotions which eventually will
blot out the value of being, even of being human. The same
holds good for feelings, as well as for the other topics of
inspection.
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However it would be wrong to conceive of the ipsistence
on the impurity of the body merely in this negative way. In-
asmuch as also the Hinayana aims at man’s health and at an
integrated personality, the idea of impurity may have some
therapeutic effect in releasing the person from his bondage to
the physical side of his being and in enabling him to discover
the decpest and most intrinsic values he is pursuing But be-
cause of his ego-centredness these values are much more difficult
to find. The ego is steeped in images and roles and averse
to experience, if not afraid of it. Even if we admit that it is
an experience that prompted us to label our body as impure
or our feelings as frustrating, in so classifying the experience
we have cut ourselves off from the possibility of seeing our
being with complete freshness. There again the differene between
Hinayana and Mahayana becomes evident, the former pre-
occupied with judgments of perception and its abstractions,
the latter starting from and attempting to maintain vividness
of experience :

“The followers of the Hinaydna take as their objective
reference merely the four topics of inspection as they
relate to themselves and others. The concrete form they
give to the pursuance of these ideas is that the followers
of the Hinayana contemplate them in terms of impurity
and so on, while the followers of the Mahayana contem-
plate them in their openness of being. The aim they have
is that the followers of the Hinaydna con'emplate these
topics in order to become detached from the disturbingly
frail and fragile body and so on, while the followers of
the Mahayana do not contemplate them for the sake of
being or not being detached from it, but for the sake of
realizing a Nirvana that is in no way localizable.”?

Thus, in one case, a person remains within the limits of
a dichotomous way of thinkiu~ which implies something ‘higher’
as contrasted with something ‘lower’ that is spurned and re-
pudiated, while, in the other, the person is capable of an
integrative way of thinking which does not imply a cutting
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off of the ‘outer’ world so as to permit the ‘inner’ world to
come into play, but in living them simulfaneously.

Inspection as a means to learn more about a given situa-
tion is indispensable for any progress on the path. By virtue
of it being the capacity to hold a situation as constant as
possible it also leads to concentration which is one of the
phenomena on the second phase in the prepartory stage. This
second phase is known as the ‘four abandonings’ which actually
is a summary term for the elimination of negative factors as
well as the intensification of positive factors, both processes
going hand in hand. Thus, bv ‘elimination’ the intention not
to allow negative factors to arise and the intention to put an
end to their presence is understood, while ‘intensification’ is
to allow the positive factors to come into operation and to
develop and intensify their presence.

At the beginning of this phase stands ‘interest’ which is
followed by four other processes. ‘Interest’ is, as it were, a
first stirring of a self-awakening by which we are given the
chance to get out of the ‘normal’ attitude of apathy and inner
emptiness so characteristic of the prevailing mood of bore-
dom. All of a sudden, so it seems, ‘interest’ lets us look at
life more keenly and this involves a willingness to differentiate
which is rooted in a conviction that gives man a sense of
purpose and meaning. Thus

‘< interest’ comes by one's faith in on’s ability to
differentiate, that is, to accept and to reject.”*

Interest is certainly short-lived if it is not followed by
efforts to affirm a way of acting as part of his vision of
reality which is his life’s meaning. Such an effort isa decision.
It implies that an action has been chosen and that the person
will stay with his decision. Again,

“¢decision’ is not to let the mind elsewhere.”’?
Any decision involves a risk. Things may go well and
we may be lured into a false sense of elation or they may go
wrong and we may be swallowed up by a mood of depression
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Not to succumb to these mood swings needs ‘sustained =ffo-
rt’. More precisely, ‘sustained effort’ serves to strike a balance
to build a firm ground on which a person can proceed. Ela-
tion takes a person off the ground, it makes him overexcited
and produces an ego inflation. But every feeling of elation
is bound to collapse and a depressive reaction will ensue. De-
pression makes a person fall through the ground into an
abysmal hole. Thus,

“sustained effort serves to calm such occurrences as

elation and depression,”’¢

Since thers is sustained effort ‘ to calm’ does not mean to
make a person passive and without feelings. Rather, it makes
him strong so that when that which might turn into feelings
of elation or moods of depression is about to occur, he can
cope with the situation.

This coping with the situation takes two different lines
of action. The one is to pull the mind back from becoming
immobilized and engulfed in utter gloom directiong it towards
man’s existential reality which is his inner potential, not a
fantasy world of unreal goals. The other is to confront the
mind with the harsh and undisputable facts of the world in
which we live. This is another way of bringing a person back
and putting him on solid ground. Man’s existential reality is
the quality a®d meaning life has for him. It comes to him in
symbolic form as the Buddha personage, infinitely rich in
qualities. It i8 the beacon light guiding and directing the tra -
veller on his journey to his inner strength; and as such it is
heartening and comforting and energizing:; it caa give what
the depressed person is in need of;

“Taking a firm grip on mind is to direct it towards

something which is to make it feel hap py such as
the Buddha personage and his qualities, when it has
slipped into the gloominess of depression.”"

Similarly, it is as important to keep the mind in tough
with reality, to ‘ put it down’ when it is flying off into the
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illusion that everything will work out splendidly, that things
could never be better :

“ Putting the mind down to direct it towards some-
thing that is distasteful such as the frustration of Samsara,
when it has taken off into over excitement and elation.”®

The second phase of this preparatory stage is therefore
what we would call a kind of balancing which, precisely be-
cause here the individual is not torn one way or another,
offers the chance for a wider perspective. In particular, this
is opened upon the third phase which involves supernormal
perceptions and wholeness experiences. Supernormal percep-
tions iuclude such phenomena as multiple personality which
is more easily understandable in view of the Buddhist concept
of mind as a structure rather than as a single particle. A
structure can well be multi-dimensional and be something
that has size and shape by analogy, and it also can intersect
with other similar structures. Another phenomenon on this
level is the ‘knowledge of other minds’. The argument for it
is one bv analogy. It assumes that

“there is another mind animating a body as my mind
is animating my body.”’?

and there certainly are situations about which we believe that
there are in it certain mental states which are not ours but
belong to other minds. Although we ordinarily proceed with-
out questioning or being aware of this assumption, it is here
raised to a ‘conscious’ affirmation which enables us to deal
with others as ‘subjects’ rather than as objects.

Another phenomenon is the activation of mnemic persi-
stents. As has been pointed out, ‘ mind ’ in Buddbist psycho-
logy is a complex that, among other structural elements, includes
a factor that is capable to carry modifications of experiences
which happened to a personn while he was alive. If such a
‘psychic factor’ unites with a new body or enters into an
intimate relationship with a new situation, it will not be
surprising that there are ‘memories’ of a previous life. In no
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way does this necessitate the assumption of an ‘eternal’ pria-
ciple such as a ‘self’ or ‘pure ego’.

While such phenomena as those mentioned may occur
they are not of paramount importance, rather emphasis is put
upon wholeness experiences, of which four are most signifi-
cant for the development of the personality. In each of them
a specific operation takes place and each of them constitutes
a ‘foothold’ for the above phenomena and their experience.
They are ‘interest’, ‘sustained effort’, ‘focussedness’ and ‘scru-
tiny’. These operations essentially serve to preserve the who-
leness experiences by counteracting whatever threatens to
disrupt them. Thus, we are told, there are five disruptive
forces and these are countered by eight ‘eliminating operation’
The following diagram show their interaction :

five disruptive forces Eight eliminating operations
1. serious interest,
. 2. inner_conviction,
laziness < | 3, sustained effort,
4. cultivation of the

_ inner potential
forgetfulness ( letting the
object of one’s concern <« inspection
slip from one’s mind )

depression and elation < alert awareness

not doing anything about either states < intent and focussing
overdoing things when wither state has subsided<equanimity?*°

The above three phases, each having a specific set of
operations, deal only with what is necessary for setting out
on one’s life-long quest for meaning and what is merely the
preparatory stage of the path. It already demands the utmost
of us and yet, since it is only a first step in the direction of
self-growth, does not guarantee that we will succeed in our
quest. Only the barest ingredients have been presented, now
it depends upon us what we are doing with them. It is as if

we have made ready all that is necessary for a delicious meal,
SP.-34
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still we have to make the meal ready and at this moment we
can spoil everythinug. The complexity of the preparatory
stage and all that is involved in it leaves no room for trans.
cendental mystification, and the effort that is needed is the
opposite of any cheap commercial recipe,

Notes

1 The ‘path’ as a whole comprises five stages, a preparatory one, a stage
of application which links all that has been done and experienced
with the third stage, the ‘path of seeing’, which, in turn, merges into
the ‘path of cultivation’ which is to live one’s life in the light of the
vision, and, finally, the <‘tage of no-more learning®’, which means
that we cannot act but as fully integrated personalities.

2 bDen-gnyis gsal-byed zla-ba’i sgron~ma, a detailed commentary on Kun-
mkhyen Jigs-med-gling-pa’s Yon-tan-mdzod, by mKhan-po Yon-dga’
Vol. I p. 274,

mKhan-po Yon-dga’ seems to bave been a contemporary of
gZhan-dga’ (1871-1927). He derives much of his information from
the works of Klong-chen rab® byams-pa (1308-1363), the foremost
rNying-ma-pa sage.

3 ibid, p. 274. 4 ibid,, p. 275. 5 ibid. 9 ibid.
7 ibid. 8 ibid, 9 ibid., p. 276.

10 For further details see H. V. Guenther and L. S Kawamura, Mind in
Buddhist Psychology, Dharma Publishing 1975, pp. 118f,
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SUKLA DHYANA
SuzukaOhira

Sukla dhyana of the Jainas consists of four stages, i.e.,
prthaktva vitarka, ekatva vitarka, saksma kriya (saksmakriya-
pratipati) and sammucchinna kriya (vyuparatakriyanivrtti), in
due order, of which ekatva vitarka dhyana is said to yield
ominiscience to a dhyata and sammucchinna kriya dhyana do
liberation. However, even the first two stages are entitled to
be practised by the 14 parvadharas alone who are known as
no more existent since the time of Bhadrabahu I. This means
that no one is any more qualified to perform $ukla dhyGna in
reality, and there is none who can attain omniscience and libe-
ration in this world except in the mythological place called
Mahavideha. Sukla dhyana of the Jainas to be performed for
the sake of liberation in the utopian land is therefore no
more than an ideation or a mystical theory, which should be
clearly distinguished from the empirical mysticism of dhyana
and yoga in the other schools.

Umasvati systematized the Jaina accounts of dhyana for
the first time at the end of the Agamic period. In the Tatty-
Grthasitra X.7 bhasya, he explains that by performing either
one of the Ist and the 2nd stages of Sukla dhyana, sages
attain various types of yddhis such as anima, laghima, mahima
up to vidyadharatva, asivisatva, bhinnaksara and abhinnaksara.
He continues to explain that he who has attained the capacity
of such ddhis but has no desire or attachment to them
destroys all the mohaniya karmas. He is now the sage on the
12th gunasthana. Then within antarmuhiirta, he eradicates the
rest of three ghatika karmas and becomes the sayogi kevali.
Finally, upon expelling four agharika karmas, he becomes
the ayogi kevali and gets liberated.
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At a first glance, his performance in bringing these yddhis
in these early two stages of Sukla dhyana strikes us very
strange.! Rddhis or the supernatural powers of this and that
kind make their fashionable appearance, for instance, in the
Bhagavausatra, which are generally conditioned to be possessed
by the spriritually advanced monks, but they are the heretics
who practise them. These rddhis are well-known among the
other systems of thoughts (e.g. abhijia of the Buddhists and
ai$varya of the Sarikhyas) to be the actual capacities brought
about by the dhyana-yoga practice or penance on the advanced
level of spirituality, and they commonly regard that the users
of such capacities cannot advance to the stage of achieving
liberation.

The Yogasatra, of which Chapter 1II is devoted to the
supernatural powers attainable by a yogt through the opera-
tion of samyama, says in its III. 50 that kaivalya is revealed
to the yogi who has overcome the worldly desire to the attai-
ned capacity as such.? Then, Umasvati’s performance mentioned
above is not at all strange. Nay, he gives us a hint for
further penetrating into the mechanism of Sukla dhyana and
the relevant concepts which are to a great extent based on
the established ideas relevant to the ascetic practice in those days.

The performers of the 1st and the 2nd stages of Sukla
dhytna are the sages on the 11th and 12th gunasthanas, i.e.
upaSantakasaya-vitaraga  chadmastha and ksina-kasaya-vitaraga-
chadmastha. The 11th gunasthana forms the upaSama $reni, and
the sage who climbs the ladder is destined to fail to the
bottom of the 1st stage of mithyatva due to the activation
of his kasayas which have been so far suppressed. The 12th
gunasthana forwms the ksapaka $reni, and the sage who climbs
this ladder straightaway from the 10th gunasthana necessarily
ascends to the 13th gunasthana by destroying the total kasa-
yas. The Jainas obviously borrowed the concept of these
gunasthanas from the Buddhist classification of Eight 4rya
Pudgalas, wherein the sakrdagami corresponds to the sage on
the 11th gunrasthana, the anagami to the sage on the 12th
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gunasthana, and the arhats to the sages onthe 13th and 14th
gunasthanas. Both the Buddhist and Jaina concepts of spiritual
stages are thus based on the common understanding that
there are two Kkinds of sages, one who falls from the spiritual
path and the other who can attain arhatship or kevaliship.

According to Umasvati’s exposition above, it occurs exa-
ctly on the lith stage (stage of sakrdagami of the Buddhists)
that a sage who hankers on the procured capacity of yddhis
falls down but a sage who shows no kasayas as such destro-
yes all his mohaniya karmas and advances to the 12th stage
(stage of anagami of the Buddhists). Here the possession of
such yddhis by the sages on these high stages of spirituality
has a weighty implication that it is an indispensable tool or
touchstone to see whether these sages are with or without
kasayas (klesas of the Buddhists and dosas of the Yoga
school). In another word. it is a test to find out whether
their spiritual purity has really satisfied the standard to proceed
to the stage which assures their liberation. This is also quite
evident from the Yogasatra IlI. 50 above. The concept of the
Jaina gunasthanas involving two Srenis and the corresponding
Buddhist concept were thus based on the common under-
standing of the ascetic practice involving rddhis.

Beside this, the possession of the capacity of rddhis by
the sages on the 11th and 12th gunasthanas is indispensable
for the Jainas, because the sayogi kevali has to perform kevali
samudghata. In order to equalize the lengths of three other
aghatika karmas with that of his ayus karma, the sayogi kevali
has to perform samudghata by way of expanding his body as large
as the universe. This capacity is no other than mahima rddhi,
the capacity to expand a tapasvi’s physical body as large as Mt.
Meru (Yogasatra 111. 50 bhasya...as large as the sky also), and
the sayogi kevali has to have this capacity in order to attain
liberation. Rddhi thus came out as an indispensable means of
liberation for the Jainas. The aforementioned Umasvati’s per-
formance patently reveals the important position of rddhis
played in the mechanism of liberation of the Jainas arrived at
the Agamic period.
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In the good olden days, liberation was naively consider-
ed to be achievable if one does not kill the beings by the
intentional activities of body-speech-mind activated by kasayas
while performing the established disciplinery rules, and if all
his accumulated karmas were scraped off by the performance
of penace. However, the Jaina doctrinal theory of jwa-ajwva
took its own course of development to the extent which, in
fine, could not any more allow to maintain the naive old
concept of liberation based on ahimsa. For. in the system of
karma theory, the Jaina concept of liberation came to demaad
the sage to be endowed with kevala jAana-darsana which
can at any moment perceive all the phenomena occurring in
the universe in the three tenses of time. This is an absolute
impossibility in reality. Thus liberation came to be theoretically
admitted impossible to be achievable by anyone any more,
Even then, the Jaina authorities had to defend the reason
d’etre of the Jaina School, and had to advocate that the
Jainas are ever able to be salvated by being born in Maha-
videha. In the consequence, they had to create an impossible
condition that the 14 Parvadharas alone can achieve liberation.
The problem of the Piérvas must have arisen in this conne-
ction. Thus the Jainas naturally had to escape into the mytho-
logical and mystical spheres in solving the critical problem of
the method of liberation by keeping a logical consistency with
the then developed theory of jwa-ajiva or karma doctrine,

The archaeological evidences show that the lay Jaina
practice of Jina image worship dates back as early as the
Mauryaun age. The lay Jainas used to worship Jina images in
kayotsarga posture that is peculiar to the Jainas and in
meditation posture that is universal practice to all the sects.
Sitting images of Jinas in the posture of meditation make
their appearance already in the Ayaga-paias uncarthed at
Mathura, Therefore, a common understanding that liberation
is achievable by dhyana was deeply rooted in the minds of
the Jairas since the considerably olden days. Under this his-
torical circumstances, it was only natural that the Jaina theore-
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ticians were sooner or later compelled to formulate the Jaina
method of dhyana. Here they faced the problem of liberation
at the late canonical age. And the Sukla dhyana of the Jainas
came to be formulated in this context. With this background
in mind, let us see what is the nature and mechanism of
Sukla dhyana with a view to finding out how it came to
be formulated.

The sage on the upa$ama $reni performs prthaktva dhyana
and acquires rddhis. But his suppressed mohaniya karmas get
activiated due to his attachment to the acquired rddhis, and he
immediately falls to the 1st stage of mithyatva. All this is said
to occur within a samaya - aniarmuhfirta. The sage who takes
the ksapaka Sreni likewise performs pythaktva vitarka dhyana
and acquires rddhis, then he roots out his mohaniya karmas.
Now he has crossed the 11th gunasthina and entered the 12th
gunasthana. Here he performs ekatva vitarka dhyana and
destroys all the rest of the three ghatika karmas and attains
omniscience. Or it is possible that the total operations on this
ksapaka $reni are performed by ekatva vitarka dhyana. Ksapaka
$reni is said to end within antarmuhirta.

In brief, prthaktva vitarka dhyana is capable to produce
rddhis and is possibly able to eradicate mohaniya karmas. But
ekatva vitarka dhyana is able to produce yddhis, eradicate
ghatika karmas and produce omniscience to a sage. Now,
prthaktva vitarka and ekatva vitarka dhyanas roughly correspond
to the beginning stages of sampraj#ara samadhi in the Yoga
System and to the rudimentary stages of the first dhyana
(@rapya) of the Buddhists. It is very curious here why the then
Jaina theoreticians had to adopt these comparatively lower
stages of dhy@na in the other schools and allot to them the
high capacities as such.

Logically speaking, the manifestation of kevala jfiana and
darSana should require the eradication of jaanavarana and
dar$anavarana karmas. However, the then Jaina karma specia-
lists had to add to them antaraya karma also, because all the
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ghatika karmas are to be wiped out before the 13th gunasthana.
At any rate, we may theoretically assume that the object of
dhyana which should produce kevala jfana and dar$ana is
something depending on the scriptural knowledge of the Jainas.

Vitarka is defined as S$ruta ( Tattvarthasitra 1X. 45). The
Yogashtra 142 explains savitarka samadhi that it is a mental
state accompanied by the discriminative knowledge of words,
objects and meanings. Then, prthaktva vitarka dhyana is said
to be savicara but ekatva vitarka dhyzna is avicara (Tattvar-
thasitra 1X.43-44), and vicara is explained as shifting objects,
words and yogas ( Tattvarthasitra 1X. 46). According to the
Yogasiitra |1 44, vicara has a subtler object than vitarka does.
And in the case of vicara samadhi, the subtler object is
understood in its commentary to appear as a phenomenal
dharma conditioned by time, space, causation, etc. of the
empirical categories, but in the case of avicara samadhi, the
subtler object is understood to manifest itself in the state of
dharmin or thing-in-itself, not confined by time, space, caus-
ation, etc. of the empirical categories.

Ekatva vitarka avicara dhyana which is the mental con-
centration accompanied by the discriminative capacity on the
subtler object should manifest it in the form of dharmin
unlimited by the empirical conditions such as time, space,
causation, etc. This comes somewhat close to the state of
having kevala jfiana and darsana. Then, this stage of ekatva
vitarka dhyadna without vicara is exactly what was wanted to
be postulated by the then Jaina theoreticians in order to yield
omniscience immediately out of it.

And from this standpoint the Jainas seem to have
attached all the rest of the aforementioned capacities to ekatva
vitarka dhyana. Prthaktva vitarka dhyana was also logically
manipulated in this connection involving the device of $reni.
But how actually these dhyanas were considered to destory
ghatika karmas is not at all known to us. The Yogasiatra 1V,
30, for instance, reads that upon the appearance of dharma
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medha, kle$a and karma disappear. But this occurs at the final
stage of Yoga in this School.

Then come 3rd and the 4th stages of Sukla dhyana, i.e.
saksmakriya and samucchinna kriya. Here samucchinna kriya
dhyana 1is the state of dhyana revealed in the immediate sequel
of suksma kriya dhyana, therefore it is called dhyana in the sense
of formality alone, for it does not involve any effort for its
performance. Then siaksma kriya dhyana alone should take
the actual role in leading a sage to salvation. And this 3rd
stage of dhyana involves the other important preparatory
activities.

The sayogi kevali enjoys omniscient activities in the state
of jivanmukti, however he is said to stop all his activities in
preparation for liberation antarmuhfirta prior to the expiration
of his @yus karma, of which time point he is of course capable
to know. There are three stages of performance that he has
to go through before becoming the ayogi kevali who immediately
becomes the sidda, i.e. (1) performance of kevali samudghata,
(2) performance of stopping all his activities of body-speech—
mind excluding his subtle bodily activities and (3) perfor-
mance of stopping his subtle bodily activities which is formally
called saksma kriya dhyana.

Kevali samudghata is performed so that the lengths of
vedantya, ndma and gotra karmas remaining in him become
equal to the length of his ayus karma in order that their fruits
are enjoyed by him without residue. The lengths of the sayogi
kevali’s vedaniya, nama and gotra are calculated to be longer than
the length of his a@yus karma. He first places himself or fixes
the center of his body at the center of the universe whichis a
cubic point consisting of eight pradeSas (asta-prade$ika-rucaka
which is situated in the middie of the two small layers at
the top of Ratnaprabha ).8 Then he expands the spatial
units of his soul above and below like a stick at the first
instant, to left and right like a door at the 2nd instant, to

SP-35
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back and forth in the oblong way at the 3rd instant, and
finally fills up the remaining parts in the cosmic space at the
4th ipstant. Then taking another 4 instants, he returns to the
original size by retracing the above steps. This operation
enables him to have the samec length of aghatika karmas
which are invariably ripened and expelled soon. This is called
kevali samudghta. Then the sayogi kevali is said to stop his
gross activities of speech-mind by the gross bodily activities,
and stop his gross bodily activities by his subtle activities
of speecb-mind, Now he is ready to perform siksma kriya
dhyana which stops his subtle bodily activities. He is then
found in the state of ayogi kevali in the midst of samucchi-
nna kriyé dhyana wherein all the karmas are rooted out. He
is now liberated.*.

The idea of kevali samudghata is indeed fantastic. We do
not know how exactly the then Jaina theoreticians fancied
such an idea, but it is commonly observed that a small metal
ball, for instance,can be flattened to a huge size of extremely
thin sheet, which then becomes easily breakable. And when
the Indian ladies make a capap cake out of a dough ball,
they flatten it with a small wooden stick something like
lengthwise, breadthwise or breadthwise, lengthwise, then all the
remaing parts, of course mixing and repeating these processes.
In like manner, if the karma matters were expanded to the
extremely huge sizes, they become brittle enough to be broken
at any time. It should mean that this operation enables the
sage to change tight binding (g@dha-bandha) of these karmas
to loose binding ($lisia-bandha).® I this case, the ayus-karma
of which length should not be altered cannot involve this
operation. Whatever it may be, the fascinating idea of expan-
ding oneself to the cosmic size came from the sphere of rddhis
which enable the yogis to attain almost anything they want
to have in the aniverse, for instance, becoming as large as
the sky (mahima) or creating and controlling the world at
will as so illustrated in the Yogasarra 111
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It is ironical, however, that the Jainas here came out to
allow the sayogi kevali to make use of his capacity of rddhis,
even though it is for the sake of liberation. And in order to
have a logical consistency with the then developed Karma
theory, there was no way for the Jaina theoreticians but
formulate the Jaina method of liberation by making use of
the power of rddhis. The sayogi kevali places himself in the
center of the upiverse so that his entire soul pradesas can be
equally expanded throughout the universe. (A strange theory
of direction which is found in the Bhagavari XIII. 4.479-80,
for instance, must be the outcome of efforts in locating the
center of the universe in this connection,, This seems to have
given rise to the idea that the universe of the Jainas is made
in the form of a meditating man, The Jaina loka must have
been considered in the Kayotsarga form of a standing man
at first in order that the kevali samudghata could be perfor-
med without difficulty, which then came to be assumed in
the form of a meditating man in the sitting posture, symbo-
lizing the final posture for liberation.

The technical operation to stop the gross and subtle
activities of body-speech-mind including siksma kriya dhyana
resembles to the meditation practice wherein mental activities
are stopped by the other streams of mental activities. Due to
this technical resemblance the Jainas must have given the
name of dhyana to the operation as such. Siaksma kriya dhyana
represents the last operation of this series (3), but theoreti-
cally speaking, the previous series of operation (2) should be
likewise considered in terms of dhyara in the same context.
(We should note here that the operations as such also attract
some negligible amount of karma matters. These are however
iryapatha karmas which do not get bound anew, thus their
treatment can be neglected on the theoretical level.) We should
also note here that the rule of the duration of dhyana as antar-
muhiirta -( Tattvarthasitra IX. 28 ) was obviously framed by
Umasvati on the basis that all the four types of Sukla dhyana
last for antarmuhiirta at the maximum,
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Now, the performance of kevali samudghata mnaturaily
promises the sage to be liberated within a short time, because the
karma theory prescribes that the maturization of all these
aghatika karma including @yus mechanically causes him to cut
his bondage with samsara. Then, the postulation of the final
two stages of Sukla dhyana which are to be performed after
kevali samudgh@ta is logically unnecessary. In another word,
the last two stages of Sukla dhyana have no substantially
functional value in the Jaina theory of liberation based on
the karma theory. And we have mentioned already that the
final stage of samucchinna kriya dhyana can be called dhyana
in the nominal sense alone. Then the Jainas must have crea-
ted these last two stages of Sukla dhyana only to glorify the
liberating soul with the formality of dhyana performed by
the Jaina way in annihilating three yogas. In another word,
only the first two stages of Sukla dhyana and kevali samud-
ghata play important roles in the Jaina concept of liberation,
This attests that the Sarrakrtanga 1.6 16-17 relevant to suSukla-
$ukla dhy@na which is said to have been practised by Mahavira
is an obvious later interpolation.®

All this reveals that the strange nature and mechanism
of éukla dhyana was theorized by the Jainas to solve their
critical problem of the method of libsration which arose in
the late canonical age. Indeed, Mahavira himself practised
meditation, and the lay Jainas used to worship the images
of Jinas in the posture of meditation since the considerably
early days. However the Jaina concept of dhyana must have
evolved when the need arose to theorize the Jaina method of
liberation. And the rest of the three lower classes of dhyana,
i.e. @rta, raudra and dharma, must have been brought toge-
ther in connection with Sukla dhyana with a view to giving
a systematic outlook to the Jaina dhydna as was so done in
the other schools.
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Notes

Schubring comments on this point in his Doctrine of the Jainas, Sec.
181, p.316, “This, however, is but an attempt to incorporate the magic
faculties (iddhi, fabdhi, siddhi) frequeatly mentioned in the canon into
the system, by the way, in a rather unfitting place, for he who has
come to reach the “pure ” grade of meditation may be supposed to
be above those magic tricks presently to be mentioned. For not only
that they do not belong to this grade of meditation, they have nothing
at all to do with the road leading to salvation.”

Yogasiitra 111.50 tad-vairagyad-api dosa-bija-ksaye kaivalyam
Sarvarthasiddhi V.8

These processes are outlined in the Prajrapama XXXVI and Aupapatika.
We used here Jagnarpava 42.48ff in order to clarify their exposition
in further details.

Refer to the Bhagavati 1.1.18, for instance, for §lista-gadha bandha.

anuttaram dhammam-—uiraitta anuitaram jhapavaram jhiyaif
susukka-sukkam apaganda-sukkm sankh-indu-egantavadaya-sukkam |/16/[
anuttaraggam paramam mahesi asesa-kammam sa visohaittal

siddhim gae saim-ananta-patte nanena silena ya damsanena/[17]]

in fact, the entire Chapter 6 of this Sarrakrranga 1 belongs to the
later age when the Jaina Cosmography began to be outlined.
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BHARTRHARPS PARADOX *

Hans G. Herzberger
Radhika Herzberger

Assuming that many things in our experience and in the
world can be pamed, one may consider whether there are
any limits 10 this process, and whether there are any things
which causnot be named. This was a standing question in
traditlonal Indian philosophy, with some schools of thought
affirming that everything could be named while others denied
it. The affirmative position was especially characteristic of the
Nyaya-Vaisesika school:!

~“Naiyayikas are found of a saying, which is sometimes found
at the head of their works; whatever is, is knowable and

nameable 7,

The negative position was characteristic of the Buddhist
philosophers and may have been held by others as well. In its
most general terms it may be cast in the form of an existen-
tial statement : Unnameability thesis : There are some things
which are unnameable.

While it may be surprising and to some extent counter
to commonsense, this unpameability thesis pertains to the
theory of language and should be suject to rational inquiry.
But perplexities arise as soon as one tries to verify it by
positive instances, for any positive instance of the unnamea-
bility thesis seems bound to name that which it declares to

* We are indebted to Professor K. Kunjunni Raja and Bimal K. Mati-
lal for discussing with us certain problems of translation and exegesis. We
are also grateful to the Rishi Vally School and to Vasanta Vihar, W adias,
for their hospitality while this paper was being written; and to the Social
Sciences and Humanities Research Council of Canada for its support.
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be unnameable. This is the problem we call * Bhartrhari’s
paradox”, after the fifth century grammarian and philosopher
of language, who clearly enunciated it in his Vakyapadiya.

Whether or not Bhartrhari himself actually held the un-
nameability thesis is a difficult problem which we shall exa-
mine at some length. Some of his remarks at least suggest
the unnameability thesis, without definitively committing him
to it. Those who have studied the Vakyapadiya will perhaps
appreciate how studiously noncommittal its author tends to be
on matters of philosophical doctrine. In asmuch as the texts
are inconclusive, the most we can do here is to formulate the
exegetical problems with as much clartiy as preseat under-
standing of Bhartrhari’s theory of language seems to permit.

To make the problem vivid to modern readers, we will
then introduce some arguments of our own in favour of
the unnameability thesis. To the extent that these arguments
provide some support for that thesis, they strengthen the
paradox. For it is in the nature of the problem that every
argument advanced to support any instance of the unname-
ability thesis, drives one still more firmly into the paradox.
This is one of the most perplexing features of our problem :
the stronger those arguments, the more firmly they undercat
their own conclusions; for they naturally tend to involve repeat-
ed reference to the very things whose unnameability they under-
take to establtsh.

I1

In this section we will examine some textual grounds for
attributing the unnameability thesis to Bhartrhari, and weigh
these against conflicting interpretations. This examination
will leave unresolved problems on both sides. But we hope
the discussion will serve to focus the textual issues. In any
case it will provide us with several interesting candidates for
examplas of things which cannot be named. Whether or not
Bhartrhari himself regared these particular things to be strictly
unnameable, he did single them out and seemed to be very



Bharthari’s paradox 281

well aware of their problematic status in connection with
names and other denoting expressions

Our text consists of the opening verses of the sambandha-
samuddesa (SS) which is part of the third Chapter of Bharty-
hari’s Vakyapadiya (VP). VP is a treatise on Grammar, the
science on which the interpretation of the Vedas depends. The
topic of SS is the power of words to convey their meanings
and one of its themes is the doctrine that this power is no
less “eternal” and “unchanging” than the Vedic injunctions
themselves. In the course of discussing this theme, Bhartrhari
devotes some verses to the problem of using language to speek
about its own fundamental powers.

The first verse of our text mentions several thingss and
then comments on “their relation”? :

From words which are uttered, the speaker’s idea,
an external object and the form of the word itself are
understood. Their relation is fixed, (SS 1)

This highly comprehensive and so far nameless relation is
Bhartrhari’s primary candidate for something unnameable. He
explicitly says that it cannot be signified in a certain way
(svadharamena = on the basis of a property belonging to it).
The main exegetical question is whether or not Bhartrhari’s
semantic theory affords any alternative way of naming or
signifying the relation in question. And, short of a full-scale
reconstruction of that theory, as expounded throughout the nearly
two thousand verses of the Vakyapadiya, it seems to be very
difficult to settle that question in any definitive way. The
problem is compounded by several difficulties of reconciling
Bhartrhari’s linguistic practice with his own linguistic theory.
For he uses various linguistic devices to identify and denote
the relation in question; and it is by no means clear how his
own linguistic theory could accomodate some of those devices.

The relation in question connects “words’ with “mean-
ing’”’, where each of these two terms covers a heterogeneous
SP-36
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variety of things. Under ‘words” may be included morphemes,
words and compounds of various grammatical categories :
simple and compound nouns, verbs, particles, prefixes, and so
forth.® Under “meanings” may be included individual subst-
ances, processes, powers, classes of these things, properties
and ideas of any of the foregoing, and perhaps other things
as well.* To cover this kind of range in English one needs
to resorts to one of the most general and flexible semantic
terms like “meaning’ or “singnification”,

The third verse of our text tells us that the word-mean-
ing relation is closely connected with the genitive case and
with something (vacya-vacaka) which we render in English as
“significance”® :

The relatlon between words and meanings is by means
of the genitive :

* This is the signifier (vacaka) of that,
that is the signified (vacya) of this’.
Thus the thatness (faftvam) of the relation is signified.(SS 3)

We cannot give a full account of this relation, and above all
it should not be hastily identified with any modern counter-
part from philosophical or commonseunse semantics. We have
chosen the word ‘signifies’ as a placeholder for a very compre-
hensive semantic relation whose content could be gradually
unfolded by developing Bhartrhari’s full theory of language in
its surrounding philosophical fromewark., The main thing for
present purposes is to observe that the same Sanskrit term
(v@icakam) recurs in the next verse, modifying the term ‘expre-
ssion’ (abhidhanam): ©

Of the relation there is no signifying expression (vacakam
abhidh@anam) on the basis of a property beionging to it.
(SS 4a)
Now we want to examine the logical bearing of this
verse on the proposition :

Bl The significance relation is unnameable.
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which is an instance of the unnamability thesis, There are
several differences of wording between B/ and the textual pass-
age SS 4a, and the exegetical problem is whether or not the
passage taken in the larger context of Bhartrhari’s semantic
theory, implies BI. We will comment on each of three points
of difference.

In the first place, Bl explicitly identifies “the relation”
mentioned in SS 4a as the signifier-signified relation, under
discussion in these verses of §S. The text is quite clear on
this point and we do not regard it as controversial

In the second place, Bl has “name” where SS 4a has “‘si-
gnifying expression”. Given the very comprehensive character of
the signifying relation, it is natuaral to regard names as a spe-
cial kKind of signifying expression. For our purposes, the most
prominent distinguishing feature of names is their grammatical
Status as singular nouns or singular nounphrases. On this
usage one would not regard prepositions, suffixes or verbs
as names of what they signify. We shall provisionally regard
singular pronouns and demonstratives as names, on the under-
standing that this treatment is eminently open to revision,

In the third place, Bl omits the qulifying phrase “on the
basis of a property bzlonging to it”’. The justifying argument
for this omission would be that the phrase in question is
not understood in context as a restrictive qualification, for
in Bhartrhari’'s semantics all maming 1is “on the basis of a
property”’. Thus VP III. 14. 274 states that words have no
applications without “occasioning grounds’’; and other passages
suggest that even proper names and perhaps demonstratives
as well denote through some fixed or contextually determined
individuating property.?

The last of these points is one of the most importantin
evaluating the claim that SS 4q in its textual context implies
BlI. If Bhartrhari’s semantics could accomodate names with
some mode of significance other than that “on the basis
of property”, then SS 4a would not commit Bhartrhari to the
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unnameability thesis. But we have not been able to find any
direct evidence that he did admit names with any alternative
mode of significance. Could there be some indirect evidence ?

One might look for indirect evidence in Bhartrhari’s
own linguistic practice. He uses various Sanskrit expressions
to introduce the significance relation and identify it to his
readers. The first verse of our text introduces it as tesam
sambandhakh (their relation) the third verse calls it yogah $ab-
darthayoh (the relation of word and meaning), and so on.
These are nominal expressions and so may be classified as
names in our broad sense, with are prima facie counterexam-
ples to Bl. And so, the argument would run, had Bhartrhari
been committed to B/ in full strength, and not merely to
the weaker proposition §§ 4a, he would have been committed
to a principles which was inconsistent with his own linguistic
practice. Therefore, the argument continues, we should regard
the phrase “ on the basis of a property (etc.) ” as a restric
tive clause, and construe the various names Bhartrhari uses
for the significance relation, as names which signify on some
other basis,

This indirect argument against attributing B/ to Bharty-
hari, cannot be dismissed lightly. But a fuller reflection will
show that it cannot be taken to be decisive either. In the
first place at least one other verse of our text apparently
implies an unqualified instance of the unnameability thesis,
in connection with the inherence relation :%

The relation called inherence, which extends beyonds the
signifying function (v@cyadharmativartini) cannot be under-
stood through words either by the speaker or by the
person to whom the speech is addressed. (SS 19)
Helaraja’s commentary oa this verse ends with the statement :
” Therefore it (inherence ) is truly unsignifiable ( avacya ). ”’®
This provides some evidence that Bhartrhari was committed to :

B2. The inherence relation is unnameable.
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Since the text supporting B2 makes no reference to proper-
ties as th: basis of naming, the indirect argument advanced
against BI would not apply here in the same form,

We are well aware that some new indirect argument
might he advanced against B2, once more on the basis of a
conflict between principles and practice. For Bhartrhari does
use the word samavaya throughout to name that which B2
declares to be unnameable. And so, the new indirect argument
might run, had Bhartrhari been committed to B2 in full stre-
ngth, and not merely to some weaker proposition, he would
have been committed to a principle which was inconsistent
with his own linguistic practice.

We are now in a position to recognize the ground of
these indirect arguments in the very phenomenon of Bhartr-
hari’s paradox. According to that paradox, any state:ment of
any instance of the unnameability thesis is bound to use some
name or expression to identify that which it declares to be
unnameable. So any statement of any such principle seems
bound to conflict with linguistic practice at some point. The
very inevitability of such a conflict to some extent weakens
these indirect arguments and justifies a demand for textual
evidence of a more direct kind. One cannot rule out the
possibility that Bhartrhari really did hold some instance of
the unnameability thesis and thereby really was committed
to a linguistic theory which he himself couldn’t reconcile with
his own linguistic practice. That would after all be poetic
justice for the author of our paradox.

Some remarks of Helaraja suggest yet another reading of
Bhartrhari’s position on the unnameability thesis. The commen-
tary to the fourth verse of SS in effect treats the genitive
locution as if it were an exception to the rule :1°

... There, apart from the genitive locution, there is no signi-
fying, i.e. elucidating, expression for it...and Subramania Iyer’s
translation of Bhartrhari’s verse incorporates this reading :11

There is no verbal element ( besides the genitive suffix )

which denotes this relation in its essential propery.
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by interpolating the parenthetic phrase although it does not
appear explicitly in the Sanskrit text. Once again, Helaraja’s
reading would suffice to detach the verse SS 4a from the
special unnameability thesis BI,

It is our view, however, that a closer examination of the
genitive locutions in question will make it clear whyv they are
not exceptions to BIl. There is a matched pair of these genitive
locutions. One describes a certain demonstrated word (this) as
viicaka, and the other describes a certain demonstrated meaning
(that) as a vacya :

i. This is the signifier of that.

ii. That is the signified of this.

Each has the grammatical structure : demonstrative+compula+
singular nounphrase, or in our provisionally simplified termi-
nology name+copula+name.l? Four names are involved :

a. this (word) c. the signifier of that
b. that (meaning) d. the siganified of that

and inspection will show that none of them names the significance
(v@icyavacaka) relation. Two of them (aapnd ¢) name a certain

word, and the other two (b and d) name a certain meaning, or

thing signified. So the constituent names of (i) and (ii) name

arguments (“relata’’) of the relation in question. Two of them

(c and d) are names of that special sort which in traditional

grammar were called “relative terms” : they denote some thing

by reference to the relation it bears to something else. The

relation figures in the process of understanding those relative

terms. but not as denoted or named by those terms.

This analysis may help us to sharpen the contrast between
what SS 3 says that the genitive locution can signify, and
what SS 4 says that locutions in general cannot signify. What
the genitive locution signifies, according to the last clause of
SS 3, is something connected with the significance relation
(its ‘‘thatness”), not the relation itself. We have no full account
of what Bhartrhari meant by ¢ thatness ” (tattvam ), but we
offer the following interpretation of the way it applies to the
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case at hand : the “thatness” of a relation resides in its con-
crete manifestations, that particular individuals which stand
in that relation to one another—in short, its arguments.

To justify this interpretation one need look no further
than the genitive locutions offered by Bhartrhari to signify
« the tattvam of the relation.” These locutions in fact name
a particular argument, or pair of arguments, of the signific-
ance relation : a particular word ( v@caka) and its meaning
(vdcya). Yrom the standpoint of grammatical analysis this is
very different from naming a relation in which those particular
individuals stands, even when the names employed for those
individuals are relative term. From the standpoint of logical
analysis, a relation is ontologically distinct from any pair of
its arguments, and naming the one is a different matter from
naming the other. A given word can stand in various relations
to different things : it can be a vidcaka of one thing, a syno-
nym of another, and an antonym of a third. And yet signifi-
cance, synonymy and antonymy are obviously three distinct
relations. In the present context there is another logical diffe-
rence of considerable importance. In Section IV we will examine
some logical reasons why the naming relation cannot be
named: but these reasons clearly do not carry over to the
particular names which are among the arguments of that
relation. Nor do they carry over to the particular individuals
which bear those pames and are the remaining arguments of
that relation. They can of course be named, by using their
individual names. Logical problems arise only in conpection
with naming the naming relation itself;, and this highlights a
rather striking contrast between the logical status of a relation
and that of its arguments.

From both a grammatical and a logical standpoint then,
we can see how Bhartrhari might state in one verse that the
cenitive locution signifies the thatness of the significance
relation, and in the very next verse depy that any expression
can signify that relation. So we find no reason to regard the
genitive locutions as exceptions to the unnameability thesis,
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and we conclude our examination of the claim that Bhartrhari
held that thesis and asserted B/ as an instance of it

III

Enough has been said to indicate the complexity of the
exegetical problems surronding the question of the strength
of Bhartrhari’s commitment to the unpameability thesis. His
statement of the paradox is perhaps somewhat less proble-
matic, atleast to the extent that he presents it unmistakably
and without qualifications. Several consecutive passages in
our text clearly testify to Bbhartrhari’s awareness of the para-
doxical character of instances of the unnameability thesis,
Following his statement that inherence “cannot be understood
through words”, Bhartrhari writes. 18

That which is signified as unsignifiable, if determined
to hava been signified through that unsignifiability,
would then be signifiable. (SS 20)

If (the word) ‘unsignifiable’ is being understood as not
signifying anything, then its intended state has not been
achieved. (SS 21)

Of something which is being declared unsignifiable that
condition (uf being signifiable) cannot really be denied
by those words, in that piace, in that way, nor in ano-
ther way nor in any way. (SS 22)

These verses address themselves to some statement like:
B3. The inherence relation is unsignifiable.

and treat of the mode of signification of the predicate of
that sentence ‘ avacyam’ =‘ unsigpifiable’). We take them as
offering an explanation of the paradoxical character of state-
ments like B3.

To obtain a somewhat sharper view of the paradox,
attention must also be paid to the subject terms of such
statements. B3 is self-refuting on account of an opposition
between its subject and predicate terms. In order for B3 to
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be true, its subject term must signify something, and its pre-
dicate term must be true of that thing: so its subject term
must signify some unsiguifiable thing. Because that condition
cannot be satisfied, B3 cannot be true. By a parallel line
of reasoning, neither B/ nor B2 could be true, and perchaps
more gencrally one might conclude that no instance of the
unnameability thesis could be true.

In our view the very fact that Bhartrhari devoted several
verses to such a careful formulation of tbe paradox, covering
all cases (“in that way, nor in another way, nor in any way’),
indicates that the unnmeability thesis or some variant of it
was at least under serious consideration at that point in his
discussion. But Helardja’s commentary to these verses brings
out an exegetical problem on a different plane from those we
have so far considered. We will call this the problem of attribution.

The exegetical problems discussed in, Section II concerned
matters of explication of the content, understood in context,
of several passages in the text. But one need not assure that
Bhartrhari intended to assert every proposition contained in
those verses. Some he may have been simply entertaining in
the course of developing his position or arguing for it. "Among
these latter may be propositions he was voicing on behalf of
others, as objections or criticisms to be answered; and so forth.

This general problem of attribution which is familiar to
Bhartrhari scholars, interacts with the semantic problems of
elucidation in a very tangible way, inasmuch as one’s inter
pretation of a particular passage “in context” depends on
one’s understanding of Bhartrhari’s overall theory of language,
which in turn is woven out of various propositions one attri-
butes to Bhartrhari from the passages in his text. We have
illustrated this interaction in the previous sectioa in the course
of examining Bharatrhari’s commitment to the unnameability
thesis. By and large, however, the emphasis there was on
matters of elucidation, In this section, matters of attribution
come into prominence. The content of the verses 20 to 22
gP-37
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seems to us relatively unproblematic in comparison with vari-
ous matters concerning their role in the discourse. Whether
Bhartrhari should be taken as having assserted those propo-
sitions or merely as having voiced them on behalf of others,
is a problem too complex to be resolved here.

It was Helardja’'s view that the propositions expressed
in verses 20 to 22 of SS, making up what we have called
Bhartrhari’s paradox, were not asserted by Bhartrhari but
were merely voiced on behalf of certain actual or potential
critics, In his commentary to the n:xt Verse 23, Helaraja
describes the preceding three verses as “Nyaiyayika casuistry”
( vakchala), and he describes the subsequent verses as "an
answer” to them.14# Our own view is that those verses cannot
be lightly dismissed as *casuistry , however the problem
of attribution is ultimately decided. There seems to us to be
a genuine paradox here, which offers no easy way out. This
will be argued in the next two sections.

v

We have put before ourselves two instances of the unna-
meability thesis, concerning two fundamental semantic relations
significance (BI) and inherence (B2). One passage of the text
states that these two relations are distinct (“inherence...extends
beyond the signifying function”) : (SS 19) and another passage
states that they are closely interconnected ( SS 13). Without
trying to work out the exact connections between them, we
have examined with some care the textual basis for each of
these two instances of the unnameability thesis, Now we
propose to move the discussion to a more analytical level on
which we will begin to open for ourselves the question of
the unnameability thesis and its grounds in the structure of
language. In this section we will follow what we take to be
Bhartrhari’s insights, but deal with them using analytical
resources beyond those that were available to Bhartrhari.

Examining the unnameability thesis as a contemporary
jssue in the philosophy of language, we believe that thesis
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can be supported by some arguments of rather considerable
strength and generality. We will present these arguments infor-
mally at first, making use of commonsense notions. Then they
will be related to modern ideas from the theory of sets, with
the aim of making the arguments more rigorous. No historical
claims should be read into the discussion of this section. Its
purpose is to examine Bhartrhari’s paradox as a living problem,
and in the process to make an effort to crystallize from it the
sharpest possible formulation.

The proposition that the significance relation is unname-
able can most easily and directly be derived from a still more
general proposition :

RI1. The significance relation is unsignifiable.

What this means in the context of the present paper is
that there is no expression, of any grammatical category, which
bears the significance relation to the significance relation.
Equivalently : the vacya-vacaka relation has no vadcaka, and
is not itself a vacya. Once unsignifiability of the relation has
been established, its unnameability will follow as a special case.

We will now sketch a proof for B4 from the still more
general proposition that no relation can be one of its own
relata, If this holds for all relations, it holds for the signifi-
cance relation as a special case (RI); and from that special
case, B/ would follow as a still more special case.

To build up some intuition concerning the problem,
consider the naming relation, which obtains between names
and their bearers : between the name ‘ Krsna ’ and the play-
ful blue god, between the name ‘GauriSankara’ and the high-
est mountain on earth, and so forth. It takes its place as
ope relation among others : the parent-child relation among
humans, the dominance relation within a herd of elephants,
the natural ordering relation of the positive integers. In
general there is no semantic problem about naming various
relations : we fix the relation in our mind and then discover
or invent some name for it. However a specific problem does
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arise in the case of the naming relation itself. The first step
presents no difficulty : we can fix the relation as an object
of thought. Nor is there any obstacle to selecting a name;
on the contrary, various languages incorporate several synta-
ctic devices capable of forming names of relations. In the
first place one can specify the characteristic domain and
counterdomain of the relation, as in forming the name ‘the
parent-child relation.” Secondly one can nominalize one of
the verb-forms which express the relation, as in forming the
name ‘the dominance relation’ from the transitive verb ‘domi-
nates’. Thirdly one can find a uniquely descriptive phrase,
as in forming the name ‘the natural ordering relation among
the positive integers’ for the relation.

Having fixed the relation as an object of thought, and
having selected one or another suitable expression to name
it, the only thing left would be tying the two together within
the naming relation. And the last stop is the hardest, for in
the special case at hand, one is called upon to make a rela-
tion one of its own relata; and this almost invariably binds
one in a conceptual knot. The parent-child relation is neither
a parent nor a child; no elephant dominates the dominance
relation; no number is greater than or less than the natural
ordering relation among the positive integers. Nor does this
seem to be an historical accident of classification or usage,
How could it be otherwise ? How could any relation be one
of its own relata ?

To sharpen this question a bit, let us consider a parallel
question that has received much attention in the theory of
sets : could any set be a member of itself ¢ As Bertrand
Russell observed at the beginning of this century, sets are not
ordinarily members of :hemselves; but there might be thought
to be some extraordinary sets which are members of them-
selves.1% Let us consider this possibility. The set of all man-
goes is certainly not itself a mango. But its compiement, the
set of all non-mangoes isn’t a mango either, and so we have
a set that “should” belong to itself. This line of thought leads
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directly into what is known as Russell's paradox concerning
the set of all sets which are not members of themselves, In
order to resolve this and allied paradoxes, standard axiomatic
set—theories deny the existence of any sets which are members
of themselves. In accordance with those theories, there is no
set of all things which are not mangoes; for it there were,
per impossibile it would have to be a member of itself.

The problem of sets being members of themselves is only
part of a larger problem, and the theories in question have
been framed in such a way as to preclude the existence of
any set which is a member of itself once removed (ie. a
member of a member of itself ), or a member of itself twice
removed, etc. In general. the set-membership relation is required
to be “acyclic’’, by a principle called the axiom of regularity.1®

This doctrine has consequences for our problem as soon
as we take into account that every relation has some set for
its “extension’” ; some set or ordered pairs. Let N be the set
of all ordered pairs <un, b> consisting of a name, »n, and the
bearer of that name, b. For example, the pair <the name
¢ Krsna ’ the playful blue god > belongs to N, as does the
pair < the name ‘ GauriSankara ’, the largest mountain on
earth>, and so forth. The set N is the ‘‘extension’ of the
proper—-nane relation. Now the question of whether or not
the caming relation can be named, is connected with the
question of whether or not the set N could contain some pair
<n, N>. Such an eventuality would not require N to be strictly
a member of itself, but more precisely would require N to
be ¢ part of”’ a member of itself. According to the usual set-
theoretical construal of relations, the ordered pair <n, N>
would itself be treated as a set of sets.1?” Consequently, the
paming relation could be named only if N could be a member
twice removed of itself, and this is incompatible with the
regularity axiom.1%

By this reasoning a general theorem about relations can
be derived from the standard principles of the mathematical
theory of sets.
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Regularity Theorem : No relation can be one of its own relata.

The label attached to this theorem underscores its reference
to some “regular” theory of sets, that is some theory incorpo-
rating the axiom of regularity or an equivalent principle.?®

Without committing ourselves to any special assumptions
regarding the nature of language or the naming process, but
only to some more fundamental assumptions concerning the
nature of sets, a substantial case can now be built up to
support the unnameability thesis. In the first place, R/ is an
immediate corollary to the regularity theorem, quite indepen-
dently of any questions about the exact interpretation or
English translation of ‘vacya-vacaka’, so long as it is treated
as a relation baving some regular set for its extension- In
the second place, BI is a consequence of R/ assuming only
that whatever can be pamed can be signified.

\4

Having approached the unnameability thesis now from
more general considerations, it is possible to reinforce our
paradox by establishing a whole family of variations on BI.
As an introduction to these variations, let us reflect briefly
on one natural response to the paradox. Up to this point we
have used the term ‘‘name” in an unusually extended sense,
to include proper names, definite descriptions, and even
demonstratives., In accordance with this broad usage, one
could hardly deny that BI contains a name (the phrase ‘the
significance relation’) for that very thing which BJ declares
to be unnameable. Now someone might suggest that what
drives one into the paradox is just this policy of using the
term “pame” in an extended sense.

Consider the alternative policy of restricting the term
“name’’ to proper nouns like ‘ Krsna’ or ‘ GauriSarikara’,
One way of implementing this policy might be to use the
term ‘‘ denote ” for the more extended concept, so that defi-
nite descriptions and demonstratives would be said to denote
but not to name that which they signify. Now, taking a
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closer look at BI, we see that under the new policy it would
no longer name that which it declares to be unnameable;
rather, it would quite legitimately denote that which it decla-
res to be unnameable, and the paradox would be resolved.
This line of reasoning may seem to turn Bhartrhari’s paradox
as so far discussed into “casuistry” or some sort of verbal
trap constructed out of the extended usage of “name ”. And
indeed, common usage may well favour some more restricted
usage and thereby offer what seems to be a natural resolu-
tion of problem.

We shall now suggest that no such resolution can be
satisfactory, for its apparent success must depend on a very
l.mited view of the whole matter. Any sharply drawn bound-
ary between names and denoting pharases, transfers the para-
dox from BI to :

R2. The significance relation is undenotable.

which on the one hand could be derived from the regularity
theorem, and on the other hand would, according to the
new policy, denote that which it declares to be undenotable.
Nor will the drawing of ary number of additional boundar-
jes within the field of what we originally called “names”,
ever be able to fully resolve the problem.

Furthermore, in the presence of certain minimal assum-
ptions regarding the connections between naming, denoting
and signifying, additional consequences can be derived. The
regularity theorem can be generalized in several ways. One
simple generalization is :

Indirect Regularity Theorem : No relation can be one of
the relata for any one of its own subrelations. -

The sense here is that if Q is included in R as a subrelation,
then R cannot be a relatum for Q. Therefore, under the
assumption that naming is a case of denoting which in turn
is a case of signifying:

R3. The significance relation is unnameable.

R4. The denoting relation is unnameable.
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In the presence of an additional assumption connecting
significance with inherence, B2 and B3 can also be derived
from the indirect regularity theorem The assumption is that
signifying is a subrelation of inhering. This assumption is
suggested by verse 13 of our text :2°

On the basis of the relation of inherence (a word’s) own
substratum and own wuniversal are understood. On
the basis of inherence in a single substratum, on the
other hand, the quality which belongs in its own
substratum alone is understood, (SS 13)

and is consopnant with other passages such as “ inherence...,
extends beyond the signifying function” (SS 19). Conditional
upon this assumption and the previous one that naming and
denoting are subrelations of signifying, we could derive ;

R5. The inherence relation is unnameable.
R6. The inherence relation is undenotable.
R7. The inherence relation is unsignifiable.

These seven special unnameability, undenotability, and unsigni-
fiability results, are justa few examples to illustrate the stability
of Bhartrhari’s paradox when it is understood more broadly as
a theme with many variations.

Notes

1 See Potter, 1977, p. 48. Further discussion is to be found in Potter,
1968, which also describes a contradiction having some affinity with
Bhartrhari’s paradox, but arising within a rather different philoso-
phical context,

2 jfiznam prayoktur bahyo’rthah svarapam ca pratiyate,

sabdair uccaritais tesam sambandhah samavasthitah.
Except for the word ‘jngnam’ which is translated as ‘idea’ in order
to accomodate the complexity read into it by Helaraja, the translation
is Subramania Iyer’s ; Tyer, 1971, p. 76. Unless specificaily stated the
translations are ours.

3  See. for instance Helarzja’s introductory remarks to VP Til.1.1.

4 See Helaraja’s remarks on VP III.1.2,
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5

10

1
12

asyayarh, vacako vacya iti sasthya pratiyate,
yogah sabdarthayos tattvarh ity ato vyapadisyate.
nzbhidhanawn svadharmena sambandhasydsti vacakam.

In the jatisamuddeia thé properties on the basis of which names are
given to objects are identified with universals (jiri): VP Ill. 1.6-8;
in the dravyasmudde$a with limiting features (upadhi) : Helaraja on
VP 111.2.2, p. 108. 1-9; in the gunasamuddesa with qualities (guna):
Helaraja on VP I11.5.1,p. 192-203. The lack of a uniform vocabulary
is not surprising in the context of Bhartrhari’s commitment to a meta-
physically neutral semantic theory (sarvaparsadasamanyam §astram). There
is evidence in support of our view that for Bhartrhari proper names
do not name their subjects directly. For instance Helaraja on VP III
1.2, p. 9.6=7 says : “It will be established that even (proper) names
like l?ittha express universals (samj#aiabdanam api l_)itthadi’iabdandm
Jjativacitvam samarthayisyate)”, a remark which is elaborated on by him
in VP IIl. 5.1, p 193. 17-20; see also VP II. 366 and the discussion
of the proper name ‘Kharanasa’ (long-nosed) in VP II 364-365. Our
evidence for the demonstrative is indirect and is drawn from Bhartr-
hari’s analysis of negative sentences. The sentence ‘This is not a Brah-
min’ is not meaningful if the reference is to a clod of earth. It beco-
mes meaningful only if the reference it to someone who bears a resem-
blance to a Brahmin, to someone who for instance has tawny hair
(pingalakesin) : see VP 1il 14.263, 281, 301. This would seem to sugg-
est that the demonstrative refers to its object through a property
which is determined by the adjoining predicate expression. The property
would therefore not be fixed (dhruvam) but would be context dependent.
The demonstrative would signify its object in the same way in which
a crow signifies the house on which it sits: VP IIL 2.3,
praptim tu samavayakhyam vacyadharmativartinim
prayokta pratipata va’na $abdair anugacchati.
iti avacya eva bhavato’yam; Helargja on VP IlI. 3. 19, p. 137. 1-2.

tatra-... vacakam pratyayakam, abhidhanam sasthivyatiriktam n@sti.
Helarzja on VP III. 3.4. p. 128. 10-11.
Iyer, 1971 p. 80 (lyer’s translation)
Since Sanskrit does not have a copula the sanskrit counterparts for
a and d have the grammatical structure ; demonstrative + implicit verb
+ noun phrase.
The four names involved would be :

a. ayam c. asya vacakah

b. ayam d. asya vacyah

SpP-38
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avacyam iti yad vacyam tad avacyatayz yada
vacyam iti avasiyeta vacyam eva tada bhavet.
athapy avacyam ity evam na tad vacyam pratiyate
vivakgitasya yavastha saiva nadhyavasiyate.
tathanyatha sarvatha ca yasyavacyatvam ucyate;
tatrapi naiva savastha taih gabdaih pratisidhyate.

Helaraja on VP (II. 3.3.p. 138. 12-13.
See Russell, 1908. 16 See Suppe s, 1960.

The ordered pair «n, N> would be defined as the set § {73}, £% N}} whose
members are the set {7} whose only member is s, and the set §m N}
whose members are n and N: s0 it would follow that N would be a

member of a member of <m, N> . See Suppes, 1960 (Chapter 2 Defini-
tion 10, and also Chapter 3).

What is in question is the proposition that N might be a member of
some set {2 N} which is a member of <n, N> which is a member of N,

It should be remarked that there do exist some rather special axiomatic
set theories in which the axiom of regularity does not hold; one well-,
known example is W. V. Quine’s system NF (“New Foundations®’)
described in Quine, 1963. These systems show the possibility of oper-
ating consistently with nonregular sets; but it is not easy to see how
they could provide any intuitively satisfactory resolution for Bhartrhari’s
paradox,

samavayat sva ddharah sva ca jatih pratiyate
ekarthasamavayat tu gupah svadhara eva ye.
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KONDA BHATTA ON THE MEANING OF THE
NEGATIVE PARTICLE

S. D. Joshi

According to the first view proposed by Konda Bhatta
(=KB) (in connection with the negative tatpurusa compound),
the reference of the compound is determined by the second
member. The negative particle nafi (na or a or an) suggests
the sense of a@ropitatva ‘superimposition’. The function of na#
in abrahmana is to convey the secondary sense that the word
abrahmana is used with reference to a ksatriya, etc. One
superimposes brahmiohood on a ksatriya, etc. on account of
the fact that the ksatriya, etc. shares a number of character-
istics: with a brahmin. To convey that the word brahmana is
used in the sense of ksatriya etc. the speaker uses nafi. along
with: the word brahmana (Bhaisana, p. 201).

If the negative particle stands for abhava ‘nonexistence’
then abr@hnrana would mean ‘a person not existing as a brah-
min’. In this view, the first member represents the main
meaning. But this view is not correct because it involves
various difficulties. According to this view in the negative
tatpurusa compound asalt ‘other than he’ the second member
sa ( tat) will be subordinate. Therefore it will not be called
sarvanaman. Coasequently we caanot apply the operations
prescribed for pronominal stems. The result is that the com-
pound-form will be atad itstead of asakh. Therefore this view.
should be discarded: (Bhasana, p. 201)

There are six meanings in which the negative particle na#
(na or a) is used in compounds :
(i) similarity (sZdr$ya) as in abrahmanah ‘like a brahmin’,
(ii) absence (abhava) as in apdpam ‘absence of sin’
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(iii) being other than something (fadanyatvam) ‘mutual absence’
as in anasSvah ‘other than a horse’.

(iv) smallness of something (tadalpata) as in anudara kanya
‘a girl with a thin belly’,

(v) impropriety or unfitness (aprasasiya) as in apa$ ivah ‘un-
fit animals (for sacrifice) ’

(vi) contcarity (virodha) as in adharma ‘contracy to dharma ’.
(Sara, p. 515)

Of these six meanings only one meaning is primarily de-
noted by nam, namely, abhava. The rest are secondary to this
primary meaning (S@ra, p. 515).

According to the Naiyayikas there are two primary mean-
ings of naf, namely, abh@va ‘absence’ as in apapam * absence
of sin’ and anyonyabh@va ‘ mutual absence’ asin asah ‘other
than he.’ But according to KB the basic meaning of na® is
only absence (BhAa@sana, pp. 201-202).

Patafijali explains that the function of ng# is to convey
the sense wnivrttapadarthaka, i.e., bringing the absence of
something to our notice. In other words the function of na# is
to convey the absence of somethtng in physical reality. Kaiyata
interprets the Bh@sya to mean that a word like brahmana in
abrahmana is used in a secondary sense, namely, that of
ksatriya, etc. upon whom braminhood has been supzrimposed.
The function of na#i in abrahmana is only to bring out to our
notice that brahmana in abrahmana is used in the secondary
sense (Bhasana, p. 203).

KB criticises Kaiyata’s view. In instaoce like ghato nasti
‘there is no jar’, abrahmana ‘(he is) not a brahmin’, the particle
nafi has not two different meanings : (i) absence, (ii) super-
imposition (@ropitatva). In both the cases nafi denotes the sense
nivrttapadarthaka which implies that nam brings to our notice
that something is absent. In other words, according to Patafjali
nan denotes absence. He further argues that if superimposition
would be the meaning of nafi as Kaiyata thinks, then nam also
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would denote the sadr§ya ‘similarity’. in that case there would
be six different denotations as stated earlier. This involves
complexity (Bhiisana p. 203).

The negative particle na#i expressing absence may be
sometimes subjunct (visesya ‘qualified’) and sometimes adjunct
(viSesana ‘qualifier’). In the form asa ‘other than him’, atvam-
bhavasi ‘(somebody) other than you become’, anekam ‘more
than one’, the second member is principal. That explains the
pronominal operations, the number and the person which are
determined by the predominance of the second member. Thus
ths view of the wuttarapadarthapradhianya ¢ meaning predomi-
nance of the second member ’ explains these examples. But
according to the other view the particle nai denotes ‘absence
which stands as a qualified (viSesya). In this view the mean.
ing of naf is the main meaning. In the above referred special
cases the predominance of the 2nd member is retained by
resorting to the laksana ‘secondary function’ which conveys
the sense of ‘difference’ or ‘mutual absence’. In such cases the
negative particle denies the relation of identity in the form
of denying reference to the meaning of the second member
(Bhaisana, pp. 203-204).

Note

Pages refer to the Vaiyakaranabhisana, Bombay Sanskrit and Prakrit
Series, 1915.
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Sa sKya Pandita’s VERSION OF PRAMAN AV ARTTIKAM L3

—A Case Study on the Influence of Exegesis upon Translation
in Tibet!

Leonard Zwilling

Despite the reputation for literalness and accuracy which
Tibetan translations generally enjoy it cannot be automatically
assumed that any particular translation is, in fact, a faithful
rendering of the original. In those instances where a Sanskrit
text is lacking the question of accuracy may be difficult if not
impossible to resolve, as for example in the case of the con-
flicting testimony of the two translations of Dignaga’s Pramana-
sammucaya;® however, where an original is available any devia-
tion is comparitively easy to recognize. Although it was the
customary practice of Tibetan translators ( lo.tsd.ba. = Skt.
lokacaksu ?) to make a word rendering without willful alter-
ation of their text one cannot be certain that a knowledge
of the Sanskrit equivalents for the Tibetan will give an accu-
rate account of what stood in the manuscript, as E. H. Johnston
has observed.3 Since many of the more prominent translators
were also important teachers and founders of schools of inter-
pretation of the texts they translated, it becomes necessary in
ascertaining the accuracy of a particular translation to acquire
not only a grasp of an individual translator’s style but also
a familiarity with the literature bearing upon the text in ques-
tion such as commentaries, subcommentaries, criticism, etc. as
well as the historical, that is doctrinal, context in which the
translator was working and that translator’s line of interpre-
tation- It is only when these desiderata are met that one can
then judge the status of any deviation and come to a decision
on the question of accuracy and the offering of emendations.
SP-39
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A case in point is provided by the translation of Prama-
navarttikam (PV) IIl. 3. The PV has been translated into
Tibetan three times. The first translation was prepared some
time prior to the early 9th century by an unknown hand.4
The second translation was prepared by the famous translator
dGe Ba’i bLo Gros ( 1044-1090) a.k.a rMa Lo Tsa Ba assi-
sted by the pandita Subhiiti§risanti. This translation was revised
by rMa’s younger contemporary bLo 1Dan Ses Rab (1059-1109)
ak.a rNgog Lo Tsi Ba assisted by Bhavyaraja of Kashmir.®
These two individuals, rMa and rNgog, are regarded as the
founders of the study of pramana in Tibet.6 The third and
final translation was prepared by the illustrious Sa sKya
Pandita Kun dGa’ rGyal mTshaun dPal bZang Po (1182-1251) in
collaboration with Sakyasribhadra (1127-1225), the last abbot of
Vikramasilavihara. Itis this version which, having been incorpo-
rated into the bstan. 'gyur, has attained “official”’ status and thus
has become the basis for all future study of that work.

The Sanskrit of that verse which is the subject of these
remarks with its “official”, that is, Sa sKya Pandita’s version
reads as follows :

arthakriyasamartham yat | [tad atra paramarthasat ||

anyat samvrtisat proktam | [te svasnm@nyalaksane [[

don.dam.don.byed.nus.pa.gang/ /de.‘dir.don.dam.yod.pa.yin//
gzan.ni kun.rdzob.yod.pa ste//de.dag.rang.spyi’i.mtshan.nid.bsad//

The importance of this verse lies in the fact that it is a
statement by Dharmakirti on the fundamental ontological
category of the two truths (satyadvaya),” but the question of
which school the view stated belong, and whether it does or
does not represent Dharmakirti’s own opinion has made this
verse one of the most controversial in his entire corpus, and
one of the most important in the attempt to integrate the
philosophy of Dharmakirti into that grand synthesis of all
Indian Buddhist thought which is one of the goals of the
Tibetan siddnanta tradition.

In comparing the two texts the diversion of the Tibetan
from the Sanskrit is obvious. In Sanskrit the verse says; “Here,
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whatever is causally efficient exists ultimately; the opposite
exists conventionally. These are the characteristics of the
particular and wuniversal { or: these are the particular and
universal. ]” However, in the Tibetan version of pada a,
arthakriyasamartham is qualified by the predicate paramartha
(Tib. don.dam.), that is, ¢ Here. whatever is causally efficient
ultimately exists ultimately, etc.”” This discrepency did not go
unnoticed by native Tibetan scholars. In his commentary
upon the PV mKhas Grub rJe dGe Legs dPal bZang Po
(1385-1438) cites the opinion of the translator of Jinendrabu-
ddhi’s Tika on the Pramanasammucaya, bLo Gros brTan Pa
( 1276-1342 ) a.ka dPang Lo Tsa Ba that the predicate
paramartha is not to be found in the manuscript and should
therefore be rejected, to which mKhas Grub adds that the
expression don.dam don.byed.nus pa is not to be met with any-
where in the works of Dharmakirti.® With the final displace-
ment of Dharmakirti’s Pramanaviniscaya in the monastic
curriculuum by the PV in the mid fifteenth century there
appears to have been no discussion of the discrepency until
‘Jam dbYangs bZed Pa Ngag dBang brTson ‘Grus (1648-1722).
In his pedagogical exegsis (mrha’. dpyod) of rGyal Tshab Dar
Ma Rin Chen’s (1361-1432) commentary upon the PV he
attacks the opinion of dPang Lo Tsa Ba and supports the
official translation by appealing to the translations of Indian
commentaries upon the PV in which the first padais rendered
with the predicate paramartha.® Now it is sigaificant that in
Sa sKya Pandita’s Tshad.Ma.Rigs.gTer, a work which repre-
sents the culmination of his logical studies with Sakyasribhadra,
the controversial pada is rendered literally as don.byed.nus. pa.
gang.yin pal® contrary to the practice of his predecessors rMa
and rNog in their translations of Devendrabuddhi’s and
Sakyamati’s commentary and subcommentary upon the PV
done by the former, and Jamari’s commentaty on Frajhdkara-
gupta’s Pramanavarttikalamkara made by the latter.1l Does
not then Sa sKya Pandita’s reversion to the translation of his
predecessors prove that rMa’s and rNgog’'s manuscripts differed
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from that utilized by Sa sKya Pandita when composing the
Tshad.Ma.Rigs.gTer ¢ We do not believe so and propose to
show that Sa sKya Pandita was guided by doctrinal rather than
textual considerations as were rMa and rNgog before him.

We have previously alluded to the fact that PV HI. 3 was
of importance in the development of different lines of inter-
pretation concerning the final import of Dharmakirti’s thought.
These different interpretations have already been signalled by
Stcherbatsky in Buddhist Logic with his treatment of what he
termed the “ philological » schooi of Devendrabuddhi and
$akyamati, the Kashmir or philosophical ” school of Dhar-
mottara (which does not concern us here as this school ignored
the PV), and the * religious’ school of Prajiakaragupta and
his followers Jina (ot Jetavan), Ravigupta, and Jamari.l® The
basic tendency of the * philological ” school was to regard
Dharmakirti as an exponent of the Yogacara while recogniz-
ing his desire to formulate an epistemology acceptable to both
realists (Sautrantika) and idealists, whereas the <“religious”
school interpreted the PV as being Madhyamika in intent.*®
We may take the lines of interpretation followed by the two
schools to be most clearly exposed in their approach to PV
III. 4 which treats an objection raised against the ontology
of the preceding verse. Objection; nothing is causally efficient
(aSaktam sarvam iti cet) Reply : the efficiency of seeds is seen
in the sprouts (bijader ankuradisu/drsic Saktih.) Objection : it
is so conventionally (mata sa cet/samvrtya). 1t is the interpre-
tation of the reply : astu yatha tatha that most clearly exposes
the exegetical approach of the two schools. Both Devendra-
buddhi and Sakyamati make it clear that what the objector,
who is identified as a Madhyamika, is arguing against when
denying causal efficiency is ultimate causal efficiency,'* from
the Madhyamika position that nothing exists in an ultimate
sense. According to the ‘“ philological ” school Dharmakirti’s
final reply simply means that one cannot disavow causal effi-
ciency, regardiess of what one calls it; the efficient entity to
which the Madhyamika applies the qualification ¢ conven-
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tional” must also be accepted by them since to deny the exist-
ence of an efficient entity is to go against perception, infer-
ence, and common experience.l!® The ¢ religious” school
however takes yatha as an expression of affirmation?® and
thereby claims Dharmakirti as a Madhyamika.!"

Can we accept from the interpretation of PV. 1IL. 4 by
the * philological ” school that Dharmakirti would not have
objected to the qualification Of arthakriyasamartham by para-
martham ? Most probably not, for if PV. IIl. 3 bz taken as
representing Dharmakirti’s own view then pada ¢ of that same
verse would imply that for Dharmakirti the opposite of the
ultimately efficient, that is, the conventionally efficient, exists
conventionally; this would contradict PV, 1llI. 5 which denies
any efficiency at all to the conventionally existent.'® Thus,
for Dbharmakirti entities are either efficient or they are not and
he did notdraw a distinction between the ultimately efficient
and the conventionally efficient as the Madhyamika did.

How then is one to account for the presence of the
predicate in the translations made by Sa sKya Pandita’s
predecessors ? According to Stcherbatsky the * religious ”
school of commentators had no continuation in Tibet!? but
strictly speaking that was not the case, as we are informed
by Kong sPrul bLo Gros mTha’ Yas (1813-1899) in his Ses
Bya Kun Khyab. In his treatment of the study of pramana in
Tibet he observes that it was customary for Tibetan scholars
to interpret the PV from the point of view of the Madhya-
riika. He singles out for particular mention both rNgog Lo
Tsa Ba and Sa sKya Pandita, the former having interpreted
the PV as “Madhyamika” and the latter as a Yogacarasvata-
ntrikamadhyamika.2° The implication of this for the problem
before us is that those translators (and we should include rMa
here as well ), in regarding Dharmakirti as a Madhyamika,
added the predicate paramartha to their translations of PV,
1II. 3a in order to turn it into a phArvapaksa which is then
refuted in the following verse. That the ‘‘religious” school did
not have a text before them incorporating the predicate may
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be assumed on the basis that the text of the PV which has
come down with the commentaries of Prajiidkaragupta and
Manorathanandin do not have it. Therefore we may conclude
that the difference in the two translations of that same pada
by Sa sKya Pandita, first literal and then interpretive, represent a
change in his view concerning Dharmakirti's doctrinal aftiliation.

From the late 8th century Tibetan Madhyamika was
dominated by the Yogacarasvatantrika of Santaraksita and
Kamalas$ila, as a consequence of a royal decree following the
victory of the Indian party in that long series of philosophical
exchanges known to Tibetan tradition as ‘the Debate at Lhasa.’2?
It was not until the generation preceding Sa sKya Pandita ihat
the shift began away from the Svatantrika and towards the
Prasangika primarily as a consequence of the work of Pa Tshab
Ni Ma Grags, the translator and propagator of the primary
works of the Indian Prasangika-Madhyamika school, the
Prasannapada and Madhyamakavatara of Candrakirti, This
process was to culminate in the adoption of the Prasangika
by Tsong Kha Pa bLo bZang Grags Pa (13558-1419) and even-
tually through a combination of political and philosophic
factor, it came to be well nigh universally accepted as the
official interpretation of Nagarjuna’s philosophy. We consider
it likely that the basis for Sa sKya Pandita’s change of opinion
vis a vis the translation of PV IIl. 3a was due to the influence
that this new doctrinal trend had upon his philosophical outlook.

Towards the conclusion of his Madhyamakavatara Candra-
kirti criticizes those who regard the ultimate entities of either
the Vaibhasika or Sautrantika as the conventional entities
accepted by the Madhymika.?? But Sa sKya Pandiia, after
citing Candrakirii on the two truths in his gZung Lugs Legs
bSad?® with approval, upholds the very view that Candrakirti
himself criticizes, offering in support passages from the Lasika-
vatarasiatra?* and Bodhicaryavatara®®, as well as the following
verse from Jiadnagarbha’s Satyadvayavibhariga, which in the
Panjika ascribed to Santiraksita is attributed to Nagarjuna
himself2s ;
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gz'an.gyi.mar.’dod.gang.yin.pa [
gz'an.gyi.chung.mar.yang.’dod.bz’in [/
gz'gn.gyi.don.dam.gang.yin.pa |
de ni.gz’an.gyi.kun.rdzob.’dod [/

*“Just as the mother of one (person) is the wife of ano-
ther, (so is) the ultimate of one (system) the conventional of
another.”

While rMa and rNgog had added the predicate parama-
rtha in the belief that it represented a phArvapaksa, Sa sKya
Pandita’s subsquent addition of the predicate, in contradiction
to his own prior rendering, represents his belief in the justifi-
cation of the addition and that justification was provided by
what he considered to be the opinion of Candrakirti, whose
works were not available to his predecessors.

Thus this is a case in point how shifting trends in Tibetan
thought influenced the translation of a major Indian $astra,
the result of which was the generation of philosophical pro-
blems which was to occupy succeeding Tibetan doxologists.27

Notes

1 An earlier version of this paper was read at the Conference of the
International Association of Buddhist Studies at Qolumbia University,
October 1978, under the title : “ The Tibetan Translation of Pramana-
varttikam III. 3.”

2 On this point see the introduction to Masaaki Hattori, Digniga On
Perception, Cambridge : Harvard University Press, 1068.

3 E. H. Johnston, The Buddhacarita, Part I, Delhi : Motilal Banarsidass,
1972, p. xi.

4 Marcelle Lalou, < Les Traite’s Bouddhiques au Temps du Roi Khri-
Sroh-Bde-Bcan,” Journal Asiatique, 1953, p. 337. According to the
IDan-Kar catalogue (the subject of the article ) the PV is listed as a
translation in progress (sgyur.’phro).

5 rNgog also translated Dharmakirti’s Pramanaviniicaya and was the
author of a commentary on the PV, the Ses Rab °Grel Chung, which
is no longer extent; see the Blue Annals, tsltd. by George Roerich,
Delhi : Motilal Banarsidass, 1972. p. 69.
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According to the Blue Annals p. 70 rMa was the founder of the ¢Old
Nyaya (tshad. ma. riting. may’ and rNgog the “New Nyaya (tshad.ma.
gsar.ma.)”’

See Jamari’s Tika on the Pramanavirttikalamkara in the P(eking)
T(ibetan) T(ripitika) reprint published under the supervision of Otani
University, Tokyo-Kyoto, 1956, Vol. 135 p. 91 plate 4 line 4.

See mKhas Grub’s rGyas Pa’i bsTan bCos Tshad Ma rNam *Grel Gyi
rGya Cher bSad Pa Rigs Pa’i rGya mTsho Las mNgon Sum Lew’i tNam
bSad, Zhol edition, ff. 9a 4-5, 10al.

See the Tshad Ma rNam ’Grel Gyi mTha dPyod Thar Lam gSal Byed
Tshad Ma’i ‘Od brGya * Bar Ba Las Leu gSum Pa’i mTha dPyod bLo
gSal mgul rGyan sKal bZang ° Jug Ngogs in The Collected Works of
'Jam Dbyangs Bzad Pa’i rDo rJe, Vol. 13, New Delhi, 1974, plates
862-865.

Tshad.Ma Rigs Pa’i gTer Gyi Rang 'Grel in Volume 5 of The Complete
Works of the Great Masters of the Sa Skya Sect, Tokyo, 1968, page
197, plate 4 line 4.

rMa translates : dod.dam.par.kon.byed.nus.gang; see PTT Vol. 130
page 276 plate 1 tine 2. (Devendrabuddhi’s Vriti) and PTT Vol. 131
page 277 plate 5 lines 1-2 ( Tika of $skyamati. ) For the relevent
portion of rNgogs translation of Jamari see PTT Vol. 135 page 91
plate 3 line 8.

Th.Stcherbatsky, Buddhist Logic, New York; Dover Publications. n.d.,
Vol.I, pp. 39-45. To Stcherbatsky’s list of members of the “religious™
school we should add Manorathanandin whose work was not accessible
to him at the time he wrote Buddhist Logic.

According to Ngag dBang dPal 1Dan (1797-7) the “‘religious” school
focussed primarily on such verses as PV. IL255 wherein emancipation
is said to come about through the vision of emptiness. See the Grub
mTha bZi’i Lugs Kyi Kun rDzob Dang Don Dam Pa’i Don rNam
Par bSad Pa Legs bSad dPyid Kyi dPal Mo'i glu dbyangs, New Delhi,
n.d. pp. 39-7-40.2.

See PTT Vol.130 page 276 plate 2 line 4, PTT Vol. 131 page 277
plate 5 line 7.

See PTT Vol. 130 page 276 plate 2 line 7, PTT Vol. 131 page 277
plate 5 line 7 to page 278 plate 1 line 1.

panini VIIL 1. 37.
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For Jina see PTT Vol. 133 page 185 plate 2 lines 5-6, Jamari PTT
Vol.135 page 104 plate 3 line 8 to plate 4 line 1, Ravigupta PTT
Vol.134 page 146 plate 1 line 7 to plate 3 line 6. In the Panjika to
the Bodhicaryavatara Prajifikaramati takes PV.I11.4 to be a Madhyamika
verse; see Bodhicaryavatara of Santideva, ed. P.L. Vaidya, Darbhanga :
Mithila Institute, 1960, p. 223 lines 24-31.

See PV.II1.5 and Manorathanandin’s comment thereon. (In Manora-
thanandin’s ordering of the chapters, the Pramanasiddhi chapter is
chapter 1.) '

Stcherbatsky, op. cit. p. 45
Kon gtrul’s Encyclopedia of Indo-Tibetgn Culture, Parts 1-3, ed. Lokesh

Chandra, International Academy of Indian Culture, n.d. plates 562
line 7 to plate 563 line 6.

See Bu Ston, History of Buddhism, part II, tsltd. by E. Obermiller,
Heidelberg, 1932 p.155. For the most recent offering on the ¢“Debate’’
see Y. Imaeda, “Documents Tibetains de Touen-Huang”, Journal
Asiatique, 1975.

Madhyamakavatarabhasya. The Tibetan Publishing House, Sehore, 1968,
p- 325. ,

See Volume 5 of The Complete Works of the Masters of the Sa Skya
Sect, page 71 plate 4 line 1 to page 73 plate 2 line 4.

Larnkavatarasitra, ed. P. L. Vaidya, Darbhanga : Mithila Institute, 1963,
page. 124 lines 11-14,

Bodhicaryavatara of Santideva, op. cit., p. 178 line 25.

Tsong Kha Pa rejects the attribution of the Paijika to Santaraksita;
see Drang Nges Legs bSad sNing Po, Sarnath: Treasure of Elegant
Sayings Printing Press, 1973, p.141

For example rGyal Tshabs difficulties with PV.I. 40 and the use of
the term svabhiva, a problem which T hope to take up in the future.

SP-40
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THE ABHIDFAMMATTHASANGAHA! AND ITS lf‘iKZ\

Hammalava Saddbatissa

The collection of Pali canonical works is called Tipitaka
(= Skt. Tripitaka) or ‘Triple Basket’ : the Suttapitaka deals
with the teachings of the Buddha on ethical and moral prin-
ciples, the Vinayapitaka deals with the monastic rules and
the Sarigha, and the 4dbhidhammapitaka deals with philosophy -
and psychology. The last named and deepest aspect of the
Buddha’s teaching was preserved by the Theravadda School
in Pali and consists of seven books; the Sarvastivada School
did likewise in Sanskrit (later translated into Chinese). The
names of the seven books of both Schools are as follows :

Theravada Sarvastivada ,
1 Dhammasarigant (Buddhist Psychologi- Sangitiparyayapada
cal Ethics)?
2 Vibhanga (The Book of Analysis)3 Dharmaskandha
3 Dhatukatha (Discourse on Elements)*  Dhatuki@yapada
4 Puggalapanniatti (Designation of Human Prajfiaptipada

Types)®
5 Kathavatthu (Points of Controversy)®¢ Vij#n@naptda
6 Yamaka (The Book of Pairs)? Prakaranapdda
7 Patthana (Conditional Relations)® Ji@naprasthina

It is not possible to ascertain the date of compilation of
these books of the Abhidhammapijuka. Judging from the inter-
nal evidence, the Dhammasarngani, Vibhatiga and Patthana
are the earliest and were probably recited at the Second
Council held in the fourth century B.C. The Dhatukatha,
Puggalaparnniatti and Yamaka were recited at the Third Council
held during Emperor ASoka’s regin (c. 269-232 B.C.). The
Kathavatthu was composed by the President of the Third
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Council, Arahant Moggaliputta Tissa, to refute the schismatic
views then prevalent, Available evidence, therefore, indicates
that all seven books were composed before 250 B.C.

In order to facilitate the study of the Abhidhamma, which
is divided into these seven books, scholars in aancient days
started to write compendia. These works were classed under
a group of manuals entitled in Burmese, Letthan, or ‘Little
Finger Summaries” and were nine in number. Most of them
are exegetical literature dealing with psychology and philosophy.

1 Paramatthavinicchaya (The Solution of Philosophical Pro-
blems) by Anuruddha.®

2 Namaripapariccheda (the Distinction between Mind and
Body) by Anuruddha.®

3 Abhidhammavatara (Introductory Philosophy) by Buddha-
datta of India, a contemporary of Buddhaghosal?

4 Rapardpavibhiga (the Division between Body and Mind)
by Buddhadatta, while residing in a monastery in the port
of Kavira,1?

5 Saccasarikhepa (Outlines of Truth) by Dhammapala,’® the
author of the Visuddhimaggaika.

6 Mohavicchedan; ( the Dispelling of ignorance ) by Maha-
kassapa of Chola country.1#

7 Khemappakarana (the Manual of Khema) by Khema of Sri
Lanka.?

8 Namacaradipaka (the Actions of Mind) by Saddhamma
Jotipala (Chapada of Pagan, Burma).1®

9 Abhidhammatthasangaha (Compendium of Philosophy) by
Aanuraddha.l” This has been a most popualar work, especially
in Burma aad Sri Lanka, as weall as throughout the entire
Buddhist world. This being the case, I propose to make
it the subject of thls Paper.

There are six main sub-commentaries ( zk@ ) written by
erudite scholars :
1 Porana-pka, the Commentary of Kassapa of Dirmbulagala,
the Forest Monastery in Sri Lanka.
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2 Abhidhammatthavibhavini,'® by Sumangala of Sri Lanka.
As this is the most popular and authoritative k@, I pro-
pose to deal with it in this article.

3 Sarikhepavannana by Saddhamma Jotipala (Chapada of
Pagan, Burma).®

4 Paramatthadipani-uka by Ledi Sayadaw of Manywa, Upp¢r
Burma.2°

5 Maninsaramasnjisa by Ariyavamsa of Sagaing, Burma,??
is a key to the Abhidhammatthasarigaha.

6 Navanita—pka, which was written in this century by Dha-
mmananda Kosambi of Goa in India who became a monk
and studied Buddhism under Ven. Sri Sumangala at the
Vidyodaya Oriental College, Colombo. It was published
by the Mahabodhi Society of India in 1933.

Among the compendia on Abhidhamma, Venerable Anu-
ruddha’s Abhidhammatthasarigaha ranks very high in the
world’s philosophical literature, being the most popular ex-
position of its kind. It consists of nine chapters and many
exegeses grew up around this masterpiece. For over eight
centuries it has served the students of Buddhist philosophy
in Ceylon, Burma and other neighbouring countries. Among
the Sinhalese paraphrases of this book, the Sanne of Sarigha-
raja Sariputta is supposed to be the most authentic one.

In Burmese literature, over 40 exegeses and paraphrases
have been composed around this work. For the Burmese stu-
dent who begins to study Abhidhamma, this was the first book
made available to commit by heart. Without mastering this
book, trying to study Abhidhamma is like trying to construct
a house without a suitable foundation. Studying this manual
seems necessary to the extent that it is necessary to study
Abhidhamma. The ancillary works of literature relating to this
book are commentaries, sub-commentaries and paraphrases,
and they are similarly popular. 1t is so popular in Burma that
if anyone mentions the word senjo (compendium) without any
adjectival aid, educated people would immediately realise the
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Abhidhammatthasarigaha is intended. Therefore, the word Abhi-
dhammatthasangaha is seldom used by the Burmese to convey
the idea, the expression senjo being sufficient. Anuruddba is
also regarded as the author of two other compendia on Abhi-
dhamma : Namarhipapariccheda and Paramarthavinicchaya®2.

Born in South India, this monk was mostly resident in
the city of Thanjor. Substantial evidence points to the fact
that he also lived in Ceylon. In the colophons of all three
compendia (Abhidhammartthasangaha, Namaripapariccheda apd
Paramaithaviniechaya), the author’s name is not menptioned.
However, towards the conclusion of the Abhidhammatthasan
gaha and Namartpapariccheda, mention is made of his place
of residence, wishing success for all the activities conducted
therein. But there is no mention of the author himself. In the

colophon of the Paramatthavinicchaya, he is mentioned as follows :

“ He was born in noble Kaficipura in the Kaveri Province
to a noble clan and that clan was very popular, well versed
and endowed with invincible knowledge and incontrovertible
fame. At the request of the noble fraternity of the monks of
the Mahavihara, this Paramatthavinicchaya was written by
Venerable Anuruddha, well versed in Abhidhamma, according
to the guidelines of their clear tradition.”

He was an erudite scholar of Buddhist philosophy living
in the city of Thanjor in the country of Thamba. This situ-
ation clearly indicates the fact that when writing the Rarama-
tthavinicchaya he was living in the city of ‘Thamba’ which
is now known as ‘Thanjor’. When he was composing the other
two books (Abhidhammatthasangaha and Namarapapariccheda),
it seems he was living in Ceylon. The author, aspiring for the
prosperity of the place where he wrote the work, states in the
colophon to the Abhidhammatthasarigaha : * The Milasoma
Vihara is extremely popular because of being a residence of
virtuous people who abide by a strong conviction that the
blessings emanated by that great virtue will have a powerful
influence, with the effect that all the monks who reside at
that place will be endowed with erudite knowledge and pious



The Abhidhammatthasangaha and its tika 319

qualities, and that this vibara will flourish until the aeon as
a place of merit.”23

Moreover, the above verse further denotes the fact that,
during the time of writing this book, he was resident at the
Miilasoma Vihara. Although some are of the opinion that
this vihdra was situated in South India, the evidence available
until now does not reveal that it could be justifiably substa-
ntiated. Stone inscriptions which date back to the time of the
King Dhappula 1V (924-935 A.C.) records that the Milasoma
Vihara was built by King Vattagamani (88-76 B.C.) and his
minister, Mila, at Polonnaruwa in honour of Somadevi, the
queen. Anuruddha may have lived in Ceylon earlier than the
twelfth, and later than the eighth century A.C. However it
may be, a very popular tradition has built up around the
belief among historians of today that the MunneSvara Hindu
Temple near Bingiriya, in Sri Lanka, was the original Mila-
soma Vihara where Anuruddha used to reside. The historical
facts leading to this conclusion were documented at the requ-
est of a pious devotee named Nabba. This is the conclusion
of the work which states that it was written at the request
of Nabba. Nabba came from a very respectable family of
unimpeachable integrity and honesty. It seems that Nabba
grew up subject to the strong persuasions of traditions that
made him cast reflections and nurture beliefs about things that
can only be considered as virtuous. Thus, due to sheer compas-
sion for others, the .Abhidhammatthasarigaha was completed.?+

‘ Among the commentaries on the Abhidhammatthasangaha,

this is the second, the first being the Porana-uka of Dirmbu-
lagala Kassapa. This commentry bas become immensely
popular in both Ceylon and Burma. The Burmese call it the
Tika-gyaw, meaning the famous or superb sub-commentary.
When the term Tikdgyaw is mentioned without an adjective,
educated people understand the exact meaning intended.
Venerable Sumangala Mah@sami, the head of the Nandipari-
vena in the neighbourhood of Pulatthipura, was the pupil
of the Sarighardja Sariputta and it seems that Sumangala
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wrote this commentary based on the Sinhalese paraphrases
written by his guru, the Sanghardja. The opening verses of
this book are as follows :

1. Having worshipped the Buddha, the Noble One, endowed
with pure compassion and wisdom and the doctrine which
was venerated by the Buddha and the Sangba which
originated from the doctrine and free from defilements.

2. Having saluted with my head bowed in obeisance to my
teacher, great elder Sariputta, who is well versed in the
Scriptures, who deserves veneration and is endowed with
great knowledge.

3. I comment on the Compendium of Buddhist Philosophy,
Abhidhammatthasangaha, for the monks learned in Abhi-
dhamma, increasing in joy.

4. Although there are commentaries written by earlier writers,

it is rather difficult to understand the meanings conveyed

thereby.

Therefore, I will write a short comprehensive commentary

without leaving unexplained words profound with ideas. 2®

o

The fourth verse makes it abundantly clear that there
were many commentaries to the Abhidhammatthasangaha in
Ceylon. However, we can now only find one early sub-com-
mentary, apart from the expository sUb-commentary (the
Vibhavini-tika). Not a single Sinhala paraphrase is extant in
Ceylon apart from the one written by Sariputta. This makes
it clear that he lived at the time of King Parakramabahu
the Great (1153-1186 A.C.). This book was compiled and
completed within 24 days because the Sinhalese paraphrase
had only to be translated into Pali. He was also the author '
of a well-known #tka@ on the Adhidhammavatara®' called the
Abhidhammartthavikasmi?8, to which he often referred for the
details of some points in his Vibhavini-ika. In fact, the
Abhidhammavatarapka the author’s independent work, vividly
depicts Sumarngala’s profound erudition with regard to the
entire Abhidhamma literature. There is ample reason to
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believe that the Vibhavini-itk@ was written by Sumarigala
because at the end of the Abhidhammavatara-pka there are
three verses which are absolutely identical to those in the
Vibhavimgka. The latter states that the meanings which are
not clear are to be found in the Abhidhammavatara—{ika,
written earlier by Sumangala.
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