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In service of Lord Krsna and the Madhva Sampraddya
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OM

ﬁve.s‘vambhida caiva jaddvambhida tatha | jfvabhedo mnthaé caiva _;adquvabhida
tathd | mithas ca jadabhedo ‘yam prapaiico bhedaparicakah | so ‘yar satyo, -

The universe has five [intrinsic] differences: There is a difference between
[each] ffva (enduring self), and Lord [Visnu]. There is a difference between
Lord [Visnu] and jada (nonsentient material entities). There is difference
between the individual jivas, There is a difference between jivas and

Jjadas. There is a difference between one jada and another. The [difference
between these five] is real.

—Madhvﬁcar_ya, Vimutattva(vi)nmwya
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INTRODUCTION.

" [gssical Indian Philosophy seeks to provide a concise and -convenient
- 'way to learn about the basic language, positions, and issues of an
. extraordinarily well-developed and sophisticated intellectual tradi-

* tion. If those who peruse this volurne are inspired to becorne aware of, and

question, their-own presuppositions (be these ontological, epistemologi-

cal, soteriological, or. otherwise), and perhaps even to'entertain the pos-
sible truth of those put forth by the schools included here, then the bodk

- will have served one of its purposes. .

By definition, no reader is comprehensive, nor can it be Ifitwere; I:hen
it would'contain the entire corpus of texts, rather than & select few; That
stated, one must appreciate that the history of Ihdian philosophy sparis
more than 2,500.years. This introduction simply could not: take intoac-
count the growth and development of the schools of Indian philosophy

“aver such an eriormous time span without alienating novice readers; Ide-
ally, this work will give rise to more complex analyses that are able to ex-
plicitly recognize these nuances, while inspiring in its readers an interest
in and awareness of Indian philosophy.

- The texts and passages that 1 have chosen are:integral to the hlstory of
Indian philosophy.. To this end I have included selettions: from Carvaka;

Jain, Buddhist (Yogacara and Madhyamaka) texts, traditions deemed to be
Nastika (heterodax) as they do not base themselves on the Vedas, as well
as representative texts of 'the six *classical” schools, Mimamsa; Nyaya,
Vaisesika, Simkhya, Yoga, Advaita, ViSistddvaita,.and Madhva (also known
as Dvaita), deemed Astika (Orthodox) as they, at least norninally, base
themselves on the Vedas. Three of these (Advaita, Vi$istadvaita, and
Madhva) the so-called schools of Vedanta, have been given their owrLsep-
arate section In this book (part I1i). '

- The entries for each school are self—contained and include brief intro-

ductions as well as suggestions for further reading; Like the:book itself,
these introductions are meant to poiht readers in the right direction, rath-

L



xvi Introduction

er than to be comprehensive surveys. They are intended as starting points
and expedients leading toward much larger projects and readings.

DOXOGRAPHIES AND INDIAN PHILOSOPHY

“ The history of Indian philosophy! includes a number of doxographies
(compilations of, and commentaries ofi, earlier philosophical positions),
most notably Haribhadra’s Saddarsana-samuccaya (Compendium of the Six
Systems) and Madhava-Vidyaranya's Sarvadaréana-samgraha (Summary of All
the Systems).* The classical doxographies contain dépictions of views at-
tributed to the schools of Indian philosophy with little or. no textual evi-
derice. Each doxography was cormposed or written by a scholar who identi- -
fied with a particular school. While Haribhadra was a Jain, Madhava was d
follower of the Advaita school of Vedanta. In fact Jains and adherents to the
Advaita school of Vedanta compiled most of the classical doxographies.
The doxographies written by Advaita scholars, moreover, were hierarchi-
cally arranged, culminating with Vedinta, and ‘specifically with Advaita
Vedanta. In this way, the structure of the doxography itself was ‘an argu-
ment proclaiming the inevitable truth of Advaita Vedanta, leaving what -

_ they believed to bethe best for last, ;-

- 1am a member of the Madhva school of Vedanta, which was founded by
Madhvacarya in the thirteénth century, and 1 too have arranged my dox-
ography hierarchically; culminating with Vedanta, specifically—and not
surprisingly-~M@dhva Vedanta. Consequently, my. interest in compiling
this introduction emerges not simply fromthe need to address a deficien-
cy in Western scholarship—although doing so is important--but also be-
cause-1 wish to provide a much-needed response, perhaps a rejoinder or
even the siddhanta (the final view), to the history of Advaita doxographies
-and to the Advaita Vedinta position. With'its publication, this book, Classi-
cal Indian Philosophy, a navadarsana-samuccaya (compendium of the nine:sys-
tems); becomes part of a long, lineage of Sanskrit: dmmgraphjes and the
first Madhva-or{enteclone* -' ‘ .

< .
PR ) t . I . et ¥ 4 H b

BASIC PHILOSOPHICAL AND THEOLOGICAI. ISSUES

Before one plunges into the: Indian phﬂosophfcal Eexts it is essentlal to
know the basic issues that were the primary-congerns: of classical Indian
philosophies and theologies: The philosophical and religious schiools ex-
tant in India, other than the Carvaka and Ab” ih jf'_'_"__t:f cmes, all shared a
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belief in the mechanjsm of karrna, that one’s actionsin earlierlives aﬁ'ected
both one’s rebirth and the eventsithatare to occur in one's future lives. The
entity that was reborn’is the jiva (enduring self), also known as the atman.
One accumulates some combination of punya (meritorious karma) and papa
(demeritorious karma)=popularly rendered in the West as “good™ and
“bad” karma—and is born again and again in samsara (worldly existence).
.One manifests one's prarabdha (latent) karma: That is, an individual's
accumulated:karma manifests itself until it is depleted or until more is ac-
crued. Though the schools differed widely on the origins and precise func:
tion of these mechanisms of karma and samsdru, they all agreed that they
‘existed. They also all shared an interest in ending this seemingly endless
cycle, and this desire was theh: raison d'étre. The state that sentlent beings
enter after being liberated from the cycle s called nirvaia in Buddhjsm and
Jainism, and moksa and apavarga among the Hindu traditions. The ontcﬂogi—
cal status and characteristics of nirvana and moksa/apavarga c differ vastly,
and each school of thought offered: methods by whjch adherents ccmld
~ breek the-cycle and attain the desiredend. - - .. TR
This also required the-development of elaborate ontologies (theories‘
about: what exists) and -epistemologies (theories about the.grounds of
knowledge) that were joined intimately and inextricably with correlate
soteriologies (theories about salvation), Orie's ontology, for example, must
be in harmony: with, and indexed to, one’s soteriology:If orie makes an
epistemic claim that knowledge derives from pratyaksu (perception) alone]
then one’s ontology must account for the-existence of objects of percep-
tion. The desired end, furthermore, must follow concomitantly from these
ontological and epistemological claims, The desired end (nirvana and
moksa/apavarga or. otherwise) must thus be perceptible given the demands
of the epistemology. Like organ systems.in the human body as they work
together, each component of a philosophical system must work.closely
with the others and all must-function together as one unit. If one organ—or
~ in this case, philosophical component—is not functioning properly or
works against another, the whole system will collapse. Much debate in In-
dian philosophy concerns possible inconsistencies in the relations be-
tween a school’s ontology-and:its epistemology, and so on. The drive was
always to uncover flaws in what appeared to be an otherwise healthy and
- coherent philésophical system; The introductory sections for each school
of thought in this book are thus divided to reflect the crucial importance
of these categories, namely ontology, epmtemology, and soteriology,
. Competition between the schools of Indian philosophy involved show-
_ing that-one's own system was more coherent, convincing, and easier to
follow than others; in the process, the goal was to convert potential adher-
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ents. Indian philosophy developed out of an attempt to systematize the
methods and to argue for their superiority.In this'process there appedred
a number of issues that are central to the debates between schools of In-
dian philosophy. These are arguments about what constitutes a pramana
~ (source of valid knowledge), about the mechanisms for cognition; about
whether objects of perception:exist independently of the mind (realism
versus idealism), about the nature of universals, about the problem of cau-
sality, and about the nature and utility of language. These-issues and de-

bates are directly and indirectly illustrated in the texts included here.! +

O

SAMVADA (DISCUSS_ION AND DEBATE) OR, “GUIDE TO
THE PERPLEXED" B

There are at least two basic strategies that one nught to employ when one
reads Indian philosophical textst distillation and critical evaluation; When
distilling, readers should try to extract a systematic position from the text.
In some cases the author of the text may have presented the materialsina
systematic way, thus making distillation quite easy. In other cases, the au-
thor may have embedded the materials in narrative or other kinds of
prose, To facilitate thé extraction, the reader will benefit from trying to
answer basic questions about the author’s presuppositions: What is the
epistemology, the ontology, and the soteriology that can be gleaned from
the text? What is presupposed ta be a pramdna (source of valid knowledge)?
What is presupposed to exist? and not to exist? What is the prescribed .
method to obtain moksa or nirvana? What were the detrimental cognitive
habits? the advantageous ones? Who{s the opponent? What is the position
whose refutation is attempted? A careful reader should be able to answer
these and related questions after reading each text. The same reader ought
to beable to give a.verbal or written. systematic account of the distilled -
position that can be putforth to someone not at a]lfamiliar with the text
- or even the genre,

When one critically eva.luates one pays close to attention to the coher-
ence of the overall system that has been presented, the coherence of argu:
ments put forth to justify or defend the system, and the coherence of argu-
ments made against rival traditions, This is knowh as samvada (discussion
and debate). Debates between the schools of Indfan philosophy were for-
mal events occurring in the presence or under the auspices of royalty. Such
eventswere also overseen by a.sabhdpati (judge, lit: “Lord of the meeting”),
who would objectively determine the validity or success of arguments.
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Madhvacarya characterizes these prasnikas (arbitrators of the dispute), as
~ wise; all-Kknowing, and with neither hate nor anger.® The prasnika’s knowl-
edge would include a close understanding of the positions of the debaters
- as'well as the potential tarka-dosas (errorsin logic). When one participant
was unable to respond to:a criticism then a loss mightibe declared byithe
prasnika: Defeat has several outcomes, including censure and even conver-
sion! Many of the schools of Indian philosophy grew in size when rivals
lost in debate and had to convert. -

. Consequently, much time and effort was mvolved in cunstmcl:ing argus
ments against rival traditions:and preparing students to partake in de-
bates, between studentstin the confines of the matha (monasteries) and
other educational institutions, and eventually with other experts. Mathas
of each of the schools of Vediinta are still places where debating is encour:
aged and formal and informal debates take place. Vivesa Tirtha, the
svamiji (bishop) of the Pejavara matha of Madhva'Vedanta, for example; al-
locateés some of his time to lively: arguments with students and visitors.
These debates still occur today, although less frequentlythey d.idinmedi-
eval South Asia. :

Madhvacarya holds that there are three kinds of debate vada, jalpa, ahd
vitandd. Vada is a debate whose purpose s the pursuit of truth. falpa is &
debate whose purpose is to bring fame and glory to the competitive victor,
The third kind of debate, vitanda, is where one participant seeks only to .
destroy-the position of the other; yet does not reveal any-position whatso-
ever; this form of debate isa kind of reductic ad absurdum in which victory
may be achieved only by showing the incgherence of the position of one's
opponent and not by either presenting or exposing one’s own position for
judgment. Thevitanda method is by far the best one to employ whenread-
ing Indian philosophy as an outsider. Both vida and jalpamethods are ideal
for those who:have a]]egiance to aparticular system, whether it is Indfan

gr not, - et L
Madhvacarya]jsts anumber oftarka»dasas (logical errors) in his Pramana-

lak;ar,la. These can be used to show dogas (errors) in opponents’ positions, |

The schools of Indian philosophy each provide accounts of these.errors in
their manuals on samvada and many agree on them: There are, of course,
. debates about what ought to be included as a tarka-doga: Four of these are
dtmdnyonyasraya (mutual dependence); cakrakd (circularity); anavasthi (in-
finite regress); and-kalpandgaurava (complexity, i.e., “Ockham’s razor”).*
Atminyonydsraya (sometimes dnyonyasraya) involves circularity with only
two members; for examplé: “Where is Dinesh?” “He ds in my house.”
“Where is your house?” “Where Dinesh is." Cakrukd involves more than two
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members -and concerns a dependency on the first term by the last. For
example, the serles a, b, ¢.... a Is a cakrakd. For.example, if Deepak relies on.
- Shakuntala for information about X, and Shakuntala relies on Nandita, and
she, in turn, relies on D&epak; then there is a cakrukd. Anavasthd is a serles
with no end such as g, b, c. . .. One well-known example concerns a claim
about the foundation upon which the world rests, namely a turtle, When
the proposer of this claim is asked “What does the turtle rest:on?” s/he
answers, “It’s turtles all the way down!” This dosa is known as an anavastha.?
Kalpandgaurava is the principle of the economy of thought, giving prece-
dence to simplicity. If there are two competing explanations, the simpler
one is preferable. Another important tarka-dosa that is accepted by many
'schools is @tmasraya (self-residence), in which the cause and effect are
“identical. For example: “Why did Curious George grab the balloons? Be-
cause hieis Curious George!” . = - S
'Bymno means is this list of tarka—dusas exhaust:we As already 1:|:1eritmrlefl1
thereare many more that could be included, such as hetu-dbhdsas (fallacies
of inferénce).® Knowledge of these helps one to understand the rules and
grounds for dispute among the schools of Indian philosophy. '

.:1'

SADHANA (ACCOMPLISHING AN EXPEDIENT)

As mentloned previously, this'book is intended.as anintrnductxon to: the
seminal texts and issues of Indian philosophy..Inthis connection, one issue
that has been thematized throughout these pages concerns the debate be-
tween the realists (who believe that the objects of perception:have a real
- existence outside of the mind of the perceiver) and the idealists (who be-
lieve that these objects of perceptior are in'some way dependent upon the
mind and do not exist independently of it). Realists include the Jains, the
Nyaya/Vaiesika schools, and the Madhva school of Vedanta. The idealist
schools:are the Yogacara school of Buddhism as well as the Advaita school
. of Vedanta. This theme is reflected in debates betweenthe Nyaya/VaiSesika
~ schools (both realist schools) and the Yogacara school (an-idealist school).
- To'this end I have included both a selection from Sridhara’s Nydya-kandalf,
a Vai$eslka text that has concepts referred to, and rejected by, the Yogacdra
- school, and a selection from the Nyaya-varttika of Uddyotakara, a Nyaya
text that refutes Yogacara idealism. The themie is further exemplified:in
debates between:the Advaita school (idealists) and the:Madhva school (re-
-alists). 1 have included three texts, Madhvacanya's Mayavadakhandana,
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Upadhikhandana, and selec:tions from his Viﬁnutattva(vi)nimaya, that con-
tain arguments that refute Advalta idealism.

“This book is thus intended in part, as a sidhana (expedient) for shed—
-dinglight on this critical theme. This book will have accomplished another
of its goals if its readers were to be able to reflect deciswely on this issue.

NOTES

1. For more on the use of the word “philosophy” to characterize the intellectual
traditions of India, see Wilhelm Halbfass, “Dardana, Anviksiki, Philosophy,” in In-
dia and Eurvpe: An Essay in Understanding (Albany: State University of New York
Press, 1988), 263-286.

2. See Wilhelm Halbfass, “The Sanskrit Duxngraplﬂes and the Structure  of Hindu
Traditionalism,” in India and Europe, 349-368.

3. ragadvesavihinastu sarvavidyaviéaradah | prasnika iti (Madhvicarya, Kathdlaksana
5) (see Sarvamiilagrantha, ed. Prabhanjanacharya [Bangalore: 5ri Vyass Madhwa
Seva Pratisthana, 1999], 18).

4, Eitm'c'myonyﬁérayatﬁcakrak&navasthdka_Ipanﬁgauravaémtadrsthh&nﬁdayo
disananumah (Madhvacarya, Pramana-laksdna) (see Sarvamiilagrantha, ed. Prab-
hanjanacharya, 5). Madhvacarya Includes a fifth, $rutadrstaha (destruction of
what is seen by what is heard), in this list. More detailed descript{ons of these
and other fallacies can be found in Karl Potter, Presuppesitions of India’s Philoso-.
phies (Delhi; Motilal Banarsidass, 1991). I rely upon his explanations and exam-

* ples for my characterizations here, _

5. Aquinas proposes the existence of God, in his "First Cause” argument, as a way
to avoid the infinite regress, See Aquinas’ “Five Ways,” to be found in his Summa
Theologiae, part a, 2, 3 (St. Thomas Aquinas, Summa Theologica: Complete English
Edition in Five Volumes, trans. Fathers of the English Dominican Province [West-
minister, Md.: Christian Classics, 1981], 1:13-14)."

6. See Potter, Presuppositions of India’s Philosophies, 65-78.
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7 . .
CARVAKA -

HISTORY

| The Carvaka schnol of Indlan phllosophy (a]so known as the Lokayata [ma—
- terialist] school) held a skeptical position asserting that matter s the only
- realand knowable entity, They thus maintained thatpratyaksa (perception)
is the only prumiina (source of valid knowledge). The ultimate goat oflife for
this school of materialism was to maximize pleasure and to -mirﬁmize.'pajn,

“Though versions of this position are timeless and it is-thus virtually
impossible to detérmine their origins, forms of skepticism were presentin
the Rg Veda, Upanisads, and even in the Ramayana.! Madhavacérya, author
of the Sarvadarsana-samgraha (Compendium of All of the Systems), considered

Brhaspati to be the founder of-the Carvaka:school. The.first complete

Carvakatext is Jayaraéi Bhatta's Tattvopaplava-simha (The Lion of Annihile~
tion of [All] Principles), composed in the eighth century c.z. Other than the
references in earlier'Hindu texts, evidence for a Carvaka position is largely
gleaned from:two compendiums, Madhavacarya's Sarvadarsana-samgraha
and Haribhadra's Saddarsana-samuccaya (Compendium of the Six Systems) in
whjch one ﬁnds codiﬂcatlon of the Carvaka position = | |

EPISTEMOLOGY
pramanam tvaksajam eva hi.

Percept[on is the only measure of valid knowledge. _
: o ' - —I-Ieu‘ihl’mdr’a1 Saddmiam—mmucmya 82

In: the Carvaka positlon where prutyaksa is the only pramana,’ no other
kinds of knowledge are reliable; This posit[on stands in stark contrast with
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ones put forth by the other schools of Indian philosophy, which held that
there were a host of other praménas, including $abda (verbal testimony),
upamana (analogy), and anumana (inference). The Carvaka arguments cen-
ter chiefly upon the validity of the components of the anumana, most no-
tably, upon the vyépti (the universal concomitance). Among the schools of
~ Indian philosophy (and exemplified in the Nydya school), an anumana is
typically understood to have (at least) three component parts: the sadhya
(the property to be proven); the hetu (the reason); and the vydpti (the uni-
versal concomitance between the sadhya and the hetu).

The ‘standard example that has been used to illustrate these compo-
nents is the inference that where smoke is observed, one can infer that fire
must also be present. “Fire-possessing” is the sadhya and “smoke-possess-
ing” is the hetu. The vydpti is the universal concomitance between fire arid
smoke. In this example, it is the universal that wherever one sees smaoke;
one can conclude that fire' must also. be present; hence the inference
- “where there is smoke; there is fire.” Conclusions about particular events
are drawn from’the universal concomitances. The Carvaka argument,
- then, is that inférence is possible if and only if the vyapti is graspable. The
argument against anumdna thus hinges;on the impossibility of grasping
the vydpti: the vydpti is true only if all cases have beernr observed. According -
to the Carvikay it is impossible to observe all instances since these include .
the past and the future as well as the present. The Carvaka will ask, for
example, if the observer has:seen every case-where smoke and fire appear
together. There may be an instance in the past.(and there may be onein
the future) where fire and smoke do not appear together. Given-this pos-
sibility, it is impossible to infer that “wherever smoke is seen; fire is also
seen.” The implication from this is.that.there is no reliable knowledge of
any universal concomitarices, and hence anumdna is not a praméana. Pra-

tyaksa, then, is the only pramana. The majority of arguments put forth on
behalf of the Carvika by Madhavacirya revolve around what they perceive
to be the fragility of the apprehension of the vyapti.

ONTOLOGY o

In the light of the Carvaka epistemology, the only things that exist are
ones that are perceivable. The world {s made up of only four elements:
vayu (air), agni (fire), ap (water), and prthivis(earth), Consciousness does
not stand apart from these four. In fact, consciousness enterges from their



Carviks 5
combination and:ceases to be when the body ceases td be. There is; then, ~

* no eternal atman (self), oréven an all-pervading god to whom religious
rites should be performed. This position conflicts with onés put forth by
those whoupheld the truth of the Vedas. To answerthe question as to how
things come together, the Carvaka philosophy states that the four material
-elements join according to their svabhdva (nature). Consequently, there is
no need to posit a god as the material cause of the world. . - »

SOTERIOLOGY o

It follows from the Carval:a epistemology and ontology that there can be o
~ no knowledge of life after the body dies: There is no perpetuation of the
consciousness after the body ceases to function, or even a telos other than
hedonism, to maximize pleasure and to minimize pain,
THE TEXTS _ ) S
The Cirvika texts here are taken from two sources, both compendiums

produced by non-Carvakans. Madhavicarya devotes the-first section of
his Sarvadarsana-samgraha to the Carvaka tradition, Composed in the four-
teenth century c.k., the Sarvadarsana-samgraha. contains a short presenta-*
tion of basic Carvaka philosophy and includes several arguments and coun-
terarguments, primarily concerning anuména, The second text used here

is the Sarvasiddhanta-samgraha (Compendrum of All of the Established Truths).
Likely composed after 2000 c.e., it is falsely ascribed to Samkaracarya,
founder of the Advaita school of Vedinta in the eighth century c.e.> There
are no explicit arguments in this fext.Rather, itis a hasic presentatlon of
the Lokayata (Carvaka) posihon o .

[ B ) :i;. .F(

FROM MADHAVACARYA 3 SARVADAR.?ANA SAMGRAHA

e e e sl

In this school the four elements, earth, etc; are. the original prinm—
ples; from these alone, when transformed into the body, intelligence is
produced, just.as the inebriating power is developed from' the mixing of
certain ingredients; and when these are destroyed, intelligence at once
perishes also. : . . Therefore the soul is-only the body distinguished by
the attribute of intelligence, since there is no evidence for any soul dis-

. bt
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tinct from the body, as such cannot be proved, since this school holds
that perception is. the only source of knowledge and does not e]low lnfer—
ence, etc. - y

- The only end of man is: enjoyment produced by sensuel pleasures Nor
may you say that such cannot be called the end of man as they are always
mixed with.some kind of pain, because it is our wisdom to enjoy the pure
pleasure as far as we can, and to.avoid the pain which inevitably accom-
panies it. . .

If you object that, if there be no such thing as happiness ina ﬁuture |
world, then how should men of experienced wisdom engage in the agni-
hotra and other sacrifices, which can only be performed with great expen-
diture of money and bodily fatigue, your objection cannof be accepted as
any proof:to the contrary, since the agnihotra, etc., are only useful as a
means of livelihood, for the Veda is tainted by the three faults of untruth,
self-contradiction, and tautclogy; again the imposters who call themselves
Vaidic pundits are mutually destructive, as the authority of the jiidna-kanda
is overthrown by those who maintain that of the karma-kinda; and lastly,
the three Vedas themselves are-only the incoherent rhapsodies of knaves,
and to this effect runs the popular saying:

The lflg,'rulmtm1 the three Vedas, the aseetic 5 three staves, and smearlng
- oneself with ashes,— - .

: Brhaspati says, these are but means of livelihood for those who have no.
mﬂnlinessorsense. S T e

‘Hence it follows that there is no other hell. than munclane pain pro-
duced by purely mindane causes, as thorns, etc.; the only Supreme is the
earthly monarch whose existence is proved by all the world’s eyesight; and
the only Liberation is the dissolution of the body. By holding the doctrine
that the soul is identical with the body, such phrases as:*I am thin,” “f am
black,” etc., are at once intelligible, as the attributes of thinness, etc., and
self-consciousness will reside in the same subject the body]; like the use of

the phrase “my body” is metaphorical and “the héad of Rahu” [Rihu bemg o

reallyallhead] All this has beenthus summedup. - | ."‘ ‘

. In this school there are four elements, earth ‘water, Hre, and air;
And from these four elements alone is intelligence produced,—
- . - Just like the intoxicating power from kinwa, etci, mixed together;:
- Sincein “I am fat;" * am lean,” these attributes abide.in the same’ ;- -
 subject,
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~ And since fatness, etc.; resides. only in the body, it alone is the soul and
no other, I PN S ;
. And such phrases as: my budy" -Are only signjﬁcant metaphoncally

“Be it s0;" says the opponent; “your wish would be gamed if inference,
etc., had no force of proof; but then they have this force; else, if they had
not, then how; on perceiving smcke, should the thoughts of the intelligent
immediately proceed: to fire; or why, on hearing another say; ‘There are
fruits on the bank of the river, do those who desire fruit proceecLat once
to the shore?” - B

All this, however, is only the inﬂati on of the ‘world: of.fancy .

- Those who maintain the authority of inference accept the sign or middle
term as the causer of knowledge, which middle term must be found in the
minor and be itself invariably connected with the major. Now this invari=
able connection must-be a relation destitute of any condition accepted or
disputed; and this connection does not possess its power of causing infer:
ence by-virtue of its existence, as the:eye, etc., are the cause of perception,
but by virtue of being known. What then is the means of this connection’s
being known? - . : SR
: We will first show thatit is not pemeptwn. Ncrw percr.-ption isheld to.be
of two kinds, external and internal {i.e., 45 produced by the'external senses,

“or by the inner sense, mind]. The former isnot the required means; for al-
though it is possible that the actual contact of the senses and the object will”
produce the knowledge of the particular object thus brought in contact,
yet as there can never be such contact inthe case of the past or the future,
the universal proposition which was to embrace the invariable connection
of the middle and major terms in every case becomes impossible to be
known. Nor may you maintain'that this knowledge of the universal propo-
sition has the general class as its object; because if so, there might-arise a
doubt as to the existence of the invariable connection in this particular
case [as, forinstance, in this particular smoke as implying fire].

‘Nor is internal perception the means, since you cannot establish that
the riind has any power:to.act independently toward an external object,
since all allow that it is dependent on the external senses; as has been said
by one of the logicians, “The eye, etc., have their objects as described, but
mind externally is dependent on the others! = -

. Nor caninference be the means of the knowledge of the universal propo-
sil:ion,_since in the case of this inference we should also require another
inference to establish it, and so on, and hence would arise the fallacy ofan
ad infinitum retrogression.
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Nor can testimony be:the means thereof, since we ‘may.either allege in
reply, in accordance with the Vaiéesika doctrine of Kinada, that this is in-
cluded in the topic of inference; ar else we.may hold that this fresh proof
of testimony is unable to leap over the barrier that stopped the progress of
inference, since it depends itself on the recognition of a sign in the form of
the language used in the child’s presence by the old man; and; moreover,
there is no more reason for our believing on another’s word that smoke and
fire are invariably connected, than for our receiving thejpse dixit of Manu,
etc, [which, of course, we Carvikas reject]. .

And again, if testimony were to be accepted as the only means of the
khowledge of the universal proposition, then in the case of a man to whom
the fact of the invariable connection between the middle.and major terms
- had not been-pointed out by ariother person, there could be no inference
of one thing [as fire] on seeing another thing {as-smoke]; hence, on your
*_own showing, the whole topic of inference for oneself would have to end
in mere idle words..

Then again comparison, etc., must be utterly rejected as: the means of the
-knowledge of the universal proposition, since it is impossible that they can-
produce the knowledge of the unconditioned connection [i.e;, the univer-
sal proposition], because-their énd is to produce the knowledge of quite
another connection, viz. the relation of a name to something so named, .

. Again, this same absence of a condition, which has been given as the
definition of an invariable connecton [i.e.,-a universal proposition]; can
itself never be known,; since it is impossibleto establish that &1l conditions .
must be abjects of perception; and therefore, although the absence of per-
ceptible things may be itself perceptible, the absence of nonperceptible .
things must be-itself nonperceptible; and thus, since we must here too
have recourse to inference, etc:, we cannotleap over the obstacle which
has already been planted.to bar them. Again, we must accept as the defi-
nition of the condition, “it is that which is reciprocal or equipollent in
extension with the major term though not constantly accompanying the

‘middle” These three distinguishing clauses, “not constantly accompany-
ing the middle term,” “constantly accompanying the major term,” and
*being constantly accompanied by it” [i.e., reciprocal], are needed in the
full definition to stop respectively three such fallacious conditions, in the
argument to prove the non-éternity of sound, as “being produced,” “the
nature of a jar," and “the not causing audition”; wherefore the definition
holds—and again it is established. by the s‘laka of the great. Dogtor begin—
ning samasama.t - '~ :
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But since the knowledge of the condition must here precede the knowl-
edge of the condition’s absence, it is only when there is the-knowledge of
the condition that the knowledge of the universality of the proposition is
possible, i.e., a knowledge in the form of such a ¢onnectiori between the
middle term and the major term as is distingujshed by the absence of any
such condition; and on the other hand, the knowledgé. of the condition
depends upon the knowledge of the invariable connection, Thuswe fasten
ori our opponents as with adamantine glue the thunderbolt-like fallacy of
reasoning in a circle. Hence by the impossibility of knowing the universal-
ity of a proposition it becomes impossible to establish inference, etc.

The step which the mind takes from the knowledge of smoke, etc., tothe
knowledge of fire, etc., can be accounted for by its beingbased on a:former
perception or byts being an error; and that in some cases this step s justi-
fied by the resultis accidental just like the coincidence of effects observed
in the employment of gems, charms, drugs, etc.

From this it follows that fate, etc., do not exist, since these can only be |
proved by. inference, But an opponent will say, if you thus-do not allow
adrsta the various phenomena of the world become destitute of any cause.’
But we cannot accept this objection as valid, since these phenomena can
all be produced spontaneously from the inherent nature of thjngs Thus it
has been saii |

The fire is hot, the water cold, reﬁ'eshing cool the breeze of morn;
By whom came this variety? From their own nature was it born.
L _

And a]l this hasbeen also said by Brhaspati v

. There is no heaven, no final liberatlon, nor any soul in auother world,
- "Nor do the actions of the four castes erders, etc., procluce any real
- eﬂ"ect. TR
he Agnihatra, the three Vedas the ascetic’s three staves and smearlng
_ oneself with ashes, '
- ~Were made by Nature-as the livelihood of these destitute of knowledge
-4, . and mankliness, : B
: if a beast slain in the. ,Iyonstama rite wi]l itself goto heaven,
Why then does not the sacrificer forthwith offer his own father? -
If the Sraddha produces gratification to beings who are dead,
Then here, too, in the case of travelers when they start; it is needless to
give provislons for the journey.



10 ‘NASTIKA SCHOOLS

 If beings in heaven are gratified by our offering the $raddha here, .
-"Then why not give the food down below to those who are standing on
. the housetop? S ' - &
While life remains let a man live happﬂy, let him fee-d on ghee even - -
though he runs in debt;. -
" When once the body becomes ashes, hcrw can it ever return egain?
1fhe who departs from the body goes to another world,” e
How is it that he comes not back again, restless for love of hls kindred?
- Hence it is only as a means of livelihood that Brahmans have estab- <
lishedhere: = . I _
All these ceremonies for: the dead there is naother. Erujt anywhere
. = The three authors of the Veda were buffoons, knaves, and demons. -
© i All the well-known formulae of the pundits, jarphari, turphari, etc., ~ .
And all the obscene rites for the.queen commanded in the A¢vamedha, @
These were invented by. buﬁmns, and S0 all the various: ldnds of pres- .
- ents tothe priests, i S T
. While the eating of flesh was similarly commanded by njght-pmwllng :
demons o . :

SAMKRRACKRYA S5 SARVASIDDHANTA SAMGRAHA

. The System of the Lokayatlkas

1. According to the doctrine of the Lokayaﬂkas the ultimate prhl-
ciples are merely the four elements, viz. earth;, water, fire, and air, and
there is nothing else.

' 2. Whatever is arrived at by means of directperceptmn that alone

emsts That which is not perceivable is nonexistent, for the (very) rea-

son that it is not perceived. And even those who maintain the (real exis-
tence of) adrsta (the unperceivable) do not say that what has not been
- perceived has been perceived. -
~+ 3,1f whabis rarely seen here and there 15 taken to be the unperceiv—
able, how can they (really) call it as the unperceivable? How can that
which is always unseen; like the (ever unseen) horns of a hare, and oth-
er such things, be what is really existent?. - : '
4. In consequence of (the existence of) pleasure and pain merit
and demerit should.not be here (in this.connection). postulated by oth-

1
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~ ers. Aman feels pleasure or pain by neture, and there is no other cause
Aforit).- .. -~ .
5. Who colors wonderfully the peacocks or who makes the cuckoos
- coo so well? There is in respect ot' these (things) no cause other than
nature. S SR H
6. The atman (or self) is the hody itself whjch is. charactenzed by
“such attributes as are implied in the expressions “I am stout]” “I‘am
- young;” “I am old,” “I am an adult,” etc. It is nothing else which is dis-
tinct from that (body).
7. That intelligence which is found to be embodied in the {various)
‘modified forms consisting of the nonintelli gent elements—(that) is pro-
duced in the same way in which red color is: produced frorn the combx- '
nation of betel, areca nut, and lime, :
8. Higher than this world there is none. There is no svarga (or-celes-
- tial world of enjoyment) and no hell. The world of Siva (and other such
worlds) are all invented by those who are (followers of) other’ (systems
of thought) than (what is followed by) ourselves and are (therefore)
ignorant impostors B :
-9, The enjoyment of qurga consists in partalung of sweet food here,
~in enjoying the company,of damsels of sixteen years of age, and ¢ alsoin -
. enjoying the pleasures that are derivable from the use of ﬁne clothes,
.sweet scents, flower garlands, sandals, and such other things (of deli-
- cious luxury). RANTI
- 10.The experience of (the miserles of) hell consists (only) in the pain
" caused by enemies, by injurious weapons, by diseases-and other causes
- of suffering. The final beatitude of moksa-is, however, death (itself); and
- that consists in the cessation of (breathi, the principal vital air), ~
© 11, Therefore it is not'proper on the part of a wise man to take (any)
trouble on account of this (final beatitude). It is only a fool that becomes
thin and WOm out to'“drj,r'nesé by i:iérforr'ning'.penances,' and'by fesljng,

- ~etc,

12-15%. Chastity and other such (a.mning) conventlons have been
 invented by clever weaklings Gifts of gold and of lands, etc., the enjoy-
ing of sweet dinners on invitation are all the devices of | persons who are
poor and have stomachs that are (ever) lean with hunger. With respect
to temples, houses for the distribution of drinking water to travelers,
tanks, wells, pleasure-gardens, and other such devices—only travelers
praise them claily, (but) not others. The rltual of Agmhotru, thie three

b
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: Vedas’ the (ascetic’s) triple staff, the smearing of one’s self with ashes
are all (merely) means of livelihood to those who are destitute of 1nte[-
- ligence and energy: so opines Brhaspati. S
. By adopting only those means which are seen (to be practical) such
as agriculture, the tending of cattle, trade, politics, and administration,
_ etc., a wise man should always (endeavor to) enjoy pleasures (here) in
this world. - : oy .

NOTES L

1. For example, Rg Veda 8.70 2, 8.71.8, 10.38.3; Brhadmmg!aka Upcmisad 45.13;
RmnaymaAyod}wﬁkhanda 108.17. - ., Y .
2 While Jayaraél did not accept pratyaksa, Purandara (seventh century C.E) ac-
. cepted a limited use of the anumdna. See John M: Koller, Skepticism in:Indian
- Thought,” Philosophy Eastand West 27,2 (1977): 155-164,
3, Wilhelm Halbfass, India and Europe (Albany' State Univ.erslty of New York Press,
1988}, 350.
4, This refers to an obscure ﬂaka of Udayana:arya. “Where a recipmeal and a non-
reciprocal universal connection (i G universal pmpusitiuns which severa]ly dn
and da not distribite their predicates) relate to the same argument (as, e.g., to
prcwe 'the existence of smoke), there that nunrec:{pmcaﬂng term of the second
will be a fallaclous middle, which Is ot invariably accompanied by the other
reciprocal of the first.” Thus “the mountain has smoke because it has fire” (here
» fire and smoke are nonreciprocating, as fire is not found invariably dccompa-
- mled by smoke though smoke-is by fire), or “because it has fire from wet fuel”
. (smoke and fire from.wet fuel being reciprocal and always accompanying each
other); the nonreciprocating term of the former (fire) will give a fallacious in- -
ference, because it is also, of course, not invariably accompanied by the special
kind of ﬁre that produced from wet fuel, But this will not be the case where the
nonreciprm:atlng term is thus irlvariebly accompanied by the other redpmce]
as “mountain has ﬁre because it has smioke;” here, although fire and smoke do
not reciprocate, yet smoke wlll be a true middle, because it is mvariably accom-
paniecl by heat, which s the recipmcal of fire, S :;;
5. Adrstd, Le., the merit and demeritin our acl:Inns, which pmduce their eﬁ'ects in
ﬁmu'e b[rths. | :

o -'_—f' . Shits
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BUDDHISM -

HISTORY' ™

Buddhism was and is centered chiefly upon ridding adherents of bad cog-
nitive habits that lead to duhkha (suffering) and rebirth, The tradition was
founded by Siddhartha Gautama in the sixth (or perhaps the fifth) cen-
tury s.c.e. After attaining enlightenment in Bodhgaya, Siddhartha became
known as Buddha (one who is awakened). The Buddha spoke, and his words
were first memorized and then later recorded by his followers. Disputes
about the accuracy of his words led to the first schisms and then to an im-
mense variety of doctrines and practices (most notably the Theravada and
Mahayana schools of Buddhism)—each claiming to represent the authentic
words of the Buddha. There were disputes even within the Mahdyana tradi-
tion itself, leading to two schools, namely the Yogacara and Madhyamaka
schools of Buddhism.

 Thetexts that are ascribed to the Buddha are kuown as the Pf[:akas (bas-
kets), in reference to the method by which the original palmleaf manu-
scripts were preserved and transported. There were three varieties of
Pitakas: the Abhidharma Pitakas (analysis of matrka [lists] of the teachings
from the Sitras); the Sitra Pitakas (a collection of discourses}); and the
Vindya Pitakas (rules for monastic discipline).

BUDDHISM IN A NUTSHELL

The Buddha taught a series of interconnected ideas and practices. He first -
| taught that there were four noble truths -

1. There is suffering (duhkha). :
2. It has a source (samudaya).



‘ . * Buddhism 15
3, Itcanend (mirodha).. o
4. There is a path (ma?rga) thatleads to the end nf suffering 5

The pat:h to end all suﬁ'ering is eightfold: .

1. Right views.

- .2. Right intention.

. Rightaction! - ol e o g
. Right livelihood. - e T

. Right effort. '

. Right mindfulness.-

Right concentration.

[ IS N

- There is suffering in part because there is an attachment to the false
belief that things are permanent. The Buddha thus teaches sarvam anityam,
“all things are transient.” Take for exﬂmple .2 new and. unmarked book;
such as this one. After it has been read religiously, its pages may:begin to
tear and the binding may become worn. The reader may feel sad because
the book is no longer new. According to the Buddha’s teachings, thouigh,
this sadness is avoidable if one accepts that the book, like all things, chanig>
es and will eventually wear out and deteriorate, The Buddha applied this |
principle, that all thirigs are transient, to the (false) belief that thereisan’
eternally existent and immutable dtman (self). This ‘position, that every-
thing lacks a self, is known as anatman, the no-self doctrine. Instead, what
is called the atman is merely five skandhas (aggregates). of physical and
mental forms: riipa (form), vedand (feeling), samjfid {perception), samskaras
(thought formations), and vijfiina (sensory consciousness). . .

‘The Buddha also taught. that the interconnectedness of his ideas is re-
flective of an interconnectedness that pervades the universe itself, Conse-
quently, the'reasons one is born in the cycle of birth and rebirth are not
singular, There is, then, no “first-cause™ that accounts for duhkha. And al-
though the Buddha posits a pattern of dependent origination (pratityasa-
mutpdda) that gives rise:to suffering;.each component:can itself be con-
" nected to an infinite nurmber of other causal possibilities. .

* The Mahayana school of Buddhism adds to this updya (expedient peda— -
gogical methods') by which Buddhas and boddhisdttvas. (ones destined to
be enlightened) may adapt their teachings and behaviors as per the re-
quirements of their audience, This powerful, pragmatic pedagogical prac-

o AP
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tice allowed the badhisattvas to offer provisional teachingsI to eager
students. S : :

- SOTERIOLOGY

As already mentioned, ridding oneself of bad cognitive habits will prevent
further rebirth and suffering. One can achieve this state by embracing the
- four noble truths and following the eightfold path. This state outside of
birth and rebirth is known in Buddhism as nirvina. Nirvana is outside of
language and consequently cannot be characterized or desr:nbed, given
the inherent limjtat:ion of language :

THE TEXT ! .’ \' T ;'- Co ; . | gL

) Included here is the first cl[seourse1 k:nown as the Dhmnacakmpravcu-tana
. Siitra (Siitra.on Settingin Motion the Wheel of Dharma); that the Buddha pur-
portedly‘gave on the four noble truths after obtaining enlightenment. His
audience was five men; all of whom became his first monastic disciples.
There are many different versions of this discourse and the one used here
is the Sanskrit version taken from-the Mahavastu (The Great Story). It was
completed by the second century s.c.e.and is regarded as-a product of the
Mahﬁsﬁnghjkajchool ofBuddhism. o S PR oo

L:f_} L [ Lot .(? o, | 4

DHARMACAKRAPRAVARTANA SUTRA

Thus have I heard. On one occasion the Exalted One was staylnghlBena-
res, in the.Deer Park at Risivadana, There the Exalted -One addressed the
venerable five monks, saying, “Monks.” “Lord," said theyin reply, Then the
Exalted One said to the monks, “There are these two extremes to which a
man who has gone forth to the religious life is liable. What two? There is
the addiction to sensual enjoyment among the pleasures of sense, which
‘is'loutish, common; un-Aryan, profitless, not-conducingto brahma-life in
the future, to disgust with the world, to passionlessness, to cessation, to
the state of the recluse, to enlightenment,.and.to nirvana. Then there is
addiction to mortification: of the self, which is evil, un-Aryan, and profit-
less. These, monks, are the two extremes to which a man who has taken
up the religious life is liable, Avoiding these two: extremes, monks, by the
Tathagata's® Aryan dharma and discipline is the middle course, which is °
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the way of the Buddhas, and confers insight, condiices to calm, to disgust
with the warld, to passionlessness, to cessation, to I:he state of arecluse, to
enlightenment, and to nirvana” - - -.

“And what, monks, is this middle course ﬁ.l]ly awakened to by the
Tathagata in his.Aryan dharma and discipline; which confers insight and
knowledge and conduces to calm, to disgust with the world, to passion-
lessness, to cessation, to the state:of a recluse, to enlightenment, and to
nirvana? It is the Aryan eightfold Way, thatis to say, rightbelief, right pur- .
pose, right' endeavor, right action, right living, right speech, right mindful-
ness, right concentration. This, monks, is the middle course fully awakened
to by the Tathagata in his Aryan dharma and discipline,;which confers in-
sight and conduces to calm, to disgust with the world, to passionlessness;
to cessation, to the state of a recluse, to enlightenment, and to nirvina.

“Now, monks, there are these four Aryan truths. What four? They are
the Aryan truth of ill, the Aryan truth of the uprising of ill, the Aryan truth
of stopping of ill, and the Aryan truth of the course that leads to the stop-
ping of ill.* : :

“And what, monks is the Aryan truth of {II'? Itis this namely,!thatbirth
isill, old age is ill, disease is ill, death is ill, association with whabis not dear
is ill, separation from what is dear-is ill, failure to get what one wants and
seeks i5ill, body is ill, feeling is ill, perception is ill, the samskiras are ill,
consciousness is ill, in a word all the five skandhas of grasping at matenial
thingsareﬂl This, monks, is the Aryan-truth of ill.” <~ -

. “Then what is the ‘Aryan truth of the uprising of il'? That it is the crav-

1ng which leads to further existence and which is bound up with the pas-

sion for pleasure, finding delight in this and that—this, monks, is the Aryan
truth of the uprising of ill.”

- “Then what is the Aryan truth of the stopping of ill'? That it is utter
extinction of this craving which is bound up with the passion for pleasure,
finding delight in this or that; it is passionlessness, cessation, self-sacrifice,
renunciation, and surrender This, monks, is the Aryan truth of the 5top~
ping of ill”

“Then what isthe Aryan truth of the coursethatleadsto the stopping of
{ll'? That it is the Aryan eightfold way, namely, right belief, right-purpose,
right speech, right action, right living; right endeavor, right mindfulness;
and right concentration—this, monks, is the A]:yam:ruth of the course that
leads to stopping of ill” -« -

“From the truth “This is ill; by whole-hearted attention to things un-

'heard of before, there arose in me knowledge, vision, understanding, wis-
dom, intelligence, sagacity, and insight, and light appeared.”
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~“From the truth ‘This is the uprising of ill} by whole-hearted attention
to things unheard of before, there arose in me knowledge, vision, under--
standing, wisdom, intelligence, sagacity, and insight, and light appeared.”

“From the truth ‘This is the stopping of ill; by whole-hearted attention
to things unheard of before, there arose in me knowledge, vision, under-
standing, wisdom, intelligence, sagacity, and insight, and light appeared.”

“From the truth ‘This is the course that leads to the stopping of ill, by
whole-hearted attention to things unheard of before, there arose in me -
knowledge, vision, understanding, wisdom, mtelligence, sagacity and in-
sight, and light appeared” .

- “At the thought that this Aryan truth of 111 must be thnmugbly known,
by whole-hearted attention to things urtheard of before, there arose in
me knowledge, vision, understandjng, wisdom, intelligence, sagacity and
insight, and light appeared.” .

“At the thought that this which is the Aryan truth of the uprising ofill

must be given up, by the whole-hearted attention to-things unheard of . |

before there arose in me knowledge, vision, understandjng, wisdom, intel—
" ligence, sagacity, and insight, and light appeared.” .

“At the thought that this which is the Aryan truth of the stepping of 1]1
has been realized, by whole-hearted attention to things unheard of before,
there arose in me knowledge, vision; understandjng, wisdom, intelligence
sagacity, and insight, and light appeared.”

“At the thought that this which is the Aryan truth of the course lead-
ing to. the stopping of ill has been made-to-become, by whole-hearted
attention to things unheard of before, there arose in'me knowledge, vi-
sion, understa.nding, wisdom, intelligence, sagacity and insight, and light
appeared.”

“And, monks, as long as I did not:with perfect insight fully know these
four truths, which are threefold and of twelve modes, as they really-are, so
long could I'not claim.to be thoroughly awakened to the supreme perfect
enlightenment, so long did knowledge not arise in me; arid so long did  not -
realize an unshakeable freedom of heart. But when, monks, I did with pet-
fect insight fully know these four truths, which are threefold and of twelve
- modes, as they really are, then was 1 aware that L had awakened to the su-
preme perfect enlightenment; knowledge then came to'me, and I realized
unshakeable freedom of heart, and freedom through intuitive wisdom.”-

Thus did the Exalted One speak while he was staying in Benares in the
Deer Park at Riswadﬂna. . . . v

.
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NOTES

1. Thanks to Marlc Siderits for this phrasing; see Mark Siderits, Buddhism as Philoso-
phy (Aldershot: Ashgate, 2007), 139.
2, 1am indebted to Richard King for thiis phrase, see chhard King, Imﬁan Phdasnphy’
(Edinburgh: Edinburgh University Press, 1999), 96."
3. Tathagata (“One who ‘has ‘thus gone/ Dne who has thus arrived”) is another
name for the Buddha. - :

FURTHER READING | _
Harvey, Peter. An Introduction to Buddhlsm. Teachmgs, HLstnry and Practices. Cambridge'
Cambridge University Press, 1990, . &
King, Richard. Indian Philosophy. Ed.tnburgh. Edinl:rurgh Universil:y Press, 1999,
Rahula, Walpola, What the Buddha Taught. New-York: Grove Press; 1959. 1
Robinson, Richard H., Willard L: johnson, and Thinisasaro Bikku, Buddhist Reltgions:A
Historical Intmducﬁon. Belmont, Calif.: Thomson, 2005.
Sideril:s Marl(, Buddhism asPhﬂosaphy Aldershot: Ashgate, 2007,
- williams, Paul, and Anthony Tribe, Buddhist Thaught:A Cr.rmplete Intmducﬁon to the In--
dfcm dettfon New York: Routledge, 2000 N
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" YOGACARA BUDDHISM

HISTORY

- According to the Yogacara school of Buddhism all perception is cittamatra
(mind-only). The Yogacara-(practice of yoga) school thus asserts that the
belief that the objects of perception exist independently of the mind:of
the perceiver is a false one and leads to suffering. The Yogdcara school, 4
tradition of Mahdyana Buddhism, has its roots in the fourth céntury c.t.,
in the Samdhinirmotana Siitra (Sacred Text Which Reveals What Is Hidden).

Its most well known proponents are Asariga and Vasubandhu'(both fifth
century c.&.). According to the tradition, Asafiga was the older brother of
Vasubandhu. Asanga's Yogdcara-bhiimi (Stages of the Yogic Path), Abhidharma- |
samuccaya {Summary of Metaphysics), and Mahdyana-samgraha (The Summa-
tion of the Mahayana) were the first systematic analyses of the tradition..
Vasubandhu wrote a bhisya (commentary) on his brother’s Abhidharma-
samuccaya as well as two short pieces, the Vimsatika Karika (Twenty Verses)
and Trimstka Kartka (Thirty Verses) that were defenses of hjs idealistic, antd-
substance ontolog;y |

EPISTEMOLOGY

As evidenced by the arguments put forth by Asanga and Vasubandhu, it
seems that they accept anumdna (inference) as a pramina (source of valid
knowledge). Neither, however, offers an account of the pramanas in his work.
The Madhydntavibhaga' (attributed to Asanga) and the Madhyantavibhaga-
- bhdsya (attributed to Vasubandhu) state that they accept three praménas.

~ Sthiramati’s subcommentary lists the three as pm@aksa (percept:ion),
anumdna, and dgamas (tradjtion)
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ONTOLOGY . S oA

. The Yogacara school holds that all that is- perceived is cittamatra (mind-
only). To this end they dény the existence of. allthingsthatare perceivedand
even the coherence of the theory that the universe is composed of atoms,
asexemplified in Vaifesikaatomism. Much of their effort consistsin defend-
ing their idealist and anti-substance ontology and in explaining the work-
ing of vijfiidna (consciousness) itself. To this end they posit the dlayavijfiana
(storehouse consciousness); which serves as a repository for the bijas
(seeds) left by past karma. The bfas mature into “consciousness events” that -

- are percelved. The objects that are perceived are, lowever, merely cogni-

tive representations (vijfidptimétra) and do not have endiiring counterparts
outside of the mind. Typically one perceives that there are objects that are
different from the perceiving subject; hence reality seemstobe dual, g

Reality, moreover, is divisible into trisvabhdva (three natures) of ex-

- perience: parikalpita svabhiva (the constructed or imagined nature);

paratantra svabhdva (the dependent nature); and parinispanna svabhava (the

perfected realm). Adherents must pass through these stages en route to
enlightenment.! :

+

SOTERIOLOGY .

Asalready mentioned, i ettisoning bad cognitive habits wﬂl prevent further
rebirth and suffering, Disciplined meditative practices lead tothe rejection
of these unwanted cognitive habits (including attachment to the cittamatra
doctrines) and, eventually, to parinispanna svabhdvd, a state of rionduality,
where there is neither subject nor object. There is merely a flow of percep-
tions, empty of enduring entities. Hence, the Yogacara explain thisstate as
one of éunyata (empt[ness) % - ' -

THE TEXT f;‘“ . ““’_ SR

Included here is the entirety of Vasubandhu's th-fatika Karika (Twenty
Verses) and Vrtti, his self-commentary. It consists of arguments against
Vaiéesika atomism, and attempts to draw parallels between illusions and
perceived reality,
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VASUBANDHU’S VIMS_A_TIKA KARIKA AND VRTTI e

In the Great Vehicle, the three realms of existence are determined asbe-
ing perception-only. As it is said in the sitra, “The three realms of existence
are citta-only,” Citta; manas, consciousness, and perception are synonyms:
By the word “citta,” citta along with its associations is intended here, “Only“ .
is Sﬂld to rule out any (external) object of sense or understanding

AlI this. is perception—only, because nf the appearance of nonexistent
ObJECtS B ' -

just as there may be the seeing of nonexistent nets nf halr by 50meone .
aﬁﬂictedwithanoptical disorder. . . . - . . 1

Here it is- obj ected: y

i_ prercepl:lon occurs without an nbject, : .
- anyrestriction as to place and time becomes i]logical ~
as does nonrestriction as to moment-series® = o . . . <

‘and any activity which has been performed. o a2

What is being said? If the perception of visible, etc,, arises without any ob-
ject of visible, etc., why is it that it arises only in certain places, and not ev-
erywhere, and even in those places, why is it that it arises only sometimes,
and not all the time? And why is it that it arises in'the moment-series of all
that are situated in that time and place, and niot just in the moment-series
of one, just as the appearance of halr, etc., arises in the moment-series .
of those afflicted by af optical djsorder, and not in the moment-series of
others? Whyis it that the hair, bees, etc., seen by those afflicted by an op-
tical disorder.clo_n_’t perform the functions of hair, etc., while it is not the

case that other hair, etc., don't perform them? Food, drink, clothes, poi-

son, weapons, etc., that are seen in a dream don't perform the functions of
food, etc., while it is not the case that other food, etc., don’t perform them.

An illusory town does not perform the functions of a town, because of its

nonexistence, while it is not the case that other towns don’t perform them.

Therefore, with the nonbeing of an object, any restriction as to place and

time, any restriction as to moment-series, andanyactivitywhich has been

- performed, would be illogical. - . - -

Reply:

No, they are not il]ogical because
Restriction as to place, etc,, is demonstrated as in a dream. * 3a
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Now how is this? In a dream, even without an (external) object of sense
or understanding; only certain things are to be seen: bees, gardens, wom- -
en, men, etc.; and these only In certain places, and not everywhere; And
even there in'those places, they are to be seen anly sometimes, and not all
the time. In this way, even without an (external) object of sense or under-
standlng, there may be restrictionas to place and time. - -

. And nonrestriction as to moment series is like with the pretas ¢ 3b

Thelphrase “is demonstrated" contmues to apply here (to make the verse
read: “And nonrestriction as to moment—series is demonstrated as with the
pretas ) How Is it demonst:rated? o

Inthe seelngofpus-rivers etc,, hy a]lofthenL STV - 3e
alltogethen A pus-river is ariver ﬁlled with pus. Just as one says aghee
pot.” For all the pretas who are in a similar situation due to a similar retribu-
tion for action, and.not-just one of them, see a river filled with pus.'With
the expression “etc.” rivers full of urine and feces, guarded by men holding
- clubs or swords, and other such perceptions, are included also, Thus, ion-
restriction as to'moment-series in regard to-perceptions is demonstrated
even w1th an (extemal) obj ectofsenseor understanding belng nonexlstent._ :

And activity whjch has been performed
'is just like being affected in'a dreams = - . ’ 4a

* A case.of “being affected in a dream” {s like where semen is released even
without a couple’s coming together. So, by these various examples, the
fourfold restriction as to plece and: thne, and:so on, is demonstrated.
 Anddsinghellstates I o _-
) a]lofthese ey e T SRS . 4b

are demonstrated. “In a hell-state” means among those experienctng a
hell-state.” How are they demonstrated? S -
;. Intheseeingofhell. ] 1s; etc,, : S
and hlheingtor:mented h}rthenn S e 4C

]ust as the seeing of he]l-guardians, etc., hy those experiencing a hell-
state (and with the expression “etc” the seeing of dogs, crows, moving
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mountains, and soon is included) is demonstratecl with a restriction as to-
place and time forall those experiencing a hell-state, and not just for one of
them, and just as their torment inflicted by them is demonstrated through
the sovereignty of the common retribution for their individual actions,
even though the hell-guardians, and so on; dre really nonexistent. So the
fourfold restriction as to place and time is to be known as demonstrated
in yet another way. -

Objection: But for what reason is the existence of. hell-guardlans, dogs, .
and crows (experienced In hell-states) not accepted?

' Reply: Because they are illogical. For:to assume that these kinds-of hell-
beings have an external existence is-not logical. This is so because they
don't feel the sufferings there themselves, or if they tormented each other
mutually, there would be no difference in situation between those experi-
encing a hell-state and the hell-guardians, and if they mutually tormented
each other, having equal make-ups, sizes, and strengths, there would be no
fear in those experiencing a hell-state, and since they couldn’t stand the
burning suffering of standing on a ground made of heated iron, how could
they be tormenting others? And how could there be an arising of those not
experiencm"g a hell-state, together with those who are? * i |

Objection: How is this? The arising of animals in-a heaven-state may ‘oc-
cur, so in the same way, there may be the arising of hell-guardians, etc.,
which have the distinct qualities of animals or pretas in hell-states |

Reply: |
‘There is no arising of animals in hell-sl:ates as there is in heaven-states
nor is there any arising of pretas,

since they don't experience the sufferings that are engendered there, 5

Those enimals that arise in heaven—states experierce all the pleasure that
is engendered there because of (past) actions bringing pleasure to their
environment. But hell-guardians, etc., don't experierice hellish suffering -
in the same way. So the arising of animals (in hell-states) is not logical, and
neither is the arising of pretus there.

An opinion: Then it's because of the actions of thosé experiencing a heil-
state that spectal material elements arise, which have special qualities as to
color, make-up, size, and strength, and are cognized as hell-guardians, etc.
That’s why they are constantly transformiiig in vérious ways, and appear
to be shaking their hands, etc., in order to iristill fear;just as mountains
that look like sheep appear to be coming and going; and just as thorns in

O T B PR ST, S A
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farests of iron silk-cotton trees appear to be bowing down and rising up
again And yet itisn’ t that (these phenomena) aren’t arising; '

If the arising ancl I:ransformation of material e]ements due to the ac- .
tions of those accepted,. -

why isn’t (such arising and transformation) of a consclousness
accepted? - ¥ o :

b
Why is a transformation of consciousness itself due to (past) actions not -
“accepted, and why instead are material elements constructed? And fur-
thermore, - : : : , : -
' Jt s being constructed that the process: of hnpressions Erom actlons
. takes place elsewhere than does its effect,

-and it is not being accepted that it exists there where the hnpressions
take place Now what is yourTeason for thjs? £ : 7

Because it is through l'.heir action that such an arismg and tra.nsfor-
mation of material elements is constructed for those experiencing a hiell-
state, and inasmuch as impression through actions enter together into .
their consciousness-series, and not anywhere else, why is it that that ef:
fect is not accepted as being such a. transformation of consciousness taking
place just where the impressions themselves do?* What is the reason for an
effect being constructed where there is no process of impression? ::

(You may say): By reason of scriptural authority. If consciousness were
only the appearance of visible, etc:, and there were no (external) objects of
visible, etc,, the existence of the sense:felds of visible, atc., would not have
been spoken of by the Exalted One, - St

R'epl.y s N . fa e ] ] : ST R

This is no reason,

* because speaking of sense-fields: ofvisible etc,, was intended for those
to be introduced to Dharma, ' |

just as in the case ofspontaneousiy generated beings : B

It's just Ijke in the case where spontaneously generated bejngs ‘were dis- |
cussed by the ]j:;;alted One:This was:done with intention of indicating the

. Lok
s ' t i
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nondiscontinuity of the citta-series in the future.‘” “There is neither asen-
tient being or a self, but only events along with their causes,” has been
stated by the Exalted One. Thus, statements were made by the Exalted One
- regarding the existence of the sense-fields of visible, etc., with an inten-
tion directed at people to be introduced to the Dharma And what was the
intention there? -

Beca_use their appearances continue as perceptions,
because of (consciousnesses’) own seeds, :
the Sage spake in terms of states of twofold sense-ﬁelds - 9 .

A perception mth the appearance of visibles arises through a specw] trans-
formation (in the consciousness-series). In respect to such a perception;
the Exalted One spoke in terms of the sense-field of the eye and of visibles,
in respect to the seed and the appearance that arises, respectively. In the
same way, a perception with the appearance of tactile sensations arises
through a special transformation (in the consciousness-series). In respect
‘to such a perception, the Exalted One spoke in terms of the sense-flelds of
the tactile body and tactile sensations, in respect to the seed and the ap-
pearance that arises, respecl:lvely. o L F.
This is the intentlon. oL : g

What is the advantage of teaching with such an intention? - o

- In thjs way, there is enl:ty intothe selﬂessness of personalil:y 10
Ifthe sense—ﬁelds are: taught in this way, people will enter into an under-
standing of the selflessness of personality. The group-of six consciousness-
es evolves because of duality. But when it is known that there is not any
‘oneseer (any ane hearer, any oné smeller, any one taster, any one toucher),
or any one thinker, those to be introduced to Dharma through the selfless-
ness of personality will enter into an understanding of the selflesshess of
personahty | - -

Andin yet another way, this teachilng is entn:y intg the se]ﬂessness _
. events . - - s e 10b
“And in yet another way,” etc., is in reference to how the teaching of
perception-only is entry into the selflessness of events, when. it becomes
known that this perception=only makes. ah’appedrance of visibles, etc:;
arise, and that there is no experienced event with the characteristics of



visible, etc, But If there isn't an event in any way, then perception-only
also isn't, so how can it be demonstrated? But it's not because thereisn’t an

event in any way that there is entry into the se]ﬂessness of events. Rather,
it 5 : :

- In regardto the constructed self S - - 10c

1tis selﬂessness in reference to a constructed self——i €. all those things
that constitute the “own-being™ believed in by fools—that is the construct-
- ed with its “objects apprehended” and “subject apprehendors,” etc., and
not in reference to the ineffable Self, which is the scope of the Buddhas.”
In the same way one penetrates the selflessness of perception-only itself in
reference toa “self” constructed by another perception, and through this
determination of perception-only there is entry into the selflessness df all
events, and not by a-denial of their existence.* Otherwise, there would be
an object for this other perception because of a perception itself (i.e., either
- *perception-only" or “the perception of self"'would be.a real object), there
would be at least one perception that has an object consisting of another
perception, and the state of perception-only wouldn’t be demonstrated,
because of the perception’s state of having objects.® > - -«

But how is it to be understood that the existence of the sense- ﬁelds of
visible, etc,, was spoken of by the Exalted One not because those things that .
singly become sense-objects of the perceptions of visible, etc. really exist;
but rather with a hidden intention? Because -

A sense-object is neither a single thj.ng,
nor several things, . T
from the atomic point of view, - = SRR
- ‘nor canvit be an aggregate (of atoms). e
Soatoms can't be demonstrated,. -~ .+, . . .11
'What 'is being.said? The sense-fields of visibles, etc., which consists (in-a
moment) of a single sense-object of a perception of visibles; etc,, is either a
unity, like the composite whole constructed by the Vaiéesikas, or it is,sev-
eral things, from the atomic point of view,or it is an aggregation of atoms.
Now, the sense-object can't be a single thing, because one can nowhere ap-
prehend a composite whole that is different from its component parts. Nor
can it be plural, because.ofatoms; since they can’t be apprehended singly.'*
Nor does an aggregation of atdms bécome a sense-object; because an atom

as one entity can't be demonstrated, either.
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- How is it that it can’t be demonstrated? Lo
~Because through the simultaneous conjunction of six elernents .
the atom has six parts S . ... 12a

Ifthereisa simultanenus conjunction of six elements in six directions, the -
atom comes to have six parts.”” For that which is the locus of one can’t be
the locus of another.
If thene ‘were a:.common locus for the six; ' S
the agglomeration would only be one atom.: 0 12k

It mlght be maintained that the locus for each single atom is the locus of
all six elements. But then, because of the common locus for all of them, the

agglomeration would be only one atom, because of the mutual exclusion of
occupants of.a locus. And then no agglomeration would become visible."

Nor, for that matter, can atoms join together at all, because of their state

‘of having no parts. The Vaibhisikas of Kashmir say, “We aren't arguing

such an absurdity. It's just when they're in aggregation, that they can join

together” But the question must be asked: Is then.an aggregation ofatoms |
: not an object different from the atoms themselves?, -~ - - C

When there is no conjuncl:ion ofatoms,
- how can there be one for their aggregations? .
Their canjunction is not demonstrated, S
for they also have no parts. __ , 13
- o
So the aggregation themselves can't mutually join togethér. either. For
there is no conjunction of atoms, because of their state of having no parts.
That is to say, such a thing can't be 'demonstrated. So even:in the case -
of aggregation, which does have parts, its conjunction becomes inadmis-
sible (because there can be no aggregation of atoms unless individual at-
oms conjoin). And so the atoms as one entity can't be demonstrated. And
whether the conjunction of atoms-is accepted or isn't, o
(To-assume) the singleness of that which has divisions - . '-
- as to directional dlmensinns, is i]logicaL L 14a
For one atnm, there may be l'.he directinnal dlmension of being “in front,
for another, of being “on the bottom,” and if there are such divisions as to

¥
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direr:ticmel dimensions; how,can the_singleness of an atom, whjch pertakes

. of such divisions, be logical?

- Or else, how:could there be shade and blockage? % 44 14b

If there were no diwsicms as to- directional dimensions in an atom, how
could there be shade in one place, light in another, when the sun is rising? .
For there could be no other location for the atom where there would be
no light.” And how could there be an obstruction of one atom by another,
if divisions as to directional :diniensions are not accepted? For there
would be no other part for-an atom, where, through the arrival of another
atom, there would be a collision with this other ator, And if there is no
collision, then the whole aggregation ofall the atoms would have the di-
mensions of only one atom, because of their common locus, as has been
stated previously, - o o

It may be argued: Why can't it be accepted that shade and blocl-:agerefer
to'an agglomeration, and not to a single atom? = . = -

Reply: But in that case, is. it being.admitted that an. agglomerat[en is
somethmg other than the atoms themselves? . :

ob_r;ector No, that can't beadmjtted. [T :

| If the agglomerat[on isn'bsomething other, R

then they can'trefertoit. = . o CET "_ 14c”

If it-ds‘not acceptecl that the agglemeration is something other than the
atoms, then shade and blockage can't be demonstrated as occurring in ref-
erence to the agglomeratioh only. This'is simply an attachment to mental
construction. “Atoms” or “aggregations™: what's the point of worrying with
those, if “their basic characteristics of being visible, etc.,” are not refuted?

What then is thelr characteristics? That they are in a:state:of being
sense-objects of the eye, etc.,, in a state of being blue, etc. It is just this
which should be investigated. If a sense-object for the eye, and so on, is
accepted in the form of blue, yellow, etc., then are these one entity, or
several? Now what follows from this? The flaw inherent in assuming their
severalness has already been discussed (in relaticm to the erguments on
atomic aggregation) SR

If their unity existed; onercouldn't arrive at anything gradually,
* there couldn't be.apprehehsion and nonapprehenston simultaneously
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there couldn’t be separate, several, dewzlopments : b
~and there would be no reason for the non-seeing of the very subtle

- If one entity as a sense-nbject.for the eye, with no separations, and 1no
severalness, were constructed, then one couldn't arrive at anything gradu-
ally on the Earth: that is, there could be no act of going. For; even with
placing down a foot once, one would go everywhere. There could be no
apprehension of a nearer “part of something™ and a nonapprehension of a
more removed part,” simultanecusly. For a concurrent-apprehension and
nonapprehension of the same thing isn'tlogical. There would be no special
developmeht for species that are separate, such:as elephants, horses, etc.,
and since they would all be one in that case, how could their separation
be accepted? And how can they.be accepted as single, anyway, since there
is the apprehension of an empty space between two of them? And there
would be no reason for the non-seeing of subtle water-beings, since. they
would be visible.in common with the more apparent..

An otherness in entities is constructed if there is a division of character—
~ istics, and not otherwise, so when speaking from the atomic point of view,
one must by necessity construct divisions, and it cannot be demonstrated
that they (the atoms) are in any way one kind. With their unity undemon-
strated, visibles’, etc’s, state of being sense-objects of eye, etc., is also un-
- demonstrated, and thus perception-only is demonstrated. -

If the existence and nonexistence of objects-of sense or understanding
are being investigated by force of the means-of-cognition (direct percep-
tion; inference, appeal to. reliable authority), direct perception must be
recognized as being the most weighty of all means-of-cognition. But:with
an object of sense or understanding not existing, how:can there be any
cognizing that can be termed “djrect percepl:ion"?

by o . o

Cognizing by djrect perceptlon is like a dream, etc., K 16a

For it is. without an- object of sense-or understanding, as has been made
knownpreviously o T e Co d \

And when it occurs, the objectis already notseen; - .+ e
so how can it be considered a state of direct perceptlon? v 16b

When a cognition through direct perception arises in the form “This is my
direct perception,” the object itself is already not seen, since this distin-
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guishing takes place only through a mental consciousness, and the visual
consciousness has already ceased by that timie, so how can‘its being direct
perception be accepted? This:is especially true for a sense-object, which
is momentary, for that visible, or taste, etc.; has already ceased by that
time.? It may be said that nothing which hasp’t been experienced (by other
consciousnesses).is remembered by the mental consciousniess;-and that
this takes place by necessity.as it is brought about by the experience of an
object of sense or understanding; and that those can be considered.to be
a state of direct perception of sense-objects, visible, etc., in this way. But
this remembering of-an experienced object of sense or understandmg is
not demonstrated, either. Because o :

It has been stated how perception occurs with its appearance. 17
It has already been stated how perceptions in I:he shape of eye—conscious-
nesses, etc., arise with the appearance of an object, even without there
being any (extemal) ‘object of sense or understanding, -

- And remembering takes placeﬁ'om that RN . 17b

“From that means “from the percept:m A mental perception arises with
the discrimination of a visible; etc., when that appearance is linked with .
memory, so an experience of an (external) objectcan t be demcnstrated’
through thearising of a memory. : - o !

Objection: If, even when -one is awake,. perception has sense-objects
which werent, like in a dream, then people would understand their non-
being themselves. But that isn't the case. So it's not that the apprehension
of objects is like in a dream, and all perceptions are really without an (ex—
ternal) object. -

Reply This argument won’t bring us to the cognltlon you w15h because

Lt Somebodywho isn'tawake doesn’t understand the nonbeing S
ofthewsualsenseebjectsinadream; e 17c

Just-as people whenathey ai:e:asleep 111 a dream have their faculties con-
centrated on impressions of appearances of discriminations that appear
differently than they da later, and, as long as they aren’t awake, don't un-
derstand the nonbeing of objects of sense and understanding that weren't,
just sowhen theybecoméﬁwakégedbythe- attaihment of a supermundane
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knowledge free from discriminations, which is the antidote to.these (dis-
criminations), then they truly understand the rionbeing of these sense-
objects through meeting witha clear worldly subsequently attained knowl—
edge.” So thelr situations are similar... - =+ . o
~ Objection: 1f, through a special transformation of “thelr own’' moment-
series, perceptions with the appearance of (external) objects of sense or
understanding arise from beings; and not through special objectsthem-
selves, then how can any certainty as regards perceptions be demonstrated
from association with bad or good friends, or from hearing about the exis-
tent and nonexistent events,? since there can exist nether association with
the good or bad, nor any real teachi.ng? ! -

Reply:
The certainty of .perception takes place mutually,
by the state of their sovereign effectonone another. -~ - - 18a

For all beings there is certainty of perception through amutual savereign
effect of perceptions on one another, according to circumstances.” “Mu-
tually” means “each affecting the other.” So one special-perception arises
within a moment-series through a special perception within the moment-
series, and not because of a special object. :

Objection: If a perception is without an (external) object, just like ina
dream, even for those who are awake, why Is it that in the practice of the
beneficial and unbeneficial there won’t be an equal result from desirable
and undesirable efforts, for those who are asleep and those who aren't?*

Reply: Because o R

Citta is. affected by'torpor in a dream, s .
S0 the[r results are different. S \_1_8b

This is the reason, not the existing being ofan (external) object.

- Objection: If all this is perception-only, there can't be body or speech for
enijody. So how can the dying of sheep wha have been attacked by shep-
herds take place? If their dying takes place without the shepherds having
done anything, how can the shepherds be. heldresponsible for the, offense _
of tﬂk.'iﬂg life?: . : R

Bl e
Dying may be a modlficatlon resultlng froma spedalperception by
another,

F
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just like the losses ofmemucy, etc.,, may take place through the mental
control of spirits, etc. . : 19

Justas there maybe moc_liﬁcations inothers, suchas loss of memory, the see- -
ing of dreams; or being taken possession of by spirits, by the mental control
of psychic powers, as in the case of Sirana’s seeing dreams through Mahs-
Katyayana's mental force, or, as in the case of the vanquishing of Vemacitra
through mental harming coming from the forest-dwelling seers.?® In the
same way, through the force of a special perception of another;a certain
modification of the aggregate-series, destroying its life-force, may arise,
through which dying, which is to be known as a name-for a discontmuity_
in the aggregate-series tak:lng parl: inan orgamsm, takes pIace‘

R Orelse, howwas itthattheDandakaforestbecameemptybecausenf
o theangerofseers? Coae N, oAt . .+ 20a

. If it isn't accepted. that the dying of being can.occur through the force
- of a special perception in others; how is it that-the Exalted One; in‘order
to demonstrate that mental harm constitutes a great offense, questioned
Upali, when he was stilla-householder, as follows : “Householder! Through
what agency were the Dandaka, Matariga, and Kalinga forests made empty
-and sacred, as has been reported?,” and Upali replied, “I heard that it hap- .
penecl through the mental harmjng of seers, Gautama.” '
i ,
If not, huw could itbe demonstrated thatmental harm constitutesa
great offense? o R - 20b

If this situation were constructed as not taking place through a mental
harming, and it were to be said that those sentient beings that were living
in that forest were déstroyed by nonhiiman spirits that had been propiti-
ated as if they were seers, how could:t be demonstrated by this passage
that mental harm through mental action is a greater offense than bodily
or verbal harm?# This passage demonstrates that the dying of so mary
sentient beings came about only through a mental harming. -

Objection: But if all this {s perception-only, do those who understand the
cittas of others really know the cittas of others, or don't they? . Y

Reply: What about this? .,

Objector: If they don't lcuow them, hcrw camthey be “those who- under-
stand the cittas of others™? - . .

Reply: They know theifiy"
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‘The knowledge of those who understand others’ cittas is not hke an
object. - S
And how is this? As in the case of a k:nowledge of one's owncitta,  2la

Objector And: how is that knowledge (of one's own citta) not like an
object? C

Because of nonknowledge, as in the case of the scope of Buddhas 21b

| -

It sjustlike mthe case of the scope of Buddhas which comes aboutthrough

the ineffable Self. Thus both of these knowledges, because of their inherent

nonknowledge, are not like an object, because it is through the state of an

appearance of something which appears differently than it does later that

there is a state of non-abandonment of the discrimination bel:ween object

apprehended and subject apprehendor.”

Though perception-only has unfathomable depth and there are Iimit-

less kinds of ascertainments to be gained init, ST O .

T have written this demonstretion of pen:eption—only according tomy
abilities, - - .. L S
butin its entirety it is beyond the scope of titta. S . - 22a
It is impossible for people like me to consider it in ell its aspects, because it
is'not in the range of dialetics. And'in order to show by whom it is known
entirely as a scope of insight, it is said to be -

thescopeofBuddhas e e b

In all its modes it is the scope of Buddhas Exalted Ones, beceuse of their
lack of impediment to the knowledge of everythiug that can be known in
all a5pects S ; o

TR

NOTES | | o
1. Mario D'Amato, “Three Natures, Three Stages: An Interpretation of the Yogecara
- Trisvabhava-Theary! Journal of Indian Philosophy 33 (2005): 203,

2. 1 rely upon Paul Williams here for this language;Paul Williars,. Mahayma Bud- o

dhism: The Doctrinal Foundations (New York: Routledge, 1989),.85.
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“There ﬁould_ be no restriction as:to place and time of objects percelved” means
that any object of sense or.iinderstanding would arise anywhere and at any

. ‘time if there were no defintte external object to which it carresponded. “Nor

would there be nonrestriction as regards consclousness-series percelving them”
means that if there were no definite external object, it couldn't happen that all
consclousness-seriés in a given place and time see the same object. Of course
Vasubandhu will deny that the latier is true at all, since there are always vari-
ous ways of percelving “the same sequence,” And the restriction as to place and

- . time for objects of sense and understanding does not depend on a definite ex-

ternal object, as it is aprlnl:iple nperating even in the perceptions taldng place
in dreams. - :
The pretus are “the hungry ghosts of tradjtlonal Buddhist lore who undergo

. - special sufferings because of past unbeneficial actions. All of them will see the

same pus-rivers, etc., even though others won't: another indication that Experi-

“enced reality may be totally mentally created. = - " .

The objector is saying that an external Dbjectcfcunsciousness is prnved by “ac-

- tion’s being performed.” This means, for instance, that food that is tasted while

awake has the activity of nourishing, while “food" that is tasted in a. dréamis

‘not really food, as it does not nourish the organism: Vasubaridhu saysthst this

.+ argument is not foolproof, because when a man has a sexual dream, the b{nlogi-
 cal function of releasing semen is performed in this case,

The hell-states will be reduced by Vasubandhu to afflicted events mdsting nnly

in the consciousness-streams aof those experiencing them,

Hallucinations exist asmuch as.anything else does, since they aré perceptions. !
Residual impressions take place in consciousness. Retribution is a fruition or

maturation of impressions. and thus should take place in the consciousness- -

series only, - -

“Spontaheously generated beings are those that arise a]l at once, with all their

organs neither lacking nor deficient, They do not have to undergo-embryonic:

stages or any other development. Traditionally, gods, hell-beings, and the in-

termediate existences between one full life-series and the next (the bardo of the
Bardo-Thodol, or Tibetan Book of the Dead) are considered.to be "spontaneously
generated beings” (cf. Koda 11T 9:b~c). We have seen that Vasubandhu in The

. Twenty. Verses denles the existence of special hell-beings, and god-states are

10,

for him again only special transformations of consciousness.
As regards “intermediate existences” between lives, he says that they aren't

really born yet, but only in the process of being born (Kada 11T, ad 10-end)i In

the deeper perspective ofVasubahdh's Explanation of Dependent Origination and ‘
the Tibetan Book of the Dead, every life-stréam conslsts of an alternating series of -
“life” and “death,” L.e;; there is dying-and being again in every moment. In that

sense; every “dying moment” is an intermediate existence. But then it also no

longer had the traditional characteristic of a “spontaneously generated being.”

. Vasubandhu here assumes that the category:of “spontanecusly generated hu- - |
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11.

14.
- that any particular unchanging characters by which we cuu]d de]lmit events

16,
17.

18

19,

20,
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man béings" really doesn't exdst, and that the Buddha spoke of them, and in pé_r-“

ticular of spontanecusly genernted intermediate existence, only to demonstrate
* the nondiscontinuity of the citta-series. Without the assumption of a sponta-

neously generated intermediate existence, people might assume that there is
a discontinuity in citta between one life-and the next; including the one life,

- next one, next one, next one, next one, etc;, that 15 going on in each successive

moment, - .
As far<as what we directly experience is cuncerned. a seed and perception
become manifest in whatwe term “seeing a visible* “The visible seen” is really

a reflection of the “seed,” L.e., an Impression on cansclousness; the visual con-

sclousness is a speclal transforimation in the consciousness-series affected by

‘that “seed”
12,

The completely sigrless perception of Buddhas is here seen to bé equlvnlent _

‘with the Universal Self of the Uparisads. The recognition of their fundamental

oneness is rare in Buddhist writing. The selflessness of events and personalities
does not of course refer to-this Universal Self, which Vasubandhu might more
usually call:*Emptiness” or “the Ground of all events!” It refers rather to any
fixed particular individualizing force. - -

“One” sees the selflessness. of percept:lon—only when “ one”. has seen that the

“self" previously constructed by another perception’is:void. Actually, the use
of the pronoun “one” is inaccurate, and does not occur in Sanskrit, where the
verbs need have no subjects. It has been adopted here as the least perniclous
pronoun, but should not be taken toa literally. In other words, the phrase “one
sees™ really stands for “there Is a new.consciousness-moment of seeing in a psy-

- chophysical complex. " “One,” as used here and subsequently in these transla-
~-tions, is not numerically *one” - - ’, '

This is an important difference. It is not that any'thlng is being denied: Itis just

and personalities don't exist.
If perception-only is not self-djssolving, perceptlon-only would be an’ ub_lect
of perception, and perception-only wouldn't be demanstrated. Obvinusly, per-

- ception-only” is itself perception-only, andinot a fixed obj ecL
In VaiSegika, atoms are absolutely imperceptible. :
Any collision of one atom with another, any atom’s being in a pasitiona] relation
* to one another, implies that the atom has parts, and thus is not really an atom,
. ~Since the atom is imperceptible, if the locus for an aggregation of atoms is com- -

mon for all of them, then this aggregation, as taking up only the place of one
atom, would only be one atom itself, and hence imperceptible. ‘

The arising of shade is explainable only if there is:blockage of one material com-
plex by ancther.Now this becomes atomically, impossible, since the mutual re-
sistance of materialities is possible:according to an atomic theary only where

- atoms collide; And the collision of atoms implies parts of atoms.

A.mental consciousness that becomes aware of & visthle depends on previous.
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_ visuel.conscidusness. But since all events are mamentﬂrj;r, and the mental con-
- sclousness registers the visible after the visual consc¢iousnesshas arisen, the
. visual consciousness is already past by that time., thus cognizing a visible" is

21

not strictly speaking “direct perception” .- ST
“A supermundane knowledge” is a percept[on free Erorn mental marks and du-
alittes, “pure perception.” It is followed by “a clear, warldly, subsequently at-

~ tained knowledge,” where “objects™ are again seen plurally, butare no longer

22.

24,

conceptually clung to, since characteristics:that would warrant d.ividing them
off from one another are seen to be constructed. :

If everything perceived is equally a-transformation of consclousness, then what
are the criteria by which.-one can distinguish the beneﬁcieL unbeneﬁcial, the
existent; and the nonexistent? :

Here it is seen that each perception iﬂﬂuences the nexl:, and the cml)r basls for

- certainty of perception is.the consistency of these influences, . -

If all perception is without a clear external object, then why isdt that beneﬁcia.l
and unbeneficial acts committed in a dream don't have theseme retrllmtory ef-

fect as those committed while awake? . . :
The objector is saying that if everything is p-ercept:len—only then anly mental
actions exist, and bodily and verbal actions have no reality. In that case, he says,

when a shepherd kills a sheep, we can't really call him responsible for a death,
because that bodily action wasn't real: Vasubandhu has already evolved an an-
swer to this objection in A Discussion for the Demonstration of Action, where the
éthical nature of an act is traced to the beneficiality of the “agent’s” volition.
The shepherd faces rel:ribul:lpn'jfor unbeneficial action as soon as the volition

to kill arises. But then another W.Trol_jtl_un, that “which sets into agitation.? which’
‘puts the materiality-aggregate into action, must occur for there to be what is

~ conventionally called *a bodily act” “A bodily act” is thus really, according to

Vasubandhu, “an act of volition affecting the body,” and the: ld]llng af the sheep
is strictly speaking result of this volition. -

 Instead of relterating this argument, Vasubandhu here fucu.ses upan anoth-
er point: that death may conie-about through special mental forces (ie., percep-

- tions) of “another. However, this does not seem to be an answer to the objec-

tor’s question. The objector is asking how one can call the shepherd responsible
for a bodily act: if there is no bodily act; Vasubandhu is replying that death

. can result from a mental act, which seerns besides the point. However, Vasu-

bandhu’s does emphasize again the organic interrelationship of the conscious-
ness- and materiality-aggregates. (It is by the way not inconsistent to continue
to speak of a materiality-aggregate in the cantext of “perception-only” since
the materielity-dggregate are those events which are perceived primarily by

 the tactile consclousness: Here, one consclousness-aggregate is stated to have

a radical effect on another psychophysical complex.) Vasubandhu cites two
canonical stories to backup his assertion. Sarana, the son of King Udayana of

- Vatsa, became a pupil of Mahf=Katydyana, one of the Buddha’s chief disciples.
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Mah-Katydyana and Sarana.together journeyed to Ujjain, in the kingdom of
Avanti. There, King Pradycta of Avanti suspected Sarana of having relations with
his wives. Though the charge was unfounded, Pradyota had Sarana beaten until
he was streaming with blood. When released, Sarana asked Mah3-Katydyana to
absolve him from his monastic vows. He:wanted. to go to his father and levy

“an army against Pradyota. (The hostility between the kingdoms of Avanti and .

Vatsa under Pradyota and Udayana had some history behind it. Udayana had al-

~‘ready spent some time as a prisoner of Pradyota, and had anly been released be-

cause of the love between Udayana and Vasavadatt3, the daughter of Pradyota.
This s the theme of Bhasa's famous drama, Pratijfidyaugandhar@yana. However,

‘Sarana apparently felt that his father’s forces were equal to thase of Pradyota

in a fair fight, since on that previous occasion, Pradyota had captured Udayana
by means of a ruse:)-Mah3-Katydyana refused to release Sarana from his vows,
and instead preached to him about the unbeneficiality of violent action; When
S3rana remained-obdurate, Maha-Katyayana waited until he was. asleep, and -
then affected his dreams by his-own mental powers. He miade Sirana see in a
dream a huge battle, in which Pradyota-was victorious. Sarana himself was led

- away for execution. On the way to death, he met Maha-Katyayana, and begged
-~ him for forgiveness. In order to show him that this was only a dream, Mah3-

: . Katydyana made rays of light come out of his right arm. This story is told in de-

tail in Kumiralata’s Kalpangmangatikd, X1I, story no. 65. (This text used to known -
as Aévaghosa's Siltralarikdra; cf, Sylvain Levi, “Advaghosa, le Satralankara et ses
sources,” Journal Asiatique, 1908; 11, pp 149 fF) In the second story alluded to by
Vasubandhu, Vemacitra, king of the. Asuras, decided to pay no respect to a group
of virtuous seers who were living together in leaf-huts in a great forest, He came

- to them with his shoes on, his sword hanglng at one side, and his canopy of

state held over him. After he left, the seers decided that danger might come to
them from him, unless he was led to see the limitation of his powers in compari-

-son with theirs, Using their special powers, those seers, “as quickly as a strong

- man might stretch out his bent arm, or bend his arm stretched out, vanished

~from their leaf-huts and appeared before Sambara They asked him for a safety-

. 'pledge, but Vemacitra arrogantly refused, telling them, “Terror is all that 1 do

‘give! The seers then replied: 'And dost thou only peril give / to us who ask for

safety-pledge? / Lol Then, accepting this from thee, / May neverending fear be

» thine! / According to the seed that's sown, / So isthe fruit ye reap therefrom.”

Then they disappeared from his presence, and reappeared in their forest huts,

That night, Vemacitra was tormented by terrible nightmares three times. These

came directly from the forest seers’ mental powers:.According to Buddhaghosa,

-he was afflicted by terrible dreams thereafter, #nd finally: became constantly
terrified even when awake. This story is:told in the Samyutte=Nikiya (1, X1, 225~

- 227), and expanded in Buddhaghosa's S@rathappakisini (comment onl, XI).
26,

Violent mental act toward another's mental series carrles more weight than a

_physical or verbal violence. For physical.of verbal viglence can be borne with
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fnrbearance but a deliberate alteration of the consc:iousness-series of another
may make even equanimity impossible. - -

27. The nondual awareness of enlightened ones, and the empathetic insight into
‘another’s ¢itta, are not knowledges in the sense of apprehending an object,” but
rather represent the free flow of consclousness. The apprehension of an-“ob-
ject” always implies the presence of an appearance that is abandoned in these
two kinds of awareness. Thus, these “knowledges™ are really nonknowledges
because a specific object is not known within them.
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MADHYAMAKA BUDDHISM

HISTORY o
| The Madhyamaka (rmddling) school a tradition of Mahayana Buddhism,
propounds that dharmas (here taken to mean “all things”) are Siinya (emp-
ty) of svabhava (independent e)nstence/ essence) The Madhyamaka school
thus explains that seeing entities as anything but mental constructs leads
to duhkha (suffering). Since it was founded by Nagarjuna and his disciple
Aryadeva in the second century c.k., the methods of the Madhyamaka
school have made a tremendous impact on the development of Buddhism
in Tibet (as Svatantrika and Prasanglka Buddhism) and in _]apan (as Zen '
Buddhism).

Nagarjuna composed a number of texts, includmg the Mulamadhyamaka
karika (Fundamental Verses on the Middle), which was commented upon by
Candrakirti (600-650 c..) in his Pmssanapada. The Pmssanapada became an
integral component in the ‘curriculum ' of Tibetan Buddhist universities,
Nagarjuna's enigmat[c style has made his work open to various interpreta-
tions. Ironically, in his Vigrahavyavartant (Averting the Argurnents) he clajms
not to have a pratijiia (thesis)

EPISTEMOLOGY

Nagarjuna claims not to have a pratijfid, and this includes, of course, state-
ments concerning the pramdnas (sources of yalid knowledge). In fact, much
of his Vigrahavyavartani is a critique of praména theory itself. His critique
has led some to suggest that Nagarjuna is positing a radical form of skepti-
cism even more extreme than that of the Carvaka school.

Nigarjuna states in his Miilamadhyamaka-kdrika that there are two levels

of truth: lokasamvrtisatya (conventional truth) and paramarthasatya (ulti-
mate truth). These levels of truth, or even relity; are not-opposed to one -
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another. Rather, they are mutually- dependent'on one another. Although
things are certainly sinya in pmmnarthasatya, they nonetheléss functioned
in lokasarnvmsatya. SRR

ONTOLOGY

Ndgdrjuna holds that dharmas dre $iinya (empty) of svabhiva. His argument
is directed toward the Abhidharma teachings in which attempts were made
to systematize Buddhism, These systematizations “provided a categorisa-
tion of the various types of mental and physical processes (dharmas)!" Ac-
cording to the Abhidharma, these dharmas, which were “ultimately real
impartite entities,” had svabhava (independent existence).? It was against
this ontology that Nagarjuna directed part of his attack. Since all entities
lack independence thén it follows that they are also caiisally dependent.
Furthermore, $inya is. thus pratityasamutpida (dependently originated).
From this, Nagarjuna also states that ultimately neither sat {existence) nor

asat (nonexistence) makes sense, as they reek of svabhava (here used as
“essences”). _

SOTERIOLOGY | | _ | ,
Ridding oneself of bad cognitive habits will prevent further rebirth and .
suffering. One needs to realize that all things are $inya. This includes
nirvana, which must be equated with samsdra (rebirth), which also is $unya.
Of course, Siinya too must be empty of sinyata (emptiness). One attains a
proper understanding by closely examining all other positions and find-
ing their internal flaws. This prasariga method is & reductio ad absurdum
style of argumentation that thus uses the presuppositions of the opponent
to.show that their thesis is flawed; In this way, the Madhyamika is not at-
tachedtoa position but must merely refute others’, SR

wple

Lo

THETEXT'

Lor L . . 5

. Included here is N’garjunas Vigmhm{yavartam (Averting the Arguments) I
have not included the vrtti (coflmentary) that Nagarjuna himself wrote.

- The Vigrahavyavartaniconsists of argutnents against the Abhidharma posi-
tion that dharmas have svabhavas 1t begins with arguments offered by an
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opponent against Nagarjuna; The opponent is reacting to what appears to
be Nagarjuna's claim that “dharmas are $iinya (empty) of svabhdva." Twenty -
arguments are put forth, followed by Nagirjuna’s reply,. ... .

NAGARJUNA S VIGRAHAVYAVARTANI

Part 1. The Arguments of the Opponents

1. Ifself—ex:stence (svabhava) doesnot exist anywhere in any emsting
thmg, o
Your statement, [ltself] being without self-existence, is not able to
discard self-existence. .
2. But if that statement has [its own] self—enstence, then yeur initial
proposition is refuted; :

“ . There is a [logical] inconsistency in ttus end you nught to explain E
the grounds of the difference [between the prindp]e of vahdltym your .
statement and others]. :

~. -3, Should your opmion be that [your statement] is hke “Do not make
a sound," this is not possible;
For in this case by a [present] sound there will be a [future] preven-
tion of that [sound].
4, If [your statement] were that: “This is a-denial of a denial that is
not true;
~ Thus your thesis, asfo a. deﬂ.njng mark (Iaksanata)—not rnine——is in
error.
5. If you deny existing thmgs whﬂe being seen by direct perception
Then that djrect percept’xen, by which things are seen, also does not
exist. P ARTUE
. 6,By. [denying] direct perceptlon inference is denjed, as also Scrip-
© ture and analogy, © . -
[As well as] the points to be proved by inference end Scripture and
those points to be proved by a similar instance (drstdnta). ST
7. The people who know the modes of the dharmas know [there is] a
good self-existence of good dharmas.
As to the others, the application is the same,
8. There is a self-existence of liberation in those [d]m:rmas] ment:loned
as liberative modes of dharmas. - . :
. Likewise, there is that which is. nenhberattve, ete. . :
+ 9, And, if there would be no self—eﬁstence of dharmas, then that :
wouldbe non—self—exlstence o s 0 s




Madhyamaka Buddhism 43

In that case the name (nfma) would not exist, for certainiy there is
nothing without substance [to which it refers).

-10. ¥ [one asserts:] That which is self—e:dstent exists, but the self-
existence of the dharmas does not exist, ~

One should give the explanation concerning that of Wl’].lCh there is
self-existence without dharmas.

11, As there must be a denial 'of somethmg that exists as [in the
statement:] “There is not a pot in the house”

That denial of yours whjch is seen must be a denial of self—existence
- that exists. '
12. Or if that self-existence does not exist, what do you deny by that

. _statement?

Certainly, the. denial of what does not exist is proved without a
- word! -
13 Just as children erroneously apprehend that there is’ non—water"
in'a mirage, -
So you would erroneous]y apprehend a nonexisting thing as deni-
able. . TR
" 14, If this is so, then there is the apprehension, what is apprehend-
ed” and the one who apprehends,
. Also the denial, “whai: is denied” and the one who demes—six all
together - ‘
15. However, if the apprehension, “what is apprehended and the
one who apprehends do not exist,
Then is-it not true that denial, “what is denied,“ and the one who
denies do not exist?
- 16, If denial, “what 15 denied.and the one who denjes do not eﬁst,
Then all existing things as well as the self-existence of them are
proved [since you havé eliminated their denial). S
17. Because of non-self-existence there is no proof of any grounds
[of knowledge]; whence-are.your grounds? -
There is no proof of a “point” possible for you if it has no grounds.
18. If the proof of your denial of a self-e}dstent thing is not a result of
grounds of knowledge, + . « =
Then my affirmation of the existence of a- self-e:xistent thing is
‘proved without-grounds, .« - .
"~ 19.0rif you maintain; “The real existence of grounds is such that itis
a non-self-existent thing (asvabhava)"-this is not justified;
Because no thingwhateverinthe wo:ld eidstslaeldng its ownnature
(nihsvabhava) T T REEINEL et e : -
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- 20, When it is said: The denial precedes “what s denied.,“ this is not
justified. ,-
[Denial] is not § ust[ﬁed either later or simultaneous]y Therefore se]f-
existence is real. [,

Part II. Nﬁgﬁrj una’s Reply to the Argume'nts of the Oppoménts o
21 ¥ my thesis does nat bear on the totahty of causes and condi-
tions, or-on them separately, :
- Is not emptiness proved because of the fact that there is no self-
existence in existing things? , - | :
22.The “being dependent nature” of exlstmg thjngs that is called
“emptiness.”.
That which has a nature of “being dependent —of that there is a
' non-self-existent nature. =
23, Just as a magically formed phentom could deny a phantom cre-
ated by its own magic, : e
Just so would be that negat[on -
.+ - 24. This statement [regarding emptiness] is not “that-which is self-
- existent™; therefore, there is no refutation of my assertion. |
~ There is no inconsistency and [thus] the grounds for the dift'erence
need not be explained.
25. [Regarding] “Do not make a sound” —thjs example introduced by -
you is not pertinent,
Since there is a negation of sound by .sound. That is not- [ike [my
denial of self-existence]. -
26, Far, if there is prevention of that which lacks self- E)ElStEIJCB by
that which lacks self-existence, .
Then that which lacks self-enostence would cease, and self-ex:istence
- wouldbeproved. .. - - |
27. Or, as a phantom could destroy the erroneous apprehension con-
cerning a phantom woman that: . _ . ‘
~ “There{s a woman," just so this is true in our case;
28, Or else the grounds [of proof] are that which is to be proved, cer-
- tainly sound does not exist as real: |
For we do not speak without accepting, for practjcal purposes, the
workadayworld.. . ' o
29, If T would make any proposition whatever, then by thatl wou]d
-have a logical errot; -
But [ do not make a proposition, therefore I amnot in error.
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30, 1f there is something, while being seen hy means of the objects of
. direct perceptions; etc,, - TR EE E
[1t is] affirmed or denied. That [denial] of mine js anonapprehenslon
of non-things. \ 3
"~ 31. Aud if, for you, there is a source [of lcnowledge] of each and every
object of proof, . =
Then tell how, in turn, for you there is proof of those sources.
~ 32.1f by other sources [of knowledge] there would be the proof ofa
_ source—that would be an “infinite regress?; - . BT
- Inthat case neither a beginning, middle, nor an end is proved.
33, Or if there is proof of those [ob_lects] without sources, your argu-
ment isrefuted. : Ly
There is a [logical] mconsistency in this and you ought to explain
. the cause of the difference [between the prmciples of validity in your
statement and others]. - - ;
:34,, That reconciliation of diﬂicuity is.- not [realized in the clain:t]
“Fire illumines itself.”
Certainly itis not like the nonmanifest appearance of a pot inthe dark.
35. And if, according to your statement, fire illumines its own self,
Then is this not like a fire which: would iliumine its own self and
- something else?.

36. If, according to your stal:ement, ﬁre would illumine both it:s “own .

self” and an'*other self,” 3
Then also darkness, like fire, would darken itself and an other self)”
37. Darkness does not exist in the glow of a fire; and where the glow
remalns in an “other individual self” - ' '. '
How could it produce light? Indeed light is the death of darkness
. 38.[1if you'say:] “Fire i]lumines when it is being produced,’ this state-
ment is not true;
For, when being produced, ﬁre certainly does not touch: (pmpnoti)
~darkness; .
39, Now if that glow can desl:roy the darkness again and again with-
out touching it, - : '
Then that [glow] which is located here would destroy the darkness in
“every corner” of the world,
40. If your sources [of knowledge] are proved by their own strength
(svatas), then, for you, the sources are proved without respect to “that
. which isito be proved”; - S
Then you have a proof of a-source, [but] no.sources are proved with—
out relation to something else.
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- 41, 1, according to you, the sources [of knowledge] are proved with-
out being related to the objects of “that which is to be proved,”
Then these sources will not-prove anything, __
- 42, Or if [you say): What error is there in thinking, 'The relationsh1p |
~ of these [sources of knowledge to their objects] is [already] proved™?
[The answer is:] This would be the proving of what is proved. Indeed
“that which is not proved” is not related to something else.
43, Or if the sources:[of knowledge] in every case are proved in rela-
tion to “what is to be proved,”
Then what is tobe proved is proved without relat:ion to the sourc-
es, _
44, And if what is to be proved is proved without relation to the
sources [of knowledge] ' ’

What [purpose] is the-proof of the sources for you—since thatforthe

purpose of which those [sources] exist is already proved!
45, Or if, for you, the sources {of knowledge] are proved in relal:ion to
“what is to be proved,”
Then, for you, there exists an interchange between the sources and '
“what is to be proved.”
- 46, Or if, for you, there are the sources [of lcnowledge] being proved :
when there is proof of “what is to be proved,“ and if “what is to be
proved” existswhen .. - S
The source is proved, then, for you, the proof of them both does not
exst. - 1 b
- 47.1f those things which are to be proved are proved by those sourc-
es [of knowledge], and those things which are proved -~
By “what is to be proved,” how will they prove [anything]?
48, And if those sources [of knowledge] are proved by what is to be
proved, and those things which are proved |
By the sources, how will they prove [anything]? : -
49.1f a son is produced by a father and if that [father] is produced by'
 that very son [when he is born],
Then tell me, in this case, who produces whom? . . '
. 50, You tell me! Which of the two becomes the father, and whi“ch the :
son— -
 Since they both carry characteristics of “father and “son”? In that‘
~case there is doubt. - ‘ !
51. The proof of the sources [of lcnowledge] is not [estabhshed] by
- itself, not by each. other, or not by other sources; -

T Z-;'..;-"_ Ll
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1t does not ex:ist bythat which is to be proved and not from nothmg
at all,
52. If those who know the modes of the dharmas say that there is
good self-existence of good dharmas,
- That [self-existence] must be stated in contradJstmction to some-
thing else.
- 53.1f a good self-ex[stence were produced in relatlon to [something
: else] : ¥
Then that self-existence of the good dharmasis an “other’ existence
How, then, does [self-existence] exist? ‘
. 54,0rifthere is that self-existence of good dhannas, while nothemg
~ related to something else,
There would benostate of a spiritual way of hfe. . -
55. There would be neither vice nor virtue, and worldly practical
activities would not be possible;
Self-existent things would be eternal because that. without a cause
- would be eternal. . .
56. Regarding [your view of] bai “liberatlve, and undeﬁned [dhar-
mas], thereis an error; l
Therefore, all composite products (smnslq‘ta) exist as noncomposite
elements (asariiskrta).
- 57. He who would impute areally exlsting name to a really e:dstmg .
thing - . - _ . @
Could be refuted: hy you; but-we do not assert aname. g
. 58. And that [assertion] “The name is unreel"-would that relate to
‘areal or a nonreal thing? . - _ : -
If it were a real thing, or if it were a nonreal thing-—m both cases your
entire proposition is refuted. -,
59, The emptiness of all exist:ing things has been demonstrated pre
viously; '
Therefore, this attack is against that which is not my thesis ,
- 60. Or if [it is said): “Self existence emsts, but that [self—ex[stence] of
dharmas does not exist”—
~ That is questionable; but that which was said [by me] is not question-
able.
61. If the denial concerns somethmg real then is not emptiness
proved? -
Then you would deny the non-se]f existence of things
62. Or if you deny emptiness, and there is no emptiness,
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- Then is. not your assertion: “The denial concerns s‘omething’ real”

- refuted?

- 63, Since anything’ being denied does not exist, 1 do not deny any-
thing,

- Therefore, [the statement] You deny —which was made by you—ls
a fa]se accusation. .

64. Regarding what was said conceming what does not exist: “The

 statement of denial is proved without a word,”

In that case the statement expresses: “[That object] does not exist
[the words] do not destroy that [object].. :
- 65. Regarding the great censure formeriy made hy you through the
instance of the mirage—
Now hear the ascertainment whereby that instance is log'lcally pos-
sible,
~ 66. If that apprehension [of the mirage] is.* something which is self-
existent,” it would not have originated presupposing [other.things];
But that apprehension which exists presupposing {other things]—is
that not emptihess?
- 67.1f that apprehension is something which is seif—e)ustent," with

: - what could the apprehension be negated?

This understanding [applies] in the remaining [five factors: “what is
apprehended,” the one who apprehends, the denial, “what is denied,”
and the one who denies]; therefore that is an invalid censure. :

68. By this [argument] the absence of a cause [for denying self-
existence] is refuted—on the basis of the similarity [with the foregoing]: -

Namely, that which was already said rega::ding the exclusion of the

- instance of the mirage.

69. That which is the cause for the three I:imes is refuted from what
is similar to that [given] before;

Negation of cause for the three times afﬁrms emptiness "

70. All things prevail for him for whom emptiness prevails;

Nothing whatever prevails for him for whiom emptiness prevails.

NOTES

1.

2.

*

Richard King, indimt Phﬂoeophy (Edinbu.rgh. Edinburgh University Press, 1999)
B4,

Thanks to Mark Siderits for this phrasing; see Mark Siderits, Buddhism as Phiioso-
phy {Aldershot: Ashgate, 2007), 111.
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JAINISM

HISTORY

Na hu panvaham anujdne ﬁ!uccqifa kay&isawadukkhﬁnmp | evériehim
-akkhayam jehim imo sahudhammo pannatto,

One should not permit {or consent to) the killing of livlng beings, thenhe
will perhaps be delivered from all misery.

—Uttarddyayana Stitra 8.8'

Jainism was and is centered chiefly upon limiting, and eventually elimi-
nating, the amount of himsa (violence) that-one commits. Ahimsa (non-
violence) is the preeminent obligation for Jains and is achievable through
severe austerities, Jainism rejects the entire tradition of the Vedas and, like
Buddhism, offers an alternative to the sacnﬁcml and hierarchjcal world

envisioned in the Vedas.
" Jains believe that there were twenty-four nrthankaras (bridge-buﬂders)
in each half-cycle of time, each of whom attained nirvana (liberation from
the cycle of birth and rebirth) through rigorous ascetic practices focused
upon ahimsd, Vardhamana Mahavira, purportedly alive in the sixth and
fifth centuries s.c.c., was the twenty-fourth of these tirtharikaras, also
known as jinas (victors), who succeeded in conquering their passions, an-
nihilating their accumulated karma, and breaking out of samsara (the cycle
of birth and rebirth). Mahavira thus cannot be said to be the founder of the
tradition, because he is the latest in a lineage of teachers.

The Mahavira did not offer a systematic philosophical system, Accord-
" ing to the tradition, though, his discourses were recorded and transmitted
somewhat loosely as a body of texts known-as the dgamas. The Kalpa Siitra
is one of the earliest dgamas and is a biography of the Mahavira and his
predecessors and also contains some references to monastic codes and
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regulations, Jainism eventually split-up-into the Svetimbara (white-clad)
and Digambara (sky-clad) traditions, and each has its own body of canoni-
cal texts. The two schools disagree on the impdrtance of male renunciants
wearing clothing on the path to nirvana. The Digambara school holds that
male renunciants must abandon all possessions, including: clothing, to ob-
tain nfrvina, while the §vetambara holds that they may possess (and wear)
clothing. "

Umasvati (fourth or ﬂfth century c E) composed the Tattvartha Siitra
(Mnemonic Rules on the Meaning of the Reals), which is the first attempt to
systematize the Jain teachings. This text is held to be authoritative by both
schools:-Kundakunda (second or third century c.e.)? is prominent in the
Digambara tradition and composed, among others, the Samayasara. (Essence
of the Doctrine).-Haribhadra Siiri (770 c.e.)* is perhaps the most prolific Jain
author. More than 1,400 texts are attributed to this Svetimbara monk, in-
cluding the Saddarsana-samuccaya (Compendium of the Six Systems), Hema-
candra (1089-1172 c.z.) is also well known for sustaining the !§vetambara
tradjtion and wrote the: Yogaéasmz (Treatise on: Behr.mor) o

e g o 3

EPISTEMOLOGY EPR A | e

Jains believe that every jiva (sentient being) is ommscient and pure “]ﬁcma J
(knowledge) is thusan essential characteristic of the jiva. Accimulated kar-*
maq obfuscates the clarity of the jiva. Jainism accepts two different kinds of
knowledge: aparoksa jiidna (immediate knowledge), and paroksa jiiana (me-
diate knowledge). Aparoksa jfiana, which is through the jiva, is threefold:
avadhi (clairvoyance), manahparyaya (telepathy), and kevala (unlimited and
absolute knowledge). If one rids oneself of accumulated karma one canre-
turn to the kevala state. Paroksa knowledge Is twofold: mati (inferential) and
$ruta (via words). Mati is further subdivided into pratyaksa (perception),
smrti (remembering), sinjfid (or:pratyabhijfid) (recognition), and tarka (or
| anumana) (reasoning) ‘Not: Si.lrprislngly, the knowledge of theMahavlm is
kevala. ‘
.In the hght of the belief that knowledge is obscured by the inﬂux of
kmnq,]ains believe that the jiudgmerit of thase who are not kevala is flawed.
It is for this reason that they propose anekantaviada (the doctrine of many-
 sidedness) and the accompanying syddvida (doctrine of “may be™). The
Jains believe that only partial truths are available to:those who do not pos-
sess kevala-jiidna. They suggest that there are seven nayas (modes) from
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which to consider an‘object, Naya is relational knowledge; knowledge from
one perspective, and is thus limited. Several judgments can thus be rela-

tively true when they are taken from differentpolrits of view. Anekantavada,

the position that each thing has an infinite namber:of characteristics, is a
corollary to this position. Syddvida is an application of this epistemology
that suggests.that all judgments are conditional: it gives rise to sapta:
bhangi-naya (the sevenfold application of “may be”), namely that

: : © o L A . : e
Somehow, S is P, e _
'Somehow, Sisnot-P. - .- - o 0 5
. Somehow, S is both P and not-P.
Somehow, S is indescribable, - ... ..
somehow; S is P and.is indescribable.
Somehow, S is not-P and indescribable. .-
Somehow, S is P and not-P- ancl indescribable. S

'--.1.m'.-n:h9=s~=t-"

- Tlus Jain ep1stemic posit:lon is reﬂected in the. well-known parable of
the blind men and the elephants that has its origins in both Jainism and
Buddhism:; Several blind men interact with an elephant for the first time,
One holds a leg and describes the elephant as being like a tree. Another
holds its side and states that it is like a great wall. Sill another holds on to
the elephant’s tail and claims that elephants are like snakes and so on. The
-elephant is thus the combination of these different; infinite, and limited
. perspectives, Jain epistemology thus emphasizes the mult:lplicity and rela-
tmtyofviews (- e

1.

ONTOLOGY

The]ains propose a universe that isboth realistic andpluralistic It is sepa-
rable into five astikdyas (col]ecti_on of existents): jivas (sentients), pudgala
{matter); dkasa (space), dharma (motion), and adharma (rest) (the Digam-
bara tradition adds kéla [time] to this list). Pudgala, akdsa, dharma, and
adharma are categorized as ajiva (nonsentient). Jains. further believe that
karma is actual matter that, in its undifferentiated form, exists throughout
akisa, Undlfferentiated karma is attracted-to the:body {(@srava) through the
volitional activities of jivas. Orice bound to the body (baridha), the karma
particles mature and: manifest in relation to the activity that brought it

f
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about The accumulated kanna accounts for the seemmgly endless birth
and rebirth in samsdra. . o L

SOTERIOLOGY

The primary directive for a Jain is to observe the practice of ahimsd. In'so
doing one can stop and-eventually reduce the amount of karma that one
attracts, All activities are oriented around this goal of samvara (stoppage
of karmic influx) and nirjard (disassociation of karmas), Right action entails
following the five mahavratas (great vows): ahimsavrata (refraining from
causing injury); satya (refraining from false speech); asteya (refraining from ,
theft); brahmavarta (refraining from illicit sexual activities); and aparigra-
havrata (limiting one’s possessions). Monastic ]ains follow these vowstoa
higher degree than lay jains.

. Through tapas (asceticism), a Jain practlt:iuner canrediice and eliminate
the accumulation of karma, can return to a state of omnisciénce: (kevala-
jiana), and will no longer be born in samsara (the cycle of birth and

reblrth) P . .

3

—

THE TEXTS

The first selection is from the Yoga$dstra of Hemiacandra, which isa system-
atic accountof Svetimbara Jain doctrine. Hemacandra-was a court scholar
and historian in Gujarat who was aligned with several kings of the Cau-
lukya dynasty. The Yogasdstra wés written for Kumarapala, who was one of
these kings, The first three chapters, included here, address the ratnatraya
(three jewels) of Jainism, namely darsana (correct belief), jfidna (correct
knowledge), and caritra (correct conduct). In chapter 2 one finds a polemic
against the Hindu text Manusmyti and Vedic sacrifice. The text also offers a
very clear characterization of how the ideas and practices ofjainism ought
to be implemented.

The second selection is from Samantabhadra’s Hptarmmamsa (Critique of
an Authority): Very little-is known about Samantabliadra (600" ¢.t.). Sa-
mantabhadra demonstrates that ekantavida (the position accepting only
one aspect) is flawed: He does so by appealing to anekantavida. These sec-
tions contain a critique of'the belief that the universe is pervaded by a
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nondualism, a critique of the belief that things are permanent, and a cri-
tique of the notion that things are governed by difference. -

FROM H.EMACANDRA’S 'YOGASASTRA

Chapter 1. Homage to Mahmnra .

© 1.1bow down to Mahavira, the protector [of all living beiugs] the
" [omniscient] lord of ascetics, the enlightened who has eliminated the
multitude. of {inner] enemies which [otherwlse] are difficult to-eradi-
“cate, such as attachment, .
2.1bow down to Lord 5rT [Maha]wra, [who remamed] mentally lndlf-
ferent toward [the malevolent] snake [Canda]Kauéika and [the devoted]
king of gods, [Indra}, when they touched his feet. -
3. Blessed are the eyes of the [spiritual] victor, 1T [Maha]wra, shght-
" ly wet with tears [and] with pupils dejected out of compassion even'for
people who have done offense [to him, like the hostile god, Sangamakal.
4. By the excessive pleadings from his majesty, King Kumirapila
of the Caulukya dynasty, this Yoga-Upanisad, or Handbook on Yoga
(Yogadastra), is composed [by me, Hemacandra,] having acquired
[knowledge] from the ocean of scriptures, from the tradition of a good
teacher; and from personal experience :

YOGA OR, THE THREE JEWELS Gl
5. Yoga is [like] a sharp-edged axe for the tangle of creepers of a]l |
calamities, It is a supernatural means for [attaining] the happiress of
liberation without [l:he use of] medical herbs, spells or Tantric [teach~
~ings].

. 6, Just as a mullitude of dark and dense clouds [vanish] due to a
forceful wind, [the results of ] even the most evil deeds obviously dis-
solve by [the power of]yoga. | -~

- 7.]Just as a quick [burning] fire [reduces] a pile of ﬂrewood [into ash-
es] within a moment, [the practice of] yoga destroys [instantaneously

* the results of] evil deeds although accumulated over long time. .
8. Moreover, the splendor of this “Yogic dance” [transforms] the [sev-
‘en] magic powers—phlegm, excrement, secretion,, "“touch” and: “every
[part of the body]”"—into remedies and [develops alsc] miraculous pow~
ers [such as] the acquisition of an undivided sense-organ. -
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9, The fortune of the blossoming flowers of the [fabulous] wishing
 tree of yoga consists of [supernatirral attainments, such as] walking in
the air, the ability of curse and favor, e.xtraordjnary perception and
mind-reading.
.. 10, Praise the greatness of yoga! Bharatap [for example], the descen-
dant of universal sovereignty [and] the ruler [of the six continents] of
.Bharatal[-ksetra], obtained omniscience [due to the practice of it].
- 11. Rejoicing in supreme bliss [at the sight of her enlightened,son
© Rsabha], Marudeva [instantaneously] attained the highest state (i.e.,
liberation) by means of yoga, although [she in her] previous [lives] had
not [even] been able to obtain the religious teachings (dharma).
©12..Yoga is an extended hand for such [a person] as Drdhaprahari,
who is the guest of hell, having [committed] the sins oEki]ling a brah-
- min, awoman, an embryo, or a cow. = 4
13. At that time [when Drdhaprahari. and others" eommited theh"
sins], who would not desire [that kind of] yoga which [even] protects
* a malevolent person [like] Cilatiputra; who s intént on doing [all kirids
of] evil deeds, [such as killing a woman]? ;
.'14. Let the man whose ears have not been plerced by the needle of
the syllables yoga, and whose life is [thus] worthless, be deprived of
birth as a man!

15, Liberation is the foremost among the four goals [of hurhan objec- .

tives (purusdrtha)], the means of which is yoga. This [yoga, which also is
' designated] the three jewels (mmcrtmya) cousists of [correct] knowl-

) edge faith, and conduct: - !

- 16. Here [in this Jaina system], the wise deﬁne correct knowledge as
the understanding, either in detail or in brief of the [seven] prinr:iples
“as they really are..

- 17.[To have] a }i]dng for [these] principles exp]emed by the Jina, is
the definition of true faith, That [faith] arises either spontaneously, or
[indirectly], through the knowledge of [one's] teacher. -

18, [Proper] conduct is defined 'as the abandonment of all blame-
worthy activities. That [proper conduct] has been described as fivefold .
becauSe of the division into the vow of-non—harm and so forth, ;-
THE PRDPER CONDUCT OF A MENDICANT - .
19. Non-harm, truthfulness, honesty, continerice; and properl:yless-
'+ ness, coupled with [thieir] five respective exercises, lead to liberation.
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20, The fact that one does not use-violénce against the life of mobile -

" and immobile beings through activities [proceeding from] heedless-

-ness, that is, according to [our tradition] (mata), the vow of non-harm.,

21, The vow of truthfulness amounts to [upholding] a pleasant; accu-
rate, and truthful speech, That [truth] which {s unpleasant and unsuit-
able is not truthful even though itistrue. . - . : -

22. The vow of honesty [simply] means not:taking that which isnot
granted [by. its owner]. Material wealth is the “external life" of men.
Consequently, [if] someone takes that [wealth] away, those [e:xtemal
lives of men] are taken away.

23, The eighteen kinds of continence consist, according to [our tra-

- dition], in abandoning [all] desires pertaining to celestial [beings] and
bearers of gross bodies, [humans as well as animals], in mind, speech,
and body, whether one énjoys them oneself approves of their. enjoy~ |

- ment, or makes others enjoy them.. . =~

. 24, Propertylessness consistsin abandomng obsessional desires with

- respect to any object, because obsessional desires contribute to the
‘mind’s bewilderment, even when nothing is present. »

25, When {these five] great vows are gradually practiced by virtue of

* their five respective exercises, who wﬂl they not lead to the hnperlsh-
~ able state?

26. The wise' should constantly: practice [the vow oE] non-harm by
carefully (1) protecting the mind, (2) accepting alms, (3) picking up
[things and putting them down], (4) walking; and [finally] (5) [ouly]

| consuming food and drink [properly] examined. '

27, One should practice the [great] vow of truthfulness by continu-

- ously: avoiding [speaking non-truth] for the sake of (1) entertainment,
(2) greed, (3) fear, [and] (4) anger [and] by (5) [cultlvating] thoughtful
speech. o

28-29, The exercises of [the great vow of] honesl:y include (1) explic-
itly asking for [permission to] use a dwelling, (2) repeatedly asking [per-
mission to use] a dwelling, (3) only to make usé of a dwelling of a cer-
tainsize, (4) asking those following the same [religlous] rules [and who
already are occupying a certain place] for [permission to use] a dwell-
ing, and (5) to consume food and drink [only after] having obtained the

consent [of one’s teacher]. 3

. 30-31. One.should practice [the great Vow of] continence by avoid-
ing (1) houses, seats, and dwellings occupied by womén, eunuchs, and
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animals, (2) tales about passionate women, (3) memories of earlier

- sexual enjoyments [as-a householder], (4) casting a covetouis eye in the
direction of the “pleasant parts" of 2 woman and adorning the body,

_ and [finally] (5) by avoiding extravagantand immoderate eating [which

‘will awaken the passions]. -

32-33. The five exercises of [the great] VoW of “nethingness" [or
propertylessness] are defined as (1-5) the -abandonment of vehement
- obsessional desire in relation to the objects of the five senses, which are

[so] enchanting, [i.e.] when thereisa pleasant touch, taste, smell; form,

- and sound. [One should also] completely avoid hatred when these [ﬁve

. sense objects] are not pleasifig to themind. - | - ..

- 34. Alternatively, the foremost among mendicants deﬂne proper.

- conduct as that conduct which is. puriﬁed by the five kinds of careful-
ness and the three kinds of control. . .

- +.35; The five kinds of. care concern [the mendjcant s] (1) walk, (2)
speech (3) begging, (4) receiving and rejecting, and (5) his éxcretory
functions. The three kinds of control depend on the restraint of the
three [kinds of] activity[; mental, verbal, and physical], ;

.+ 36, (1) [Care with respect to] walking consists, according to virtuous
- people,in that [the mendicant] when he travels on remote paths; kissed

by the rays of the sun, should watch his’ step for the sake of the pmtec-

" Hon of living beings.  * ,

37. (2) When one's speech is resl:rajned and humane, because it is”

- free from imperfection, [then] that is said to be pleasant to mendicants

-~ whose speech is controlled. :

- 38. (3) When a mendicant receives food that is eompletely unspni]ed :
by the 42 defects of begglng[ food] [then] that is deﬁned as care in
acceptingalms. . .. .. .« b

39. (4) When he chooses or rejects seats -etc., having carefu]ly

- inspected [them] and brushed away []jving beings], [then] that is-called

- -.care inrecelvingaseat.

40. (5) Whena helyman carefu]ly empt[es out phlegm urine, feces,

. and the like, on a spot free from living beings, that is [deﬁned as] care

-in excretory functions, « . .

y 41. (1) A mind which:is free from the net. of mental censt'uctlons )

- [connected with sorrowful and criel meditation], well established in

- 1equanimity, and restihg in itself, I:hat has been declared as cont:rol of

- mind by the wise, - . i

R R
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42. (2) When one remains silent, avoiding [every means of commu-
_nication], such as gestures, moderating one's choice. of words, that is
called control of speech here [in the Jaina docl:rine]
- 43.(3) When the body of an ascetic remains Immobile as he dwel]s in
[the posture called] “abandoning the body." even in the case of a super-
natural attack, [this] is said to be control of the body. |
= 44, Another form of control of the body amounts to controlling one's
. movements while lying, 51tl:h1g, rejecting, receivmg, wallcmg about, and
standing still. - :
45, These [ﬁve forms of carefulness and. three kinds of control] are
traditionally called “the eight mothers,” because they bring up, protect,
 and purify the holy men’s “body":of [proper] conduct. -
©  46. The [proper] conduct defined [above] applies completely to
enlightened mendicants. For the householders who profess themselves
. adherents of the [ethical] norms of the mendicants, it is only partia]ly
i '[valid] S | :

THE PROPER CONDUCT OF A,LAYMAN o ' B '

'47-56, (1) One who is legitimately endowed with wealth (2) who

puts in action the conduct of a gentleman,  (3) who is married to [a'. |
person] from a family of the same moral conduct [as his own], but
from another lineage, (4) who is afraid of evil, (5) who practices the

. well-established conduct of the country, (6) who never criticizes [oth- -
. ers], especially not kings, (7) whose residence is neither too exposed
nor too hidden, located in a good neighborhood, and free from too
many front doors, (8) who is in the company.with [those]‘of virtuous
conduct, (9) who honors his parents, (10} who avoids. overpopulated
places, (11) who does not get involved in anything reproachable, (12)
who makes sure that his expenditure accords with his income, (13)
- whaiassumes a dress‘according:to [his] wealth; (14) who is endowed
with the eight qualities of intelligence; (15) who listens to the religious
preaching daily, (16) who'does not. eat when. [he is] not hungry, (17)
and [who eats]: with mindfulness:at [an appropriate] time, (18) who
cultivates the three groups {of human objectives {(purusartha): dharma,
~artha, and kdma] without their coming info mutual conflict, (19) who
treats a guest, a holy man, and a poor man respectfully, [according
to their status], (20). who, on the one‘hand, i5 always impartial, and,
on the other, (21} is partial with respect to [the good] qualities [with-
in man], (22) who avoids improper behavior with regard to time and
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- place,.(23) who knows his strength and weaknesses, (24} who respects

- wvirtuous and learned persons, (25) who supports thoseé - who deserve to

~be supported, (26) who is far-sighted, (27) discriminative, (28) grateful,

(29) loved by people, (30) modest, (31) compassionate, (32) gentle, (33)

. [and] intent on doing good to others, (34) who is devoted to remov-

" . ingthe group of the six internal enemies of the body, [such as lust and

anger], (35) and who has reduced to subjection his. (lit. “the collection

. of”) senses, [such] a householder [endowed with these 35 quahties]
fulﬁls[his]duty(dhmna) o SR o

B T
Chapter 2 Orthodoxy and Heterodoxy

. L Asfarasa householder is concemed the roots of orthodoxy are
the five minor vows, the three virtuous [vows]; [and] the four educa-
. Honal vows. [These twelve VOWs progressively bring him closer to the
life of a mendicant.] - _
2. Orthodoxy consists in recognizing the deity as the [true] delty |
~the teacher as the [proper] teacher and the teaching as.the correct
| 'teaching : :
3. Heterodoxy, as opposed to [orthodoxy], consists iu mista]dfng an
" 1dol for a [true] deity, a false teacher fora [proper] teacher anda heresy
- fora[correct] teaching. . - o N
4. God js [that] arhat and supreme Lord who is’ omnisc:[ent, who has’
. ,conquered defects such as attachmient [and aversion], who is worshiped
" in the three worlds [by gods, demons, humans, and so forth] and who
.explains things as they really are. -
-« 5,1f one is in-possession of one's senses, one should meditate upon
'Him, worship Him, regard Him as [one’s: only] reﬁ_u;e1 [and] one should
- onlyfollow his teaching. =~ - -
6. Such deities [as Siva, Visnu, and Brahma] who are faulted by blem-
* ishes such as attachment to-women, weapons, and rosaries, [respective-
. ly], and who are given to controlling and favonng [people] cannotlead
[anyone] to liberation: - :
~ 7.How could those [deites], who [themselves] have lost theu' compo-
sure by excitemients such as dancing, galety, and music, be able to lead -
- thelr followers to the peaceful state [of liberation]?- L
: - 8. Wise men who observe the [five] great vows, who live only on
- alms, who are established in equanimity, [and] who preach the []ajna]

religion, are consndered [true] teachers; L
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9, Those who desire everytlﬂng [material from their devotees] who
enjoy everything, [including alcohol, honey, and meat], who lay hold
" of [every worldly possession}, who do not live in celibacy, [and] who
preach a false [doctrine]—these are, however, not [reckened as true]
teachers. - - o S .
- 10. Those who are [deeply] involvedin [worldlymatters ef] business
- and administration, how can they help others to cross [the ocean of
- worldly existenice]? One who is himself a [poor] beggar is not. able to
- make someone else a [rich] master. R
11. Dharma has its name because ["rehgion"] rescues human beings
from bad destinies [such as that of an infernal being or animal]. The
omniscient [Jina] has explained that [this dharma, consisting of] seif
control etc., is tenfold. [and] leads to liberation. .
*12. A statement without a human source:is simply mlpossible If it
.+ were possible then the words would have no authority, because the
authority [or reliability] of words, of course, always depends on a com-
. petent author. y

- 113, If one accepts the so-called dharma, which is transmitted by her-
etics and which is tainted by [notions of] violence, etc., [then that-will
be] the cause of one’s wandering from [one] existence [to the other].

« 14, If [as-in the Vedas] a God can be [a person] with attachment, a
teacher can be a noncelibate; and the teaching can be without compas-
sion—alas! [then] poor mankind is doomed. ‘ :

- .. 15, Orthodoxy is correctly defined by, virtue: of [the following] five
characteristics: (1) tranquility [as a result of stilling the passions], (2)
desire [for liberation], (3) disgust [with mundane existence}; (4) com-
passton [for all living beings], and (5) acceptance [of the Jaina doctrine
as the true creed, even in the presence of other opinions]. - . ..

| 16, [Orthodoxy] is also said to have five “ornaments”: (1) firmness

- [in one’s belief], (2) illumination [of the Jaina religion]; {3) devotion, (4)

- familiarity-with the Jaina doctrine, and (5) frequentation of the places

. [of birth, consecration, enlightenment; and final death] of the Jinas [by
the fourfold community of monks, nuns, laymen, and laywomen]. |

- 17. [The following] five [faults] may, {however], considerably con-

~ » taminate orthodoxy: (1) doubt, [totakor partial, calling in question the

entire creed or a particular dogma]; (2) desire [for one, or for all other

doctrines than Jainism], (3) hesitation [about the value of theresults of

varlous human activities or repugnance for the filthy and sweaty bod-

fes of Jaina ascetics), (4) praise of adhererits of other creeds, and (5)

acquaintance [with adherents of other creeds].
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. 18. The Jinas have defined the five minor vows——non—harm etc.~
as the dissociation, [according to convenience, capacity and circum-
stance], from gross forms.of [mental, verbal, and physical] harm, [per-
formed either by oneself or indirectly through another person].

19, Having realized the consequences of [past] violerice, such as loss
of limbs, leprosy, and paralysis, an innocent, wise person, should avoid
intentionally harming [any] mobile being, \

20, Happiness [such as the enjoyment of food, drink a garland of
' flowers, and .ointment] and unhappiness [such as that resulting from
the experience of murder, bondage, and death] are pledsing:and dis-
_pleasing, [respectively], to all beings, just as it is to oneself. One should,

[therefore], not deliberately do harm to another person that is unwel-
come to oneself, :

21: A lay disciple who desires ]jberat:loo and who understands the
principle of harmiessness should not use meaningless violence, even
against immobile beings [such as earth-; water-, fire-, and air-bodies as
well ds plant beings, havingonly one sense, that of touch]. _

22, A‘human being who is willing to give away even his kingdom
in payment of his bloodthirstiness cannot atone for the sin arising for
such a murder, even if the entire worldis given [as a gift]. '

-1+ 23.0ne who Klls [and] desires the meat of harmless ariimals in.the
forest who feed on air, water, and grass, how would he be distingmshed ‘
from a dog? : ’
. 24. Alas! He who suﬂ'ers even &om being wounded on hjs body by[a
blade of ] kusa grass, how can helo]] innocent beings-with [his] “sharp”

-weapons? |

'25. Those who perform cruel deeds in order to provide for their own,
[egoistic], temporary pleasure, bring complete dissolution to the body

.+ of other human beings.

. 26.1fa personis hirt merely by being told that he will die; howwould

he feel by the time e is actually being killed with cruel weapons? ©

« . 27. 1t {s stated [in the scriptures (dgama) that the universal mon-
- archs), Subhiima and Brahmadatta, who both were devoted to cruel
meditatlon were sent to the seventh [and worst] hell because of mur-

ders o

28. It is betl:er to be a person [born] with paralysis [and] devoid_
of hands, feet. and aproper body, than as an. assaﬂant with all limbs

" intact. i v

29. Violence can [ohly] be for destrucl:lom Even though——[as in]
- the well-known [case of Yaéodhara]—it was performed for the sake of
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" removing obstacles [or] concewed as the proper duty- of the famﬂy, it
- [still] brought destruction on the famﬂy T RIE.
30 On the othier hand, he is superior who éven abandons hereditaly
violence, like [the warrior {ksatriya)] Sulasa, the son of Kalasaukarika. '
-31, 1f one does not give up violence, controlling [the senses], paying
‘respect to deities and-teachers, [indulging in] charity, studying [reli-
gious scriptures, etc,, or practising] austerity, all is without:resull:; [nel-
ther is bad karma destroyed nor-is good acquired]. L
. 32: Alas] The unsuspecting, dull-witted world of men is made to fall
~ into the region of hell by brutal and bloodthlrsty [men] who preach the _
code of violence - ,

MANUSMRTI: A SCRIPTURE OF VIOLENCE - g
33. [According to Manu), “Brahmi himself c:reated the anlma]s
- merely for the sake of sacrifice, which is for the prosperity of the entire
- world. Therefore, violence in relation to sacrifice is not [real] violence.”
. 34.“Medicinal herbs, beasts, trees, [other] animals, and birds, which
- are-killed for the sake of: sacriﬁce, later on become reborn in high
Tbirthplaces]” =~ - .
: 35, “Mariu has stated that, at the ‘honey—mlxture satz:iﬁce, anima.ls
-+ are to bekilled as offerings to the manes and the gods, not on any other
[occasion]” -~ . -
36. “If a brahmjn who knows the essence of the Veda kills animals
- forthese purposes [stated above]; he himself, as well as the sacriﬁced
- animals, reach the highest realm" [, according to Manu). Lo
37. Those cruel performers [of sacrifice] who composed the scripture
“'that openly recommends violence1 to which hell will those-the worst '
of all nihilists—go?

38. “Rather a wretched materia.lisl:, who openly condemns [the
Vedas), than [the demon] Jaimim who hides behind the ascettc gujse of
the Vedic testimony.”

39, Those who, devoid of pll:y, hurt [other] beings, either under the

. pretext of making an oblation to a deity, [like Bhairava or Candika], or
. under the disguise of sacrifice, will gotothe most cruel hell.-. :
40. Having repudiated {this Jaina] teaching (dharma) that hasbeen

' bestowed on the world as a source of stilling [thé‘i)ﬁ_\s‘"sioﬁs.and the sens-
- es], [cultivating] a [pleasant] behavior as well as compassion [for all liv-
ing beings], alas! even violence has been proolaimed by the dull-witted
asthe[true]re]ig[om ST AL T TV T
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. 41.*I [Manu] will now thoroughly explain how that oblation which
is intended to last for a long period, and that which is intended to-last
 forever, are to be given.to the manes, accordlng to the [prescribed]

rules:” ;. . - Y .
42.%The manes of the penple are pleased for amonth when presented |
- correctly with sesamum, Tice;- barley, black gram water; root: [vegeta-
~ bles, and] fruit/": s "

43, “By [o&'ering them] the meat of ﬁsh deer, sheep, and fowl [they
_are pleased for] two, three, four, and five months; [respectively].”

. --44, "By [feeding them] the'meat of he-goat [and the meat from the
following species of deer:] Prsata, Ena, and Rurava, [they are pleased for
six, seven, eight, [and] nirie months, [respectively].”: :

45, “By. [offering them the meat of].wild boar and buEalo, they
remain content for ten months, whereas the meat of hare and tortoise -
[makes them satisfied for] eleven months!” -, . :

46. !By [offenng] an oblation made out of COW’s. milk, rlce, and sug—
ar, [they remain content for] one year, [whereas] by [presenting them
with] the meat of rhinoceros, [they are] content for twelve years.” -

47. According to the [Hindu] law-books (smrti), violence, which
is performed by dull-witted persons in order to satisfy the manes, is
responsible for a bad destiny [such as hell—not only for a good destiny
.. as said above). [Accordingly, the. authors of these scriptures contradict
themselves): .+ - AL
- 48, He who gives protecl:icm to hving beings for lum there is a]se.
- no fear of living beings Whatever giftis glven, a corresponding effect

. 1s established.

149, What a tragedy that murderers [such as ‘the Hindu] geds '

-[Sarikara; Yama; Visnu, $iva, and Kumdra), armed with a bow, a staff,

~ a [discus- shaped] wheel and a sword, a trident, and a spear;. [respec—
~ tively], even are worshiped and thought of as gods!. S

© .~ 50-51. Non-harm is liké the beneficent mother of all living beings a

~ channel of ambrosiain the desert of samsarg; a line of rain-showers over

. the forest fire-of misery; [and] a supreme remedy for those suffering
from the disease of wandering from one existence [to the other].

52. Long life, excellent beauty, good health [and], praiseworthiness,
 these are all the rewards of deing no: harm, and besides that, [non-
. harm] grants [you all] desires. . .
- 53, Knowing [that defects such as) murmuring, stammering, deaf—

. ness, and diseases of the mouth are the cansequences of falsehood, one
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. should give up [spea]qng] untruth:[in the forni of] kanyal'ka and so

o forth.. -
- 54, Thefive []dnds] of gross ]ies thatoneshould not speak are untruth
about (1) [beings with two legs or feet, such as] a girl, [a boy, ora man],
(2) [animals with four legs, such as] a cow {ar ox; and a buffalo], (3)
[entities without legs that grow in] the soil, [such as trees], [untruth
told for the sake of] (4) making away with a pledge, (5) and bearing
false witness.

'55.That which the'entire manldnd opposes, that which is censidered
as betrayal of confidence, and that which is opposed to rnerit, that is
‘proclaimed as untruth, - L o
56, Out of untruth [comes) unreliabi]jty, distrustﬁ.ﬂness, and a place :

- in hell. Therefore, falsehood should be avoided. g '

57. Awise man should also not speak untruth even due to neghgence1
[doubt, or ignorance], because that which grants you good fortune [will

- then be destroyed), just as huge trees are split by a whirlwind.
.58, Certain] faults, such as enmity, regret, and distrust, result from
speaking untruth, just as diseases [result] from [consuming] unwhole-
- some food. 2
59. By:the power of tel]ingxlies, ]jving beings are bom to live a.mong
- nigodas and animals; and afterward as hell-beings, = . -
60. One should not tell a lie out of fear [of death)], or ourofrespect, like
the monk Kalika [did]. He who tells [a lie] goes to hell, like king Vasu. _
- .61, On the other hand, even though a statement may be true, it
. should not be spoken if it causes affliction to others, [This is] because;
- even if it Is accepted [by all the people] in the world, Kauéika was sent
to hell [on account of making such:a statemerit]. - e

62. Birth in [hells], such as Raurava [and Maharaurava], results from .
telling even “white” lies. Alas, alasl What will be the desl:my of those
who distort the words.of the Jina? _

. 63, Those who say {that] truth alone is the feundatlcm of both knowl—’
.edge and conduct, the earth is purified by the dust of their feet. -

'64. Ghosts, spirits, snakes, and so' on; are unable to offend those

whodonot tella ]Ie a.nd whose great [inner] wealth is the vow of truth-
. fulness: . .. ;
65, Having: known the consequences of taking what is net given [to
one by its rightful owner, such as] ill fortune; sefvituds, slavery, mutila-
 tion,[and] .poverty, one should refrain from gross [forms of] stealing.
- 166. An intelligent:man should not, at any cost; take [property] that is
not given to him [but] belonging to others, [whether it consists of pick-
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- ing up thmgs that havel fallen [from a carriage etc., things kept and]}
. forgotten [somewhere]; lost [things, or things that have been] kept for .
the owner for storage or as-a déposit. :
~ 67.The moment one robs [property] belonging to another ane also
bereaves oneself of everything; viz. [one’s] religion, courage, steadfast-
ness, intelligence;as well as this and the next world. = -1+ - ..»
68. When [a person] is being killed, temporary suffering arises only
- for [that] particular {person], whereas when someone is robbed of [his]
. wealth, [many people], including his sonand grandson, [will suffer] for
[the rest of their] life. :
. 69, Here [in this world], the fruit-of the tree [called] “the sin of theft”
~ is death, bondage, etc., whereas. mthe world hereafter, the resultisthe . -
experience of hell, ..

70. A person [who hascommitted theft] is as if pierced by [that] theft
[and] will never attain a sound state during the day or the night; while
asleep or awake, ever. . ‘ )

71. Eriends, sons, wives, brothers; and parents do not, even for a
moment, want to be associated with athjef jusl: as [they do Tiot want to
be associated] with a barbarian. . ._

72. Even if one is a relative of the king, like [the Erog] Mandlka, one
- will be punished [if one commits] theft. [On the other hand], a thief like
Rauhineya, who quit stealing, may even enjoy heaven, -+ - . ,
73. Let alone an attempt to rob the entire property of. another ‘
.« one must not even try to take a- blade of grass thch is not gIven [to
onel: )

74. Wealth comes [all by itse]f] to those who are pure-hearted [ahd]
- who abstain from taking the welth of others, [just like a glrl who]
chooses [her husband all by] herself.

+ 75. For those who practice the [vow of] honesty disasters depart,

. good renown prevails, [and] the pleasures of heaven draw near.
- 76. When the wise man has realized the consequences of nonconti-
‘nence, [such as becoming] an eunuch [or being] castrated, he should
remain content withhis own wife, in other. words, he should avoid all
-other women, . . - 1

77.Who will indulge in sexualintercourse thatis pleasant only inthe
begirming [but] utterly terrible in its consequence, similar to the [red
. fruit] Kimpaka[, which is swéet in'taste but fatally poisonous]?

+ <78, Tremor, sweating; fatigue, swooning, giddiness;; self-disgust,
weakness, and: [fatalJ diseases; such as pulmonary consumption, occur
as the consequences of sexual intercourse.
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79, Extremely subtle collections of life are produced in the mechani-
. cal contrivance of the birth canal, where they die-being crushed [by the
phallus]. Therefore one should abandon sexual:intercourse. - -

80. [According to the Ratirahasya, these collections of life consist of]
subtle [forms of] insects of low, middle; and high power, which are gen-
erated in the blood within the birth canal; [and] which produce itchjng

‘ correspondmg totheirkind. © -
- 81. He who seeks to combat the fever of lust by copulat[on with a
‘woman [15 like he who] expects to extinguish a fire by throwing ghee
[into it].
- 82, It is better to embrace a burning’ iron-pi]lar than to en_loy the
-~ thighs of a woman being.a door to-hell. -
83. The moment a fair-eyed woman puts a foot: in the heart of even -
: virtuous people, she deﬁnjtely ruins the collecl;[on of good virtues [tn
them]. g
84, Who will enj oy women whose innate faults are deceitfulness cru-
: elty unsteadiness [of mind], [and] a predilection for bad habits?
© . B5. It is possible to reach to the end of the ocean, but it is not pos-
sible to reach the end of the bad conduct of women, who are by nature
- crooked REN ‘ : r

‘ 86. When women with beautiful bu‘:l:ocl(s are given to bad conduct,

they will, in a moment, seduce even their husband, son, father, [or]
~ -brother into improper activity that even may endanger [their] life.
- 87.Woman is the seed of creation, the illuminator of the path-to the
gate of hell, the root of sorrow, the source of dece1l:, [and] the nine of
. [various kinds of mental and physical] suffering.

, 88, Prostitutes, who have one thing in mind, say. something else and
do something quite different, how can they be a cause of happiness?

~ 89, Who would kiss the mouth of a prostitute, which has been'kissed

' by countless pimps, which is mixed with ]iquor and which smells of raw
-:meat, like leftover food. -~ © . _

190, Prostitutes who have taken everythjng, [int:luding] all the money,
from [their] lover, even wish to rip his clothes off as he leaves.

91, One who is under the rule of prostitutes, always enjoying
[their] bad company, does not: respecl: eitherr gods teachers friends, or
relatives. . .

92. One should abandon a harlot who even places lepers ona. par

" with the god of love due to [her] longing for money, but who, on the
other hand, is without affec:t:lon and displaysfelgned love. -~ .-

A e
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© 93, Laymen ought to make love to their wives without even: being
~ -attached, not to speak of [being attached to)] othér women who are a
storehouse of all [kinds of] evil. - v

‘94, A woman who shamelessly enjoys her paramour, havingneglect-
; ed her [own] husband, how can one have conﬁdence 1n her [or] in [any]
other woman [for that matter]? ° . :

.+ 95; Just as an animal near a slaughter—house is unhappy, one who is
-mentally retarded, afraid [of the woman's husband, the king, etc.], {or]-
miserable, [sleeping and sitting in ruined temples; etc.], finds no plea-
sure in indulging in love-making with another woman. . -

96, One should refrain from the [whole] :act of approaching other
‘women, It creates doubt about [one’s] life, it causes great enmjty, and it
is against both worlds[: heaven and earth]. . .« -

97. The adulterer [in this life] obtains. bondage, which robs him of
all his possessions [and leads to] mutilation. Furtherimore, at death, [he
will be reborn in one of ] the dreadful infernal regions.. .

98. How can a man who continuously: makes an effort to protect
his own wife, have intercourse with another woman, even though he
knows it [creates] suffering? : :

-~ 99, Even Ravana, who conquered the whole world with his valor,
brought ruin upon his family [and]went to hell because of his desire to
,'enjoy [sexual intercourse with] other women, ;
- 100. One should give: up women belong:[ng to other [men], even if ~
. every part [of their body] is beautiful, pure, and the abode of elegance
" and wealth, and [even if they are] skilful in all the arts, S
© 101, How-much can we praise'the eminent Sudar$ana, who re-
mained in a spotless state of mind even when other women approached
him; : : S oo o Lo
., »102. Women -should, [on the other hand); leave other men alone,
- even if they are the king of kings in wealth, [like Kubera], or the god of
love in beauty, [like Kdmadeva], just as Sitd left Ravana-alone, ..

103, Those men and women whose minds are attached to the wives

[or husbands] of others are [re]born as hermaphrodites and:animals,
and will [encounter] repeated misfortunes in life after life. :

104. When one practices [the vow of] continence, which is the

essence of [the correct] conduct [of laymen and mendicants] and which

is the single cause of [achieving] the supreme reality [of liberation], one

is worshiped [in mind, body; dnd speech] even by those who are wor-
-shiped by others;, [such as gods; démons, and kings]. -
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- 105, As a result of the practice of continence, men obtain long life,
- well-shaped [bodjes], strong constltuttons, luminousness, and great
. potency
-106. Once [a layperson] has understood that discontentedness—
distrust and’ involvement—results from possessiveness - [and] is the
_ cause of suffering, he should limit [his] possessions. - ;

' 107. Due to a great amount of possessions, a human being deﬁmtely
sinks into. the 'ocean of existence, like a huge [overloaded] ship. One
. should, therefore, avoid [owning too many] possessions [whlch are the

causeof hell]. . - ;
i+ 108, Similar to dustlike trasa creatures there is nota single virtue in
’ [possession], but the defects are big as a mountain, and they demoralize.”
'109. Even latent enemies, such as attachment and aversion, come
- into existence due to attachment [to possessions], just as. even the
mind of a mendicant becomes fickle due to [contact with] those-whose
[minds)] are agitated. -
. 110. Involvement is . the.cause of samsara; and the cause of it is own-
" . ership. A lay disciple should therefore gradually decrease [his] wealth,
* 111. The objects of the surrounding world rob a man who is subject-
ed to attachment, fire in-the form of passion burns [him] [and] beests
~ in the form of women obstruct [him].
112. Sagara, [the second Calo‘avartin] ‘was not: content with This
60,000] sons, Kucikarna with [his] property in cattle; Tilakaéresthi with
[his storage of ] grain, [and ]dng] Na.nde was not-[satisfied with] heaps
ofgold. - |
113, Mendicants who are possessed by the demon of ownershjp
- will give up even the wealth coming from the kingdom of equenimity,
including austerities and learning.
* 114. There is no happiness; either for the ]dng of gods; or for the
. universal monarchs; who possess discontentedness, but there is for an
[ordjnary] person, like Abhaya[kumara), who possesses contentedness.
1155 One who has contentedness as his ornament; for him there
- is wealth at hand, the wish—ﬁﬂﬁl]mg cow follows him; and the gods
become his servants, , .o ,

Chapter 3. The Three V’u;tuous Vows i

1. When one does not transgress a ten:itor:y that estts within the :
ten directions, [then] that constitutes the first virtuous vow, .called

digvirati.
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- 2, This virtuous vow [of digvirati] also applies to the householder,
who is as [dangerous as) a heated ron-ball, because it prevents him
from killing mobile and immobile beings. b

3. He who has taken [the vow of] digvirati-has thereby formed an
embankment against the ocean of greed., whlch [otherwise] rushes in

- and attacks all humanity. . - TR 1

‘4. When one decides,-according to one’s ability what number of

[things] should be enjoyed once, and what number of [things] should be
-enjoyed repeatedly, [then] that [constitutes] the second ‘viftuous vow,
[called] bhogopabhogamdna, . - ETRETIR

-5, Bhoga is that which is only to be enjoyed once, ]ike food and a gar-
land, Upabhoga isthat which is to-be enjoyed again and again suchasa
woman, [a house, a bed, a seat, and a vehicle]. - .

6-7. One should abstain from [consuming] (1) liquor, (2) meat [from
animals living on the earth; in the water; or moving in the air, as well
as skin, blood, fat, and marrow], (3) butter [from the cow; buffalo, goat,
or a mixture of these), (4) honey [from the maksika, bhramara, ‘and kaut-
 tika bee), (5-9) the five kinds of tree pods, (10) food: containing infinite

. bodies, (11) unknown fruit, (12) [food eaten] at.night, (13) pulses mixed
with raw milk products, (14) rice that has fermented, (15) curds kept for
" -more than two days; and (16) tainted food." S

~ 8. (1) Just as through bad luck even a rake [may“lose his] wife, one .
may lose one’s senses merely on account of drinking liquor: * ’

- 9, Evil people, whose minds have gone beyond control because of

the consumption: of liquor, .alas! they mistake their mother for their

mistress and their mistress for their mother. . «

' 10. He whose mind is disturbed by liquor does not-know the differ-

ence between himself and others. [Such] a fool makes himse]fa master

and his master his servant. |
11. A drunken person rollsabout like a carcass'onthe c:rossroad [and]

dogs urinate in [his] mouth, assuming the opened mouth to be a hole.
12. A person who is given to the pleasure of drinking liguor sleeps

naked on the crossroad and exposes, with the greatest ease, [everl his

.- most]} secret intentions,

13. [A person's] beauty; fame; intelligence,- and wealth vanish by.

- imbibmg Hquor, just as paintlngs with many colors are discolored by

soot. ; T

14. A drunk person dances]lke aman possessed, as 1t were, bya spir-

 it, laments loudly;as iftaken by gf[ef androlls about on the ground as

if suffering from a burningfever: - -
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15, Liquor is comparable to poison since it produces looseness of
body, weakens the serises, and creates a long spell of swooning: .

16. Judgment, [self-]control, knowledge, truth[fulness], purity [of
conduct, and] compassion, all are extinguished by liquor, _]ust asa hay—
stackis [extinguished] by a spark of fire, : -

17. Liquor is the cause of [all] defects and calamities One should1
therefore, avoid liquor, just as a-person who is afﬂ1cted wlth djsease
[should avoid] unsuitable food. _

- 18. (2) He who desires to eat meat by lulhng living hemgs uproots the

- root of the tree of religion called compassion. :
119, He who is always greedy for food [in the form ot] meat, [and yet]
. “desires to be compassionate, [is like a person who] wants to grow a
plant in a burning fire. . -
20. 0ne who kills for meat, one who sells it, one who prepares it,one
" who eats it, one who approves [of your buying it], [and] one who gives
[it away], are [all] definitely killers, [even] according to Manu. .. '
-, 21. {According to Manu}, “one who approves of [the killing of an ani-
~-mal], one who dissects it, one who kills it, one who sells and buys [the
. meat), one who prepares 1t, one who serves it, and one who eats it, [all]
are killers.". '

22, Without doing harm to Iiving beings meat cannot be procured.
Moreover, murder is not something that leads to heaven. Therefore,
[even Manu recommends you to] abandonmeat” - :

23. Those who eat the meat: of other [living beings] in order to satlsfy
-their own flesh, they are definitely murderers [themselves] since with—
out a consumer [there can be] no killer."

- .24, Who will undertake ;such an evil [activity] for the sake of this
- miserable bodyin whieh even delicious food may become excrement,
and ambrosia, urine, -

25, Those wicked fellows who declare that there is no fault in eaﬁng
meat, they have made hunters eagles wolves; tigers, and jackals their

‘teachers. - . - >

26, “Manu gives [the following] derivation [ofthe word meat] ‘The
one whose meat I eat here [in this life], he is going to eat me in the next.
This is the real meaning of the word “me-eat”!" - |

- 27, The mind of one who is addicted to the enjoyment of meat, like
. an evil-minded spirit, is [always] engaged in [thoughts of how] to kill
each and every being. - 23 _

. 28. Those who eat meat, even [though] there are dIvine edibles avail-
able eat poison, having abandoned ambrosia: - . «
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29. There is no religion for one who is pitiless, [and] how can there be
compassion for someone who eats meat? [However], one who is desir-
ous of meat does not Icuow thjs, for if he did lcnow, he wotild not pre-
scribe it: :

-+ 30:Some [people] do not only eat meat themselves out of great igno- .
rance, but they even serve it to gods manes, and [visiting] mendjcants
- arguing as follows:
. 31. [According to Manu] ‘One is not gujlty [of sin] if one- eats
: meat—whether one hasbought it, produced it [by killing an animal], or
*-received it from others—[as long as] -one has worshlped the gods [and]

. the manes [with it]"

. 32,0ne should notingest even [as little as] a small shce of meat, even
if it has been cansecrated by {the chanting of ] mantrus; since (hi) even a
small drop of poison results in the destruction of [one’s] life.
».. 33;Which intelligent man will eat meat, Wl_]lch immediately [after
the killing of the animal] is blemished by a continuous flow. of infinite
- numbers of living beings formed into a solid mass, &nd which is like
. provisions on the road leading to hell? . . '
34, (3) Within 48 minutes after [the butter is separated ﬁ'om the
‘buttermilk]; it becomes the breeding ground for extremely subtle life
" [where they grow]. Butter should, therefore, not be consumed by the
wise,
» 35,0 there is [so much] evil inthe lo]]ing of a single beiing, who would *
-eat butter; which is full of life? -
- 36. (4) Who will eat honey, which is produced by the ldlljng of numer-
- ous living beings [and] which s disgusting like saliva? -~ -
. "37.0ne who eatshoney, which is manufactured by the dest:ruct:ion of -
tens of thousands of tiny beings, is worse than butchers who kill fcom-
- paratively] few living beings.: - !
~ - ~38.Religious people should not eat honey, which consists of the leav-
- ings of [matter] which bees spit out, having drunk the nectar from the
interior of one flower after the other. 1
. 39, Evenif taken as a medicine, honey is the cause of hell [Just as]
the swallowing of even a small-quantity of poison leads to death.
* ». 40. Ahl Honey is [conventionally] said to be sweet by:[its] unenlight-
-~ ened consumers. [In tealil:y however] hellish pajn results from eating
it =+ - . b
41, Alas! Honey, whjch is produced by desh*oymg hving beings
- spewed from the mouth of bees,is considered holy [and even] used in
the lustration of the god [by people such as the Saivites]. |
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42. (5-9) One should not consume fruit of [the following five fig]
trees crawling with a multitude of worms; Udumbara, Banyan, Plaksa,
Crow-udumbard, and the Pipal [or the Indian Fig Tree].

43, Even if one is weak due to hunger, [or] unable to obtain other
-food, a pious []aina] should not eat fruit comlng from [these] five ﬁg

. trees. -

_ 44-46, (10) Every moist bulb and each sproul:, [the tree] Snulu, Lavam
- tree bark, Cardamom, Girikarnikd, Satavari, Satdvari, sprouted [pulses

or grains], Gudiici, the pleasant Tamarind, beetroot, Amrtavallf, Sitkara-
valla, [and plants] with infinite bodies. [growing outside of India and]
mentioned in the scriptures, as well as other unknown {plants], should

-be diligently avoided by those who are-compassionate [and] who
have an incorrect view of reahty [maintamlng that plants donothavea
Self].:

47, (11) An intelligent person should eat fruitlcnown to himself or to
others, [but] he should keep away from prohibited or poisonous fruit.

48.(12) One should not, at any occasion, eat food after sunset, which
may be contaminated by [the touch of] arbitrarily roaming [spirits],

- such as ghosts and goblins, or by other [evil spirits], T |

- - 49.'Who would eat at night where creatures, [such as insects; ants,
and flies], may imperceptibly have fallen into the. food, [one’s] s1ght
being obstructed in the pitch-dark night?

50-52. The obvious disadvantages for all [those who have an incor-
rect view of reality and] eat at night are for.example that an ant fallen
into the sauce destroys the Intelligence, a louse causes dropsy, a fly
makes one vomit, a spider [causes] leprosy, thorn and pieces of wood

- cause a sore throat, a scorpion perforates the palate and resin and hair
 bring about stammering. .
53, One should not thoughtlessly eat.even imsent[ent [fond] at njght
- [since it may contain] minute, invisible organisms [such as kunthu].
~ Even by those who have obtained omniscience eatlng at night is not
held in{high] esteem.

54. He who knows.the rules. [acn:ording-to ‘the scriptures] should not,
at any time, eat after sunset. Even [ordinary people] being outside [of
the Jaina teaching] are of the opinion that food consumed at night is
not [real food] tobe consumed. -

55. Those conversant with the Vedas declare that the sun is full of.

. the splendor of the three Vedas, [Rg, Sania, and Yajur Vedas], [and] all
-auspicious actions are puriﬁed by its beams;

b B
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56. Oblation to [the fire}, bathing, fferings to the manes, WUrsthing

the gods and in particular, eating at night, are illicit..

» 57. As everyone kniows, night [begins] at the eighth part of the day
when the sun grows dim (L.e,, three hours prior to sunset) [and one
-should not eat at night. © .

' 58-59, [As.it is stated in the: Devqmnma.] ln the moming the gods
eat, at midday the seers, in the afternoon the manes, in the evening
[demons, such as] daityas and ddnavas, and in the twilight the demigods
and raksasas: Such food is always good for the family. Having passed all
[these] appropriate mealtimes, {food] enjoyed-atnight is a ‘non-meal, "
~.:11- 60, [According to Ayurveda,] when the light from the sun vanishes,

the heart lotus-and the navel lotus contracti One should, therefore, not

eat at night. [Another reason is that, due to the absence of light,] one
may consume tiny creatures. -

61. How can those dull-witted persons who enjuy njghtly meals,
- which have been in contact with multitude of living beings, be distin
guished from demons (raksasa)? Eanon

- 62, He who goes on eating day and night, he is dearly a simple ani-
mal [though] without horns and a tail, R i

63, Listen| He who is aware of the defects. resulting from eating at

- night avoids eating during the first and last 48 minutes of the day.That
~ is wholesome intake of food. . ¢ ,

64. If one has not made a vow not to eat at night, one eating by day *

" will not enjoy the real result [of such ahstentinn] Without something

- sald, no-profit. .

65, Those imbecile persons who only eat at the mght, [and] notdur-
ring the day, [are:like thosé who] reject a ruby and accept glass.

- 66. Those who at their own will would rather eat wheri it is night are
[like those who] sow- rice on saline soil even though a [water] tank is
available. \ \ . _

'67. Because of eating atnight, one is rebomas an uwl Ora crow, ora

_ cat, or 4 vulture, or a,pig, or a serpent, or a scorpion, or a lizard. -

68. It is told [in the Ramayana] that Laksmana, having disregarded
_other oaths, was forced to swear the oath of not eating at njght by [his
- wife] Vanamala.. . .« .~ '

69. He who permanently renounces eating at night is blessed [and]
- will definitely spend half of his life fasting. -

- 70.No one.except an omniscient person is able to tell all the advan-
tages for those who.abstain from eating during nighttime,
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71. (13-16) Subtle organisms are -observed by the omniscient in
pulses with raw milk products, [rice that has fermented, curds kept
- for more-than two days,.and tamted food] Therefore these are to be
avoided. - T
72, [To sum up; ] Those who are devoted to: Jainism should renounce
- fruits, ﬂowers, leaves, and ‘other [things] that are mixed with- Hving
~ beings, as well as- [thmgs which are] _}omed or attached [w1th sentient
beings]. .. .
73-74. That which [not only] stands opposed to purposeful violence
with respect to the body; etc., but which [also] repudiates meaning-
“less violence, [such as] brooding or harming oneself or others, offering
harmful advice, facilitating destruction, [and] careless conduct, that
- constitutes the third virtuous vow,
75. Brooding over killing an enemy, becoming aking, mining a town,
setting fire, flying, etc., should not exceed 48 minutes. - .*
76. Harmful advice, such s “break in the oxen,” “plough the fields,”
‘“castrate the horse,” is not suitable, unless it is a question of being help-
- -ful {to sons, brothers, ploughmen, etc., and should not be given out of
mere talkativeness]. '
-77. [A lay disciple] who is compassionate toward other living bemgs
should not procure harmful [things], such: asicarts, ploughs, swords,
bows, pestles, mortars, and bellows, [unless] it is a question. of being
helpful. . _
~ 78-80. A~wisé man should abandon careless conduct such as out-
of curiosity listening to concerts, watching dance [displays] and the-
atrical representations [without a religious theme), [ds well as] being
fond of [reading] books on sexual love, being addicted to gambling,
liquor, [and dicing]. [He should furthermore renounce] entertainment,
such’as sporting in the water, playing with swings; [watching] animal
fights [between cocks, etc.], {nursing] enmity toward the sons, etc, of
[one's] enemy, idle talk about food, women, [one's] country, and king.
~ [He should also] not sleep the whole night, except due to illness {and]
~fatigue from walking, -
81. Inside the temple of the ]mendra [he should avoid] sport, laugh-
“ing loudly, spitting, sleeping, disputing, gossip[ng, and [consumjng any
. .- of] the four kinds of food. .
82, Samayikavrata is known as that [state oE] equa.nimjtywhjch [a per-
'son.attains] who has abandoned self- depreciating and cruel thoughts, o
and [ali] faulty actions for.a period of 48 miriutes;: . - e
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83. Even for a firm-minded: householder who is established in the
. vow of sa:maytka, [accumulated] lcm'ma is. destroyed, as was the case of

" Candravatamsaka.

. B4. The: limitation [set] in the dlgvmta for a person is furthermore
shortened for a day or a night. This is called desavakagikavrata, - _

- 85. On the four holy days [one should perform asceticism), such as -
fasting, suspend: blameworthy activities, practice continence, fand]
-abandon [bodily care], such as bathing. [This is called] posadhavrata.

- 86, Even householders who practice the meritorious, [but] difficult,

- posadhavrata, like the father of Culani, are praiseworthy, . = - -
. 87. Offerings alms, [such as] the four kinds.of food, bowls, clothing,
and a place to stay toa [mendicant] guest, is called atith:sa:qmbhagavr

*oata, oy

- B8. Take notlceof [the example of] the calf herd by name Sangamaka,
- who acquired an astonjshmg [amount of] wealth through [presentjng]
gifts to mendicants: SRR
. 89. When the [minor] vows are infracted, they are not: for the good
[of a lay disciple]: Therefore one should ahstain from the mfractions—
~five for each.[minor] vow.
~ 90. (1) [Keeping cattle and chﬂdren in]. Captlwty out of anger, (2)
skinning, (3) overloading [cattle or humans), (4) beating, and (5) deptiv-
ing [someone] of food [and drink], etc., these are declared [to be the
- infractions) with respect to [the minor vow of ] non-harm. '
.. 91 (1) [Spreading of] false information, (2} sudden calumniating; (3)
- revealing [somebody else’s] secret, (4) revealing a trusted secret, and (5)
[producing] forged documents, [these are the mfractions] with respect
. to [the minor vow of | truthfulness. .. .=~ « -
. 92..-(1) [Giving] a thief Tone's] consent, (2) receiving stolen goods
- from him, (3) transgressing [the limits.of]-the enemy's kingdom, (4)
- producing a counterfeit, and (5) [using]-false measures; [these are the
infractions] pertaining to the minor vow of honesty, . .

- 93, (1) Intercourse with a woman [temporarily] taken [as a wife] (2)
intercourse with an unmarried woman, (3) match-making, (4) excessive
- . sex indulgence, and (5).-amorous play {with limbs other than the organs
of sexual enjoyment], these are.cansidered [the: infrac:t:ious] pertaining
- to the minor vow of continence. - -

94, Exceeding the limits set for (1) grain and other foodstuft's [by
. packing several individual items. togetherl], (2) for household chat-
tels [by counting several individual items. as one single unit], (3) [for
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bipeds and quadrupeds, such as] cows [by disregarding their offspring -
- when counting themy); (4) for land and houses [by-incorporating several
items into one lot], and (5) for gold and silver [by not counting donat-
- -ed goods], [these are the trlfractions] pertaming to [the minor vow of]
non-possession, .. - ¢ b :
95, For one who has taken fthe mmor] vow [of ljmJting one’s posses-
sions, the following] five kinds [of infractions] are not allowed: [Exceed-
ing the limits set for grain, etc.;)iby (1) packaging together, (2) [post-
poning one’s) interest [to a later date], (3) [not counting] the womb(s)
[or the young ones for a certain period], (4) joining [utensils in order to
. keepthetotal number of items below the set limit], and (5) [pretendmg] :
to give [property away to one’s wife, for example]. - g
- 96. (1) Forgetfulness, going beyond the limits in an (2) upward, (3)
.downward, (4) and horizontal direction, and (5} expanding the limits of
the area of movement, these are the five infractions with respect to the
[minor] vow of restraining [movement in a given] direction. - :
97. These [are the infractions] connected with the vow of restricting
the things that may be erjoyed once:and those which may be enjoyed
frequently: (1) [consuming] sentient things, (2) [consuming what is]
~ connected {with sentient things], (3) [consuming food which is] mixed
[with sentent things]; (4) [consuming what has been conserved by] fer-
mentation; and (5) consuming [food that is] not properly cooked. -
98. These [five infractions described above] are concerned with the
‘renunciation. of food, whereas the cruel activities [listed. below] are
. concerned with [one's] occupation."In the following, the 15 impure
occupations which one should avoid [are described:] - ..
99-100. (1) Livelihood from charcoal, (2) forest, (3) carts, (4) trans- -
~ port fees, (5) [hewing and] digging; trade in'(6) [animal byproducts such
. as] ivary, (7) lac [and similar siibstances], (8-9) men, animals; anything
liquid, and forbidden foodstuffs, (10) destructive articles; work involy-
ing (11) milling, (12} mutilation, (13) breeding and rearing, (14) the use
of fire, [and] (15) the use of water, These are the fifteen [occupations
which] one should avoid. < - - ‘
+101, (1) Livelihood by use of charcoal [incliides] malung coal [out of
- fire], construction of ovens, being a potter; an ironsmith; and a gold-
smith, as well as the burning [performed] bya blacksmith anda brick—
‘maker, - . ;
102, (2) Sale of cut or uncut timber, leaves. shoots and fruits, [making
- of flour] from pounding [in-a mill], &nd grinding of gra.lns [between two
stones], is called livelihood by use of the forest.
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*" 103. (3) Construction of carts [or] parts of them, driving them and

selling them, is called “livelihood by use of cart)' ¢+ . . *

~ 104.(4) [To earn one'slivelihood] by tre.nsporhng goodsin g cart, [or
on the back of] oxen, buffaloes, camels, donkeys, mules, [and] horses,
[such a] profession s called livelihood by carts,  : -

105. (5) Excavating [artificial] pools and wells, etc;, quany’mg of
racks, [or] making a living by any other work pertaining to the earth,
[such as the ploughing of ﬁelds] is called livelihood from [hewing and]

digging,
106. (6) [Obtajmng] ivor_y, [tail ]hﬂirs [ofye.ks etc.] claws [of owls,
etc.], bones (i.e., shells) [of conches, etc.], pelts [of antelopes, etc.], [and]
feathers [of geese] in abundance, from mobile beings for the sake of
[earning one's] living:is called livelihcod in [animal byproducl:s such
as]ivory. - s
107. (7) sale of destructive [things such as] lac, red arsenic1 indigo,
dhatakt; borax, etc., is called trade in lac—an abode of evil. )
' 108. (8-9) Sale of butter, fat, honey, liquor, etc., [is called] trade in
alcohol, [etc., whereas] sale of men and animals [is called] trade
- [creatures that have] hair.
109, (10) Trade in life-destructive articles such as the poison [aco—
- nite], weapons, {such as'swords], iron [implements such as spades and]
- ploughs, mechanical devices, [such as water-wheels];:and yellow orpl- |
ment of arsenic, etc., is called trade in toxic substances, - .
110. (11) [Livelihood by mechanically] crushing sesamum seed, sug-
- arcane, mustard seed, castor-oil beans in a watermill; etc., and working
with oil from leaves, is called [work involving] milling, _
", 111. (12) Nose-piercing; branding, castration; docking, cutting off
the ear and dew-laps, is called [work involving] mutilation. - -
', ¢ 112.{13) [The breeding and keeping of destructive animals and birds, .
such as] nightingales, parrots, cats, dogs, cocks, peacocks, and the rear-
. ing of a-female slave for proﬂt, is. known as work anolvmg breeding
- and rearing, ’ by
113. (14-15) The work: involving the use of fire is twofold, either out
- of habit, or out of considering it to be a meritorious act. Draining the
water from a lake, ariver, a pond, etc., [is called] work mvolving the use
of water. [All are bad occupations].. :
. 114, [The infractions] related to [the third virtuous'vow, called]
. anarthadanda, inclide (1) the bringing together of harmiful implements,
. [suchras aplough; a pounder, and-a cart], (2) superfluity of hixuries, (3)
- talkativeness, (4) buffoonery, [and} (5) libidinous speech.
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115, (1-3) Misdirection of body, speech, and mind [during medita-
tion], (4) instability [with respect to the practice of equanimity], and (5)
forgetfulness [ofit], are deﬁned as [the infractions] relal:ed to the vow
of samaytka.

116. (1) Sendjng a servant for something from outslde [of the set
area], (2) having something brought from outside, (3) communicating
~-by throwing objects [and thereby attracting the attention of someone
- outside of the prescribed areal; (4) communicating by making sounds,
and (5) communicating by making signs [to someone outside the area,
- constitute the infractions]: perteming to the vow of hmit:ing the area of
one's movement. :
o117, (1-3) Excreting or mak[ng one's bed without examining and
| sweeping the spot, (4) disrespect [toward the posadhavrata], and (5) for-
getfulness [of having undertaken 1t] are [the in.ﬁ'act:ions] related to [the
- vow of] posadha. .
118. (1) Throwing [a]ms] on sent:[ent bemgs, (2) covering [alms with
sentient beings], (3) transgressing the appointed time, (4) jealousy in
- almsgiving, (5) pretending that the alms belong to- others, these: are
defined [as the transgressions] pertaining tothe fourth educational vow.
119; Thus, one who is firm in [the twelve] vows and with devotion
strews' his wealth in the seven “fields,” including [images, temples,
scriptures, male mendicants, female mendicants, laymen, [and] lay-
women), and one. who out of compassion [strews his wealth on] the
‘oppressed, [such a person] is said to-be an exceptional layman. .
" 120. He who 'does not strew existing wealth, which is external and
impermanent, into [these seven] flelds, how can such a wretch [ever
hope to be able to] practice the conduct [of a mendjcant] which is dif-
ﬁcult to realize? S
121, [The except[onal layman] should get up [before dawn] at the
[auspicious] moment [called] Brahma, reciting the praisesto-the [five]
highest venerables{: the: arhats or the Jinas, the perfected beings (sid-
dha) who have attained liberation (moksa), the mendicant leaders of the
Jaina order (dcérya), the mendicant preceptors (upadhydya), and all the
Jaina mendicants (sidhu)]; and he should pender over [the questions]:
‘What is my dharma? What is my family [duty]? Whatate my vows? =
122, [Having made himself] pure [through mouth:rinsing;. tooth-
- cleaning, tongue-scraping, bathing, [and] Having [externally and inter-
nally] worshiped the deity (i.e:; the.Jina) with flowers; oblations, and
. hymns of praise, [on the shrine] in [his}-house; and having renounced
[certain food-stuffs],according to his ability;: he should go to the
temple
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~* 123, Having entered there; he should, according to theite; circum-

ambulate the Jina three times, clockwise, [then], having worshiped him

with flowers; etc., he should euloglze [him] with e;xcellent hymns of

praise, : s

.- 124.Then; in the presence- of a teacher, the puriﬁed [layman] dis-

closes, with great devotion, [what temporary rules he has taken in the
early morning concerning] the renunciation of certain foods. :

- 125-126. When he sees-the [teacher], he should immediately rise |
from his seat to receive [him], [and] when he comés near; he should
with folded hands in front of the forehead offer.his seat:[to him]. [Then
“he himself] receives a seat [and] with great devotior, he performs the -
ritual salutation [of the monk]. When [the:monk] leaves [the temple],
[then he may also] follow. This is considered “honoring of the teacher”

127. Then, having returned [from the temple and] gone to his own
place, a-wise [layman] should, in a manner that does not conﬂlct with '
his religious duties, take care of his business. -

- 128. After [work] he should perform the noon worshlp (pija) and,
having had his lunch, he should study the mysteries" of the texts.
together with those who know.them.” . .

* . 129, Then, having once more worshiped the clivine Uina] at the time
of sunset, and having performed the [six] mandatory duties, [such as
confession (pratikramana)], he should study-the scriptures. .. .

130. Then, at the proper time, the lay devotee; whois purified by
remembering the deity and the teacher, shou]d take a hghbsleep, gen-

-erally avoiding sex. -

131. After having slept, he should contemplate the real nature
of a young woman’s limbs, reflecting upon {the: manner- in‘ which]

- Sthilabhadra and other saints abstamed from such an attachment [to
the female body]. : SRR

132. [He should think of ] women as bags of Ieather made up of sin-

_ews that are pleasant to look at from outside, but [inside] filled with
feces, impurities, marrow, phlegm, nerves, and bones. -

.- 133, If one incorrectly mistakes the inner for the outer of tbe wom-

_.an’s body, then one should save this [body as food] for vultures and
jackals : ¢

. 134.[One should think that,] if the god of love desires to gain victory

over the entire world, why does this dull-witted [god use a woman as

his weapon] and not a weapon made of a peacack’s feather [which {s not

- -that full of excrement, etc,, and not that difficult to obtain].

« .+ 135, Alas| The whole world is harassed by this god of love, [resulting
in wretched lamentation of gods, such as Brahm3, Visnu, and $iva). One
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should, therefore, think [after waking up]: “I shall uproot this thought,
which is the source of all this [embracement and adoration of women]”.
. 136. Whatever obstructing fault that may exist, [such as attachment,
anger, and pride,] he should think of [its] remedyf, such as detachment,
friendliness, and humility]. He does so by dehghting in-teachers who
are free from [such] defects. :
137. [The layman] who-is firmly- convinced that worldly existence is
‘miserable for all living beings should, for the sake of [all] these [people]
--seek liberation, which has the nature of happiness. :
138, [After relinquishing sleep, he should also think of] those
. blessed [lay-followers], like Kimadeva, who were praised even by the
-Tirthankaras, and who kept to their vows even when they were subject
to attacks. oo
139. [In Jairiism), where the Jinais the deity compassion the teach-
* ! ing,-and the teachers.those who lead you-to the goal, who of unbewil-
dered intelligence would not praise having this as the.true religion?
' 140, [One should cultivate desires such as:].1 do not want to be a Uni-
 versal'‘Monarch if I cannot have the Jina and his dharma. I do not-mind -
even if I become a slave or a poor man, [as leng as 1 may be} censecral:ed
in the teaching of the Jina.
~ 141, When shall I resort to the conduct of a- mendicant, who is free
from attachment, whose clothes are [all] ‘'old, whose body is smeared
with dust, and whose mode of livelihood is like that of abee? - -
.+ 142, When shall I be able to put an end to existence, abandoning the
company of people of evil conduct, touching the dust of the feet of the
- teacher (i.e., being:in his company), and practicing yoga? -

. 143. When shall I be able to stand in méditation at midnight outside
of the city, like a pillar, with the bulls bmshing their shoulders against
me/, thinking T am just a pillar]?

144, When will the leaders of the herd'smell my mouth, [ta}cing me to
be a lifeless thing, when I am] seated in the woods; inthe lol:us posture,
with the young of deer restingin my lap?  ~ ‘

145, When shall 1 become someone who deesnotdlstingmsh between

“an enemy and a friend, grass and-a woman, gold and a stnne, jewel and .
clay, liberation and worldly existence?

‘146, Thus one should [cultivate] desires that are the root of the

- creeper of supreme bliss, in order to climb the ladder of the fourl:eeu
- stages-of purification to the abode of liberation, .

147. Even a householder who carefully* obsenves the [prescribed]_
conduct regarding day and night, and who adheresto proper conduct,
according to what has been said [above]; willbe purified. »
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. 148-152. If oneistnable to perform the [six]-'rﬁandafory.dUtjes; [and]
if death is imminent, having undertaken [the vow of] ritual death by
. fasting (samlekhana), he [then] takes new restraints, [Forthe implemen-
~ tation of ritual death], he should go where the Tirthankaras were born,
- renounced the world, [reached] enlightenment, and died.'If he cannot
. go there, [he may carry out the ritual,] either in his own house, in the
forest, or in a level place free from insects. Having renounced the four
kinds of food, and concentrating on the holy litany, he should worship
[the Jina, etc.,] [and] take refuge in the four refuges. He who is besprin-
kled with the ambrosia of liberation (samddhi) has no anticipation left,
either in this world or in the next, either in life or in death. Fearless
of any calamities or afflictions (pariyaha), devoting himself to the wor-
ship of the Jina, he should attain death [while in medjtation ([smnadhi]
-marana), like the lay-follower Ananda, - :
153-154, Having reached [heaven), he rejoices for eonsas the Jdng of
+ the gods, or in any other superior position, as a result of the excellent
rewards of [his] accumulated merits. Then, coming out of heaven, he
will be reborn as a human, and having experienced [a kind of] enjoy-
ment that is very hard to obtain, being detached [from the world, like
“Bharata]; [and] being pure-hearted, he attains Jiberation within eight
lifetimes. - ,
155 Thus in brief 1 have explained the three proper jewels without
‘which nobody canattain liberation. .. = - .

i

FROM SAMANTABHADRA S APTAMIMAMsA

e e e e e R o e

Oneness and Separateness

24, If one maintains that things are possessed of the character “ahbso- -

~ lute nonduality,” then too one would-be contradicting the observed

distiriction between an act and the various factors-of-action connected

~with this act (in their capacity as the doer, object, instrument, etc., of
this act); for certainly a thing cannot be produced out of itself.

| 25. (On maintaining the position in question) there will be no dual-

- ity of the types of act (in the form of good and evil types), o duality of

the types of fruit yielded by an.act (in-the form of happy and unhappy

types), no duality of the planes of existence (in the form of this world

and the world beyond), no duality of knowledge and ignorance, no
duality of bondage and liberation (moksa). -+ -~ - - '

., 26, If the doctrine of nondualism'is established. with the help ofa

- probans there ought to be there the duality. of probans and'proban-
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dum; if the doctrine is established without the help of a probans why

~ should not the (rival) doctrine of dualism be established through a

mere movement of lips (alternahvely, on the mere authonty of scrip-

‘tural texts)? -

27.There can be no noncluahsm withoul: dua]jsm belng already there,
just as there can be no pseudo-probans without a probans being already
there; certainly, the denial of a word-denoted entity never makes sense
except when the entity sought to be denied is a real something.
- 28. On-the other hand, if one maintains that things are possessed of

- the character “absolute separateness,” then there arises the following

difficulty. Two things (sought to be declared separate) ought to be non-
separate from.separateness itself (which will be an uridesirable contin-

.+ gency for one who:is out to repudiate all nonseparateness). Certainly,

if separateness is separate from the things in question it should not be
genuine separateness that is conceived as a quality residing in more

“than.one object (and hence nonseparate fr'om the- Ob_]ECtS actmg as its

seat).
~29. If the reahty of oneness: (as characterizing many things) is repu-

- - diated.one cannot legitimately speak of the phenomena—all genuine

without a shadow of doubt—like series (of successive entities), aggre-
gate {of simultaneous entii:les) simjlanty (between any two ent‘lties)

30. If cognition does nut share wil:h the thing cogmzed even the uni-
versal character “being,” both cognition and the thing cognized turn
out to be something nonentitative. Certainly, in the absence of cog-
nition how can our opponent speak of the tI'ung cogmzed—whether

 external or internal?

31. Certain other people are of the view that words denote unjversal |

. characters without possessing the capacity to describe a real particular

object (distinguished by its own specific characters); and since:they (on
the other-hand) declare the universal characters to be something non-

entitative they are forced to conclude that all verbal utterance whatso-

ever isa falsity.. -

32, The enemies of the logic of syadvada can. also not mamtajn that
thetwo (viz. “absolute nonduality” and “absclute separateness”) char-

< acterize oneand the same phenomenon, for such a position will be self-
* - contradictory. And if they maintain thatthe phenomena that are there

are absolutely indescribable, then even to say that a- phennmenon is
indescribable becomes an impossibility on their part, .

33, Oneness.and separateness as tnrelated to each other are both
something fictitious on account of the two sets of considerations (that
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have already been offered). As a matter of fact, one and the same phe-
- nomenon is characterized by both oneness and separateness justias one
~ and the same probans is characterized by a numher of essential features
(enumerated by the logicians). - e L : -
34, All the phenomena of the world are one with each other insofar. |
as they all share the universal character “being” while they are separate
from each other insofar as each of them has got its own root-substance,
~etc. (Le.;its own root-substance, place, time, form); this is just as:the
- speaker. sometimes intends to emphasize the identity of an effect with
its appropriate cause while sometimes:he intends to emphasize their
mutual difference (alternatively, this is-just as the speaker sometimes
- intends to emphasize the oneness of a valid probans while sometimes
. -he intends to emphasizé its numerous essential features). - .
. *' 35, It is only in the case of the existing quahﬁcations—and not
-the - nonexisting ones—of a qualificand-possessed-of-innumerable-
attributes that those who are so desirous (that is, who are desirous of
- emphasizing this qualification rather than that) intend to speak of this
- qualification and not to speak of that. SIS i
36, Difference and nondifference that are taken cogn[z.ance of hy the
-authentic sources of knowledge are verily real and no mere appear-
ances. On'your showing, they coexist in one and the same body without
. -coming in conflict with each other; while they become primary*ovsec—
_--eondary depending on the speaker § intenl:JmL ' h

Permanence and Translence 7

37. Ifone maintains that things are possessed of the character abso- |
" lute permanence,” then too one cannot account for the process of trans-
formation. And when there is already an absence (i.e., animpossibility)
of agentship, how can one thing be treated as an authentic source of
knowledge and another thing the result yielded by this source?
38. It might be maintained that an authentic source of knowledge or
an agentreveals the vyakta (lit. “manifest”—meaning the manifest phe-
" "nomena allegedly the products of a:root-substance called prakrti that
~is therefore alternatively designated avyakta, or nonmanifest), justas a
~ sense-organ does its object, and that this source of knowledge and this
" agent are both something permanent. But what thing can be treated as
- capable of undergoing a transformation.on the showing of those who
 have not embraced the doctrine taught by you?.. -
39, If an effect is something absolutely existent it cannot be a‘pro-
duced entity—just as puruga, ie., soul (on the Sankhya philosopher’s
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'showing), is not. On the other hand, to.posit the possibility:of a thing
undergoing transformation goes counter to the thesis that- things are
possessed of the character. “absolute permanence.” \

40, Thosé who do not accept your (spiritual) leadership are incapable
of aceounting for the virtuous and sinful acts, for rebirth, for the fruits

-of the acts performed, for worldly bondage and liberation (moksa).

- 411f one maintains thatthings are possessed of the character “abso-
lute momentariness,” then too rebirth, etc,, remain an impossibility.
" Certainly, in the absence:of phenomena like recognition, etc., how can -
- there be the production of an effect, and (consequently) how. can there
- be the reaping of fruits of the acts performed? L -
. 42.1f an effect is'absolutely.nonexistent, then it should rathen never
be produced just.as sky-flower is never.produced; then there should
- rather be no fixed rule that this material cause will bring about that
- gffect; and then there should rather be no confident fee]jng that this
- effect will be forthcoming out of that cause. «+ ++
. ' 43, There can obtain no relationship of cause—eﬁ'ect, etc,, between
‘two entities that are (utterly) separate from one another, their mutual
separateness in itsturn being due to the absence of aspersistent ele-
ment running through the two; this is just as:there is (on the- momen-
tarist's own showing) no relationship of cause-effect, etc.; between two
entities that belong to two different series; Moreover, there is in fact
nothing like a “series” apart from the members constituting this series.
44, Tt might be pleaded that “series” is just a word that has been
attributed in common to things that are in fact different and that there-
fore its employmenit is a case of mere usage: But why should a mezmlng

- yielded by mere usage be.not a falsity? Moreover, the chief meaning of

a word cannot be dubbed as a meaning yielded by mere usage, while
~ there can be no occasion for usage unless the word concerned has got
a chief meaning. - - '
45-46. One might arge: “It is. the case with any and every alleged
characteristic' of an entity that we dre. not entitled to give verbal
expression to any of the following four alternatives as to the relation-
- ship between this characteristic and this entity: (i} this characteristic
belongs to this entity; (ii) this characteristic does not belong to this
entity; (iii) this characteristic'both belongs &rid does not belong to this
entity; (iv) this characteristic neither belongs nor does 1ot belong to
this entity, Consequently, we can also not say about aiserfes whether it
is one with its members or different fromthem (or both or neither),”
" . To this we reply: “In that case you can miake assertion: not-even to the

P
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effect that we are riot entitled to give verbal expression to the four

- alternatives in question. Morecver, an entity that is allegedly devold of
. all.characteristics whatsoever is really a.nonentity; for such an entity
- can act neither. as a qualificand nor as a qualifier.”

47. 1t is only a really existing entity-denoted-by-a-word that—
when proposed to be a possessor of the root-substance, etc. (i.e., root-
substance, place, time, form), that are not its own root-substance, etc.—
can be subjected to a negative assertion, On the other hand, an alleged
entity that is really but a nonentity can be subjected neither to a posi—
tive assertion nor to.a negative one. L

48. What is devoid of all characterlstics whatsoever, lel: that be an

= indescribable nonentity (as posited by our:rival). On the other hand, a

real entity (as posited by us), too, can be treated as a nonentity when

- the procedure (of atiributing characteristics to it) is reversed (i.e., when

s pmposed that this entity possesses characteristics that are not in

fact its own characteristics). : Sl
49. 1f all characteristics whatsoever are mdescribable whyis it that

- our rival himself goes on-to speak of certain characteristics :(which
- accordingto him belong to reality)? If it is replied that this kind of talk

is but a mere usage, it turns out to be but a falsity, for such athing (e,
what is a mere usage) is just the opposite of triith: =
50, We ask whether the reality is thus (being declared to be) ind&.- ‘

- scribable because our rival is incapable of describing it; or because it”

does not exist, or because our rival hasno knowledge about it. Of these

. the first and third alternatives should .not be acceptable to our rival.

Why-then does he resort to camouflage and not clearly state his posi-
tion (viz. that the reality is indescribable because it does not exist)?
51, On-our rival's position the mind that kills has not willed to kill,

one that has willed to kill does not.kill, one that suffers bondage has

neither willed to kill nor ldlled1 one that attains liberation (moksa)-has

.not suffered bondage. - | g

52, Since-it is our-rival's positlon that clestruction is causeless, he

“should bé ready to concede that-the killer is not the cause of killing

~and that the (celebrated) eightfold path is not the cause of liberation

- (moksa) conceived (by our rival himself) in the form of a destruction of
- the seriesof mental states. - J

53. It might be maintained that the acl:[vity of a cause is requlred in

- order to bring into existence a dissimilar effect (i.e., an effect dissimilar

~from the oneé that had occurred-at the same place but at the immedi- _

ately preceding moment). But then the relation of this cause should be
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. the same to both the coming into existence of the effect in question
and the going out of existence of the effect of the preceding moment,.
for the two processes (viz. the coming into existence of the effect in
question and the going out of existence of the effect of the preceding
moment) are not different from one another; this is just as the entities

that are internally connected do not have different causes.
54, Thus on our rival’s position the series and the aggregates, being

- mere usages, turn out to be something nonentitative (strictly speaking,

* unoriginated); of such alleged entities there can certainly be no contin-
uation, origination, and cessation, just as there can be no cont:inuation,

etc., of the horns of a donkey. . :
55, The enemies of the logic of syadvada can a]so not maintain that
- the two (viz. “absolute permanence” and “absolute momentariness”)
- characterize one and the same phenomenon, for such a position will be
self-contradictory: And if they maintain that the phenomena that are
there are absolutely indescribable, then even to say that a phenomenon
is indescribable becomes an impossibility on their part.

. 56, A real is something permanent, because it is subject to recogni-

" tion while the (indispensable) uninterruptedness of an object of rec-
ognition cannot be accidental; at the same time, a real is something
momentary because it is different at different times. In the absence of
these features: (viz. permanence and momentariness) in a real there
‘would arise the undesirable contingency of one state of cognition never

; bemg replaced by another one. This is your position. . :

-+ 57, An entity neither originates nor ceases so far as 1ts unjversal

: character is concerned, for the continuation of this:universal character
is an ohvious fact; on the other hand, an entity originates as well as

- ceases so faras its particular characters are concerned. This is how on

- your position a real entity is characterized by the coexistence of origi-
- mation, etc. (i.e., of origination, cessation, continuation). . |

58. The production of an effect is the same thing as'the destruction

of the cause of this effect, for the two (i.e., the production of an effect

and the destruction of the cause of this éffect) are invariably found to

go together even if they are mutually distinguishable through: their

- respective definitions, And inasmuch as there is here a continuation of

the concerned universal character, etc. (i,e5ofithe concerned universal
character, the concerned numerical identity, the concerned inherent
capacity, and so forth), the two are not independent:of each other, an
independence that would have reduced them tothe status of (a nonen-
- ity like) sky-flower..~ L msmi. oh.
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59. When there occur three phenomena (viz. that of destruction [of

: a jar], that of production [of potsherds], and that of continuation [of
~ gold]); three persons (viz. one desirous of getting-a jar, one desirous
- of getting potsherds, and one desirous of getting gold) respectively

experiénce three feelings (viz. that of sorrow, that of joy, and that of
neutrality); and such a behavior on their partis well established. .+ -
. 60. One.who has taken a vow to feed himself on nothing save milk
does not partake of curd, one who:has taken a vow to feed himself on
nothing save curd does not partake of milk, while one who has taken a
vow not to partake of any dairy product partakes of neither milk nor

- curd; hence it follows that a real entity is possessed of three characters

"(viz originatlon, cessation, and centmuaﬁon) :

leference and Identlty

. 61.1f onemaintains thatan effectis absolutely distinctfrom its cause,
a quality is absolutely distinct from the thing qualified by this quality,
- and a universal is absolutely distinct from the particularpossessing this
N umversal( one would be faced with the following difficulties). -
~ ' '62. An effect cannot reside in what are many, for it is possessed of no
" parts; alternatively, one would be forced to concede that this effect is
- itself of the form of 2 number‘of entities (which is ari undesirable-con-
tingency). Or.one might concede that this effect is possessed of parts,
but then it will no more be a'single entity (which again is an undesirable
contingency). These are the-difficulties that a certain non-Jaina posi-
-tion has. to face on the question of the mode of an eEfect 5. residence in
its cause, : - _
'63.0n therival's position lt sheuld be posmble fur an effect to occupy
a place and a time that are different from those of its cause, just as two
externally connected physical substances may occupy two different
| places and two different times. Nay, since both an effect and its cause
‘dre corporeal entities it should never. be possible for them to occupy
-~ one and the same place, * -,
- 64. It might be pleaded that there obl:ﬂins the relation of substra—
tum-superstratum- between::two .entities . that are related through
. samavdya-relation. and-that therefore they. cannot exist in indepen-
; dence from each other. To this we reply that it is not proper to posit
- .a relation that is supposed to relate two-entities by existing alongside
. them but which:is itself not-related to them.(a description that fits the
. samavaya-relation posited by the rival in question). .- .. -
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65. Since a particular universal as well as the samavaya-relation exist

. in their entirety in some one entity (acting as their substratum), it fol-

~+ lows that they ought to exist nowhere else inasmuch as an entity to act
~ as their substratum can be available nowhere else; but then what hap-

- pens (to the universal in question and to the samaviya-relation) when
an old entity perishes or when a new entity comes into existence?

66. On:the rival's position there obtains absolutely-no relation
between a universal and the samavaya-relation, nor is the entity alleged
to be the substratum of both related to either; thus all these three (viz.
the universal in question, the samavdya-relation, and the entlty in ques—
tion) turn out to be nonentities like sky-flower, :

67. If one maintains that an -effect is. absolutely nondistinct from
atoms (that are to act as its cause), then there arises the difficulty that
these atoms should remain as much unrelated after their mutual con-
junction (that is to give rise to the effect in quest:[on) as they were in
-the early state of mutual disjunction; moreover, in that case the four
basic elements (viz. earth, water, fire, air) will turnout to be butﬂlusory '
‘appeararnces. ..

68. And when their eﬂ'ects (viz the basic elements earth, water, fire,
air) thus turn out to be illusory appearances, these atoms themselves

 follow suit, for the nature of cause is.inferred from that of its effect.
Again, in the absence of all catise and all effect there also.do not exist
qualities, universals, etc., supposedly residing in a cause or an effect..

69. If an effect and its cause are declared to be one, then-either of
them must bé nonexistent; but then the other partner too must be non-
existent inasmuch as the two invariably go together.:Moreover, in that

~ case (i.e.,if an effect and its cause are declared to be one) the twoness of
an effect and its cause will remain unaccounted for; and if it is said that
this twoness is a mere usage, it turns out to be but afalsity,
- 70. The enemies of the logic of syddvada can also not maintain that
the.two (viz. “absolute distinctness” and “absclute nondistinctness™)
characterize one and the same phenomenon, for stich a position will be
self-contradictory. And if they maintain that the phenomena that are
there are absolutely indescribable, theri even to say that a phenomenon
Is indescribable becomes an impossibility on thelr part.. -~

71-72. A substance and its mode are oné with each other insofar as
they are invariably found to go together; irisofar as a substance is found
to undergo transformation that is: peculiar to itself; insofar as a sub-

- stance is a possessor of such capacities as it is'founid to exercise. On
the other hand, they are also different from each other insofar as they
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have got different designations, different numerical properties, differ-
ent definitions, different utilities, and so on and so forth; however, they
are not different from each other in an absolute fashion.

. NOTES -

1. Hermann Jacobi, Gaina Sutras, part 11: The Uttaradhyayana Satra, The Satraritanga
Sutra {Delhi: Motilal Banarsidass, 1995); Jarl Charpentier, The Uttarayayanastitra:-
Being the First Miilasiitra of the Svetdmbara Jains (Delhi: Ajay Book Service, 1980),
93-94, _ '

'2. See Paul Dundas, The Jains, 2nd ed. (London: Routledge, 2002), 107, for more on
Kundakunda’s dating, ‘

3. Ibid., 132-134, for more on Haribhadra's dating,

4. The term dtman, not jiva, was used in the oldest canonical texts and by some
Digambara writers.
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' HISTORY

The Nydya system holds that moksa (ljberatlon) ﬁ'om samsdra (the cycle
of birth and rebirth) is brought about through knowledge of the material
world. For this reason, they believe that one must.first have a complete
understanding of what constitutes knowledge and how it is obtained. Such
knowledge is soteriologically efficacious. While its sister school, Vaiéesika,
offers a detailed ontology, the Nyaya school offers a corresponding and
complementary epistemology. In addition to producing texts on specific
~ epistemic issues, the Nydya school put forth manuals for debate in which
they addressed theories about syllogism and rhetoric;

- Aksapada Gautama (250-450 c.t.) is the purported author of the Nydya .
Siitras, the foundational text for the school. This text seems to be a compi-
lation of several texts with a variety of authors, thus making Gautama’s
authorship uncertain. The Nydya Siitras gave rise to two well-known com-
mentaries; Vatsydyana's Nydya-bhasya (ca. 350-450c.z.) and Uddyotakara's
Nydya-vérttika (sixth century c.x.). Jayanta Bhatta's Nydyamaijari (ca. 900
c.k.) is an independent treatise in which the author examines Buddhist:and
Mimamsa theories. The Navya-Nydya (new-logic) school had emerged
from the Nyaya school by the fourteenth century, when Garigeéa authored

.* ' Cp

his Tattvacinta@mani (The Jewel of Reflection on Redlity). Ganigeéa and his fol- =~

lowers put forth new and refined methods for argumentation.

ri‘_if R . - Soa

EPISTEMOLOGY . O
The Nyaya school accepts four pramdnas (sources of valid knowledge)
pratyaksa (perception); anumdna (inference), upamdna (comparison), and
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éabda (testimony). Among these, mtyaksa is believed to be the prlncipal
pramdna since all others are dependent upon it.

The presentation of anumang in the Nydya Siitras became the stan-
‘dard form of inference found among the schools of South Asian phil-
osophy. The customary example that has been used to illustrate the
components of the inference is the conclusion that there is fire on the
mountain if smoke is observed. Gautama breaks the syllogism down into
five components: \

=

. pratijiid {proposition): This mountain has fire.

. hetu (reason): Because it has smoke.

udaharana (example): Wherever there is srnoke there is fire just asina
- kitchen, - » T _

. upanaya (applicat'lon) This mountain s smoky :

. mgamana. (conclumon)‘ Therefore, this mountain has fire. = °

W o

t.n;n-'

ot

The inference must contain the fo]lowmg four terms

1. The mountain is the. paksa (the sub_lect) :

2. “Fire possessing” is the sadhya (property to be proven) Lo
3. “Smoke-possessing” is the hetu (use here different from that above)

4, The kitchen is the scxpak;:r (a similar instance conﬁrming the com:omj-

tam:e) [ ; : . L
The vyapn is the universal concornitance (here between ﬁre and smoke)
In this exaniple, it is the universal that wherever one seés smoke, one can
conclude that fire must also be present Hence the mference, “where I:here
is smoke, thereis fire” .. '

‘Several chapters of the Nyaya Sutms are, devoted to in—depth analyses of
the hetvabhasas (types of fallacious reasoning)} and other errors that can
occurin the composition of an anumana as well as the rules for argument
These include the types of debates and the context within which they take
place. The Nydya Siitras were, in part, a dialectical handbook. _

Gautama proposed sixteen topics that must be known by aspirants.
These are pramdnas (sources of valid knowledge); prameyas (valid objects of
knowledge); samsaya (doubt); praygjana (purpose); dpstinta (example);
siddhinta (established tenet); avayava (members); tarka(feasoning); nirnaya
(ascertainment); vada (discussion); jalpa (wrangling); vitanda (cavil); het-
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~ vabhdsa (fallacious reasonh:g),, chala - (quibble) Jatf (fuhhty) and nigm-'
| hasﬂlana(occaslonforrebuke)x L R VUL

ONTOLO GY

According to the realist Nyaya school the universe is real and obj ects ex-
ist whether they are perceived or hot. The Nydya school accepts the cat-
egories proposed by their Vaiesika counterparts, although these are here
subsumed under pramdna and prameya. There are, then, dtman (self), farira
~ (body), indriyas (senses), arthas (object of the senses), buddhi (conscious-
ness), manas (inner sense organ), pravrtti (activil:y) dosa (fault), prel}ubhava
(rebirth), phala (fruit), duhkha (pain), and apavarga (release from pam) By
itself the atman is unconscious and unintelligent. When arthas come into
contact with the indriyas the information is related to the dtman via the
manas. It is then that the dtman cognizes. Knowledge is merely an attribute
of the dtman-and not essentlal to lt : -

| EE

SOTERIOLOGY

The goal of the Nyaya school is to realize that the atman 1s not identlcal .
with the sarira, the buddhi, and the manas; Rather, it is distinct from,and can *
be separated from, these three, from any cognition, and from icnowledge,
and can attain a state of unconsciousness. This is made possible through a
complete understanding of Nyaya proposed logic, ontology, and-epistemol-
ogy. Mithya-jfigna (false knowledge) occurs when the dtman identifies with
the sarira, the buddhi, and the manas and the arising cognitions, experi-
ences pain, has desires, accumulates karma, and is reborn in the cycle of
karma-samsara. Liberation is first fromthe $arirg, etc.; then from conscious-
ness, and subsequently from-the cycle of birth and rebirth. They call this
unconscious state apavarga, " S :

THE TEXTS

There are several selections here Erom the Nyaya Surms Ad}graya (book)
1, ahnika (chapter) 1 concerns the subject matter and purpose of the Nyaya .

! .
E Tood o
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Siitras, and the pramanas, the prameyas, and the nature of nyaya (argument),
The next set is from adhydya 2, ahnika 1 and concerns.the validity of the
pramdnas, specifically, pratyaksa (perception).

The second selection is from the Nyaya-varttika of Uddyotakara (sev— |
enth century c.e.). The Nydya-varttika is a commentary on Vatsyayana’s
Nyaya—bhasya, which is itself a'commentary on the Nyiya Siitras. This se-
* lection concerns arguments against the Yogacara school of Buddhism,
which puts forth an idealist position that all that is perceived is a projec-
tion of the miind and, moreover, that there are no Ob_]ECtS external to the
mjnd ’ 1 . [T SRS S "1'

- FROM GAUTAMA’S NYAYA SUTRAS

Book 1 Chapter 1

L “Supreme felicity" is. atl:ained by the knowledge about the true

nature of the sixteen categories: means of right knowledge (pramdna),

object of right knowledge (prameya), doubt (samsaya), purpose (prayo-

jana), familiar instance (drstanta), established tenet (siddhdnta), mem-

bers (avayava), confutation (tarka), ascertainment (nirnaya), discussion

(vada), wrangling ( jalpa), cavil (vitanda), fallacy (hetvibhasa), quibble

» (chala), futility (jati), and occasion for rebuke (nigrahdsthana). 3

* - “Knowledge about the true nature of the sixteen categories” meanstrue.© '« .
knowledge by the “enunciation,” “definition,” and “critical examination” of the
categories. Book 1 (of the Nydya Siitra) treats of “enunciation” and “definition,”

- while the remaining four books are reserved for “critical examination.” The-at- ©
tainment of supreme felicity is preceded by the knowledge of four things: (1) that:
which is fit to be abandoned (viz. pain); (2) that which produres whatis fittobe . °
abandoned (viz. misapprehension; etc.); (3).complete destruction of what s it to-

* be abandoned; arid (4) the means of destmytng what Is fit to be abandoned (viz.

true knowledge). - ! ' 2
2, Pain, birth, activity, fau]ts and misapprehension—on the succes-

sive annihilation of these in the reverse order, there follows release.
Misapprehension, faults, activity, birth, and pain—these in their uninterrupted
course constitute the “world.” Release, which consists In the soul’s getting ridof
the world, is the condition of supreme felicity markeéd by perfect tmnqulllty and
not tainted by any defilement. A pérson, by thie trueknowledge of the sixteen cat-
egories, is able to remove his misapprehension. Whet this is done, his faults (viz. ©
~ affection, aversion, and stupidity) disappea;, He 15 then no longer subfect to any’
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activity and Is consequently freed from transmigration and pains. This 1§ the way
in which his release is effected and supreme felicity secared, - ;- 7
3. Perception, inference, comparison, and word (verbal testimony)—
- these are the means of right knowledge. e
[The Carvakas admit only one means of right knawledge, viz, perception .

.. (pmgzaksa), the Vaiéeglkas and Buddhas admit two, viz. perception and infer-

-ence {(anumdna); the Samkhyas admit three, viz: perception, inference, and verbal

testimony (Ggama or sabda); while the Naiyayikas, whose fundamental work Is the

Nydya Sitra, admit four, viz, perception, inference, verbal testimony, and compari-
-+ son {upamdna). The Pribhakaras admit a fifth means of right knowledge called
" presumption {arthdpatti), the Bhittas and Vedantins admit a sixth, viz. nonexis-
tenée (abhiva), and the Puranikas recognize a seventh and eight means of right
knowledge, named probability (sambhava) and rumor (aitihya).] .

. .4, Perception is that knowledge which arises from the contact of a
sense with its objer:t and whjch is determinate, unnameable, and non-
erratic. \ : :

Determinate: This epithet djstingulshes perception from indeterminate kncwl—
+ ‘edge; as; for instance, a man [ook[ng fram a distance cannot ascertain whether
. there is smoke ordust. r x
. Unnameable: Signifies that the: knawledge of a thing derived through perceptlun
has no conriection with the name that the thing bears. | ©
. Nonerratic: In summer the sun's rays coming in contact with earthly heat quiver
and appear to the eyes of men as water. The knowledge of water derived in this
way is not percepton. To eliminate such cases the epithet “nonerratic™ has been
[This aphorism may also be translated as follows: Perception is knowledge and
which arises from the contact of a sense with its object and which s nonerratic,
- being elther Indeterminate (nirvikalpaka, as “this is sornethlng“) or determinate
- (savikalpaka, as “this is a Braihmana”).] - . e
5. Inference is knowledge: that is preceded by perceptlcm, and is of
.three kinds, viz. a priori, a posteriori, and *commonly seen.”
© Apriorl is the knowledge of effect derfved from.the perceptlnn of its cause; e.g.,
one seeing clouds Infers that there will be rain.
. A posteriori is the knowledge of cause derived from the perceptlun of its effects,

e.g., one seeing a river swollen infers that there was rain. AR T

“Commonly seen” Is the knowledge of one thirig derived from the perception of
another thing with-which it is commonly seen, e.g., one seeing a beast possessing
horns, infers that it possesses also a tal, or one seeing smoke on a hill infers that

‘thereis fireonit.- - * . R st \ :
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- 6. Comparison is the knowledge of a thing through its. Smnlarity to
another thing previcusly well knowr.- .,

- A man, hearing from a forester that a bas gavaeus ls like a cow, resorts toaforest
where he sees an animal like a cow. Having recollectec_l what he heard he institutes

~ a comparison, by which he arrives at the conviction that the animal he sees is bos
gavaeus: This is knowledge derived through comparison. Some hold that com- -
parison is not a ﬁepﬂmte means of knowledge, for when one notices the likeness -
ofacowina strange animal one really perfdrms an act of perception. In reply, it
is urged that we cannot deny comparison as a separate means of knowledge, for
how does otherwise the name bas gavaeus signify the general notion of the animal
- called bos gavaeus? That the name bos gavaeus signifies one and all members of the
. bos gavaeus class is not a result Dfperception. but the consequence of a distinct
knowledge, called comparison.
- 7. Word (verbal tesnmony) is the mstrucl:[ve assertion of a rehable :
[JEI'SDI'L S d . v : TN

- A reliable person is one—maybe a rsi, drya, or mleccha—who was an Expert ina-
certain matter and is willing to communicate his experiences of it. -

{Suppose a young man coming to the side of a river cannat ascertain whether
the river s fordable or net, and immediately an old experienced man of the local-
ity, who has no enmity against him, comes and tells him that the river is easily
fordable: the word of the old man is to be accepted as a means of right lmuwledge

- called “verbal testimony”.]
8. It-is-of two kinds, viz. that which refers to matter which is seen, and
that which refers to matter which is notseen. - :

The first kind involves matter that can be actually veriﬁed. Though we are

~incapable of verifying the matter involved in the secand kind, we can somehow
ascertain it by means of inference, - ! 3 S
.+ [Matter which is seen, e.g., a physician's assertion that physlcal strength is gained
by taking butter. Matter which is not seen, e.g., a religious teacher’s assertion that
one conquers heaven by performing horse-sacrifices;] . B
9. Soul, body, senses, objects of sense; intellect, mind, acl:wil:y, fault,
transmigration, fruit, pam and ralease—are the ubjects of right knowl-
edge. -

The objects of right knowledge are also eniimerated as substance, quallty, action,
generality, particularity, intimate relation, [anclnnne:dstence, which are the tech-
nicalities of the vaidesika philosophy.] :

- 10. Desire, aversion, volition, pleasure;. pain;, and inte]hgence are the
-marks of the soul. : '

[These ablde in the soul, or rather are the qua.lities of th&substance called soul.]

11, Body is the site of gesture, senses, an;:l sentiments.
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Body is the site of gestitre, inasmiich as It strives to reach what is desirable and
to-avold what is hateful. 1t is also the site of senses, for the latter act well or ill,
according as the former is in good or bad order. Sentiments that comprise pleasure

- and pain are also located ini the body that experiences them,:- .

12. Nose, tongue, eye, sk_m, and ear are the senses producecl Erom

elements, = ° s ; :

:" .+ Nonels of the same nahu‘eas earth, tongue as water, eyeas light, skin as alr, and
ear as ether, -

13. Earth, water, hght, air, and ether—these are the elemerrts

- 14, Smell; taste, color, touch, and sound are objects of the senses and -

qualities of the earth, etc. S
Smell is the object of nose and the pmminent quality of earth, taste s the obfect -
of tongue and quality of water, color is the object of eye and quality of fire, touch
.- isthe object efsldn and quality of air, and sound is the object of ear and quality of
- ether; - T
15 Intellect, apprehension and bowledge—these are not diﬂ'erent'
~ from one another, = - y
-16. The mark of the mind is that there do not arise (in the soul) more
acts of knowledge than one atatime. - :

It is impossible to perceive two things simultaneously. Perceptiundr}es not arise
merely from the contact of a sense-argan with its object, but it requires also a
conjunction of the mind. Now, the mind, which is an atomic substarice, cannot be
conjoined with more than one sense-organ at a time, hence there cannot occur

moreacts of perception than one at one time. -
17. Activity is that which makes the voice, mlnd, and body begln their
action. :
<+ * There are three kinds efacblon, viz.vocal, mental, and bodﬂy each of which may
.-be subdivided as good or bad. ' :

Bodily actions thﬂt are bad are: (1) killing, (2) stealing, and (3) cnmmittjng adul-
tery.: o R :

Bodily actions thatare guod.are: (l)glving. (2) pmteel:ing. and (3) serving, °
- Vocal actions that are bad are; (1) telling a lie, (2} using: harsh-._language, (3) slan-
dering, and (4} indulging in frivolous talk. . - -

. Vocal actions that are good are: (1) speaking the truth, (2) speaking what Is useful,
- (3) speaking what is pleasant, and {4) reading sacred books.

Mental actions that are bad are: (1) malice, (2) covetousness, and (3) skepticism,

- Mental actions that are good are: (1) ccmpassiun (2) refmj.ning from covetous-
ness,and {3) devotion. ¢ .

18. Faults have ther_heracteristic of causing act[vil:y

-The faults are affection, aversiun. and stupidity:
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19. Transmigration means: rebirths :

Transmigration is the series of births and deaths. Birth is the cannection of soul

- with body, sense-organs, mind, intellect, and sentiments, while death is the soul's
separation from them.. : . '
20. Fruit is the thing produced by acl:ivityand faults

Fruit consists in the enjoyment of pleasure or suffering of pain. All activity and
faults end in producing pleasure, which is accepbable, and pain, which is fit only to
be avolded.

21. Pain has the characteristic of causing uneasiness.

Pain Is affliction that everyone deslres ta avoid. The aphorism may also be trans-
lated as follows: “Pain is the mark of hindrance to the soul” '
22.Release is the absolute deliverance from pain.

* A soul that Is no longer: subject to transmigration is freed from all pains. Trans

- ‘migration, which consists in the soul’s leaving one body and taking another; is the
cause of its ongolng pleasure and pain. The soul attains release as soon as there is
an end of the body, and, consequently, of pleasure and-pain: Those are mistaken
who maintain that release enables the soul not only to get rid of all pains, but also

. to actain eternal pleastire; for pleasure is as tmpermanent as pain and the body, -
23. Doubt, which is a conflicting judgment about the precise char-

- acter of an object, arises from the recognition of properties common
to many objects, or of properties not common to any of the objects,
from conflicting, testimony, and from irregularity of perception and -
nonperception:. - - S oo

Doubt is of five kinds, accordlng as it arises from: (1) recognition of comman proper-
tles, e.g., seeing in the twilight a tall object we cannot decide whether it is a man or
a post, for the property of tallness belongs to both; (2) recognition of properties not
common, e.g., hearing a sound; one questions whether It is eternal or not, for the
property of souridness sbides neither in man, beast, etc., which are noneternal,
nor in-atoms, which are eternal; (3) conflicting testimony, e.g., merely by study one
cannot decide whether the soul exists, for one system of philosophy affirms that
it does, while another system states that it does not; (4) irregularity of perception,

. e.g., we perceive water in the tank, where it really exists, but- water appears also
to exist in the mirage, where It really does not exist—a question arises whether
water is percetved only when it actually exsts, or even whern it does not exist; (5)
{rregularity of nonperception, e.g.,, we do not percelve water in the radish where it re-
ally exists, and also on dry land where it does notexist—a question arises whether
‘water s not perceived only when it does not exist; oralso-when it does exist.

24. Purpose is that with an eye to which one proceeds to act. -
Purpose refers to the thing which one endeayors to attain or avoid.
[A man collects fuel for the purpose of cooking his food:].

{
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~ 25. A familiar instance is the thing about thch an ordlnaxy man and
an expert entertain the same opinion. o P
[with regard to the general proposition “wherever there is. smoke there is fire,”
the familiar instance is a kitchen in which fire and smoke abide together, to the
satisfaction of an ordinary man as well as an acute Investigator.]
26, Anestablished tenet is a dogma resting on the authority ofacertain
school, hypothesis, or implication. |
27. The tenet is of four kinds owing to the dist[nction between a dog-
ma of all the schools, a dogma peculiar to- some school a hypothetical
dogma, and an implied dogma. - -« .
-28. A dogma of all the. schools is a tenet that is not. opposed by amy.
school and is claimed by at least one school.
The'five elemerits (viz. earth, water, light, air, and ether) the five objects of sense
(viz. smell, taste; color, touch, and sound), etc., are tenets that are accepted by all
the.schools, -
29. A dogma peculiar to some schools is a tenet that is accepted by simj~
lar schools, but rejected by opposite schools. .
“A thing cannot come into existence out of nothing"=this is a peculiar dogma of
the Samkhyas. [The eternity of sound is a peculiar dogma of the Mimamsakas.]
30. An hypothetical dogma is a tenet that, if ecceptec], leads to the
acceptance of another tenet. . .
“There is a soul apart from the senses, because it can recognize one and the
'same oblect by seeing and touching. 1f you accept this tenet you must alsa have
accepted the following: (1) that the senses are more than ane, (2) that each of the
senses has its particular cbject, (3) that the soul derivesits knowledge through the
channels of the senses, (4) that a substance that Is distinct from its qualities Is the
abode of them, etc, = - : - <
31. An implied dogma is a tenet that is not exphoitly declared as such,
but that follows from the examination of particulars concerning it.
The discussion of whether sound is eternal or noneternal presupposes that it is
a substance. “That sound is a substance™ is here an implied dogma. [The mind has
nowhere been stated in the Nydya Siitra tobe a sense—organ, but it follows. from the
particulars examined concerning it that it{sso].: ~ ¢ ¢ o
32. The members (of a syllogism) are preposition, reason, example,
application, and conclusion, R T
[1, Propasttion: This hill is Rery,
2. Reason: Because it is smoky, S
3. Example: Whatever is smokyisﬂery,asakitchen, N
4. Application: So i this hill (smoky),
5. Conclusion: Therefore this hill is flery.]
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Some 1ay down five more members as follows::

1a.mqniryastutthmpusmon (j_jﬁas&) Is this hill ﬁeryinﬂ]litsparts.nrina
particular part? : - : S

+ 2a. Questioning tha reason (sanﬁaya) That. which you call smoke may be nothing
but vapor.

3a. Capacity of the example to warront the conclusion (ﬁb’aprupti) Is it true that
smoke is always a concomitant of fire? In a kitchen there are of course both smoke '

- and fire, but in a'red-hot iron-ball there is no smoke.

. 4a, Purpose for drawing the conclusion (pmyqjmﬂ) Purpose conslsts in the deter-
mination of the true conditions of the hill, in order to ascertain whether it is such
that one can approach it, or such that one should avold it, or such r.hat one should -
maintain an attitude of indifference towards it.: o

4b. Dispelling all questions (samsayavyuddsa): It 1s beyond a]l question thﬂt the hill

is smoky, and that smoke Is an invarlableconcomitant of fire. - ... .

33. A proposition is the declaration of what is to be establjshed.

.- Sound s noneternal—this is a proposition..

34, The reason is the means for establishing what isto be estab]jshed
through the homogeneous or affirmative character of the example

. Proposition: Sound.is noneternal, : . .

"* Reason: Because it is produced, : : :

Example (homogeneous): Whatever is produced Is nonetemal, a$ a pot.

- The example "pot™ possesses the same character as is implied in the reason, viz.
“being produced,” inasmuch as both are noneternal. . -

+ 35; Likewise through heterogeneous or m:gatrve characl:er.

Propasition: Sound is noneternal, ‘

ReasonBecauseitispmduced, oo R

Example (heterogeneous): Whatever is not noneternal is nutproduced, as the souL

The Example “soul” possesses a character heterogeneous to that which Is:
“implied in the reason, viz: “being pmduced, inasmuch as one is eternal and the
other noneternal. .. : !

36.A homogemous (or aﬂ?rmatrve) exmnple isa fami]jar instance that is
known to possess the property to be established, and that implies that
this property is Invariably contained in-the reason given

+ Proposition: Sound fs noneternal, A #

Reason: Because it is produced, : Py :

Homogeneous example: Whatever is produced is. nunel:emal;‘as a pot,

Here “pot” is a famillar instance that possesses the praperty of nnnetarﬁa]jty
and implies that whatever fs “produced” isattended by the: samapruperty (non-
eternality). S C
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~ 37. A heterogeneous (or: negative) example is a fatniliar inistance that is
known to be devoid of the property to be established and that implies
that the. absence of this property is mvariably rejected in the reason
given. : i S
. Prapasition:. Sound is noneternﬂ]
Reason; Because it is produced, . : : . . .
Heterogeneous example: Whatever is not noneternal is not prn:rch.u:ed1 as the soul,
Here the “soul” 1s a familiar instance that is known to be devoid of the property
.-of neneternality and implies that if anything were produced; it would ﬁeee*ssarily
be deprived of the quality of eterna]ity, fe, “being pmduced" and “eternal” are
incompatible epithets. - - :
38. Application is'a winding up, with reference to- the example, of
“what Is to be established as being so or not so. . |
Application Is of two kinds: (1) affirmative ancl (2) nega:tive. The aﬂirmative ap-
plication, which is expressed by the:'word “so,” occurs when the example is of an
affirmative character. The negative, which is expressed by the phrase notso,”
occurs when the example Is of a negative character. TN
Proposition: Sound is noneternal,
Reason: Because It is produced,
Example; Whatever is produced Is noneternal, as a pot,
Affirmative application: So is sound {produced),
- Conclusion; Therefore sound Is noneternal.
O, 0y SR : R I T
" Proposition: Sound is noneternal,
Reason: Because it Is produced; . te -
Example: Whatever is eternal is-not produced, as the soul,: .
Negative application: Sound is not so (Le,, sound is not not;produced), -
_ >~ . Conclusion: Therefore sound is not eternal. . + -
1 39. Conclusion is the restating of the proposition, afl:er the reason has
been mentioned. s
Conclusion is the confirmation of the proposition, after the reason and the
example have been mentioned, SR
Proposition: Sound is noneternal,
Reason: Because It is produced, - S 3
. Example: Whatever is produced isnonetemal asapot, + . '
Application: So is sound (produced). '
Conclusion: Therefore sound is noneternal: .+ ;& -~ '
40. Confutation, which is carried on for: ascerl:ajnjng the real char-
- acter-of a thing of which. the character is not.known, is reasoning
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that reveals the character hy showhlg the absun:hty of all contrary__
. characters, - -+
" Isthessoul eternal or noneternal? Here the real character of the soul viz.
whether it Is eternal or non-eternal, is not known, In ascertaining the chﬂ_racter,
we reason as follows: if the soul were noneternal, it would be Impossible for it to
enjoy the fruits of its own actions, to undergo transmigration; and to attain final
release, But such a conclusion Is absurd: such possibilities are known to belong to
_ the soul-therefore; we must admit that the soul is eternal. e
41. Ascertainment is the removal of doubt, and the determmatlon of a
questlon by hearing two opposite sides.

. A person wavers and doubts if certaln statements are advanceﬂ to him by one of
two parties, but opposed by the other party. His doubt is not removed until by the
application of reason he can vindicate either of the parties. The process by which

. the vindication is effected is called ascertuinment. Ascertainment is not, however,
in all cases pmteded by doubt; for instance, in the case of perception things are
ascertained directly. So also we ascertain things directly by the authority of scrip-
tures or thmugh discusston, But In the case of investigation, doubt must precede
ascertainment. ' - o

Book 1, Chapter 2

42, Discussion is the adoption of one of two opposing sndes What is
adopted is analyzed in the form of five members, and defended by the
aid of any of the means of right knowledge, while its opposite is assailed
by confutation, without deviation from the established tenets.

[A dialogue or disputation (katha) is the adoption of a side by a disputant and its
opposite by his opponent. It is of three kinds: discussion, which alms at ascertaining
the truth, wrangling, which aims at gaining victory, and-cavil, which aims at finding

. mere faults. A discutient is one who engages himself in‘a disputaﬁon as a means of

seeking the truth.] o

An instance of discussion Is given below: - - -~ - Vo

-Discutient: There is soul. '

Opponent: Thereds noscul. N ' = -

Discutient: Soul Is existént {propasition}, Because it is:an abode of consciousness
(reason), Whatever is not existent, is not an abode of consciousness, as a hare's
horn (negative exarnple). Soul is not so, thatis, soul js.an abode of consciousness
{negative application), Therefore soul is existent (conclusion). '

Opponent: Soul is nonexistent (propasition), Becaitse; étoz.ee - /o

. Discutent: The scripture that i5 a verbal testimony declares the existence of soul.




v 7 Nyaya 105

Discutient: If thére were na soul, it would not be pussible to apprehend one and
the same object, through sight and.tnuch. .
Cpponents ..
Discutient: The doctrine of soul harmonizes well with thevariuus tenets whjch we
* hold, viz, that there are eternal things, that everybody enjoys pleasure ursuffers
pain, accordlng to his own actions, etc. Therefore, there Is squl. '
[The discusston will be considerably lengthened if the opponent happens to be a
Buddhist, who does not admit the authority of scripture and holds that there are
- no eternal things, etc.]
© 43. Wrangling, -which aims at gaining victory, isthe defense or: attack
of a proposition in the manner aforesaid, by qujbbles futilities, and
other processes that deserve rebuke. .. .
- Awrungleris one who, engaged in a disputation, aims only at victory, being indif-
ferent whether the arguments he employs support his own contention or that of
- his opponent, provided that he can make out a pretext for hragging that he has
. taken an dctive part in the disputation. '
44, Cavil is a kind of wrangling that consists in mere attacks on the
-. opposite side. - .
A caviller does not endeavor to establlsh anyl:hlng, but mnﬂnfs himself to mere
carping at the arguments of his opponent.

45, Fallacies of a reason are the erratic, the contradictory, the equal to .-

the question, the unproved, and the mistimed.
* 46: The erratic is a reason that leads to more conclusions than one.
¢ An‘instance of the errutic reason i3 given below:
- Propositioni: Sound is eternal, -
Erratic reason: Because it is intangible,
Example: Whatever is intangible is eternal; as atoms,
Application: S0 is sound (intangible), :
Conclusion: Therefore sound is eternal, : S
~iProposition; Sound is noneternal, - s G
Erratic reason: Because it is intangible, =
Example: Whatever is intangible ls-noneternal, as intellect,
.- Applications Se Is sound (intangible). - : R
* -Conclusion: Therefore sound {s-noneternal, - ' c
Here from the reason there have been dmwn two opposite conclusions: that
» sound is eternal, and that sound is naneternal. The reason or middle term is
- erratic when it is not pervaded by the major term, that is, when there Is no

L T
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universal connection between the major term and the middle term, as pervader
and pervaded. “Intangible” is pervaded neither by “eternal” nor by “noneternal.”
In fact, there is no universal connection between “intangible” and “eternal” or
“noneternal”
47. The contrudictory is.a reason that opposes what is to be estab-
hshed. | -
Pmpasitian.A pot is pmduced,
Contradictory reason: Because it is etemal. .
- Here the reason is contradictory, because that which is eternal is never pro- -
duced.
48, Equal to the question is the reason that pmvokes the very questlon'
for the solution of which it was employed.
Proposition: Sound is noneternal, . 1 . o s :
.- Reasonthat is equal to the qufsﬂan. Because It is.not possessed ofthe attribute of
eternality. L : . }
“Noneternal™ Is the same as “not posmsed of the attribute of etemality In -
determining the question, whether sound is noneternal, the reason given is that
sound is noneternal, ar, in other words, the reason begs the'question..
49, The unproved is a reason that stands in need of proof in the same
way as the proposition does, S .
Proposition: Shadow is a substance, )
Unproved reaso; Because it possesses moton. - . !
Here, unless it Is actually proved that shadow passesses motion, we cannot -

- s .accept it as the reason for the proposttion that shadow isa substance. Just as the
proposition stands in need of proof, so does the reason itself. It is possible that the
motion belongs to the person who causes that obstruction of light which is called

- shadow.
50. The mistimed is a reason that is adduced when the t:lme is passed

in which it might hold good. S

Proposition: Sound is durable, . Cae :

Mistimed reason: Because it is manifested by unlon, asa color

The color of a jar is manifested when the jar comes inta union with ala.mp, but
the color existed before the union took place, and will continue to exist after the
union has ceased. Similarly, the sound-of a dménismanifested.when the drum
comes into unlon with a rod, and the sound must,-after the analogy of the color,

‘be presumed to have existed before the.unjon tookplace, and to enntinue'to exist

after the unian has ceased. Hence, sound is durable: The reason adduced here
is mistimed, because the manifestation of sound does not take place at the time
when the drum comes inta union with therod; butﬂ{:g.ﬁubsequent.mument when
the union has ceased. In the case of calor, hawever, the manifestation takes place
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+ just at the time when the jar comes into union with the lamp. Because the time -
of their manifestation is different, the analogy betWeen color and sound is not
complete; therefore, the reason is mistimed. i : i

- ‘Some interpret the aphorism as follows: The mistimed is the reason that is ad-

duced in a wrong order among the five members, for instance, as, if the reason is
stated before the proposition. But this interpretation, according to Vatsyayana, is
wrong; for a word bears its legitimate connection with another word {in a Sanskrit
sentence) even if they are placed at a distance from each other, and, on the other
hand, even the dosest proximity is'of no use if the words are disconnected in thetr

. sense. Moreover, the placing of members in &wrong order Is noticed in the Nyaya
Siitra as a nigrahasthdna (occasian for rebuke), called aprapta-kila (inopportune),
51. Quibble is the opposition oEfered toa pr0p051tion by the assump-

tion of an alternative meaning. - '
52,1t is of three kinds: quibble in respect of a term, quibble in respect
of a genus;, and quibble in respect of a metaphor, .
53. Quibble in respect of a term consists in willfully. taking the term in
" asense other than that intended by a speaker who has happened touse
it ambiguously. |
A speaker says: “This boy is nava-kambala (passessed ofa newblanket) "
- A quibbler replies: “This boy Is not cerhainly nava-kambala (possessed of nine
blankels), for he has only one blanket” .. : .
Here the word nava, which is ambiguous, was used by the speaker inthesenseof
“new,” but has been willfully taken by the quibbler in the sense of “nine.*. -
- 54, Quibble in respect of a genus consists in asserting the impossibility
of a thing that is really possible, on the ground that it helongs to a cer-
tain genus that is very wide.
A spealcer says: “This Brahmana is possessed of leamlng and conduct.,™
An objector replies: “It {s impessible, for how can it be inferred that this person
is possessed of learning and conduct because he is @ Brahmana? There are little

- boys who are Brahmanas, yet not-possessed of learning and conduct™ - -

Here the nbjeetor is a quibbler, for he knows well that possession of learning and
conduct was not mearit to be an attribute of the whole class of Brahimanas, but it

- was ascribed to “this"” particular Brahmana who lived long enough in the world to
render it possible for him to pursue studies and acquire good morals.

55, Quibble in respect of a metaphor consists in denying the proper
meaning of a word by ta]dng it-literally, while it was used metaphurl-
cally, and vice versa. _.

~ Aspeaker says: “The scaffolds cryout” . SRE ‘o
-An'objector replies: it is impossible for 5caEulds to cry.out; ferﬂley are inani-
- mate objects!" S - L



108 FIVE ASTIKA SCHOOLS

T

:*Here the objector is a quibbler, far he knew well;that the word s:aﬁblds was used:
- to signify those standing on the scaffolds,
56. It may be said that quibble in respect of a metaphor is in real:
ity quibble in respecl: of a term, for the first is not diﬂ'erent from th
second. r
57. But it is not so, for there isa dist[nction between them.
: . Words.are taken in their direct {literal) meanings in the case of quih_ble_ln -
.- respect of a term,” while they are taken in their direct (literal) as well as indirect
{secondary) meanings in the case of “quibble in respect of 2 metaphor.™
58. If you do not admit that one is different from another simply
because there is some similarity between them, then we should have
: cmly one kind of quibble, . - :
If “quibble in respect of a metaphor™ were not d.ifferent from “quibble in respect
of a'term,” then these two also would not be different from “quibble in respect of
a genus, " because there is some similarity among all of them. This isal')sur«:l1 hence
-the three kinds of quibble are différent from one another. R
. 59, Futility cansists in-offering objecﬁons fourided on mere mmilarity
or djssimilaﬂty |
A disputant says: “The soul is inacl:ive, because it is all-pervarlmg as ether" ,
*His opponent replies; “If the soul is inactive because it bears similarity to ether.
as being all-pervading, why Is it not active because it beers similarity toa potas
.being a seat of upion?” . ... - - = - 5
Thereply is futile, because it overlooks the universal connection between the
middle term and the major term that is existent in the arguments of the disputant,
+ but wanting in the arguments of the opponent. Whatever is all-pervading is inac—
tive, but whatever is a seat of union is not necessa.rﬂy active. 1 .
Or again: : Vil L
Disputant: Sound Is nunetemal because unljke etheritisa pmduct. _
Oppanent: If sound is noneternal because as a product it is dissimilar to ether,
why is it not eternal because asan nbject of anditory perception it is dissimilar to
ﬂpot? L S )I.i' ar w [ i .
. Thereply Is futile because it uverluoks the universal disconnection between the
- middle term and the absence of the major:term, There is a universal disconnec-
tion between “a product™and “not noneternal,” bubtheré is no such disconnection
- between “an object of audltorypercepl:inn and “noteternal” " :
60. An occasion for rebuke arises when one misu.nderstands or does
not understand at all.
If a person begins to argue in a way that betrays his utteriguurance, nrwillfully
misu._nders_tands and yet persists in showing that he understands well, it is-of no
avail to employ counterarguments, He is quite unfit to be argued with, and there
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is nothing left for his oppanent but to turn him out or quithls company, rehuking
him as a blockhead or a knave. - : b . - .
An instance of occasion for rebuke:
Whatever is notquality is substance, . .
Because there Is nothing except color, etc. (qualtty) :
- A person who argues in the above way is to be rébuked as a fool, for his reason
-{which admits only quality) opposes his proposit[un (which admits both quality
and substance) :
Another instance:: : ot
Disputant: Fire.ts not hot. R ‘
Opponent: But the evidence of touch disproves sucha statement,
Disputant, in order to gain the confldence of the assembled people, says: 0
. learned audience, listen, I do notsay that fire is not hot,” etc. -
It is only meet that the opponent should quit the company of a.man who argues
in this way.
61. Owingtothe vanel:y uf k:lnds there is multip}icity of futilities and
" occasions for rebuke; ‘. i S
62. Some say that doubt cannot arise from the recognition of com-
mon and uncommon properties, whether conjointly or separately.
Canjeintly; It:is said that doubt about an object is never produced if both the com-
mon and the uncomman properties of the object are recognized. For instance, if
we see in the twilight atall object that moves, we do not doubt whetheritisaman
. ‘or a past. We at once decide that it is a- man, for though tallness is a property pos- ~ :
- sessed in commeon by man-and post, locumntion isa pmperty that disl:{nglﬁshes a
- man froma post. .

" Separately: Likewise, doubt about an nh_]ectis sald never to be pmduced ifcrnly the
common ar the uncommon properties.are récognized. For instance, if we see a tall
object in the twilight, we have no reason to doubt whether it 1S a man or a post.

-+ Tallness is certainly a property possessed in common by man and past, but the
tallness of a man Is not identical with that of a post: it merely resembles it. Now,
‘the knowledge of similarity between the tallness of a man and that of a'post pre-
¢ supposes a knowledge of the man and the post, of which two kinds of tallness are

attributes. If there is already a knowledge of the man and the post, there cannot be
. any doubt about them, for knowledge is the vanquisher of doubt, : :
. 63.It.is further said that doubt cannot arise either from conflicting
testimony or from the irregularity of perception and nonperception.
64, In the case of conflicting testimony there is, accnrding to them, a
strong conviction (on each side).
Suppose a disputant (Nalyayika) says: “There is soul* His opponent (Buddhist)
- replies: “There s nosoul” ¢ L e =




110 FIVE ASTIKA SCHOOLS

The disputant and his opponent are quite sure, that their respective statements
are correct, Hence there is no doubt, but on the contrary there is conviction, ln :
the minds of both.

65. Doubt, they say, does not arise from the. h‘regularity of perception
and nonperception, because in the irregularity itself there is regularity.

_ Anirregularity may be designated as such with reference to something else,

but with reference to itself it is-a settled fact. If the irregulartty Is settled in itself,

it is regular and cannot cause doubt. On the ather hand, if the irregularity is not

settled in itself, it s devold of its own character and cannot cause doubt...

66. Likewise, there is, they say, the chance ofan endless doubt, owing
to the continuity of its cause, - - : .

Recognition of properties cammon to many objects is, for Instance, a cause of
doubt. The common properties continue to exist, and hence there will, they say, be
no cessation of doubt. - - ' K -
67. In reply, it is stated that the recognit:ion of properties common to

‘many objects, etc., are certainly causes of doubt, if there is no reference
to the precise characters of the objects: there is no chance of nn-doubt
- or of endless-doubt, . S SRR

It 1s admitted that doubt does not arise from the recognition of common and -

" uncommon properties canjointly. Aphorism no. 62 brings forth the obfection that
doubt is not produced even by the recognition of common or'u'ncurnmon._proper— -

-~ ties alone, It is said that while we see a tall object in the twilight, we at ance think

.. of amanand a post; both of which are tall; Thus there is knowledge rather than
- doubtabout the man and post suggested by the tall object. The present aphorism
dismisses the objection, by stating that thera is certainly a common (nondistinc-
tive) knowledge about a man and a post suggested by the tall object, but there-

.- is no precise (distinctive) knowledge about them. Precise knowledge (that 1s,
knowledge of the precise character that distinguishes a man from a post) being
-absent, doubt must arise, Similar arguments will apply to’ doubt &rlsing from the

recognition of noncommon properties alone, _ L |

Aphorisms nos, 63 and 64 raise the objection that doubt does not arise ﬁ'om
conflicting testimony, as the disputant and his opponent are both confident of -
their-fespective contentions, The presentaphorism disposes of the objéctipn by
pointing out that, in the case of mhﬂlcti_.ﬁgstatements, ane Is led to believe that -
both statements are worth-consideration, bitt is unable to penetrate into the pre-

. cise characters of the statements, Hence, though the disputant and his opponent
remain fixed, the umpire and the audiencaarethruwuintu doubt by their conflict-
ing statements, - b '

Aphorism no 65 raises the objection thatduubtcannobarise from the irregular-
ity of perception and nonperception, as the irregularity s settled in itself; The-
present aphorism meets the objection by stating that the irregularity cannot be
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- concealed by mere verbal tricks. The irregularity, though settled in itself, does not
.lose its own character until the objects that cause it are removed. -

- Aphorism no. 66 gives rise to the fear.that there is the possibility of an endless
doubt, inasmuch as the cause is continuous, The present aphorism removes the
fear by stating that although materials of doubt, such as.common properties, etc.,
continue to exist, we do notalways recognize them. Unless there is recognition of

- the common properties; etci, there cannot be doubt. -

68: Examination should be made in this way of each case where there
is room for doubt. . -
. It has baen stated that knowledge about the true nature of the categuries con-
.. sists in'the true knowledge of their enunciation, definition; and examination. In
- cases of well-known facts admitted by all, there should be ne examination. We are
. to examine only thase cases wheré there Is room for doubt. The author explains,
therefore, first.the nature of doubt, and then proceeds to examine the other cat- -
egories, lest there should be any robm for doubt in them., . 4.
. 69. Perception and other means of knowledge, says an objector, are
invehd as they are impossible at all the three times.. - . - '
According to the objector, perception is impossible at the present, past, and
~ future times, or, in other words; perception can be neither prior to, nor posterior
 to, nor simultaneous with, the objects of sense. - ¢+ ro
70. If perception occurred anteriorly it could not, he says, heve aris-
_en from the contact of a sense with its object. . - r
* With reference to the perception of color, for instance, it Is asked whether- the
colar precedes perception or the perception precedes color, If you say that percep-

- tion oceurred anteriorly or preceded the color, you must glve up your definition of
perception, viz. that perception arises from the contact of a sense with its object.

- 7L]1f perception is supposed to occur posteriorly you cannot, he con-
tinues, maintain the cenclumon thatobjec:ts of sense are established by
perception. -+ ! :

The ehjection stands thus; The means of rightknnwledge are stated by.you to
 be perception, inference, comparison, and verbal testimony, All objects of right.
knowledge are said to be established by them: The ebjects of sense, for instance,
are supposed to be established by perception: color 15 said to be established by
visual pereeptiom This conclusion will- have to be abandnned if you say that per—
ception occurs posteriarly to the objects, -
72.1f perception were su.nultaneous with its object there would not,
says the objector, be any order of succession in our cognitions, as there
is no such order in their corresponding objects. - -~ -
- Varlous objects of sense can exist at one time, e.g., color and smell exist in a
flower at the:same time. If we hold that perception is simultaneous with its object,
we must admit that the colorand the smell can be perceived at the same time, that
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s, otir perception of color must be admitted to be simultaneous with our percep-
tion of smell. This is absurd, because two-acts of perception, nay, two cognitions
cannot take place at the same time. As there 15 an order of succession in our cogni-
tions, perception cannot be simultaneous with its object. -

~The aphorism may alse be explained as follows; In knowing a color we perfcn'ltu1
we may say, two kinds of knowledge simultaneously, viz. perception and inference.
As soon as our eye comes in contact with the color, perception results, which does

.. not, however, enable us to be aware of the color. The color is brought home to us
by inference, which, we may say, is performed simultaneously with the percep-
tion: Now, says the objector, perception and inference, being two different kinds
of knowledge, cannot be simultaneous, as the mind; which s an atomic substance,

+ *cannot be Instrumental in producing more than one kind of knowledge at a time,
73.Inreply, it is stated that if perception and other means of right

. knowledge are impossible, the denial of them is also impossible. -

Owing to absence of the matter to be denied, the denial is inoperative. - o
74. Moreover, the denial itself cannot be estabhshed, if you deny all

means of right knowledge..

Ifyou are to establish anything {e.g., denial); you can f:ln S0 cmly by ane or more
of the means of right knowledge, viz. perception, inference, comparison, etc, If
you deny them, there will be left nothing that will lead you to the establishment of

* . the thing, Hence you will not be able to establish the denfal itself.
75. If you say that your denfal is based on a certain means of right
knowledge; you do thereby acknowledge the validity of the means,

Suppuose you deny a thing, because it is not perceived, You do thereby acknowl-

.+ edge that perception is a means of right knowledge. Similarly, mfemﬁce, etc,, are
* alsoto be acknowledged as means of right knowledge. . -
- 76.The means of right knowledge cannot; therefore, be denjed. They
. are established in the manner that a drum is-proved by its sound; -

There is, says Vatsyayana, no fixed rule that the means of right knowledge
should precede objects of right knowledge or should succeed them or be simulta-
neous with-them, The order of precedence is never uniform; Look at the analogous
cases: 2 drum precedes its sound; and lllumiination succeeds the sun, while smoke
Is synchronous with fire, '

77. The character of an object: of rightknowledge resembles that ofa
ba]ance by which a thing is weighed. - . :
** Just as a balance is an instrument for measuring welghl:. btit-is a measured
ohject when It is itself welghed In another balance; so the senses, etc.; are said to -
be instruments of right knowledge from one point of view, and objects of right
knowledge from ancther point of view: The eye;forinstance, is an instrument of
- perceptian as well as an object of perception. So-also themeans of right knowledge
" - may, if occasion arlses; be also regarded as abjects of rightknowladge.




~78.1f an object of right knowledge, continues the objector; is'to be
established by a means of right knowledge, this lattermeeds ‘8150 to be
established by another means of right knowledge. -+ .-
" The objection stands thust You say thatan objectufrlghtknowledge Istty be
established by a means of right-knowledge. I'admit this; and ask how yot estab-
lish the means of right knowledge itself. Since a means of ﬁg}lbktlﬂi'\;lt:dg& may
also be regarded as an object of right knowledge, you are required toestablish
- the so-called means of right knuwledge by another means of right knowledge,
andsoon: '

79. Or, he continues, if a means of right lmowledge does not requjre
another means of right knowledge for its establishment, let an object of
right knowledge be also established without any means of nght knowl- -
edge. - ooty L 1. - '

A means of right lmowledge stands in the same category as an object of right
: lmowledge, if you are to establish either of them. If the means of right knowledge
- isaccepted as self-established, the object of right knowledge mustalso, according
 to the objector, be accepted as self-established. In such a cnntingency pemeptiun,
inference, etc., will be superfluous, --. -

- 80. Itis not s0: the-means of right knowledge are established like the

illumination of a lamp. C \ C o
‘A lamp illumines a jar and our eye filumines the. lamp Thcmgh it is sometimes

the lamp, and sometimes the eye, that {llumines, yoirare bound to admit a general |

notion-of illuminator. Similarly, you must admit a general notion of the means of "
right knowledge as distinguished from that of the objects of right knowledge. The
"t .:means will not, of course, be regarded as such when included under the categary

of an object. . .

- {The aphorism is also interpretedas fallowsxjustas alamp ﬂ]uminesitselfand
-the other objects, the means of right knowledge establish themselves and the
+- objects of right knowledge. Hence pen:eption establishes itself and the objects of
sense.] o, . N » .
Note: Objectlans raised in the aphnrisms in nos. 69, 70, 71, 72,77,78;and:79

.emanated from the Buddhist philosophy. The replies given in the apharisiis in
nos. 73, 74; 75, 76, and 80 represent the views of Brahmaric philosophers; who
‘regard perception as a real act and objects as self-existent entities. According

*« to the Buddhist philosophers; however, neither perception nor objects have any

. self-existence, They acquire an apparent ar.cohditional existence, by virtueofa

certain relation that exists-between them. Cause and effect, long and short, prior
and posterior, etc., are al! relative terms. The whole world is a network of rela-
tions. The relations themselves are illusory, as the objects that are related havemo
self-existence, Hence the world ts an illusion, or has a mere conditional existence.

But where there Is conditionality, there is no truth. Truth and condltjonality are
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- incompatible terms. That which neutralizes all relations:is the void or absolute
 that lies beyond the conditional world. To speakthe trul:h. the wurld isan absolute
nothing, though {t has a conditional existence. . : : :

. 81. Seeing that in some cases other proofs are not required and
that in some cases there is need of other proofs your argument is inde-
cisive. : _
. Thisisin reply to those whn argue that just asa llght does notrequlreanother _

light to illuminate it, even sa the proofs—1.e., the means of right knowledge—also
may not require anything else to prove them; in other words, that every means of
. rightknowledge s also the means of its own right knowledge. The reply is that the
© - example cannot be stretched so far, because there is nothing to distinguish the hetu
(reason), viz. to be the {lluminator, fram the ud&hamna (example), viz the lamp, in |
this respect. The means of right knowledge and a lamp both illuminate objects;a
.lamp also illuminates itself; butit does not therefore follow that the means of right
. knowledge also illuminates itself. For a lamp, which illuminates objects, canalso be
.. -illuminated by another lamp; and it would then follow on the same analogy that the
. means of right knowledge that illumiinates objects may be also illuminated by other |
- means. Thus your argument leads to opposite conclusions. ., @ -
- 82 An objector may say that the. definition of perceptlon as g:lven
before is untenable, because incomplete, - - .
. Perception has been defined as knowledge that arises from the contact ef a
- sense with its object. This definition is said to be defective because it does not
. nntice the conjunction of soul with mind, and of mind with sense, which are also
" causes of perception, - Lo ' ' R :
83. Perception, it is said, cannot arise unless there is ccmj unction of
soul with mind. g
" From the contact ofa sense with its object 50 ]mnwledge arises, unless, it is said, -
there is also conjunction of soul with-mind: A sense coming in contact with its ob-
ject produces knowledge in our soul, only ifthe-sens‘e_is canjained with the mind.
Hence the conjunction of soul with mind should be mentioned as a necessary ele-
ment in-the definitian of perception. L
. 84, Were it:so, observes one. of: the Hssemhly, then direction,
space, time, and ether-should also be enumerated among the causes of
perception. . - . . - - T '
. Direction, space, time, and el:her are-also. indispensablecondiﬁuns in the produ::—
- tlan of knowledge; But evenithe objector does not feel the necessity of erlumerat-
ing these among the causes of perception:, -~ &~ ¢ v .
85. The soul, we point out, has not been excluded from our deﬁm-
- tion, inasmuch-as knowledge is.a mark of thesoul;.- -
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Perception has been described as knowledge, and Imoudedge impliesthe soul;
- which is its abode. Consequently; in speaking of knowledge; the sgul has; by impll-
.cation, been mentioned asa candition in the. production of percéption.;»
86. The rtund1 too, has not been omitted from our definition; inas
much-as we have spoken of the nonmmultaneity ofacts ofknowledge
Perception has been defined as knowledge. An essential characteristic of
. knowledge is that more than one act of knowing cannottake place at a time. This
characteristic is due to the mind, an atomic substance; whichis conjoined with the
sense, when knowledge is produced, tHet:m:e, in speaking of knowledge, we have, by
.. implication, mentioned the mind as a condition of perception. = . v
87. The contact of a sense with its objectls mentioned as the spec:ia]
-cause of perception. . - .
- There are many kinds of knowledge, such as percepﬁcn, recollection; etc. Con-
- junction of soul with mind is a cause that operates in the production of all kinds of -
knowledge, while the contact of a sense with its object is the cause that operates
. ~anly in perception. In our definition of perception we have ‘mentioned only the
special cause, and have omitted the common causes that precede notonly percep-
Hon, but also other kinds of kuowledge, . . .
- 88. The contact of a'sense with its object is. certainly the main cause,
as perception is produced even when one is asleep orinattentive,
-Even a sleeping person hears the thundering of a cloud if his ear is open:tbjt,
and a careless person experiences heat if his skin s exposed to it. - s ,
- 89, By the senses and their objects are also dlstingulshed the special :
kinds of knowledge. o
The special kinds of knowledge are the ﬁve varietie.s of perceptlum viz, by
- sight, hearlng; smell, taste; and touch, These:are distinguished by the senses _
in whose spheres they lie, ar by the objects they {ilumine. Thus the visual percep-
- tion Is called eye-knowledge or color-knowlédge; the auditary perception is
- called ear-knowledge or sound-knowledge, the alfactory perception is called nose-
‘knowledge ar smell-knowledge, the gustatory perception.is called tongue-
knowledge or taste-knowledge, and the tactual perception Is called skin— '
- knowledge or tcur_h-lcnowledge L : S
- 90, (The above, says the: objector, is) no argument, because it is pre-
cluded. b
- The cancluslon reached in the preceding three aphorisms is that the contact .
. of the sense and the ohject, and not the contact of the sense-and mind nor the -
~ contact of the soul and mind, should be stated to be the cause of perception,
I .. To this the objector puitsin a rejoinder; The meaning is that if in certain circum-
stances, e.g., where the person Is asleep or inattentive, perception takes place
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- without the contact of the sou! and mind; then‘ther= would be:nothing to prevent
~ several cognitions from being produced at orié‘and the same time, and thus the
tenet that the nonpreduction of several cognitions simultaneously is the mark
of the mind (Nydya Siitra no; 6 above) wouldbe violated. Therefore the sitra’
.- precludes; oris precluded by, the argument advanced: in the precedlng I:hree S
- aphortsms.. . - ct ke : :
-+ 91.(We reply that there is) no (such preclusion or violation) (In the :
-case of a:person - who is asleep or inattentive perception takes p]ace)
through the intensity of the sensible object. - -
~ The three aphorisms in question, nos. 87-89, do not imply that the contact of the
soitl and mind sometirmes is, and sometimes s not, the'cause of perception. They
merely emphasize the fact that the contact of the sense and object is the principal
- cause of perceptual cognition. For the Intensity of the object and the keeniness of
the sense directly establish contact of the object with the sense,end not of the
 sense with mind and the soul,
92, Perception, it may be urged., is inference, because it i]lumines
--only a part as amark of thewhole, . o,

We are said to perceive a tree, while we really percelve only a partof it. This
- knowledge of the tree, as a whole, derived from the knowledge of a. pert ofitis,
according to the objectors, a case of inference.: -~ - A .
- 93, But-this is not: so, for perception is admjt:tecl of at: least that por-

tion which it actually illumines. , .

The objectors therrselves admit thata partis actua]ly perteived. Hence, percep-
tion as a means of lmowledge Is not altogether denled, ancl it{s accepted as differ-
ent from inference.' = . ' I

_ 94, Thereis, some. say, doubt about the whole because the whole has
- yetto be established: . - coe : :
"The objectors say that parts alone are realities and that there is no whole behind
* thém., A tree, for instance, is yellow in some parts and green in-other parts. If the
tree was one whole, then the contradictory qualities of yellowness and greenness
- could niot have belonged toitsimultanedusly, Hence the parts alone must, m:cord-
ing to them, be regarded as real. L 1 '
95, If there were no whole, there wou]d; it is replied, be nonpercep-
tion of all.

All signifies substance, quality, actlon, generality, parl:lculm*lty, and intimate
relation. None of these would be perceptible, if the whole were denied. Suppose
that the parts alone are real, Then, since a’part is not 'of fixed dimension, it mey _

- itselfbe divided into parts, these latteragatn inta-fifrther-parts; and so on, until

O T T T RIS SEEURE EE- RN Gy




RS Nyﬁya 117

- we reach the atoms, which dre the ultimate parts. Now the atoms, which possess
no bulk, are not perceptible; Similatly, the quality, action, etc., that inhere in the

" atomis are also not perceptible; Consequently; if we deny that there is a “whole,”
neither the substance nor quality, ete,, would be perceptible, -~ | ¢

96. There is a whole, because we can hold, pull, etc.- :

If there were no whole, we could'not have held or pulled an entire thing by hold-
ing or.pulling a part of it. We say, “one jar," “one man,” etc: This use of *one” would
. vanish, if there were:no whole: - '
97. The illustration from an-army ora forest does not hold good, for
-atoms cannot be detected by the sense. T
“If aniyone were to say that just as a single soldier or a single tree may nntbe seen
from a distance, but an army consisting of numerous soldiers or a forest consist-
ing of numerous trees is seen, 50 a single atom may not be perceptible, but 8 jar
conslsting of numerous atoms will be perceptible, and these atoms being called
“one jar;" the use of “one” will not vanish, the analogy, we reply, does not hold
good, becanse the soldiers and trees possess bulk and so are perceptible, whereas
- the atoms do not possess bulk and so-are individually not perceptible. It is absurd
to argue that, because soldiers and trees are perceptible in the mass, atoms-are -
perceptible in the mass also: to avoid this conclusion, we must admit the existence
t of awhole beyond the parts. o :

08. Inference, some say, is not a means of right knowledge, as it errsin
“certain cases, e.g., when a river is banked, when something is damaged )
and when similarity misleads,etc. -~ = . - '

1f we see a river swollen, we infer that there has been rain; f we see theants
carrying off their eggs, we infer that there will be raln; and if we hear a peacock
- scream, we infer that clouds are gathering. These inferences, says.an objector, are
not necessarily correct, for a river may be swollen because embanked, the ants-
. may carry off their eggs because their nests have been damaged, and the so-called
- screaming of a peacock may be nothing but the voice of a man,
' 99, It is not so, because our inference is based on something else than -
the part, fear and likeness. |

‘The swelling of a river caused by rairi is diﬂ'erenl: from that which results from the
embankment of a part of it; the former is: attended by a great rapldity of currents, an
abundance of foam, a mass of floating fruits, leaves, wood, etc, The manner in which
ants carry off their eggs jusf-b-afore rain is quite different from the manrier i which
. they do so when their nests are damaged. The ants run away quickly in a steady line

- when rain is imminent, but fear makes them fly:in disorder when their nests are

damaged. The screaming of a peacock that suggests gathering clouds is quite dif-

1 o
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- ferentfromaman 's imitation ofit, forthe lﬂtter is not namra.l Ifin 5uch cases a.ny
. wrong inference is drawn, the fault is in the person, not in the process. _
100, There is, some say, no present time because when a thing falls,
we can know only the time through which it has fallen and the time
through which it will yet:fall. :
Inference has referénce to three times. In the a priori inference we pass from
the past to the present; in the a posteriori from the present to the past, and in the
“commonly seen” from the present to the present: It is, therefore; proper that we
* should examine the three times. The reason that leads some people to deny the
present time is that when a fruit, for instance, falls from a tree, we recognize only
the past time taken up by the fruit in traversing a certain distance and the future
. time that will yet be taken up by the fruit in traversing the remaining distance.
_There is no intervening distance that the fruit can traverse at the so-called present
Hme. Hence, they say, there Is no present time. - : . :
101. If there {s no present time, there will, it :isrrepljed1 be no past and
future times, because they are related to it. . : :
* The past is that which precedes the present, and the future is that. which suc-
- ceeds it. Hence; if there Is no present time, there cannot be any pasl:ar future
- time..
102. The past ancl future cannot be estab]ished by a mere mut‘ual
- reference. : ~ j s |
- If the past is deflned as that whjch i5 not the fu:tureand the future is defined
as that which is not the past, the definition would involve a fallacy of mutual -
dependency Hence we must admit the present time, to which the past and future
arerelated. T S
103.1f there were no present I:ime sense perception would be: impos—
stble, knowledge would be impossible. IR -
' If you deny the present time, there cannot be-any perceptlun.w}uch illumines:
only what is present’in time; in the absence of perception, all kinds of knowledge
~ would be impassible. Hence the present time is established byconfutation or the
principle of reductio ad absurdum,
- - 104. We can know both the past and the future for we can.conceive
- of a thing as made and as about to be made. : :
~ The present time is indicated by what continues, the pastby ‘what has been
ﬁnished, and the future by what has notyetbegun: T . ¢
- '105. Comparison,-some say, is not-a ineans of right knowledge, as it
cannot be established either through complete or considerable or par-
tial similarity. « -~ - - s g R
On the ground of complete similarity we never say “a cow is like a cow™; on
the ground of considerable similarity we do not say that “a bufFalo is like a cow”™;




. and on the ground of partial similarity we do not sayﬂmt?aﬁiustefdseédﬁ like .
Mount Meru.” Hence comparison is regarded by some as nuta ‘meais: ufright
.. knowledge, for it has no precise standard, - e -
106, This objection does nothold good for compansonis established
through similarity in a high degree. - -~ .+ .
- The similarity in a high degree exists betweensuchWe]l known obje:cis as @ cow
and a bas gavaeus, etc., - Coo oy o
- 107. Comparison, some say, is not diﬂ'erent from inference, for both
seek to establish the unperceived by means of the perceived.
2 WeTecognize a bas gavaeus at first sight through Its spectal similarity toa cow, -
- which we have often perceived. This knowledge of a previously unperceived object
derived through its similarity to.a perceived object Is, it hasbeen said, nuthing but
- ~acaseofinference. - . - Coit,
-108. It is not in a bos gavaeus unpercefved that we ﬂnd the real matter
of comparison. . - ‘ o pe :
" The matter nfcamparison is siml]ﬂrity e.g., between a cow and a bos gavaeus. The
bos gavaeus in which we notice the similarity is first perceived, that is, on perceiv-
ing a bos gavaeus we notice its similarity to a cow. Herice.comparison supplles us
- with knowledge of a perceived thing; through its similarity to another thing also
: percetved, This characteristic distinguishes it from inference, which furnishes us
- with knowledge of an unperceived thing through that of a thing perceived. .
. 109. There is nondifference; inasmuch as comparison is established
through the compendious expression “so” - . - . . |
. Tt is not true that comparison is identical with inference, because the former
is established through the compendious expression *so” “As is a cow, so is-a bos
gavaeus”—this is an instance of comparison. This use of “so” makes it clear that
comparison is a distinct means of right knowledge. -+ - =/ © . -
. 110, Verbal testimony, say some; is inference, because the object '
revealed by it is not perceived but inferred:. - SRR BTV
Inference gives us the knowledge of an unperceived object; through the knowl-
" edge of an object that is percelved, Similarly, verbal testimony enables us to
. acquire the knowledge of an unperceived object, through the knowledge of a word
.. that is perceived. The verbal testimony is; therefore, supposed by some to be infer-
_ ' ence, as the object revealed by both is unperceived. .- co
- '111.InTespect of perceptibility the two cases are not, cunt[nues the
objector, different. =~ = - . . Cd b
. Ininference as well as in verbal testimony we pass toan unperceived ubject
through an object that Is perceived. In respect of perceptibility of the object
through which we pass, the inference does not, continues the nbjectnr, differ from
theverbaltestimony Lo R
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112, There is, moreover, adds the objector, the same connection.
Justas in inference there is & certain connection between a sign (e.g:, smoke) and

the thing signified by it (e.g., fire), so in verbal testimony there isa connection -

between a word and the abjectsig]ﬂﬂed by it. So inference, 5ay5 the objectnr,

not different from verbal testimony. - -~ - : SRR

113, In reply, we say that there is reliance on the matter mgruﬂed by

a word, because the word has been used by a reliable person: -

. In reference to the objections raised in the aphorisms in nos. 110 and 111, we say
that we rely.an unseen matter, not s_lmﬁl}r because it is signified by words, but be-

- cause they are spoken by a reliable person. There are, some say, paradise, nymphs,

Uttarakuras, seven islands; ocean human settlements, etc, We accept them as

realities not because they are kriown through words, but because they are spoken

of by persons who are reliable, Hence verbal testimony is not inference. The two
agree in conveying knowledge of an object through its 'slgn',':but the signinone .
is different from the sign in the other, In the case of verbal testimony, the special-
point is to decide whether the sign (word) comes from a reliable person. .

The aphnrisel in no. 112 speaks of a certain connection between a word and the
object signified by it. The present aphorism points out that the connection is not

" anatural one, We acknowledge that a word indicates a certain object, but we deny -
 that the:object Is naturally or necessarily connected with the word. Hearing, for -

. instance, the word “cow,” we think of the animal signified by it, nevertheless the

. word and the animal are not connected with each other by nature or necessity, In

the case of inference, hoWever. the connection between a sign (e.g., smoke) encl

-the thing signifled (e.g, fire} is natural and natural and necessary. Therefore, the
‘connection involved in inference is not of the same kind as that involved in verbel
- testmony. . 2wt e

114. There is no natural connection between a word and the ob.ler:l:k |

- signified by it, as we do not find that the words food, fire, and hatchet
are accompanied by the actions filling, burning, and splitting...

1

~ . If & word were'naturdlly connected.with the'object signified by it; then by ut-

tering the words food, fire, and hatchet wé should have found our mouth filled up

- (with food), burried (with fire); and split (by a hatchet). But such is never.the case,
* Hence there is 1o natural connection betweexia' word and the object signified by ‘

i, and consequently verbal testimony Is not infeterice,

~ 115.1t cannot, says an objector, be denied-that there is a ﬁxed con-

nection between words and their meanings, . .. ..

A particular word denotes a particular mearing; é,g;, the word “caw denetes
the animal of that name, but it does not dencte a horse, & jar, or any other thing.
Thiere Is; therefore, in the case of verbal testimany; 4 fixed connection between a
word and its meaning, as there 15 in the case of inference afixed connection be-
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. tween a sign and the thing sighified. Hence verbal testimnnyis constdered by the
. objector to be-a case of infererice; -
116. We reply, it is: through convention I:hat the. meaning of a word
Jdsunderstood: . . - ' R s
- .. .The connection between a word a.nd fts meanlng is conventional nd not hatural.
“The connection, though fixed by man; is not inseparahle and.cannot thex‘efore be
the basis of an inference. : ’ .
-117. There is no universal uniformity of connection between a word
and its meamng :
The rgis, dryas, and mlecchas use the same word in different senses, e.g.; the wnrd
“yava” is used by the aryas to denote a long-awned gratn, butby the milecchas to
- denote a panic-seed. So the connection between a word and its meaning is not
.everywhere uniform, and cunsequently verbal testimony cannot be considered as
inference, - = L
118. The Veda, some say, is unreljable, as it involves the faults of
untruth, contradiction; and tautology ... -~ . |
The Veda, which is a kind of verbal testimony, is not, same say, a means of right
-, + knowledge: It Is supposed by them to be tainted with the faults of untruth, contra-
dictlen, and tautology. For instance, the Veda affirms that a son is produced when
- the sacrifice for the sake of a son is performed. It oftenheppens that the son is not
.produced, though-the sacrifice has been performed. - ~
- There are many contradictory injunctions in the Veda, e.g., it declares “let one
rsacrifice when the sun has risen,” alsa “let one sacrifice- when the sunhas not
risen,” etc. There is such tautology as “let the first. hymn be recited thrice,” “let the
« . lasthymnberecited thrice,"etc. . .~ - .
-119.The so-called unfruth in the Yeda comes from SOme. defect inthe
act, operator, or materials of sacrifice. .
. Defect in the act consists in sacrificing not-according te rules; dg‘a:t in the operator
(ofﬁciating priest) consists in his not being a learned man, and defect in the materi-
. als consists In the fuel being wet, butter being not fresh, remuneration (to' the
officiating priest) being small, etc. A son {5 sure to be produced as a result of per-
+ . forming the Sacr:iﬁce;- if these defects are avolded. Therefore, there is no untruth
.-intheVeda. . . A ) .
1200 Contradicl:ion weuld occur 1f there were alteratlon of the time
agreed upon. TRLCE : -
Leta person:perform sacriﬂce before sunrise or after sunrise [fhﬂ has agleed
upon doing it at efther of the times, Two alternative courses being open to him, he
- can'perform the sacrifice before sunrise or after sunrise, according to his agree-
ment or desire. The Veda cannot be charged with the fault of contradiction, if it
, enjuhlssuchﬁlternaﬁvecoumes- e e

ey Ty otk
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. 121; There is no tautology, because reinculcation is of advantage.
Tautology means a useless repetition, which never occurs in the Veda. If there is
' - any repetition there, it is either for completing & certain tumber of syllables, or for
* explaininga matter briefly expressed, etc, “Let the first hymn be recited thrice”
- “let thelast hymn be recited thrice™such instances embody a useful repetition.
+ - 122.-And because there is necessity for the classiﬁcal:mn of Vedic
speech. SR :
It is necessary to divide the Vedic speech into classes based on special charac
ters, -
123. The Vedic speech being chvided on the prmciple of injunction,
persuasion, and reinculéation. .

The two main divisions of the Veda are (1) hymn ‘and (2} ritual. The ritual por- -
tion admits of three subdivisions, viz. injunctive, persuasive, and reinculcative.
124, An injunction is that which exhorts us to adopt a certam course

~-of action [as the means of attaining good]. - o D

The following 15 an injunction: “Let him who desires paradise perform the fire-
‘sacrifice.” This is a direct command. -~ ..+ -

125. Persuasion is effected t.hrough przuse blame, wamjng, and pre—
scription. o .
- Praise is speech thatpersuades us toa certain course ufactiun by extolling 1ts
consequenices, €.g., “By the Sarvajit sacrifice gods conquered all; there is nothing
- like Sarvajit sacrifice, it enables us to obtain everything and to vanquish every one,
ete” Here there Is no direct command, but the Sarvajit sacrifice is extollecl' in such
-a way that we are persuaded to performit. .~ - .
. Blame is speech that persuades us to adopt a certain course of action by acqualnt
ing us with the undesirable consequences of neglecting it, e.g., “One who performs
any other sacrifice, neglecting the Jyotistoma, falls into a pit and decays there”- -
‘Here one is persuaded to perform the_]yotistnma sacrlﬁce, the neglect of which
brings about evil consequences, -7 - : P -
. Werning is the mentioning of & course nfacl:{on, the obstmc:tinn of which by
- some particular person led to bad consequences, e.g., on presenting oblation one
~. Isto take the fat first and the sprinkled butter-afterward, but alas as the Charaka
priests first took the sprinkled butter which was, as it were, the life of fire, etc,
*+ Here the foolish course of action adopted by the Charaka prie.sts should serveas a
warning to other priests, who ought to avold that course, A
<. Prescription impHes the menton of something‘as cammendable on account of its
antiquity, e.g:; “By this the Brahmanas fecited the Sdma hyrin, ete”
126. Reinculcation is the repetltmn ofthal:which has been enjomed
byaninjunction. - = . o coinaeie et :

Reinculcation may consist of (1) the repetil:lon afan tnfunction, or (2) the repeti-

tion of that which has been enjoined. The first is called verbal reinculeation and the
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" second objective reinculcation: In the Veda there is reinculcation, as in ordinary
use there is repetition, “Noneternal, not eternial"—this Is a verbal repetition.
“Nongternal, possessing the character,of extinction”—this is abjective repetition.
127. There is, some say, no difference between reinculcation and tau-
tology, as there is in either case arepetltion of some expresmon already
used: o - | - . o
Reinculcation is supposecl hy some tobe a fault, Lnasmuch asit does not, accard-
ing to them, differ from tautology, . .
128. There is a difference, because reinculcation serves some useful
_purpose, as, e.g.; a command to go faster: . '
Tautology consists of a useless repetition, but the repetition in the case of rein-
culcation is useful, e.g., “go on, go on” signifles “go faster.”

129. The Veda. is. reliable like the spell and the medjcal science,
because of the reliability of their authors.
The spell counteracts poison, etc., and the medical sclence prescribes correct
. remedies. The authority belonging to them is derived from their authors, the
Sages, who_ were reliable persons. The sages themselves were reliable, because
- (1) they had an intuitive perception of truths, (2) they had great kindness for
living beings, and (3) they had the desire of communicaﬁng'thqlr knowledge of
the truths. The authors (lit. “the seers and speakers™) of the Veda were also the
authors of the spell and medical science. Hence, like the-spell and medical science,
the Veda must be accepted as authoritative. The view that the Veda is authorita-
tive because eternal is unterniable, : -
130. Some say that the means of right lmowledge are more than four,
because rumor, presumption, probability, and nonexistence are also
valid, Coa o o -
In aphorism no. 3 above, the means of right knawledge have been stated to be
four, viz. perception, inference, comparison, and verbal testimony. Some say that
there are other means of right knuwledge, such as rumor, presumption, -probabil-
ity, and monexistance. . : TR .
Rumor is an assertion that has come from one to another wlt]mut anyindication-
of the source from which it first nriginated; e.g., in this fig tree there live goblins,-
Presumption is the deduction of one thing from the declaration of another thing: -
e.g., from the declaration that “unless there is cloud, there is norain,” we deduce
~that“there is rain, if there is cloud.” A more farniliar instance of presumption Is this:
the fat Devadatta does not eat during the day time, Here the presumption is that he
eats in the night for it is impassible fora person to be fat if he does not eat at all,
Probability consists in cognizing the existence of a thing from that of anather
¢ thing in which it is included, e.g., cognizing the measure of an ddhaka fram that
of a drona of which it {s a fourth part, and cognizing the measure of a prastha from
‘that of an aghaka of which it is a quarter.
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- Of two opposite things, the nonexistenceof one estﬂi:lishes the existence of the

other, e,g., the nonexistence of rain establishes the combination of wind and -

cloud. When thereisa cumblnation of wind and clcmd, drcps of water cannot fall,
in spite of their weight.

131. This, we reply, is no contradiction since rumor is inclucled in
verbal testimony, and presumpticm, robabﬂity, and nonexistence are
included in inference.

| Thase who maintain that rumor, presumption, prnbabi]lty, and nonexistence are
valid do not really oppese our division of the means of right knawledge into four,
viz perce;rt[un, inference, comparison, and verbal testimony. . . -

- Rumor partakes of the general c:haracteristics of verbal testimany, and Is a spe-

clal kind of it. BE
Presumption is explained as the knowledge of a thlng derived throiigh the con-

~ sideration of it from the opposite standpoint. For Instance, the fat Devadatta does
noteat during the day time: here the presumption Is that he eats in the night.

The fact of his eating in the night has not been-expressly stated, but is ascertained

from this consideration that a person who does not eat during the day cannot be

strong unless he eats In the night. It is evident that presumption, like inference,
passes from a percelved thing to an unperceived one, because they are in some

way connected. ‘ - i

Probability is [nference. because it is the cognizance of a part from hlawledge of

a whole with which it is inseparably connected. :

Nonexistence is inference, inasmuch as it really infers the obstruction cf a
cause from the nonexistence.of its effect through a certain connection, viz. if the
obstruction occurs; the effect cannot occur. - ' i

Hence rumor, etc,, are not independent means of right lmowledge but are in-
cluded in the four, enumerated in-apherism no. 3. ‘

- 132, Presumption, some say, is not valid, because it leads to uncer-
tﬂiﬂty ; ! ' :
“If there is no cloud, there will be no rain™; from this we are sald to presume
that if there is 2 cloud there will be rain: But it often happens that a cloud is not
. followed by rain, So presumption does not always lead to certainty. .
+ 133.We reply: if there is any uncertainty, it is due to your suppnsing
that to be a presumption which s not really so.
. “Ifthere is no cloud, there will be no rain™: from this we are entitled to presume
-+ that if there Is rain there must haye béen a cloud,-But if you pretend to presume
that "if there is a cloud, there will be rain,” your so—called presumpl:lon will he an
invalid one.
134, The objection itself we say, s invalid, because it leads to uncer-
tainty. - :
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"“Presumption Is not valid, betause it leads to uncertainty!”: this is-your dbjection.

In it there are two points for consideration: (1) the validity of presumption and (2)

the existence of presumption. Your objection refers to one of the.points; viz the

validity of presumption. So you do not deny the existence of presumption. In some
instances, however, your objection may refer to more points than one. In fact,

the nature of your objection i5 not definite in itself, or, in other words, it leads to

uncertainty, Hence your objection is invalid. :

135, Or, if that be valid, then our presumption is not inva]jd

- . Perhaps you will say that your objection is valid; because you can ascertdin in
each case whether one or more points are referred to by the objection. Similarly, we
shall say that our presumption is not invalid, because we can ascertain in each case
whether the presumptian is capable of leading to more conclusions than one; Hence,
if you say that your objection is valid, we shall say that our presumption isalso valid.
136. Some say that nonexistence is not a means.of right li:nnM.fleclge1

because there is no object that is known by it. .

137. Nonexistence, we reply, serves to mark out an object unmarked

by the mark that:characterizes other objects. -
Suppose.a person wants to bring a pot that is not blue. The absence of blueness is

-a mark that will enable him to:mark out the particulat pot he wants to bring, and

to exclude the other pots that are blue, Thus an obj ect may be known through the

nunexistence (absence) of itsmark. : - - -

138. if you say that the nonexistence (absence) of a mark is impos- .
sible where there was no mark at all, it is, we reply, not so; because the”
nonexistence (absence) is possible in reference to a mark elsewhere.

- We can, says an objector, talk of a mark being nonexistent (absent)}, if it was pre-

- viously existent (present}, A pot is sald to be not blue only In reference to its being
blue previously. in reply, we say that it is not-so. “Not-biue™ is no doubt possible
only in reference to “blue,” but that blueness may exist elsewhere. For Instance,

" we can talk of this pot being not-blue, in contrast to that pot which is blue.

139, Though a mark may distinguish the object that is marked, the
nonexistence (absence) of the mark cannot, some say, distmguish the
object that is not marked.

A blue pot is distinguished by the blueness that is its mark. But how can we, says

the ohjector, distnguish an unmarked object by the nonexistence (absence}of a

" mark that it does not possess? : kA e

+ 140, This is not so, because the nonexistence (absence) of a mark
serves as a mark, in relation to the presence of the mark,:
We can speak of a pot being not-blue, in relation ta one which is blue. Hence,
though not-blueness is not a positive mark, it serves-as a (negative) mark, in rela-
ton to blueness,
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141. Moreover, we perceive nonexistence as a mark antecedent to
the production of a thing; o =
There are two kinds of nonexistence, viz. antecedent nonexistence and subse-
quent nonexistence: When we say that there will be a jar; we perceive the mark of
nonexistence of the jar In the halves that are destined to compose it. This is ante-
cedent nonexistence. Similarly, when we say that a far hasbroken, we perceive the .
mark of nonexistence ofthejar in the pﬂrts that cnmposecl it. Thisis subsequent
nonexistence.
142. Sound is not eternal, because it hasa beghming and is cognjzed
by our sense and is spoken of as artificial. o
" Sound is noneternal, because it begins or arises from the concusston of two hard
- substances, e.g., an axe and a tree, etc. Another ground for the non-eternality
of sound Is that it is cognized by our sense. Moreover, we attribute to sound the -
properties of an artificial object, e.g., we speak of a sound being grave, acute, etc,
This would be impossible if it had been eternal. -~
*'Same say that the so-called beginning of a sound is merely a manifestation of it,
- that is, sound does not really begin, but is merely manifested by the concussion of
two hard substances. In reply, we say that the concussion does not manifest, but
- produces a sound. You cannot suppose the concussion to be the manifester and
sound the manifested, unless you can prove that the concussion and sound are
simultaneous. But the proof is imposstble, as a sound is heard at a great distance
-even after the concussion of the substances has ceased. So sound is not manifested
by the concusslon, It is, however, legitimate to suppose that sound s produced by
 the concussion, and that one sound produces another sound, and so an, until the
last sound is heard at a great distance, - . 3
- 143, Some will not accept this argument, because the nonexistence
~ of a jar and the genus of it are eternal, and eternal thmgs are also spo-
ken of as if they were artificial. :
Some say that it is not true that whatever hasa beginnjngis noneternal. Look
at the nonexistence (destructlnn) of a jar which began when the Jar was broken,
-Whatever {s cognized by our sense s noneternal: this is also said to be an unsound
argument, When, for Instance, we percelve a jar, we perceive also its genis (Le.;
jarness), which Is eternal. 1t is further said that we often attribute to'eternal things
the properties of an artificial object, e.g., we speak of the extension of ether as we
speak of the extension of a blanket, '
‘144, There is; we reply, no opposition because there is distinction
between what is really eternal and what is partially eternal, -
That which is really eternal belongs to the three times. But the nonexistence (de-
struction) of a jar does not belong to three times, asit was impossible before the
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jar was broken. Hence the nunexlstence {clestruction) of a j ar that hasa b-eginnlng '
is not really eternal.
145, It is only the things cognized by our sense as belonglng to a cer-
tain genus that must, we say, be inferred to be noneternal.

The objectors have said tha_tfthings: cognized by our sense are not necessarily

noneternal, e.g., as we percelve a jar, we also perceive its genus jarmess, which is
~ eternal. In reply, we say that not all things cognized by our sense are noneternel,
but only those that belong to a certain genus. A | ar, for instance, is noneternal,
because we percelve it as belonging to the genus Jarness, But jarness, which is
cognized by our sense, is not nonéternal, because it does not belong to a further
genus, named jarness-ness, Similarly, sound is nonsternal, because it is cognized
" by our sense as belonging to the genus called soundness. v

The aphorism may also be interpreted as follows: Sound is noneternal, because it

is inferred to advance in a series. We do not say that whatever is cognized by our

 'sense Is noneternal: our intention is to say that things cognized by our sense as.
advancing in a series are noneternal, Sound is cognized in that manner (Le., sound
advances like a wave), and hence sound is noneternal, '

146, We further say that only artiﬁmal things are designated by the
term extension.

When we speak of the extension of ether, we really mean that the extension’
belongs to an artificial thing, which-has for its substratum the ether, Hence we do
not in reality attribute to eternal things the propertes of artificial ‘objects. }

- 147. Sound is noneternal, because neither do we perceive it before
pronunciation, nor do we notice any veil that covers it. o

- If sound were eternal, it would be perceived befare pronunciaion. You cahnot

say that sound really existed before pmnundation but was covered by some veil,

. for we do not notice any such vell.. T

148. The veil, some say, really exists, because we do not perceive the
‘nonperception thereof.

The objectors say: If you deny the vell because it is not perceived, we deny the
nonperception of the veil because it is also nntperceived. The denial of notiper-
ception is the same as the acknowledgment of perceptinn or, in other words, the
vell is acknowledged to be existent. - .

-149, If you assert nonperception of the veil though the nonpercep- -
tion is not perceived, we, continue the objectors, assert the existence of
the veil, though it is not perceived. R -

You admit nonperception of the veil, though you do not percelve it (nonpercep-
tion), Similarly, we, the objectors, admit the existence of the vell, though we do

. not perceiveit;: . . S g oo
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150. This,-we reply, is no reason, because.nonperception consists of
absence of perception. .
A veil is a thing fit to be perceived..Our nonperception of it indicates its absence
On the other hand, the nanperception of a vell is not a thing fit to be perceived.
Hence, nonperception of the nonperception‘leads us to nothing real, '
151. Some say that sound is eternal, because it is intangible, -
" Ether, which Is intenglble, Is eternal. Sound must, similarly, according to some,
be eternal, because ft is intangible. -
152. This we deny, because action is nonetema] .
~ Action is noneternal, though it is inte.nglble, ‘Hence, intangibility does not est:ib
. lish eternality, T
153. An atom, on the other hand1 is eternal though not intangible
Tangibility is not lncompetihle with eternality, e.g‘, atoms are tangible; yet
eternal 3 '
154. Sound, some say; is eternal because of the traditional teaching
A preceptor could not have imparted knowledge to his pupils by means of
sounds, if these were perishable (noneternal). In fact, the traditional teaching
would; according to the objectars, be impossible if the sounds were noneternal.
155. This is, we reply, no reason, because sound is not perceived in
the interval. e
- Suppose a preceptor: dellvers certain sounds (in the form of a lectu.re) that are
received by his pupil. The sounds are not audible in the interval between the pre-
ceptor giving them and the pupﬂ receiving them. They would never be inaudible,
If they were eternal, : : i
156. This, say the objectors, is na’ argument, because there is the
teaching. . . " . .
The objectors say' If the sounds, as soon as. they came out of the. preceptor, Were -
- I destroyed ahd did not reach the pupll, there could not be any teaching carried on,
But there is the teaching, hence sound does not perish or, in other, words, it is*
- eternal. ! :
157.In whichever of the two senses ltis accepted, the teaching does
not offer any opposition. - .
The word “teaching” may be hlterpreted efther as (1) the pupil’s receiving the
- saunds given by his preceptor; or as (2) the pupil's imitating the sounds of his
preceptor, as one imitates dancing, Neither of these interpretations would support '
the eternality of sound. In consonance with the first-interpretation we shall say -
that the sound coming out of the preceptor produces another sound, and so on,
untl the last sound reaches the pupil. This would make sound noneternal, It is ob-
vious that the second interpretation similarly proves the non-eternality of sound.
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158. Sound, continue the objectors, is eternal because itis capable_
of repetition. .. - \ :
- That which is capable of repetition is persistent or not perishable, e.g., one
and the same color can be repeatedly looked at, because it is pEI'SIStEI'It. One and
* . the same sound can similarly be repeatedly uttered, hence it is persistent or not
perishable. ’
- 159. It is, we reply, not so, because. even-if sounds were. uther (dif-
ferent), repetition could take place. : :
Repelitinn does not prevent perishableness, because repetition is posslble even
if the things repeated are “other" or different, e.g., he sacriflces twice, he dances
thrice, etc. Here the two sacrifices are different, and yet we use the repetitive word
- “twice”; similarly the three dancings are different, and yet we use the repetitive
word “thrice”

160. Some say that there is no such thingas othemess because what
is called “other;” in reference to some other, is not other in reference
to itself. . : g w

We maintain that repetition is pussible even if the things I'Epeated are “other"
- or different. Our position is said to be-untenable; the term *other” is described as
unmeaning, as nothing s other than itself, - - y :

161. In the absence of otherness there would, we reply, be no same-
ness, because the two exist in reference to each other. . o

- If there was no otherness, there would be no sameness. This would lead us to ab- |
- surdity, as it would disprove both persistency and-perishableness. Hence we must |
admit otherness; and if there is “other," there will be no flaw in our expression,

viz. repetition is possible even if things were “other” or different.

162. Sound, some say, is eternal, because we perceive no cause why
it should perish. - »

Whatever is noneternal is destroyed by some cause. Sound is sald to have no
cause of destruction, hence sound is held by some to be not noneternal (Le., is

- regarded as eternal) - : ' t

163, But by the same arg_.gm:rlenl:1 we are afraid, nonperceptlon of l'.he '
cause of inaudition would mean constant audition.

Ifnonperceptionisto establish_nonex:lstence ‘we should not cease to hear, because
we do not perceive anycmlseofaur'not hearing. But such a conclusion is absurd.

. 164. Your position, we further say, is untenable, because there is

'no nonperception; on the contra:y thereis perceptlon of the cause of
inaudition, - :
‘Suppose thata sound[s pmduced by an axe strik:lng against atree. This suund
- ‘will perish:after producing another sound; which will again perish, giving rise to
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+ another, and so on, until Ithe last sound is deshﬁy&bysqmesohstad& In fact every
sound that is produced is destined to perish. Hence there is no nonperception of
the cause of inaudition; on the contrary, there is;len:eption of such a cause. Can-
sequently, sound is not eternal. e S
165. There is, we again say, no nonperception, bec:ause the sound [of
a gong] ceases on the contact of our hand [with the gong].
You cannot say-that there is nonperception of the cause of cessation of sounds
because we actually perceive that by the contact of our hand we can stop the
- sotind of a gong.
- 166. We call a thing eternal (persistent) if it continues to EJClSt, and if
we cannot perceive any cause why it should cease, -

. Sound does not continue to exist, and the cause of its cessaton is also perceived.
. Hence sound is not eternal, =
167. That the substratum of sound is intangible is no counterar-

- gument, : . Co L .
Sound has not for its substratum any of the tanglble substances. viz. earth, wa-
ter, fire, and air, far it is found to be preduced even where these do not exist, For
instance, sound s produced In a vacuum that is devoid of smell, taste, color, and
touch, which are the qualities of tangible substances, The reason the sound pro-
duced in a vacuum does not reach our ears is that there Is no air to carry it. Hence
the substratum of sound is an intangible substance, viz. ether. o

It is a peculiarity of sound that it cannot co-abide with color, ete. & tanglble
substance {e.g,, earth) that is the abode of smell may also be the abode of color,

- taste, or touch. But the substance in which sound abides cantiot be the abode of
any other qualitles, This distinguishes the substratum of sound from the substrata
- of other qualities: This pecullar substiatum Is called ether..

The fact of having an intangible substratum is no bar to the nun-ete:mality of
sound. Sound, though its substratum is the intangible ether, is produced by the
contact of two hard substances, One sound produces another sound (or acertain
vibration), which again causes another sound (or vibration), and so on, until the
‘last sound (or vibration) ceases owing to'some. ubsl:ada Sound is therefore non- -
eternal. i % '
168. Sound cannot be supposed to co-abide with other qualities for

there are also varieties of it. 2 :

In each tanglble substance there is only one kind of smell taste, touch, ar color.
If we suppose that sound abides with one or more of these qua]lties In a tanglhle
substance, we must admit that sound is of one kind only. But sound is of vartous

- kinds, such as grave, acute, etc,; and even the same sound may-vary in.degrees,
according to the nature of the obsh'uction.ifmeets,'l'his proves that sound does
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not abide with other qualities ina tanglble substance It further proves that sound
is ot unalterable or eternal. e : ‘

Also signifies that this aphnrism is to be ccmsidered alcmg with the aphcrism in
no. 162, in which a reason for the non-eternality of sound isgiven. . -
169. From the inj unction about modiﬁcatlon and substitute there

arises doubt. - : s
The word “dadhi,” conjoined with the word * crtm, becomes “dad}g,'m by the
" rule of Sanskrit grammar. Looking at “dadhi-atra™ and “dadhyatra,” we notice
that there is i in'the former and y in the latter. Here some say that { undergoes
* modification as ¥, while others say that y comes ag a substitute for i. Consequently
we are thrown into doubt whether letters really undergn modifications or take up
- substitutes; .

170. If letters underwent rnodiﬁcation an inc:rease of bulk in the
original material would be attended by an increase of bulk in the modi-
fication. -

If we accept the theary of modiﬁcation the letter y that originated fromthe
short { must be supposed to be less in bulk than the'y that originated from the long
. But In reality the y in both cases is of the same bulk, Hence it is concluded that
letters do not undergo modification, but take up other letters as substitutes.
- 171. The foregoing argument, some say, is futile, because we find
modification less than, equal to, and greater than, the original material,
The bulk of the modification does not, in all cases, correspond to the bulk of the
original material, e.g;; thread isof less bulk than:cotton, which is its original mate- * '
rial, a bracelet is equal in bulk to the gold of which itis made, andr'a:beny"aﬁ‘tree is
greater in bulk than the seed from which it springs. Hence the argument against
the thenry of modification i5, accarding to the objectors, baseless.

+ 172, On account of the absence of both the positive and negative

marks of inference, we say, the example does not establish the point.
The examples cited by the opponent are irrelevant. They are neither similar nor
. dissimilar to the case under consideration: they belong altogether to a differ- .

ent category. An example that can establish'a point must contain the reason that
is found present in‘the thing to be established. Not only are the examplesnota

- means of proof here, but they are also not the examples required. ~

173. It is not so, because we spoke of those. modiﬁcations that origi-

nated from different materials. = - .- ;o

- A'modification may not correspond in bulk to Its ariginal material. But if I;he -
original materials are different, their modifications are expected to be different.
Heret being different from 7, i;their mudiﬁcat{em are expected to be different. Buty
issues from i as well as f. Hence y Is not a modification of for I,
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174. There is, says an objector, difference between a letter and its
modification, as there is between a substance and its modification.
| According to the objector, there Is difference between the letter { (or 7) and its

modification y, as there is difference between the substance cotton and its modifi-
. cation thread. . E |

175. In reply, we say that it is not so, because the character of a modi—
fication does not exist here, : Lo

- A modification must be of the same nature as its original materia}. though the
former may not correspond in bulk to the latter. A bracelet is no doubt a modifica-
tion of gold or siiver, but a herse 1s not a modification of a bull. Similarly, y, which
is a semi-vowel; Is not a mediBcation of { (or7), which isa full vowel. .

176. A thing that has undergone modification does not agajn return
to its original form. - : , .

Milk modified into.curd does not again attain the state of milk. But:{ having
reached the condition of y may again revert to its orig[nal form. Hence y isnota
‘modification of i ¢ S -

177. Some say that this is untenable, because golden ornaments may
again be converted into their original forms, LT

A gnlden bracelet is converted into a mass of gross gold that may be again modi-

~ fied into a bracelet. The objector; relying on the analogy of golden ornaments, says

: that in the case of letters the theory of medification does not suffer by { reaching

the condition of y and again returning to its original form: :

- 178. The analogy, we say, is inapt; because the modiﬁcat:lons of gold
(called ornaments) do not relinquish the nature of gold.

A mass of gold when made into ornaments does not relinquish its own nature,
But { when converted:into y loses its own nature. Hence the analogy is unsuitable,
179. If the letter were eternal it could not be medified, and if it were

impermanent it could not abide long enoughto furnish the material for
‘modification, - - :

On the supposition of the letters being eternal; i cannot be modified into y; and
on the supposition of their belng impemmnent, { mustper:ish before it can be
modifledintoy: - -« E &

180. Though the letters be eternaL theirmodiﬁcatlon, says an objec-
tor, cannot be denied, as some of .the eternal things are beyond the
grasp of the sénses, while others possess a different character.

T Just as some eternal things (as ether) are supersensuous while others (such as *
_cowhood) are cognizable by the sense, so some eternal things; such gs ether, may
" be unmodifiable while athers, such as letters; may be susceptible to modification.
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181, Even if the letters are impermanent, their modification, like -
their perception; is; according to the objector, possible;

Even if you say that letters are impermanent, you admit that they abide long
enough to be capable of being perceived. Why then cannot they abide long enuugh
to be capable of belng modified?
182..In reply,:we say that our position is unassallable, because there is

no eternainess where there is the character of modification and because
your so-called modification presents itself at a time subsequent to the
destruction of the original material. :

The letters cannot be modifled if you say that they are el:emal because modiﬁc:a-

- tion is the reverse of eternalness. When a thing is modified it assumes-ancther
nature, abandoning its own. Again, the letters cannot be madified if you say that
they are impermanent, because there is no time for { (of dadhi) to be modified into
y when a (of atrn) follows, The sound “dadhi” is produced (pronounced) atthe first
moment, exists (continuously) during the second moment, and peristies at the
third moment. The sound “atra” is produced {pronournced) at the second moment,
exists (continues) during the third moment, and perishes at the fourthmément.
Now, i (of dadhi) cannot be modified into y until a (of atra) has come intc existence,
But a comes into existence at the third moment, when f'has already perished. So,
on the supposition of impermanency of letters, modification:is impossiblé.

183, Letters are not modified, because there isno fixity as to: ﬂlaorig-
E inal material of theirmodification. St |

In the case of real modifications there is a fixity as regards their original materi-*

- als, e.g.; milk is the original material ufcufd;butnot vice versa. In the case of let-

- ters, however, there is no fixed rule, e.g., i is the original material of y in dadhyatra
(dadhi+ atra), buty is the original material of { invidhyati (vyadh + ya-+ ti). Hence

. the operation of modification is not really applicable to letters.

184, Some say that there is no lack of ﬁJdty, because the absence of
- Axdty itself is fixed. : : : ,
11s sometimes modifled into y, and y sometimes into i. So In respect of letters -
. there is no fixity as to the orlginal materials of their modification. This much,
however, is:fixed: that there is no fixdty, or in other words, the absence éfﬁxjty is
' fixed. Hence the objector, whois a quibbler,.contends "that there is fixity at least as
ta the negative aspect of modification.
185. By saying that the absence of fixity is fixed, you cannotset aside
-+ our.reason, because the fixity and its absence are contradictory terms.
‘Our reason {s that In respect of letters there is no fixity as to their modification.
You conténd that, though there is no fixity, the absence of fixity 1§ fixed. Qur reply
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s that, though the absence of fixity is fixed, it does'niot establish fixity as a posi-.
tive fact, because fixity is incompatible with the absence of fixity. _ o
-186. There Is an apparent modification of letters in the case of thelr
attaining a different quality, taking up substitutes, becomjng short or
long, and undergoing diminution or augmentation.. o
- Aletter is said to-attain a different quality when, for instance, the grave accen- = -
tuation Is given to what was acutely accented. As an instance of a letter accepting

a substitute, we may mention gam as becoming gacch. A long vowel is sometimes

shortened, e.g., nadf {in the vocative case), becomes nadi. A short vowel is length-

ened, e.g.,, “mun{” (inthe vocative case) becomes “mune.” Diminution oocors in:
such cases as “as+tas” becoming “stas!” In “devanam" (deva-*mn) na is an augment.

187. The letters ended with an affix form a word. - R

Words are of two kinds: nouns and verbs. A noun ends in a sup affix; e.g., Rimas

(Rama+su), while a verb ends in a tin affix, e.g., bhavati (bhil+ ). . \

188, There is doubt what a word {noun) really means, as it mvaﬁably
presents to us an individudl, form, and genus.

The word “cow" reminds us of an individual (a four-footed anirunl) its form

(limbs), and its genus (cowhood). Naw, it is asked, what is the real sigm’ﬁcation ofa

word (noun)—an individual, form, or genus?

189. Some say that the word (noun) denotes indjvidual because it is
only in respect of individuals that we can use “that,” “collection,” “giv-
mg, “taking,” “number,” “waJdng “waning,” color, compound,“ and

“propagation.” i S
“That cow Is going”—here the term “that” can be used onlyin reference to an
. individual ¢ow. Similarly, it is-only in respect of individuals that we can use the
-expressions “collection of cows,” “he gives the cow,” “he takes the cow,”“ten

cows, “cow waxes,” “cow wanes,” “red oow “cow- legs, and “cow givas birth to

“cow.”

190. A word (noun) does not denote an mdividual because. I'_here isno
fixation of the latter. ' - - - ) . |
© Unless we take genus fnto consideration, the word “cow will denote any indi-
vidual of any kind. Individuals are infinite. They cannot be distinguished from one -

another; unless we refer some of thein'to a certain genus and others to another
genus, and 50 on. [n order to distinguish a caw-individual from a horse-individual,
we must admit a genus called “cow™ distinguished from a genus called “horse.”

191. Though a word does not literally bear a certain meaning, it is
used figuratively to convey the same, as in the case of “Brahmana,”

“scaffold,” “mat," “king,” “flour;” “sandalwood,” “Ganges,” “cart,” “food,”
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- and “man,” in consideration of association, place, design, funcl:[on,
measure, containing, vicinity, conjunction, sustenance, and supremacy.
. If the word does not deriote'an:individual, how is it that we refer to an individual

‘cow by the expression “that cow is feeding”? The answer is that, though the word

“cow” may not literally mean an individual, we may refer to the same figuratively.

There are such instances, as “feed the staff” means “feed the Brahmana holding a

staff}” “the scaffolds shout” means “men on the scaffolds shout.” “he makes a mat”

means “he aims at making a mat,” *Yama” (chastiser) means “a king" “a bushel

of flour” means flour measured by a bushel, “a vessel of sandalwood” means

“sandalwood placed ina vessel,”"caws are grazing on the Ganges” means “cows

are grazing in the vicinity of the Ganges;" “a black cart” means a cart marked with

blackness, “food” means “life,” and “this person (Bharadvaja) is a clan” means

“this person is the head af aclan”

192. Some say that the word (noun) denotes form by Wthh an entity
is recognized. B SO :

- Weuse such expressions as “thlsis a cow” and “thisis a horse ‘only with refer-.-
ence to the forms of the cow and the horse, Hence it is alleged by some that the -
“word denotes form. .

193. Others say that the word (noun) must denote genus otherwise
why in an earthenware cow, possessed of iudividualityaandfoom, dowe
- not find immolation, etc.?. e :

* 1+ Wecanimmaolate a real cow, but not an earthenware cow, though the latter pos-
sesses individuality and form. The distinction between aTeal cow and an earthen="
" ware one is that the former comes under the genus cow, but the latter does not.
. Hence it Is urged by some that a word {(noun) denotes genus;

194. In reply; we say that it is not genus alone that is meant by a word
(noun), because the manifestatlon of genus depends on the form and
mdiv'iduality e ‘ S

" The genus abides in the individual, and the individual cannot be recognized
except by its form. Hence genus has reference both to the form and individual, or

' In other words, the genus alone Isnot the signification of a word: L F
-~ 195, The meaning of a word (noun) is, according to us, the genus, form,
and mdlwdual -

- The word (noun) signifies all the: three, though prominenoe s glven to one of

. them. For the purpose of distinction, the individual is prominent. In order to
convey a general notion, preeminence is given to the genus. In practical concerns,
" much importance is attached to the farm. As a fact, the word “noun” ordinarily
a "_presents tous the form, denotes the individual, and connotes the genus,

- S R
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- 196. An individual is that which has a deﬁnjte form and is the’ abode
-of particular qualities: 67. - ;
- Anindividual is any substance that is cognized l:ly the senses, gs a limlted abede
of color, taste, smell, touch, weight, solidity, tremulousness, velocity, or elasticity.
. 197. The form is that which is called the token of the genus. - -
. The genus “cowhood,” for instance, is recognized by a certain collocation of the
- dewlap, which is a form. We cannot recognlze the genus of a formless substance,
198, Genus is that whose nature is to produce the same conception.
Cowhood is a genus that underlies all cows. Seeing a cow somewhere, we acquire
. ageneral notion of cows {Le., derive knowledge of cowhood). This general notion
enables us on all wb'sequent occasions to recegnize individual cows, - :

' FROM UDDYOTAKARA'S NYAYA VARTTIKA

It is not true that the means of knowledge and the Db_]ECtS of lcnowledge are
supposed (to be existent) like (the objects in) a magic show; or the appear- -
ance of a castle in the cloud, or a mirage. For this (thesis) cannot be proved.

No reason is given when it is asserted that unreal objects are being sup-
posed (to be existent) like-dream-objects. What reason is there to maintain
that the objects in a dream-experience are unreal? . ;

Opponent: The reason is what is called khyati (appearance of objects in
experience). The reason for maintaining the thesis—viz. objects that are
apprehended at the waking state of. consciousness do not have a separate
existence from consciousness—is the appearance of objects as in a dream.

Response: No. Your example (i.e., the dream-example) stands in need of
a proof just as does your thesis. ..

What is the reason for believing thatithe objects that appearina dream—
experience are not distinct from the (dream-)consciousness? - -

" Opponent: The objects do.not exist since they are : not: apprehended by
the waking person.

Response: If you think that’ these ebjects do not exist just because they
are not apprehended by the waking person, then you are wrong. For you
have added a qualification (unnecessarily).

It is implied that those objects that are apprehended by the waldng per-
son exist, And the qualificaHon—those “that are not apprehended by the
waking person”—is.superfluous.

If you argue that the objects that-are apprehended either in the waking
experience or ina dream are unreal but the consciousness (ef such objects)
exists, (we ask:) what could be your reason?
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The fact of being not apprehended by the waking person cannot be cit- .
ed as a reason because it is incapable of establishing the “contrapositive”
(viparyaya; viz. apprehension of ob_] ects by the waldng person proves their
existence). :
If apprehension proves existence only then is it warranted that nonap-
prehension can prove nonexistence.
-1t is contended- that the reason should be capable of estabhshing the
“contrapositive” thesis (viz. apprehension proves existence).
 Opponent: The objects are not distinct from the consclousness (of them)
because they are subject to comprehension (by-the consciousness)just asa
particular feeling (of pain) is. Just as that which is apprehensible (grahya),
~ like a particular feeling, is not distinct from consciousness, so also.the ob-
jects are not distinct from consciousness.

- Respanse: A feeling is a feeling of either pleasure or pajn Consciousness
is a cognitive state (of mind). A cognitive state is distinct from the feel-
ing of pleasure or pain. Therefore, your supporting example is not cor-
rect. Pleasure and pain are what are apprehensible, and their apprehen-
sion is a cognitive state. -Thus, the apprehensible must be distinct from its
apprehension.

If you argue that consciousness is identical with the feeling (ies plea-
sure or pain), we still say that there is rio supporting-example where the
apprehensible and the apprehension-are (undoubtedly) identified with
each other. For an‘act and the object to which that act is directed cannot:

" be identical with each other.

If you wish to establish identity (between apprehension and the appre-
hensible) without caring for the evidence of the means of knowledge, you
establish (only) four “personality” aggregates (instead of five, by equating
feeling with consciousness); and this will contradict your doctrinal posi-
tion (that there are five !personality” aggregates, viz. aggregates of matter,
feeling, perceptions, mental forces, and consciousness).

If you do not accept even four aggregates but-admit consciousness enly
that is (commonly)} experienced, we then counter: since there are neither -
internal nor external objects to account for the distinctness of the states
of consciousness, how can you explam the distinction of different states of
consclousness? . SRR T Lo

* Opponent:.One state of consciousness 1s'djﬂ"erent ﬁ'om the other just as
one dream/is different from another.  : g -

Response; Even in that case, the distinction of consciousness- -states

'should be explained as, owing to-the comprehension of (different) things
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~ that are observed and experienced. If, in the case of dreams also, the dis-
tinction of consciousness-states is asserted to be owing to the difference
of comprehension, then we counter by pointing out the distinction of
comprehension from the comprehensible, The comprehensihle cannot be
identical with comprehension. | |

All the dream-experiences that reveal cities, birds, gardens and chari-

' ots distinctly are erroneous cognitive states. And these erroneous cogni-
tive states originate, sharing the generic features of the wa]dng cognitive :
~ states.

Opponent: In my theory, all cognitlve states wﬂl be: held to be erroneous;

'Respanse: If you say that, we ask you to point out the “principal” object
(pmdhana) in such errors. There cannot be an erroneous cognltlon that is
without any “principal” object. '

* Moreover, he who does not accept that the oh_]ects are d]St]IlCt from
consciousness should be countered with the refutation of this reason based
upon the examination of its nature. o - :

Is the nature of the object (in a dream) that ofbeing external? If 50, then
the position becomes contradictory (viz. what is internal in consciousness
is said to be external).

Is the nature of the dream-object that of being consc{ousness? If 50, then
the dream-object cannot be established because the states of consclous-
ness cannot be communicated to others. For if the dream of one person
is not expressed in words, the other person would not be able to know it.

Opponent: The states of consciousness tak[ng the “forms” of words are-
conveyed to others. '

Response: He who says this. should explain the meaning c-f the word
“form,” akdra. The “form” (in this context) is the apprehension by which
something non-x appears as x depending upon the similarity of the “prin-
. cipal” object (e.g., “This is a snake"—this wrong-apprehension has taken

the “form” of a snake with regard to something that is not a snake but has
similarity with the “principal” object, l.e.;a snake). - - -

~Also, in your view, words are not real, and hence the sentence “The '

consciousness-state takes tha ‘form’ of words” is a statement without a
reference, . o iy S
 He who does not accept that objects are distinct Erom consciousness

should alsc be asked to explain the distinction between a dream and apiece
of waking experience. The objects are nonexistent-as much in the waking
experience as in the dream; hence, wherefrom could there be such a dis-
tinction as reflected inthe statement “This is a dream and that is a waking
experience?” '
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- Even the discrimination of what begets‘merit and what begets demerit
cannot be established (under your view). For just as one'does not incur
demerit by having illicit-sexual relations in a dream, so also one would not
incur demerit by doing 50 in the waking state. .

Opponent: The (said) discrimination is maintained by the fact that inone
case the person is overwhelined with slumber, whjle he is nol: 50 over-
whelmed in the other case. .

- Response: This is aléo wrong. How: does one know that this odd behavior
of the mind is caused by the influence of slumber? - . - |

- ‘Opponent: The clarity and unclarity of the states of consciousness dlStiIl—
guish the dream stage from the waking stage..

Response: You will have to explain the notion of clarity and unclar-
ity without taking recourse to the objects (whlch are, according to you1
nonexistent). - - . |

- Oppanent: 1t has been seen that states of consciousness can be cljst[nct
even when their objects are nonexistent. For example: The departed spir-
its originating from the maturation of similar “residual forces,of action”
{(karma) see a river full of filth. No river is actually present there, nor-any
filth. And one thing cannot be many. But the states of consciousness are
seen to be distinct; for some spirits see the same as a-river full.of water;
and some others see it as a river full of blood. Thus it is ascertained that
consciousness alone arises in different forms in the mannerjust described, |
depending upon its internal conditions, while the external. objects asits’
conditioning antecedents do not exist. _

Response: This is wrong because it runs into contradlction If you say that
consclousness appears in different forms in this manner while the external
condition does not exist, we then ask: How is it so?

If consciousness takes the “form” of blood, you should explain the sta-
tus of this blood. What is the status of this blood? In the same way, one
should raise questions about the “form” of water or the “form” of the river.
When each word in'the sentence “They see a river of filth" is examined by
analysis, the sentence becomes devoid of any objec:tive reference if the ag-
gregates of matter, etc., did not éxist. |

Regulation of place and time 1s also not possible. The departed spu'its
see the river full of filth in a particular place, not in just any place whatso-
ever. If objects did not exist, the r reason for such regulatlon of place wou]d
have to be explained, - |

If, for a person, the existent ObJBCl'. is determined by some “form or
other, then it is proper to hold that some of his cognltive states.are errone-
ous, False cognitive states do not reject (the existence of) the “principal”
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object. Thus one should point out the “principal” objécts in the cognition
of the river of filth, etc. What applies to the cognition of the river of filth,
etc., is also applicable to the cases of the magic show, appearance of the
castle in the cloud, and mirage-water. : |

.Opponent: “You imagine the ‘perfuming’ of action (ka;rma) to be in one
place and. the result of it in:another place” (Vasubandhu, Vimsika). The
meaning of this (line) is that the (corresponding) result should be there
where the action takes place. For him who takes objects to be different
from their consciousness, the action will happen in one place while:its
result will be in another place, and thus the action and its result will have
different substrata (but cause and effect are supposed to have the same
- substratum). = . r o

Response: This is not true; for [ do not concede the point. I do not ccmcede
that the action and its result are occurring in different substrata. The ac-
tion is located in the self (dtman) and the result is also in the same locus.
Thus, the (supposed) fault (in my position) is rejected. . - e

The objects.(of my consciousness) are different from my consciousness
because they possess generic features.as well as specific features. They are
distinct just as my consciousness-series is distinct from the consciousness
belong:lng to another personality-series (l.e., another person),

. Theobjects are different fromrconsciousness because they can be estab—
lished (as external) by means of knowledge. Also because they are *effects”
(kdrya, “causally conditioned”), they are temporal, and they are preceded
by residual traces of action (dharma) <
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The Valéemka system holds that ]iberatioo is brought about through a com-
prehensive analysis of nature, The natural world exists, is knowable, and is
made up of a plurality of particular elements: Such knowledge is connected
with the belief that buddhi (consciousness) is merely a guna (quality) of the
dtman (self), which is itself a dravya (substance). Once one has gained this
knowledge, the dtman will attam the:desired state of existence without a

consciousness, : b e
* Kanada (fl. ca. 200 s. c.E.—l’JO csE) is the author of the Vaﬁegtkab'utras the
foundational text for the school, Kéinada's Siitras gave rise to Pragastapada's
Padirtha:dharma-samgraha (Compendium of the Nature of the Fundamental Cat:

~ egories) (ca. 550 c..), which, though categorized asa commentary, does not
follow the format of the Vaiesika Siitras. - —

EPISTEMOLOGY y o |

The Vaiesika school accepts only two pramanas (sources of valid knowl-
edge): pratyaksa (perception) and anumdna (inference).-1t does not accept
$abda (testimony) as a pramdna; despite upholding the authority of the Ve-
das, Unlike other schools of Indian philosophy that hold the Vedas to be a
* pramana, the Vai$esika thinkers hold that the Vedas are valid not because

they have svatah-praménya (intrinsic va]idjty) but because they are rooted
in the pratyaksa of rsis (seers) | S e

ONTOLO GY

According to the rea]ist Va1§esika school, the universe is composed of six
paddrthas (fundamental categories, lit. “what is predicated by the word™):



142 FIVE ASTIKA SCHOOLS

dravya (substance), guna (quality), karman (action), samdnya (universal),
videsa (particularity), and samavdya (relation of inherence). Kanada posited
a direct correlation between a word and the object to which it referred;
hence the fundamental categories are predicated by the word.

Dravya possesses guna and karman; prthivi (earth), jala (water), tejas

(light), and vayu (air) are perceivable and material dravya. Paramdnus {at-
oms) of these four dravyas comprise all material objects. Paraménus, which
are six-sided, first combine to make dyads. Three dyads make a triad, which
according to the Vaifesika school is the smallest perceptible unit. Akdsa
(ether), kala (time), dik (space), atman (self), and manas (mind) are not ma-
terial. Buddhi (consciousness) is produced through the contact of manas
and the dtman. The manas is an inert instrument of knowing that acts to
compile the data sent by the senses. By itself the dtman is unconscious.
- .According.to Kanada there are seventeen gunas; Pra$astapada’states
that there are twenty-four. Knada's seventeen are: paratva (distance),
aparatva (proximity), samyoga (conjunction), vibhiga (separation); prthaktva
(distinctness), parimana (size), samkhyd (number), sparga (touch), gandha
(smell), rusa (taste), ripa {color), iccha (desire), dvesa (aversion), prayatna
(effort), buddhi (consciousness), sukha (pleasure), and duhkha (pain). To
these Pradastapada adds samskdra (tendency); dravatva (fluidity), gurutva
(heaviness), éabda (sound), dharma (merit), adharma (demerit), and sneha
(viscasity). Though dependent upon dravyas, gunas are still conceived. as
- distinct. Dharma and adharma are referred to together as adrsta (unseen),
which:is the power of causality in the mechanism of karma. Accumulating
adrsta leads to rebirth.

There are five types of karman (action) that are found within dravyas
They are ephemeral and do not persist. These are upwards, downwards,
expansion, contraction, and locomotion.

“The Vaiéesika schaol posits that there are perceptible saméanyas (univer- '
sals), There is, for example, a bookness that is shared by all books, includ-
ing this one. Though they are real, they do not exist (unlike the parallel
concept described by Plato) An ontologlcal status is thus glven to class
categories

- Videsas (parl:mularity) is the prmmple ofindividuallty that is found on
~ the atomic level. It is what distinguishes individual items that.are other~
wise alike, such as individual paramdnus of, jala (water),

Samavdya (relation of inherence) is an eternal relation between two en-
tities, such as between dravya and guna. Take, for example, a purple shirt.
The purple color has a samaviya relationship with the shirt, These inher-
ent (and not contingent relations) are;found bel:ween particulars and uni-
versalsand wholesand-parts. . = 1. . . o SR T




. ,lVg_]ﬁe;ﬂfa_ 143}._ o

Abhavaisa seventh paddrtha that was added by later Vaidesika:thinkers,
If all wards have a perceptible referent, some Vaiéesika scho]arsargue&, e
then the negation must also be ‘accounted for. The: cognition “The cori=
taineris not there” isactually “The nonexistence of the contaiheris there.”
Or, the cognition “This container has not water” isactually two cogriitions:
“This container is there” and “The absence of water is there.” Iri this way
abhavaexplmns the expenence of negatlon e Coe

!
A

SOTERIOLO GY

The goal of the Vaiéesﬂca school isto realize that the. atman can.be separat-
ed from buddhi and can attain a state of unconsciousness. Pain arises from
the samyoga of the dtman, the indriyas (senses), the manas, and the objects
‘of the senses. When the atman is separated from the indriyas then neither
dharma nor adharma Is accumulated, rebirth cannot take place, and moksa
is achieved. In moksa-each atman still has a viesa and thus its individuality.

f "

THE TEXTS

Included here is the entirety of Kanada’s Vaisesika Sutras which is com-

posed of 373 sitras (aphorisms) and is divided into .ten chapters. Each+’
chapter is subdivided into two dhnikas (lessons).. The second selection is
from Sridhara’s Nydya-kandalf; a commentary on Prasastapada's Paddrtha-
dharma-samgraha, and concerns arguments for the existence of the atom
‘and of aggregates, . o S

KANADA'S VAISESIKA SUTRAS

First Chapter, Flrst Ahmka

1. Now wewill explain dha:rma. -
- .. 2. That is dharma’ (whjch leads to the) atl:amment of ab}gmdaya and
nihfreyasa ol |
, 3. That (teaching/ l:radition/ co]]ection) which explains this (dharma)
is authoritative (pramana). - :
4, The true knowledge of shared and differing properties of onto-
logical categories, based in/generated by the particular attributes of
those paddrthas—dravya, guna, karma, sammya, vi.{esa, and. samavaya —is
: productlve. of nihsreyasai =+ . -
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5. Prthivi, apa, teja, vayu, akasa, kala, ddr, atma, and mana are the
drayyas. - ,
6. Form or color, taste odor, touch number, measure, dist:inctive—
ness, conjunction, disfunction, paratva, aparatva, intellect, sukha, duhkha,
desire, aversion, effort, etc:, are the gunas.
- 7. Movement upward (rise}, movement downward (fall) contraction
expansion, and movement (from.one place to other) are the karmas.
8. Sat, anitya, substantive, effect, cause, sﬁmdnyd, videsa are peculiar to
dravya, guna, and karma.
9, Dravya and guna generate substances of their own class, (thch ls)
a common property (shared by them).
‘- 10. Dravya generates dravya and guna too (generates) other gunas
11. Karma cannot be formed by karma. S
-12. And neither is dravya destroyed by its effect or its cause.
-+ 13. (But) gunas (are destroyed) by both (effect and cause).. :
-14. Effect (karma's) is opposed by karma. .-+ . . -
15, (Having) actions; gunas, and (being) culnherent cause are the
characteristics of dravya.
- 16. Residing in dravya, not possessing guna, and (when mdepen—
- dent) not being a cause of contact or disjunction are the features of
guna. - o
- 17. (Residing at a time) in one dravya, (being) devoid of guna, and
(being)the unbiased independent cause of conjuncl:lon and dis_]unction
are the features of karma. .-, . o
- 18, Dravyais the common cause of dravya, quna, and karma. LR
_19. So is guna (too the common cause of dravya, guna, and karma). -
20. Karma is the common cause of conjunction, disjunction, and
motion. '
21. Karma is not {a cause} of dravya.. |
22. (Because) it is excluded (from them).
23, Dravya is the common effect of dnrvyas
24, Because of its disslmﬂarity from guna, karma is not (an eﬁ’ect) of
karmas.
25. (In gunas like) numbers, (whfch are) duality onwards separate-
ness, conjunction and dis_junct[on (are generated by more than one
dravya). ) L
26. (Due to its) asamaviya (in more than one dravya) karma is not the
common effect (of several dravyas). -
~ .27.Adravya is (the effect) of conjunctions.
: 28 A-color/form is (the effect) of colors/forms. . :
29. (The guna) upward movement (is the effect) of heav"lness, effort,
and contact. -
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30, Conjunction and disjunc'tlon are also (the effect) of karma. -
31. In (the treatment of) cause in general, karma is not considered to
be a cause ofdmvya and ka:rma. S

N

First Chapter, Second Ahmka

32. In the absence of cause is the absence of ef’r'ect
133, But in the absence of effect there is no absence of cause.
34. (Both) samdnya and vifesa depend upon the intellect. -

» 35, Being/existence, being the cause of continuity; is samdanya
36. Dravya, guna, and karma are both séminya and vifesa.
37.. Videsa, being (the constituent of) ultimate d]ﬁ'erences, exists

independent (of any percipient).. S |
38. By which drcngra, guna, and karma appear to be existent, that is
Satta S TR
39. Satta is djﬂ'erent from dmwa, guna, and karma.
40. It is existent in guna and karmag, so it is neither guna nor ka:mm.
. 41, And also (because of the) nonpresence ofsamargza and w.§e.5a (satta
is different from others). - - L
42, Dravyatva is stated by its béing in many drav_yas v
43, And also (because of the) nonpresence of samanya and viﬁe.ﬁa. '
44, So is gunatva stated by its being in gunas; :
45, And also (because of the) nonpresence of smnarwa and visesa.
+46. Karmatva is stated by-its being in karmas.: :
47. And also (because of the) nonpresence of samanya andvﬁe.ﬁa,
+ 48, Sattd exists because of the nonparticular.mark of the being and
the nonexistence of the mark of visesa, -

Second Chapter Firstﬁhmka - y

49; (One which has) color, taste, odor, and touch Is prthiw

50, (Having) colar, taste, and touch, dpa is ﬂuid and smooth

51. Teja has color and touch, o g

52. Vayu is touchable. -

53. These (gunas, namely, color, taste, odor and touch) are not pres-
ent in dkasa.

54. Butter, lac, beeswax in contact with fire become (ﬂmd1 a prop—
erty) common to {them and) water. . - 2

55. Tin, lead, irom, silver, and gold in contact with ﬂre become (ﬂuid1
a property) common to (them and) water. v

56. Horns, hump, hair at the tip.ofits tail, and adewlap are the visible
signs of a cow. - v - ¢



146 FIVE ASTIKA SCHOOLS

57. (Similarly} touch (is the sign) of vayu too, o :
58, And this touch is not of the visible (things), hence vayu has an’
invisible mark.
59. (Vayu is) a dravya for niot being (mherent) in other dmvyas,
60. And by possessing kriyd and gunas (vayu is adravya). .
~ 61. (For) not being in other dravyas (viyu) is stated to be nitya. -
- 62. The mixing of vayu withvayu is also the mark of its multiplicity.
63. (Since) the contact with vayu is not perceptible there is no visible
mark.
64. In the inference by general perceptlon too (vayu) is con51dered to
be nonparticular. =~ -
65. Thus (the being of vayu) has been handed down in the traditlon
66. (Just as) name and karma are marks of the particu]ar distin-
guished things (similarly vayu is known). . |
67. (Because by) perception, name and karma are known to have been
produced - ’
68, Exit and entry are the marks of akaﬁa. g
- 69. These (exit and entry) cannot be the mark (since) karma can
inhere in (only) one dravya. - :
70. And also because of its (akasa’s) djfference ﬁ'om the tnarks of
other causes, .~ . ST L
71. From conjunction (resu[ts) nonexistence of karma.
72. Before the gunas of the cause, the gunas of the effect are seen.
73.Inthe nonappeamnce of other. effects too sabda is notthe guna of
the tangible (entities). ‘ |
- 74, (Since it, abda, is) inherent and perceived elsewhere (1n other
dravyas) it is the guna neither of atma nor of mana. . o
- 75, It remains that (sound) is a mark of gkasa,
76. (Its) dravyatva and nityatva are explained hy vayw.
77. Like being (existence) it is one, ‘
78. (Since) $abda as a mark is nonparticular and due to the nonexis—
tence of other visesa marks (of dkisy, it is a unity). SE
79. Thus by this order (unity) it (dkdéa) is one and is also separate_
from athers, o

Second Chapter Second Ahnika

80. (When) flower and cloth are brought close: together the nonap—
" pearance of the other guna in the cloth is the mark of nonpresence of
the odor (inthecloth). =~ . i~ 5 : :
- 81 (It is) established that odor is (the mar.k) ofprthm.
82. By this energy is explained. J
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83. Energy is (the mark) of teja. R
84. Coldness is (the mark) of dpa. fo -
85. (The idea of) “posterior” (in relation to) that which is posterior
simultaneity, slowness, and quickness are the marks of kala.
86. Its dravyatva and nityatva is explained (as in) by vayu
87. Like being (existence) it is one. :
B8, (By) not being in nitya entities. and bemg in mutya entitles, kala is
a (technical) term of the cause.
* -89. “This is.in this side (direction)" such a (nature of') mark is of disa.
90. (Its) dravyatva and nityatva is explained (as in) by vayu.
- 91, Like being (existence) it is one.: .
92, By (nature of its) particular effécts it (difd) is many (diverse)
~ 93, (Dida is) regarded as (in the case of) East with 1ts past; present,
and future relation to thesun. = .
94, So too Is South, West, and North (di.s"'as)
- 95, By this the other divisions of disa are explajned.
96. Perception of samartya, nonperception of videsa, and memory of
viesa raise doubt. - . S
97. {That which is) seen and seen before (are causes of doubt)
98. (That which is) perceived in a way (in the past) but not perceived
similarly (at present) too (is a cause of doubt),
99, Knowledge and want of knowledge too (give rise:to) doubt:
100. That (entity) whichis apprehended by hearing is abda.
- . 101. (Doubt arises because) a particular class of sound is perceived in
both homogeneous and heterogeneous things.
102. (It) inheres in one dravya only, hence ($abda is) not a drm[ya.
103. (It is} also not a karma since (it is) invisible. - - -
104. (Though) its ($abda’s) guna to end (transiency) Is a common fea-
- ture (that it shares) with karma, = - :
105. The mark of sat is absent (hence éabda is nonetemal)
- 106, (It has) different dharma than the mtya (hence s‘abda is amtya,
‘noneternal). =
107. 1t is also anitya for it hasacause:”
108. This (i.e.; that $abda’has a cause) is not unproved by change
. 109. In-manifestation (lies the) fault (thus meamng is not proven;
£abda is not manifested).
110. Cenjunction, disjunction, and (other) $abdas give birth to $abda.
111 Sabda is anitya too (because of) itsmark.
112. (If $abda is anitya then) activities of both would not exist.
. 113.From the word prathama.. -. . e
114, Also from the existence of recognil:lon (and memory of what has
~ been spoken in the past).: . . o
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115. All these argumehts (for sabda nityatva)-are doubtful.
" 116. (As sounds) commonly exist (as) enumerable, -

Third Chapter First ﬁhmka

117. The objects of senses are we]l lcnown. .
" 118, Cognition of senses and their objects is the ‘mark of the exis-
tence of something other than senses and their objects. -
119, That (argument which says senses are of the body) is invalid.
~ 120. (Because there is) no knowledge in cause.
© 121. (And there would be} knowledge in effects.’ : |
122. (And) also nonlmowledge (of the presence of consciousness in
matter).
- 123, Another entity is the proof (of some other argument than the
one supposed), hence (this too) is invalid.-
124. A different entity {(or mark, as an argmnent) fur yet another
entity (which is wholly unconnected) is also not valid. - :
125. The conjunct, the inherent, the coinherence in one thing, and
the contradictory (are the types of proof). :
126, An effect is (the mark of the existence) of another effect.
127. A nonexistent contradiction is (the mark) of the existent, -
128: (That) which is is (the mark of) that which is not.. .. -
129. (That) which is is (also the mark of) that which has been.
. 130, (These types of inferences are valid because) lcnewledge of the
mark is preceded by existent knowledge.
131. The unsubstantial is called fallacious (arguments).’
132. The unproven and the dubious are (the two types uf) fallacious
{arguments). |
133, Because it has horns thus itisa horse (is an example of the for-
mer typé of fallacious argument). ', ST
- 134, Because it has horns itis a cow is anexample of fa]]acy ofplural
ity of conseguents. | S
~ 135, That (knowledge} whlch is proven by the pro)umity ofatmaand
the object of senses is different (from the fallacious). - ‘. :
136 Activity and inactivity are seen in one's own dtmd, the mark is
the same in others, : v

Third Chapter, Second Ahruka

137. (In cases of ) proximity of atmaand the objects of the senses, the
existence and nonexistence of knowledge is the mark of mdna. -
138. Its dravyatva and nityatva is explained (as in) by vayn.
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139, (Because of) nonsimultaneity of efforts and nonsimultaneity of
cognitions (itfollows that) it (mana) is one (in every one).

140, Ascent and descent (of vital airs), opening and closing (of éyes),
motions of life and mana, effects. of the.organs of sense, suklizand
duhkha, desire, aversion, and effort are the'marks of atma. = . |

141. Its dravyatva-and nityatva is explained (as-in) byvayit:: .

142, “This is Yajfiadatta,” (in this) there'is absence of percéption as
there exists no visible marks (of his atma, even) in contact (of organs of
sense and of cognition). .« . ) ¢

143, Based on samanya (generalized) perception (of observable mgns)
it cannot be inferred as visesa. |

144, Thus it (the being of the atma) is proved (to exist) by the dgama.

145. The word “1” is different (in everyone, hence) the a agama is not
the only proof. |
. . 146.1f the perception “I am Devadatta, I am Yajﬁadatta iis seen (what

_ is the need of inference?). 1.

147. If the mark of atma were seen; it would be an assurance (for it
would be) then evident as a precept.

148, “Devadatta goes, Yajnadatta goes” this could mean reference to
the body.

149. This application is doubtful

- 150. The *I" i5 cognized as a reference to each atma anli(is a distinc-
. tlve‘ entity) not to any other, this difference is clearly seer. .- ‘o
151, “Devatta goes,” this application through the 5e1f+con.scious ‘
- expression shows that it (*I")4s presentative of the body
~ . 152; This application is doubtful. .

153. But the knowledge of Yajfiadatta and Visnumjtra does not, due -
 to their-particular bodies, become an object.: -

154, The knowledge of the “I,” individually estahlished by its pre-
dominant and sensible attributes, does not depend on proof of the
. dgaria alone for it is-affirmed like $abda (by inference too).. .

155. Due to the common origin of sukha, duhkha and knowledge (in
all bodies) atmaisone. .- ' ;oo

156. (Because of) arcunlstances it (perception) is many (by special
limitations as'individuals), o 5 . ;

157. And {so too) on the authority of the §astms

Fourth Chapter First Ahmka

158. That (which is) eternal and uncaused is nitya ;
.159; its effect is its mark. ‘ ¢
" 160, (From) exjstence of cause is existence of eﬂ'ect,i 75
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161, Anitya is the negation of existence of the videsa, -~

162. (The supposition of anityatd only rises out of) ignorance.

163. Perception is possible only . of objects of magnitude (provided)
they have more:than one dravya and have color/form.

164. Though a compound of many dravyas and being of substantial
magnitude, vidyu is not perceptible because of the nonpresence of color.

165. Color is perceived only when there is a. particular color or there
is coinherence of more than one dravya. S

166. By this the cognition of taste, odor, and touch is explained.
v 167.(In case of).its (taste, smell, and touch) none}nstence there will
be no deviation. N .

- 168: (The gunas) number, measure, separateness, conjunctlon, dls-
junction, otherness, non-otherness, and karma are visible to the eye
(only if they) possess color. - ' ]

- 169. In uncolored (things) they (the gunas mentioned above) are not
visible to the eye.

170, By this the existence of the gunas and the cogml:icn of all the
senses is explained : :

Fourth Chapter Second Ahnika

171, That again prthhn, etc.1 drm:yas ex:ist in three forms—body, sense,
and objects. -
172. (If} the conjunction of perceptlble and u:nperceptible (drcrvyas) is
ot visible then it (body) is not the compound of five elements..
173. (If) other gunas are unmanifested, then too_(prthhvf, etc., other
- effective dravyas cannot be considered as the compound of five).'
174. Not of three elements (prthivi, dpa, and teja—is body composed).
175. (Though a) conjunction of atoms is not denied.
- 176. Of these bodies are of two types—yonija and ayonija. o
177. (Because early ayonija. bedies) have antecedents in lndetermi—
nate time and space. - e
178. And (following) a particular dharma. o
" - 179, Also {because} linguistic evidence have existed.
180. Since naming (or language) is without a beginning
181. (Thus) ayonija bodies exist:
182. Also Vedas are the marker (proof).

Fifth Chapter I-‘Irst Ahmka o

183, The conjunct[on w1th and the effort of the atma results in the
karma of the hand.. " Lo

'\|
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184, Similarly, conjunction. with the hand (and its bemg heavy)
results:in karma in the pestle. - .

185. But, the karma (produced) in the pesl:le is due to the impact and
not because of its conjunction with hand but otherwise (Is seen even
wlthout the conjunction).. -

- . 186. Similarly, conjunction of the atma (is not the cause of) kama in
the hand.

- 187. Karma in the hand Is due to the 1mpect ancl conjunction with
the pestle. .~ -

188, Karma of atma is: also due to con_]unctlon with the hand and
(motion). .

189.In the nonpresence of contact (the pestle) fa]ls due to {ts heavi-
ness.

190 (In the) absence of a- partlcular impulse the upward or sideward
movement is not possible. :

191, From particular effort results particular impulse

192, From particular impulse results the particular jumping (upward).

193. By the karma of the hand the karma of a child is explained.

194. (And) so too, the bursting open of a burning object.

195. In the absence of effort sleep-walking results.

-196. Karma in the grass is due to its contact with-vayu, -
197. Moverent of the gem (toward the thief), movement of the nee-
- dle {toward the lodestone) are due to unseen causes. .
- 198, In an arrow, many a time, partlcular conjunctlons cause differ-
‘entkarma. - ' C)

199, From 1mpulse (results) the arrow’s first karma, the next
from the inherent sariskdra which the arrow gains (from the first), and
so on.

. 200.The absence Dfsamskam and (the presence of) heaviness results
in its (arrow’s) fall (falling). o :

Fifth Chapter Second Ahnika

201. From the lmpact of impulse and umted contact (of entities)
results the karma in prthivi, a ~

202. These particulars are caused by unseen causes.

203. Water falls due to absence of contact and due to (the presence

of) its heaviness.

204. Fluidity (being the nature of liquids) resu.lts in ﬂow

. 205. The rays of the sunin contactwith vayu (causes the) rise of water.

206. (Water rises up due to) the united contact, and the impu]se of
compression
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207: Circulation in trees is due to an unseen cause. -
208. Freezing and melting of water, too is the result of its contact
- witheteja. - = "
209. The mark (of the presence of tr-_:;a) is the tht:ning and thunder
210. Also in Vedas (is it proved). S
- 211, From the conjunction and disjunction of water (in the form of
clouds) results lightning,.

212, The karma of teja and viyu are explained by the karma of prthm.

213, The upward flaming of fire, the sideward movement of vayu, the
first karma of atoms and mana are due to unseen causes.

214. The karma of the hand explains the karma of mana.

215, From the conjunction of dtmd, senses, mana, and the ebject
result sukha and duhkha.

216. When mana gets. situated in the atma there is absence of its
beginning (of sukha-duhkha) when there is nonexistence of duhkha in
the body, that is yoga. :

217, The moving away and comlng closer (of the manas to the atma)
conjunctions of things eaten and drunk, and conjunctlons with all oth-
er effects (all these) are done by unseen causes.

218. When there is- nonexistence -of this (adrsta), there is non-
existence of conjunction and nonexistence of manifestation that is
moksa. . . :

219, Darlmess is anonpresence, bemg dissimﬂar to the production of
drawa, guna;and karma. © . -

220, And because of the obscuring of tefa (light) by other dravya.

© . 221, Di¢d, kala, and akaéa are also opposed to action; thus they are
- nondynamic..
- 222, By this are explained ka:rma and guna.
223 The coinherence of nondynamic things is excluded from karma.

224, (But) gunas as a cause (of karma) are, ncmcomherent.

225. By guna dia Is explained. .

226. By cause time (is explained).

Sixth Chapter First Ahmka

227. The statements of Vedas are created knowledgeably
228, Names and gunas in the Brahmanas are the mark of that.’
229, Giving is wise. -
230. And s0 is receiving. .
- 231. (Because) the guna uf one dtma is not-a cause with regard to
- another atmd. -




232; That (wisdom) is not present in impure fo
233. In impurity is hirhsa,
234, Association with it results indosm
.235. That is not presentin the nonlmpure
236, Again relation should be maintained with the superior&
237. And with (those) similar and low (in stature): s
238. By this the (nature of) reception among ane another who are of
the nature of superior, similar, and low is explained.
- 239, And apposed to this (recetving) is tyaga.
" 240. Give up the low. :
- > 241, For the similar give up the self or give them up
242. To the superior give up the self.

Sixth Chﬂpter Second Ahnika

243, Actions of motives are seen or unseen, where it is unseen tends
to abhyudaya.

. 244, Fasting, continence, residence in the gurukula, hfe in the forest,
giving, oblation, knowing the dids and the constellations, incantation
of sacred texts, and following the seasons and observances of religion
conduce to invisible result.

. 245, The duties of the four asramas of ]ife are: rootedin mmpadha and
upadhd. .
' 246, Deficiency of fajth is an upadha end nondeﬁciency 15 an anu-
padha.

247, That which 15 of the prescribed color; taste, odor and touch
which is oblated upon and sprinkled with water is pure.

248. Impurity is the negation of purity. .

249. Different from the prescribed object (too is impure).

250. Even partaking pure food: without following the prescriptions
will result in absence of abhyudaya.

- 251.0r it occurs because restraint means something else

252. There is nonexistence where it is not.

_ 253, From pleasure arises desire. . '

254, Also through that being engralned.

255. Due to the unseen,

'256. Also due to particularity of natures.

257. Due to desire or aversion man performs dharma or adharma.

. . 258, By these are conjunction and disjunction (explained).
'259. Moksa is explained as being dependent on the karma of the
atmd. ) -
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‘Seventh Chapter, First Ahnika

260. Gunas have been stated. : S

261. The color, taste, odor, and touch of pn‘_hm etc., are amtya (since
they are) anitya dravyas. .

262. By this is said the nityatva in nitya things

263. They (the gunas) are nitya in ap, te;a, and vayu as they (the dra-
vyas) are nitya.

264. In things anitya they (the glmas) are. anitya as. the drmyas are’
anitya.

265. The change of gunas produced by heat in prthm has its begm—
ning in the cause,

266. (Because there is) one dravya only

267. The perception and nonperceptlon of anu and mahat has been
explained to be nitya.

268. In consequence of plurality too (mahat is produced)

269, Its opposite is an anu.

270. The notions of greater and smaller size are said to be relatlve on
the existence or nonexistence of visesa. :

271. (Because there is) one time, -

272. Examples too can be given. o .

- 273. The nonexistence of anutva and mahattva in anutva and mahattva
is explained in karma and guna.

274, By karmas karma and by gunas guna'has been explained,

275. And also by anutva and mahattva karma and guna are explained.

276. By this the notions of length and shortness are explained.

277. In anitya (dravyas) these (four categories) are anitya, =

278. In anitya (dravyas, these notions are) nitya. -

279, The roundness (of atom) is nitya. |

280. Ignorance isalso the marker of knowledge. .

281, Akdsa and atmd by merit of their size are called pervasive.’ -

282, In {consequence. of) nonpresence of that (pervasiveness) mana .
is small. :

283, By gunas, disais exp]ajned

284. By cause (is explained) kala.

Seventh Chapter, Second Ahnika

285. (By being) dist:[nct from color taste, odor, ancl touch ekatva is a
djfferententity S S s




286. Similarly prthaktva. | e
287. The nonexistence of ekatva and prthakivaﬁle
is explained by anutva and mahattvas, .~ -
*288. Ekatva does not exist in all thlngs, for km'ma and guna are non
numbered. .
289, That (notion) is wrong. S
290. In nonexistence of ekatva secondanness does not exist.
291, Of cause and effect there is no ekatva and prthaktva in conse-
- quence of the nonexistence of ekatva and prthaktva. - R
292. This is explained in relation to the anitya {cause and effect).
- +293. A conjunct is produced by the karma of one- of the. two, by the
karma of both, or by conjunction. _ S |
294, By this disjunction is explained. o 2
295, The nonexistence of conjunction and disjunction in conJund:lon
- and disjunction is explained by anutva and mahattva. .- . "
296, Karmas.in karma and gunas in- guna is explained (earher) by
anutvaand mahattva. . .. S
297, There is neither conjunctlon or disjunction in cause and effect
since they do not exist independently, - :
. 298.Asitisaguna.. e
© 299, Guna is-also fmplied. - o
300. As there is no action (thus no conjunctlon or disjunction) |
301. Also the expression.of “it 15 not" is used (in case of the nonex-
15tent)
302.(Thus) the §abda and its meaning are without connection.
- 303. (Cognition of)- ‘that which is a conjunction (results from the
‘knowledge of the conjunct, for example,) contact with a staff (and cog-
nition of that) which possesses coinhesion from the particular.
304. Relation between the sabda and its meaning is signjﬁcatory _
305, Otherness and non—otherness is (explamed) by nearness and
. farness of objects resading in the same place at the same time.
306. From the closeness of cause otherness and from the farness of
.- cause non-otherness (results).. 5 |
307. The nonexistence of otherness and non-othemess in otherness
and non-otherness is explained by anutva and mahattva.
308. (As) karmas is karma (is said earlier).
309. (As) gunas in guna (has been explamed in relation to anutva and
- mahattva).. '
. 310. Sammraya is that by the virtue of whjch cause and effect may be
said to be in one another, : : S

3
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311. The negation of the essence of drcngratva and gunatva is explained
by (its) existence. . ,
312. Its truth is (explained by) existence. -

U

Elghth Chapter, First Ahnika

313. Cognition was explained in (chapter of) dmxg?as

. 314. In them Gtmd and mana are not visible, S

315. The mode of origin of cogrﬁtion has been stated in the enuncia—
tion of cognition. .- -

- 316, Cognition of gunas and karmas in cluse ccmtact (with the sense-
organs) should be considered as caused by dravya. -

317. As sdmdnya and vﬁe.sa do not exist in smnanya and Vis‘ega thus
their cognition. - - : i

318, (Cognition of) dmvym guna, and karma presupposes the smnanya
- and the visesa. - i~y
319, Indravya (cognit[on) presupposes dravya, guna, and karmm
320. As guna and karma do not exist in guna and karma there is no
(cognitive) presupposition of guna and karma. - -

321. If an entity is white that is in contact with samaviya and due to
the knowledge of whiteness cognition arises in the white entity, the two
(being and arising of cognition) stand'in relation of cause and effect.

322. (Cognition arising in various) dravyas are not causes of one
another. o

323. The nonsimultaneous coming into being of cause and the causes
being sequential in nature give rise to the sequence of cognjtlon of pot,

.cloth, etc., not Just as (direct) result of a'cause. . - 1y

Elghth Chapter, Second Ahmka

324, “This is," “that is,” “you did it,” “feed him —such (cognjtion is
- resultant of) different intellects,

325. (Such expressions) exist in references to objects seen and notin
objects unseen. :

326. The term artha applies to drcrvya, guna, and kamm. RIS

327. In dravya identity with five elements was denied. .

328. Being plural and having odor, prthivt is the (material cause for \
the) cognition of odor (by the nose). |

329, Similarly, dpa, tefa, and vayu are » the material causes ofthe organs;
of taste, sight, and touch. ' . C
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Ninth Chapter, First Ahnika | " | | )

330. In the absence of the interaction of kriya and gunas, before com-
ing into being (an effect is said to ‘be) nonexistent. -

331, Existent (becomes) nonexistent.

332. In the absence of interaction of kriya and guna it (existence) is
distinct from nonexistence,

333, Existence also (is)- nonexistent *

334. And that which is different (from both existence and nonexis—
tence) is a nonexistence (which will never be in existence).

335. Perception of a nonexistent thing may also result from none)ds
tence of a past perception and a memory of the past, like the perceptlon
of an opposing object.

336. Likewise too from perception of existence is nonexlstence

'337. Hereby thenon-pot, non-cow, and adharma are explained.

338. There is tio difference of meaning between that which has not
been and that which is not.

~ 339. There is no pot in the house in a negation of connectlon between
an existent water-pot and the house.

340, Perceptual knowledge of Gtmi is madé possible by a partlcular
conjunction between the dtma and the mana.

341. Like perception of the different-dravyas. B ‘

342, In those whose mana is not always meditative and in those * .
whose samadhi is consummated there is the perception of atma.

343, (They also perceive) ka:rma and guna from the coinherence of
things LR

344, Atma being in a form of coinherence there s also perception of
the guna of atma.

Ninth Chapter, Second Ahnika

345. Anything connected with any other thing as effecl:, cause, in
contact, as contrary, or as inseparably connected will serve as a mark.

346. That this is associated to this and the cause and effect are con-
nected—such is known by examples.

347. By this is sabda explained. ST :

348, There'is no difference.of meaning in argument. reason, mark,
-evidence, and instrument.

349. (Because) they are implicated in the notion of belong1ng to that
(¢abda).
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350. Smyti results from the particular conjunction of the atma with
the mana and from sariskarn.

351. So too, dreams (result from conjunction of atma and mana).

352. So too, consciousness in dreanis. o

353. And also from dharma. | o -

- 354, Ignorance results from the dosa of the organs of sense and from
the dosa of sarhskdra. S

355, That (avidya) is imperfect cognition,

356. Free from imperfection is knowledge. | |

357. Knowledge of seers and the perfect vision results from dharma. '

Tenth Chapter, First ﬁ.h’nika | |
358, Due to the difference between desirable and undesirable causes
and by opposition, sukha and duhkha are different in their being,
359, By their noninclusion of doubt and assurance they are different
from cognition.
- 360. The production of them (doubt and assurance) is by means of
perception and inference.
..~ 361. The notion of the past too (isa difference between the cogmtion
of sukha and duhkha). :
362. And the effect (of such cognition) is not. always observed. -
-363. (Because sukha and duhkha) and observed to coinhere with the
same object. :
364. The head, the back the stomach and the vitals are in one fbody)
but their particularity results from the particularity (of their causes). .

Tenth Chapter, Second Ahnika

365. That it is a cause, (this position) with regard to drmg:a (resu]ts)
from the coinherence of effects.

'366. Or from conjuncton. - o

367. Coinherence in cause results in (uoncoinherence in) kmnw

368, Similarly color (results from) coinherence of the cause in the
object. : ; . .

369. Conjunction of cloth due to the coinherence of cause (is a non-
".coinherent cause). - ' :

370. Causation of contact also resu]ts from the cotnherence of cause
in cause. . - ; S A




371. (Because of) con_]unct coinherence there is a sp
fire(heat, - o 5 Cy D
372, Observances (according to the injunct[on ofthescrfpf:ﬁres rit
those (karmas) that are seen since they have 1o vimble eﬂ"ecfsare the- -

- cause of prosperity.
373. Authoritativeness perl:ams tothe teaching/ tradition/ collect:lon
since it is a declaration of that. - :

4

: FROM__SR_ID_I_—IARA S NYAYA- KANDALI

- Exposition of the Atom-Theory

What trustworthy means of knowledge assures us of the e}ostence of
earth in its atomical form? | - :
- Siddhantin:' The following sy]logism (mum(ma)
Ata certain point the continuant serfes of sma]ler and stil] sme.ller
_extensions comes toan end; . ,
because it is a continuant series of extensions,
like the continuant series of greater and still greater extenmons
The point where [the serles] stops that [extension] than which there is |
no smaller, is the atom (or infinitesimal part). : 4
For this reason too it is eternal:

because it does not possessparts whilst atthe same time possessmg
substantiality; - e :
just like (physical) space)

Opponent: But the atom possesses parts and thus itisnot inﬁnitesmlal
because the notion will occur to simple people that the extension of the
parts [of this, your supposed atom] is again smaller in comparison to the
[atom, their] product. = - : S

Siddhantin: Let then this part of that [whjch was at first considered to be
‘an atom] be the atom. : L :

- Opponent: Neither wﬂlthis be the. case, because therewﬂ] be again other
parts. - : L
Siddhantin: Soan eudless regress would ensue; and consequentlynelther
could the smaller and-smaller [exténsions] of aggregates exist insofar as
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the greatness or smallness of the number of the causes—[a greatness or
smaliness which is] the reason for the preeminence or inferiority of the -
extension—could not exist; since all things without exception would be
produced from [an] endless [series of ] causes. But this difference of exten-
sion [in the aggregates] is; ergo the atomical extension at a certain point
does not allow a transgression. So the infinitesimal part is p_rovecL '
And this [atom)] is one, and unproductive. For suppose this one eternal
to be productive, then an uninterrupted arising of the effect [i.e., of the
aggregates] would take place, insofar as it[, the atom,] would not be lim- -
ited [in producing]. The indestructiveness [of everything] also would be
a consequence; as neither an annihilation of the abode [i.e., of the atoms
in which the aggregate “inheres”] nor a separation of the parts—[which
annihilation or separation is] the cause of decay—would ever take place.
Neither can we attribute creative power to three atoms, For, with refer-
ence to the arising of “large” effect-substances, we learn by experience
that only an effect-substance that [possesses in an absolute sense “large-
ness,” mahattva, but] is of small extension compared with:the extension
of the thing in question [i.e., the product], is capable [of procluc:ing] [To
summarize this ina syllogistlc fnrm] o

1
| 1

The threefold atom is only pmduced by effecl:-substance[s]

because [this threefold atom] possesses “lﬂrge extension, A

like a pot. , : SR
- Thus having rejected the productive power of three and one, we have
proved: “that which is effected by two atoms is the double atom.”..-
~ There is only effectuation by several [i.e., three or more] double atoms

(also this restriction must be made); but not by.two pairs of atoms. For if

things that have infinitesimal size were effective, then this effectuation ™
would be useless insofar as only infinitesimality would arlse in accordance
with the nature of the cause. There is, however; no restriction for higher
numbers; Sometimes [an aggregate] is effected by three [double atoms],
this is called a tryanuka, sometimes by four, sometimes by five; thus you
may imagine as you wish [L.e., without limitation].—And there is no use-
lessness in effect; for we obtain [this result]: the greater the number of
causes [i.e., constituent parts], the greater the degrée of largeness. Neither,
with matters standing thus, would the consequence be that a pot is ef-
fected by mere double atoms [without intermediate parts], for whenapot |
is broken, we-see a separation of smaller and smallest parts and therefore -
we may conclude that the effectuation is correspondent to that,
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The Ex:lstence of. Aggregates

oo
R

- Opponent: Moreover, [those qua]ities as] color, etc., 'which are of an
inﬁmtes_hnal nature, transgress without exception the keh of the sense-
organs; and an accumulation; independent of them, does not exist; there-
fore,; what; according to your standpoint, is the object of sight-and touch?
- Siddhdrtin: Though the atoms [i.e., the Infinitesimal gualities of color,
etc., which you uphold], taken separately, transgress the ken of the sense-
organs, yet they become. attainable to sense, whenever they come forth
fitly and the internal organs of sense, etc., are present. o

Opponent: No; for even on their fitly coming forth they'do not abandon
 their innate nature of being ultimately subtle; moreover, when visibility is

a.mere consequence of the fitly coming forth, then both the internal and
external organ of sense would be perceptible, since there is no difference
[in this;respect between the organs of sense and the external elements].
 Siddhantin: But if I should answer: my idea is this. Though the atoms,
- taken separately, are not gross (material, sthiila), yet heaped up together
like'a mass of hair, they get a gross appearance and become visible, and
inasfar as there are no interspaces between then, they are [collectively]
apprehended under {the idea of ] oneness, -

Oppanent: Does then a'one and gross form. onglnate in these many [at-
oms], or is this [one and gross form] not really formed, but only perceived
in them in consequence of our [own mental} project[on asitisinthe case”
[of the oneness] of hairs? ' -

Siddhantin: If it really originates, then we have whal: we call an aggre-
gate; but if it is experienced, when not being; then it is a false impression
(bhrarita); and a false impression has a correct impression for its counter-
part (pratiyogin); so then somewhere a-one and gross {form] must be ac-
cepted as existing, and it is not true that its existence would only be in our

cognition, because the idea *I am something material” does not arise and
because the unwished-for consequence would be that.the fact of [a thing]
being a common object of several perceivers coitld not exist. Therefore this
one and-gross [form] {5 the object, since it always appears in a definite form
and exhibits practical eﬁ'iciency This then is the proof for [the existence
of] the aggregate. .

Opponent: No doubt, a notinn is proved when no (logical) hnpediment
(badhaka) exists; in that case we use the expression “so [it is]”. Buta refut-
ing argumentation exists with reference to the existence of aggregates.
To wit: when-the harid trembles; then the body of which this hand is a
part'does not tremble, or if the foot trembles, then the body to which this
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foot belongs does not tremble. So then the consequence would be that one
thing would possess contradicting qualities [scil. the body is at rest and at
the same time in movement], This is [logically] rioncoherent; since no fixed
 rule exists for the body trembling necessarily whenever the hand trembles.
But when a cause exists to make merely the hand move, then that only
moves; and not the body, for [with reference to the latter] a causeislacking;
but when there is a cause for the movement of the body as well, then the
body moves and has no rest. So where does contradiction come in, when
~ the hand moves and not the body? Therefore there is yutaslddhl (relahon
of separability) between part-and aggregate. |

Siddhantin: No; the relation of separability means an abidmg inseparate
abodes, But movement and nonmovement are no [examples for that], be-
cause when a thing moves and its quality does not move [according to the
general thesis that qualities do not possess action, i.e.,.do not move], then
there is no relation of separability between this [thing and this quality].
The abiding in separate abodes is not seen in part-and aggregate, even
in the case when these two are separated from each other [for instance,
when the hand is cut off from the body; in this case namely the former
part begins to forman aggregate by itselﬂ so then there isno question of
a relation of separability, . o

And the other point of refutation that is mentioned. L

‘Refutation: When one part is hidden, then we do not perceive there the
aggregate which inheres in that [part], but we perceive it so far as we per-
ceive the parts uncovered; so then of one and the same thmg a percept:’ton
and nonperception at the same.time ensue, ~  © : e

- Answer: This is neither right. For when [only] one part is covered, then
there is no concealment of the aggregate. For this, being one, abiding
in many parts, is even perceived—though several parts are covered—by
means of the perception of the many other, uncovered parts; because this
[éggregate] is everywhere [i.e., over its whole extent] unremoted [i.e., pres-
ent]. With reference to anything that is'characterized by. the perception
of several parts [and riot by the collective notion of oneness]; the idea of
grossness [gross = solid = sthitla] does not arise, because we do not perceive
the accumulation of its several parts, whereas the perception would effect
a notion [of ours] concerning an extensive dimension, But where a conceal-
ment of more parts and a perception of fewer parts-take place, there the
aggregate is not seized, for instance, when we see only-the head of some
one, submerged in water. When one part is painted, then the aggregate in
that part is painted and in the other parts itisnot-painted; so then the con-
sequence would be that the same thing is painted and not painted? With.




‘  Vaifesika 1163
this we have no difficulty; because there is no inconsistency: The state of
being painted means the conjunction with paint; and the state of not be-
ing painted is the nonexistence of that [conjunction]. And both [states] are
found in one [thing], sirice conjunction does not cover [the whole object,
i.e., need only take place ina part of it]. - z

Opponent; This again is another point of refutation: Does an aggregate
abide only partially or totally.in each of its several parts?—a third way
namely is not possible. The abiding then does not take place partially, since
the [aggregate] without [all its] parts would not exist in that one place.
On the other hand, if the [aggregate] abides [in any of the parts] totally, .
“then it could not abide in the other parts; because should the nature of -
the thing be defined by its blending (samsarga) with one part, then the
other parts would be:excluded and anothier svaritpa (individual existence)
[of the aggregate] could-not be admitted in add[tion to the svarupa, just
now described.

siddhantin: We may give the following answer: Do you state the thesns

“Whatever exists, exists (vartate) either partially or-totally” as one upheld
by yourself or as one defended by others? Certainly not-as one upheid by
your own [school]; no existence (abiding, vrtti) of any thing in any place is
upheld by the Buddhists [i.e., they believe in the éxistence neither of aggre=
gates nor-of atoms]; and the abiding of a thing in an either partial ortotal
- respect is not asserted by others, because the abiding is not of those two
[of the whole and the parts] and because these two are neither causes of
the abiding. Whatever exists (or abides) in reality, exists in a form that we
may-define as the relation of the abode and the abiding. And the blending
(samsarga) of one thing with several is not contradictory: For the blending.
‘with the dkdra “yellow;” etc., is experienced in the cognition of variegated
color, which is [also] characterized by the akdra “blue.” And no differen-
tiation of this [cognition] takes place according to [the manifoldness of]
akaras. If it were not possible for one [cognition] to:arise from the seizing
of several dkdruas, then the absurd consequence would be that you could not
possess the notion “variegated.” Neither may the oneness of the dkdras be
concluded from the unity of the cognition, since this Is repugnant to [that
which happens in the case of the] perception of variegated color; And in
the same way-as [one objective phenomenon, for instance, one-color], en-
ters [so to say], by our perception, into the other parts, so that there arises
[lit. “with reference to”] the independent nature of one aggregate that is
characterized by [or: in which dominates] one of the parts—similarly at the
manifestation of one [thing] of a solid (sthitla) character, we become aware
of a blending of several into one, Andiif [you refer to the case] where one
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abides in several, this does not make the slightest difference, inasfar as in
both cases equally the blending of one is particularized by several. So then
we have refuted both absurd consequences [which you, our opponents,
try to deduce from our premises], namely, [the thesis] “Whatever is one,
abides in only one place, so as one color or. one aggregate” and [the other
thesis] “Whatever abides in many [parts], is manifold, as, for instance; the
tala-fruits, which are divided into many portions, or an aggregate which |
abides in many, [in a manifoldness].” And the [two instances of ] universal
concomitance [expressed in these two propositions] are refuted both from
our own and from another’s [the opponent’s] standpoint. From our own
standpoint, namely, {as follows]: one cognition abides in several [factors]:
obiject, external sense-organ, and internal sense-organ, inasfar as it abides
in them by causal relation, while it possesses one undivided, individual
nature. And also for the other, [the opponent], one thread abides equally in
several jewels in a form [that is called] conjunction. So then the aggregate
will abide in its parts by the relation of inherence and will:yet not be many.
Moreover, while this whol€ argumentation [of yours], based on prasafiga,
destroys [the notion of] abode, it annihilates too itself [i.e., makes all argu-
mentation impossible], For if no aggregate should exist arid [consequently]
the world [should consist] merely of atoms, then the notions [used in ar-
gumentations, such as] dharma (characteristic), dharmin (that which pos- -
~ sesses the characteristic), drstanta (example), etc., would become baseless;
* and [in accordance with this] no abiding (or existence) of a thing that has
no abéde could take place. Therefore, by that [argumentation of ‘yours]
the'aggregate, which is proved by perception, cannot be annihilated; forit
- [scll. argumentation] is of less weight than that [i.e., perception]; inasfar as
[argumentation] is dependent on perception.. .

Opponent: If 1 should answer; perception is mistaken (i].lusionary
bhranta) -

Siddhantm Whythis? - - . '

Opponent: Because it is done away’ with by a refuting fact (badhaka)

* Siddhantin: If perception is mistaken, then the refuting fact is proving;
and if the refuting fact'is proving, then perception is mistaken; so there
arises [the logical fault of] mutual dependence. [of propositions]. But no
such rule exists in reference to perception,inasfdr as it is independent [of
other sources of knowledge], And it is not right to say that such a thing [as
perception], which is in agreement with-the practical efficiency [of objec-
tive existence], which is trusted in by everybody,and which possesses an
immediate evidence, should be mistaken. For [shéuld it be so], then the
- unwished-for consequence would be-that even the perception of [such el-
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ementary dkdras as) blue, etc., would be mistaken. So then your refuting
fact has been put aside by us.

L. 1y

The E}dstence of the htorﬁs_

Siddhantin: The atorns, [the existence of ] which can be deduced from the
[existence of the] aggregates, must be called existent.

Opponent: The conjunction of the atom smlultaneously with a sixfold
[ie., with six surrounding atoms] leads us to accept [the idea] that the
atoms possess six parts (sides), and [consequently] excludes the existence
of atoms.

Siddhdntin: How is this simultaneous conjunctmn to be taken? Is it either _
a simultaneous origination of the one atom with six other atoms? Or is it
conjunction [that takes p'lace] simultaneously? If it is a simultaneous origi-
nation—of a thing without parts [together with six other similar things]—
in consequence of the simultaneity of the causes, what difficulty [could
be raised]? But if it is a simultaneous conjunction, then neither is this in-
conceivable. For conjunction of objects does not concern their parts, for it
also takes place with reference to (physical) space, which is without parts.
~ Oppornent: If 1should answer: You are wrong; for, supposing that one por-

tion [of the atom] were [identical with] the other, theh conjunction [would
remain] within the limits of one atom and we should get the unwished-for .
consequence that it [scil. the object or aggregate] could not be perceived "
however it is an object in reality.

Siddhantin: The being subject to several conjunctions i possible, if si-
multaneous causes exist, just as well in reference to one undivisible atom,
as In reference to a thing consisting of parts. Thus [you are] not [capable
of] refuting [the existence of the atoms].

NOTE

1. “One who establishes a conclusion after noting and answering objections”
{V. Shivaram Apte, The Practical Sansknt—fngltsh Dictionary [Kyoto: Rinsen, 1956]
1681),
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s
SAMKHYA

HISTORY )

Accordmg to. the Samkhya school suffermg w111 end when the individual
properly discerns the duality between purusa (consciousness) and prakyti
(materiality). They further believed that the material world emerged from
prakrti, given its association with purusa. The ultimate goal was thus for the
purusa'to see itself as distinct from the prakrti and, consequently, for it to
be no longer born in the cycle of birth and rebirth. - :

- There are references to concepts that resemble Samkhya ones in. the
Upanisads, and, most notably, within the Mahabhdruta, in both the
moksadharma section and the Bhagavad Gitd. In these texts, though, a sys-
tematic account is not presented. The school was made most well:known .
by Iévarakrsna (350-450:c.e.) in his Samkhya-karikd. Though Tévarakrsna
was not the founder of the tradition, the version of Samkhya that he put
forth became the reference point around which later scholars of Sarpkhya
oriented themselves. -

The Samkhya texts do not typically contain polemlcs or responses to
attacks, as the texts of other schools of Indian thought do. Rather, they
largely comprise concise lists of the various components of the system
with the goal of directing the reader (or listener) toward a proper under-
standing of the relationship of duality between purusa and prakpti. -

EPISTEMOLOGY

As per the Samkhya-kaﬂka the Sam](hya sc:hool accepts three pramarnas
(sources of valid knowledge): drsta (i.e., pratyaksa) (perception); anuména
(inference); and aptavacana (i.e., subda) (reliable verbal testimony). Given
that the Samkhya.school is principally conceptual, both anumana and
@ptavacana have more import than drsta. Purusa (consciousness), the most
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important component of the system, for example, is inferred and helcl to
be real by reason of Iévara]qsna s dptavacana.

NTOLOGY

Accordjng to the Samkhya school the universe is composed of only two

elements, purusa and prakrti, both real and eternally existent. No god who

creates the universe is posited. Purusa {5 cetand (pure consclousness), is
a saksitam (witness), is akartrbhava (inactive), and is kaivalya (isolated). A

multitude of purusas exist. In-.contrast, prakrti is active and initially avyakta

(unmanifest) (also known as miilaprakrti when avyakta). It is composed of

three gunas (constituent processes): sattvas (intelligibility process), rajas
(activity process),.and. tamas (inertia process): These are in equilibrium
~ until prakrti comes into contact (samyoga) with purusa; after which their
‘imbalance causes prakrti to transform and to become vyakta (manifest), \
The gunas are distributed unevenly in the emerging manifestations, known -
collectively as the twenty-five tattvas (entities). Although it may appear as
* if the purusa initiated the gunaparinama (transformation of the constituent
processes) it is merely its promnity to-the pralq'ti by which pralq-n begms
- Buddhi (intel]ect) (also known as mahat) is the ﬂrst to emerge from
prakrti. 1t is followed by ahamkara (ego), the manas (mind), the ten indriyas
(capacities that enable sensing, motor functioning, and thinking), the
pafica-tanmatras (five subtle eléments), and the pafica-bhiitas(the five gross
elements). The ten indriyas are separable into the-five buddhi-indriyas
(sense capacities) and the five karma-indriyas (action capacities). The buddhi-
indriyas are ghrana (smell), rasana (taste), caksus (sight), srotra (hearing),
and tvac (touch). The karma-indriyas are vac (speaking),.pani (grasping),
pada i (going), payu (excreting), and upastha (procreation). The parica-
tanmdtras are the matras (objects) of the indriyas, namely, $abda (sound),
sparsa (feeling), riipa (color), rasa (taste), and gandha (smell). The last set of
emanations to derive from the chamkara is the pafica-bhutas (the five ele-
ments) and they are the gross aspects of the pafica-tanmatras. They are
akasa (ether), vaya (air), tejas (fire), ap (water), prthivi (earth) These, then :
comprise the subjective and objective modes of reality!- -

The Samkhya position is based on satkdrya-vada, theview that the effect
exists in the natural cause, and would not be tenable without it. Nothing
new is created. Rather, there is only a transforimation of the prakpti. The
twenty-five tattvas, then, are manifestations of a previously unmanifested
prakrti. They are effects that were already exdstent in their cause, namely
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mulaprakrti. The universe, then, is merely a parinama (transformation) of - -
prakrtl. In fact, the existence of pmkrd can be. inferred only from its
effects. .. : , -

SOTERIOLOGY | \ . | _
During the emergence of the tattvas from-prakrti; the purusa, which is ini-
tially a mere witness to the devélopment; becomes associated with the tatt-
vas and.forgets that itiis a witness rather than.a participating actor. In so
doing, the purusa seems to become part of sumsara (the neverending cycle
‘of birth and rebirth) that is inherent to the processes of prakrti. The goal of -
the classical Samkhya is for each purusa to realize that t is free from prakti
and not bound to the world and its suffering. The ult[mate goal then, is the
kaivalya (isolation) of the purusa. .
R

THE TEXT h _
The entirety of Iévara]qsna 5 Scrrnkhya-karika is included here This text is
regarded as the first extant systematic presentation of Samkhya. 1t is nota
polemical t'e;xt; rather; itisa simple eutline. of the Samkhya position. -

I§VARAKR5NA‘S ‘SAMKHYA- KARIKA

1. Because of the torment of the threefold suffering, (there arises)
 the desire to know the means of counteracting it. If (it is-said that) this
(desire; 1.e., inquiry) is useless because perceptible (means.of removal
are available), (we say) no, since (percept[bletmeans are not final or

| abidmgL :
* 2. The revealed (or scriptural means of removing the torment) are
- like the perceptible (ie., ultimately ineffective), for they are connected
with impurity, destruction, and excess; a superior method, different
from both, is the (discriminative) knowledge of the manifest (vyakta),
- the unmanifest (avyakta); and the-knowing one-(or knower; L., plirusa).
. 3. Primordial nature (rilaprakrti) is uncreated. The seven=the great
one (mahat), etc.—are hoth created and creative. The sixteen are cre- .

- ated. purusa is neither created nor creative. ..

*.4; The attainment of reliable knowledge is based on determinjng the
means of correct knowledge. The accepted means of correct knowl-
edge are three because (these three) comprehend all means of correct
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knowledge. These three means (are as follows ) (a) percept:lon, (b) infer-
ence, (c) reliable authority.

- 5, Perception is the selective ascertainment of particular sense-
objects Inference, which is of three kinds, depends upon a characteris-
tic mark (linga) and that which bears the mark (lmgt) Reliable authority
is trustworthy verbal testimony.

6. The understanding of things beyond the senses is by means of |
(or from) inference by analogy. That which is beyond even mference is
established by means of reliable authority.

7..(Perception may be:impossible due to the fo]lomng') (a) because
something is too far away; (b) because something is too close; (c)

* - because of an injured sense-organ; (d) because of inattention; (e)
. -because of being exceedingly subtle; (f) because of intervention (of an
object between an organ and the object to be perceived); (g} because of
suppression (i.e., seeing the sun but no planets) (h) because of inter-
mixture with what is similar.
~ B. The nonperception (of prcdq-u) is because of its subtlety—not )
because of its nonexistence. Its apprehension is because of (or by means
- of)}its effect. Its effect—the great one (mahat) etc —is diEerent from yet
- -similar to prakrti. .
.. 9, The effect exists (before the operatlon of cause) (satkarya) (a)
because of the nonproductivity of nonbeing; (b) because of the need for
- an {appropriate) material cause; (c) because of the impossibility of all
things coming from all things; (d) because something can only pmduce
what it is capable of producing, (e) because of the nature of the cause _
- (or. hecause the effect.is nondifferent from the cause). '
. 10. The manifest (vyakta) is (a) caused; (b} finite; (c). nonpervasive (d)
- -active; (e) plural; {f) supported; (g) mergent; (h).composite; (i) depen—
dent, The unmanifest (avyakta) is the opposite.. - . . :

11. (Both) the manifest and unmanifest are (a) (characteﬂzed by

. the) three gunas (“constituents” or “strands”); (b):undiscriminated; (c)
objective; (d) general;-(e) nonconscious; (f) productive, The purusa is

- the opposite of them, although similar (to the avyakta as, charactenzed
in no. 10) L : | i.

.12, The gunas, whose natures are pleasure, pain, and mdlfference,
(serve to) manifest, activate, and limit; They. successwely dominate
support, activate, and interact with one another.

13, sattva is buoyant and shining; rajas is stimulating and moving'
tamasis heavy and envelopmg They function for the sake- of the puru.;a

- likea lamp Lo : . ‘

il
) .

1
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" 14. Lack of discrimination, etc., is established because of (the mani-

fest). having the three giinas and because of the absence (of the gunas)

in the opposite of that(i.e,, in the purusa). The unmanifest is likewise

- established because of the guna-nature in the cause of the effect (or
because the effect has the same qualities as the cause). |

15-16. (a) Because of the finiteness of specific things in the wc:ric]1

. which require a cause; (b) because of horogeneity or sameness of the

finite world; (c) because of the power or potency (of the cause) that the
process of emergence or evolution.implies; {d} because of separation or
.distinction between cduse and its effect (with respect to modification
or appe'aranee); (e) because of the undividedness or uniformity of-the
entire world; the unmanifest (avyakta) is the cause it functions because
 of or by the:interaction of the three gunas, modified like water, due to
. :-the specific nature abiding in the respective gunas. == -
~ 17, The puruga exists {a) because aggregations or combinations exist
. -for another; (b) becausé (this other) 'must be apart or opposite from
* the three gunas; (c) because (this other) (must be) a superintending
-.power.or control; (d} because of the existence or need of an enjoyer;-
- {e) because there is functioning or activity for the sake of isolation or
freedom. G
- . 18. The plurality of purusas is established (a) because of the diversity
of births, deaths, and faculties; (b) because of actions or functions (that
take place) at different times; (c) and because of dlfferences in the pro— 3
portions of the three gunas (in different entities).
©+19. And, therefore, because (the purusa) (is)' the opposite (of the
unmanifest); it is established that purusa is (a) a witness; (b) possessed
of isolation or freedom; (c) indifferent; (d) a spectator; and.(e) Inactive.
20. Because of the praximity: (or assoclation) of the two—Li.e., prakrti
‘and purusa—the unconscious one appears as if characterized by con-
sciotisness. Similarly, the indifferent one appears as if charactenzed by
actlvity, because of the activities of the three gunas.’ .=
+21. The proximity (or association) of the two, which is like that ofa
blind man and a lame man, is for the purpose.of seeing the pradhina and
for.the purpose of the isolation of the puruga. From this. (associat’lon)
creation proceeds. - : IR '
... 22, From prakrti (emerges) the great one- (mahat) from that (comes)
self-awareness (ahamkdra); from ‘that (comes} the group of sixteen.
Moreoverf from five of the sixteen (come) the five gross elements.
. 23. The buddhi (“will" or “intellect”) is (characterized by) ascertain-
ment or determination. Virtue; knowledge, rionattachment, and pos-
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session of power are its sattvika foml Its tamasa form is the oppomte (of
- these four). o 1
24.. Self-awareness (ahamka:ra) is self-conce!t (abh:ma:ml) From it
- a twofold creation emerges: the group of eleven and’ the five subtle
elements. . . . . o
. ' 25.From self-awareness (lcnown as)vmlm‘a( modJﬁed”) proceeds the
‘group of eleven, characterized by sattva (“goodness” or “purity”™); from
. self-awareness (known'as) bhiitadi (“the origin of gross elements™) pro-
ceed the five subtle elements (tanmatras), characterized by tamas (“dark-
ness” or “delusion™); from self-awareness (known as)'tayasa (-“shin—
- .ing" or “passionate™) both proceed. g '
, 26. The sense-organs: (buddhindriyas) (“organs of the buddh1 or
“organs of ascertainment”) are called eye, ear, nose, tongue, and skin.
The organs of action: (karmendriyas) are called voice, hands, feet; and
- organs of excretion and generation. - » - © -

- 27. The mind (manas) is of the nature of both; it is charactenzed by
reﬂection {or synthesis or construction) and it is a sense because itis
similar (to the senses). The variety of external things and the variety
(of the organs) is because of the spemﬁc qmodifications (or t:ransfurma-

- tons) of the gunas.
28. The function 'of the five (sense-organs) +-(hearing) sound,, etc.—
(is) mere awareness (alocanamdtra), The function of the five (organs of
actlon) (is) speech, grasping, walking, excretion,; and orgasm, - -

29, With respect to the specific'characteristics of the three (i.e., of

- the buddhi, ahamkdra, and senses) each functions differently; the five
vital breaths (or winds) (make up) their common function. -~ -

30; With respect to that which is presently in perception, the func-
tion of the four (i.e.; buddhi, ahamkdra, manas, and any,one of the senses)

. (is) simultaneous and successive. With respect to that which is not pres-
- ent in perception, the function of the three (i.e., buddhi; ahamkdra, and
manas or the “internal organ”) is based upon a prior perception. :* .

:31. (The external and internal organs) accomptish their own particu-
lar function in coordination with one another. The only motive is for
the sake-of the purusa. By nothing else is the instrument (i e., the thir-

- teenfold instrument) motivated.

32. The instrument (kamrm) is thirteenfold (1 €., made up of buddhi,
ahamkdra, manas, and the ten senses); (it is) characterized, by seizing,
holding, and manifesting, (The instrument’s) effect is tenfold (i.e., relat-

- ing to the five senses and the five actions): the seized (or to be seized),
the held (or to be held,) and the manifested {orto be manifested).
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:' 33, The internal organ (antahkarana) .is threefold (i:e., buddhi,

-ahamkdra, and manas); thé-external is tenfold and is known as the con-

- text (or:range or‘sphere) of the threefold. The external (functions) in

. present time, The tnternal (functions) in the three times (i.e in past,

present, and future). .- o

34, Of these, the, ﬁve ‘senses (buddhmdnyas) (function with) spe-

- ~cific and nonspecific (1.e;; gross and subtle) objects. Spéech has sound

- only as its object, but the remaining (organs of action) have a]lﬁve as
objects.

- 35, Since the buddhi together with the other internal organs (Le o
ahamkara and manas) comprehends-every object; therefore, the three-
fold instrument is doorkeeper and the remaining (ten)-are the doors.

36. These {organs—i.e., ahamkira, manas, and the ten senses), which

., are different from one dnother and which are distinct specifications of
the gunas, present the whole-{(of being) to the buddhi ﬂluminat:lng It for

- the sake of the purusa like 4 lamp. -

. 37.(This is done) because the buddhi produces {or btt[ngs about)

* - every enjoyment of the purusa; and, moreover, (because the buddhi) dis-
tinguishes (vifinasﬁ) the subtle difference between the pradhanaahd the
purusa. - . :

38, The subtle elements (tanmatra.s) are nonspeciﬁc. From these five
-(emerge) the five gross elements. These (gross elements) are consid- |

ered (to be) specific; and are tranquil, turbulent, and-delusive. - ' "

*:39.-Subtle. (bodies), (bodies) born of father and‘mother together

with gross elements are the threefold kinds (of bodies). Of these the
~subtle’(bodies) are constant; (bodjes) bom of father and mother are
- perishable, . o

40, The subtle body (hnga) previously erisen, unconﬁned conktant,
. inclusive of the great-one (mahat), etc., through the subtle elements
(i.e., inclusive of buddhi, ahamkara, manas, the ten senses, and the five
subtle elements), not having enjoyment, transmigrates, (because. of)
being endowed with bhavas (“conditions” or “dispositions”).

© 41. As a picture (does) not (exist) without a support-or as a shadow
(does) not (exist) without a post; etc.; so, too, the instriment (linga or
karana) does not exist supportless without that which fs speciﬁc (i e,a
- “subtle body). ;

42, This subtle entity, motivated for the sake of the purusa, appears
~like a player (who assumes:hany roles) by means of its association with
- efficient causes and'effects (i.e,, by means of its association with the
bhavas) and because of its association with the power of prakrti. -
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43. The innate bhavas, both natural and acquired—i.e., virtue (dhar-
ma), etc.—are seen to be dependent on the' instrument- (karana) (i.e.,
thirteenfold instrument); whereas the embryo, etc., is dependent on

 the effected (Le., the gross body).

44, By means of virtue (i.e., the bhava, dharma) (there is) movement
upward (in the scale of beings); by means of vice (adharma) (there is)

- movement downward; by means of salvation-knowledge (jfidna) (there
is) final release or salvation (apavarga); from the opposite (of jnana)
bondage results.

- 45, From nonattachment {comes) dissolution in prak;rﬁ from attach-'

- ment that is passionate (rdjasa). (comes) transmigration; from power
(comes). nonobst:ruct:non, and the reverse of that from its opposite (i.e.,

~4rom anaisvarya). - - :

* 46, This is the intellectual creation and it is dlstmguushed as igno-
rance, incapacity, complacency, and perfection. These are of fifty vari
eties because of the suppression of differing qualities. - -

-~ 47, There are five varieties of ignorance; twenty-eight: vanetles of

_ emcapacity, due to-defects of the instrument nine complacencies, and

- eight perfections, : . '

48. There are eight varieties of obscunl:y and delusion ten Idnds of
extreme delusion; both gloom and utter darkness are eighteenfold.

49, Injuries to the eleven organs together with injuries to the buddhi
are said to make up incapacity; the injuries to the buddhi are seventeen -

~.due to the fmlure of the. (mnefold) complacency and the (eightfold)
perfection.” . =

50, The nine complacencies are thought of (m two groups) four are
internal, including nature, means, time, and destiny; and five are exter-
‘nal due to the cessation or turning away from the objects of sense.

- 51.The eight perfections are proper reasoning, oral instruction,
study, removal of the three kinds of suffering, friendly discussion, and
‘generosity. The previous threefold division (i e., ignorance, incapacity,

and complacency) hinders the perfections. -
' 52, The linga (or karaya or thirteenfold instrument together with the-
- five subtle elements) cannot function without the bhavas (“conditions,”

. “dispositions,” or “strivings™), The bhivas cannot function without the
linga. Therefore, a twofold creation operates (or functions) called liriga

- and bhdva. = - R ‘

53. The divine or celestlal (order) is eightfold, the subhuman (order)
is fivefold; the human (order) is orie variety', such brieﬂy, is.the eletnen-
tal or gross creation (bhautika sarga). - co
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54. (Inthe) upper (world) (there is) a predominance of sattva. (In the}
- lower creation (there is) a‘predominance of tamas. In the middle, (there
is)a predominance of rajas (This is so) from Brahma downtoa blade of |
- grass, |
- . 55, The purusa, which is.consciousness,. attains there the suffering '
~ made by decay and death, until deliverance of the subtle body, there-
fore, suffering is of the nature of things. R

56. This creation, brought about by pmlq-ti—from the great one
{(mahat) down to the specific gross elements—(functions) for the'sake of
the release of each purusa; (this is done} for the sake of another, as if it
were for her awn (benefit), - -
-~ 57, Asthe unknowing (or unconscious) mllk functrons for the sake of

the nourishment of the calf; so-the prakm ﬁmchons for the sake of the -
- release.of the purusa.

58, As (in) the world (a man) engages in actlons for the’ sake of the
cessation of a desire; so also does the prukrﬂ ﬁmctioh for the sake of the
release of the purusa. |

59. As a dancer ceases from the d.EIIlEE‘. after having been seen. by the
audience; so also prakrti ceases after havmg manifested herself to the
| purusa. - i, :

60. (She) (prakrti) possessed of the gunas and helpful [nvariousways
behaves selflessly for the sake of him (pumsa) who is without l:he gunas -
and who plays no helpful part. . | ’

61, It is my thought that there is nothing more delicate than prakrti,
who (says to herself) “I have been seem * and never again comes into

- . the sight of purusa.

- 62, No one, therefore, is bound no one released1 lﬂ(ewise no one
transmigrates. (Only) prakrti in its various forms transmigrates, is
bound, and is released.

63. prakrti binds herself by herself by means of seven forms (rupa or
bhava); she releases herself by means of one form (rupa or hhcrva) for theé
~ sake of each purusa. - - 1 |

64. Thus, from the study (or analysis) of the prindples (tattvas) the
“lcnowledge (or salvatlon-]cnowledge) arises, “I am not (conscious);
(cousciousness) does not belong to me”; the “I” is not (conscious) (and
this “knowledge”) is complete because free from error, pure, and soli-
tary (kevala). |

65.. Then the purusa;, comfortably situated like a: spectator,. sees
prakrti, whose activity has ceased due to the completion of her purpose,
and who has turned back from the seven forms (riipa or bhava).
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- 66. (Says the) indifferent ane (or spectator) “I have seen (her)”; the

- other ceases (saying), “I have been seen. Though the two are still in
proximity, no (further) creation (takes place). .,

67. Having arrived at the point at which virtue, etc., has no (further)

- cause, because of the attainment of direct knowledge (samyagjfignadhig
amid), the endowed body (i.e., the body in association with purusa) yet
continues because of the force of pest impressions (samskams) hke a

- potter's wheel. '

- 68; With the cessation of prakrti due to its purpose having been

' accomplished, (the purusa) on attaining separation from the body, at-
tains isolation (kaivalya), which is both certain and final, ~ -~ .+
69, This secret (or mysterious) “knowledge” for the sake of the
purusa—wherein is. analyzed the existence, origin, and termination
of all beings—has been expounded or enumerated by the hjghesl: (or -

- greatest) sage. -

. 70.This excellent and pirre (lmowledge) the sage gave with compas-
sion to Asuri; Asuri likewise to Pafica$ikha; and by him the docl:rine
(tantm) ‘was expanded or modified. - 5 .

71, Handed down by disciples in succession, it has been eompendl-
ously written in dryd meter by the noble minded Iévarakrsna, having
‘fully learned the demonstrated truth, : e

.72, The subjects of the complete ;astitmrtra are indeed in the seventy
(verses of I§varakrsna), although the illustrative tales tegether with the

. objections of opponents are not included. S

73. Thus, this briefly expounded $istra is not defective with respect
to content, and is like a reflection in a mirror of the vast material of the
Ctantras ) . . ! - o S

NOTE

1. Richard King, Indjm Philosophy Edinburgh. Ed.inburgh UniversityPress 1999),
: 175—176, B ; -
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YOGA

yogascittavritinirodhah.

Disciplined meditation involves the cessation of the _functi_onihg of ordinaly-
awareness. - ‘ ‘

—Patafijali, Yoga Siitrus 1.2

HISTORY

Like the Samkhya school, the Yoga school holds that liberation is brought
about by discerning the duality between purusa (consciousness) and prakrti
(materiality). They too believed that the material world emerged from
prakrti, given its proximity to purusa. The ultimate goal was thus for the
purusa to see itself as distinct from the prakrti and, consequently, for it tobe -
no longer born in the cycle of birth and rebirth. Patafijali's school of Yoga
offers a way to end the suffering of birth and rebirth that results in citta-
vrtii-nirodha (the cessation of ordinary awareness). Once one has ceased all
mental functions, one will attain “concentration without content.” The
purusa, then, reaches a kaivalya (isolated) consciousness and is liberated.

The Samkhya and Yoga schools are very closely related and share some
similar concepts. The two are often referred to together or even combined
as “Samkhyayoga.” Despite these attempts to coalesce the two, they are
still separate traditions with some significant differences.

Although the word yoga derives from the Sanskrit root vyu/ (“to bind,
yoke, join, or unite”) and often refers to any sort of disciplined practice,
the term is used in this context as “concentration” or “disciplined medita-
tion.” This characterization distinguishes the philosophical system de-
scribed by Patafijali from earlier forms of disciplined practice. Little is
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known of Patafijali, purported author of the Yoga Siitras (350450 c.x,). Pa-
tafijali’s Yoga Sitrus became the foundation of the Yoga school of Indian
philosophy and is considered the foundation for the contemporary variet-
ies of yoga that are practiced outside of India. It gave rise to two canonical
- commentaries: Vyasa's bhdsya (commentary), known as the Vydsg-bhasya
(350-450 c.t.), and Vacaspatimiéra’s bhdsya, known as the Tattvavaléarad
(Clarity Rega:rdmg the Truth [o)c Yoga as Set Forth in Vyasas Bhagfa]) (c& 950

ce).

[

EPISTEMOLOGY

The Yoga school accepts three pramanas (sources of vahd knowledge)
pratyaksa (perception); anumdna (inference); and agama (valid testimony).
Pramdna, moreover, is the first modification of the citta (awareness). The
citta (awareness) is a cognitive faculty and is the first product of prakrti
(more on prukrti below). When the citta comes into contact with ob_]ects it
is modified. |

ONTOLOGY

-

Accordmg to the Yoga school, the universe is composed of only two ele—
ments, purusa and prakrti. Like the Samkhya school, Patafijali proposed:that
the world is brought about through the interaction between the purusd and
the prakrti: The manifest world emerges from prikyti in a series of transfor=
mations: Ultmately, purusa is kaivalya (isolated). God is mentioned in the
Yoga Siitras as a type of purusa. Prakrti is composed of three gunas (constltu-
ent processes). .

The citta undergoes five kinds of vrttis (transformations) praména
(knowledge); viparyaya (error); vikalpa (conceptual construction); nidrd
(sleep);and smyti (memory). Through these modifications the purusa comes
to know the world and, unfortunately and incorrectly, to identify with it.
Since the citta is cont[nuously modified, the goal is to end all of the mental
functions through concentration. These modifications, moreover, are ei-
ther Klista (afflicted) or aklista (unafflicted). When they are klista they gen-
- erate karma and lead to rebirth. When they are not klista they do not give
rise to karma and eventually lead to an awareness of the difference be-
tween purusa-and prakrti Patafijali thus states that there are five klesas (af-
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flictions) that result in birth and rebirth: avidya (ignorance); asmitd (ego-
ity); raga (attachment); dvesa (hatred); abhiqive:fa (clinging to _ordinarylife).

AR
1

lSOTERIOLOGY

As already mentloned the goal of the Yoga school is for ad}lEI'EritS to realize
that the purusa and the prakyti are distinct. This is attainable by following
the practices enjoined in the astanga (eight limbs) of Yoga, through which
- one can begin to control the citta and attain higher levels of awareness,
eventually reaching samadhi (altered states of awareness) and the preemi-
nent state of kaivalya (isolation). The astanga are: yama (restraint); niya-
ma (observance); asana (posture); pranaydma (breath control); pratyahara
(withdrawal of sense-organs); dhdrana-(fixation); dhyana (reflective medi-
tation); and samddhi (cultivation of altered states of awareness). .. .

THE TEXT

The entirety of Patafijali’s Yoga Satras is included here. The Yoga Siitrus is
- composed of 195 siitras (aphorisms) and is divided into four padas (books).
The first book, Samadhi-pdda, concerns the levels of awareness. Book 2, |
Sadhana-pada, includes the means to attain these levels. Book 3, Vibhiiti-
pada, is a characterization of the siddhis (powers) that one attains when
one becomes'more adept at Yoga. The fourth book; Kaivalya-pdda, concerns
the nature of liberation. The siitrus are often enigmatic and consequently
gave rise to a commentarial tradition. This translation has incorporated
some of the commentary from Vyasa's Vyasa bha.sya (350-450c.k )and from
Vacaspatinﬂﬁra s Tattvavaisaradr. : .

-
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EAIA’I_\_UALI S YOGA SUTRAS .
Book 1. On Altered States of Concentration (Samadhi-pada)
1. Herein beglns an inquiry into disciphned meditatiun based upon
past functioning of ordinary awareness {(citta). o
-2, Disciplined meditation involves the cessation of the funcl:ionjng of
-ordinary awareness. :
3. Then, (that is, when the ﬁ.mcl:ioning uf ordinary awareness has
ceased) there is the condition of the seer (that Is, purusa) as it is in itself
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" (svariipa) (that is, withoutdny content, or,in other- words; pnr'e content-
less consciousness). : L : |
4, Otherwise, there is conformity with the. funcl:ioning of ordinary
awareness, ~ p
5, The Euncl:ions of ordinary awareness are ﬁvefold and are aﬂ]jcted
-or unafflicted. ERRRE F - .
6. Correct awareness; errot, verbal constructlon sleep, and memory
(are the five functions of ordinary awareness).. .. i -.
. 7. Correct awareness arisé from perception, inference, and. rehable
- testimony. - oo
B. Erroris false cognition based onthe form of something appeanng
as what it is not.- L
-9, Verbal (or conceptual) consl:m::tion depends upon cognltion aris-
ing from language alone without any substantive referent.
10. Sleep is a function of ordinary awareness based on the fiotion (or
experience) of absence, > .
-+ 11.Memory is the retention of previously experienced cogmtions (or
' contents) K .
12. The cessation (or restriction) of these functions of ordjnary
awareness is accomplished through practice and dispassion.. .
. 13, Inregard to these two means; practice is resl:rajntwith respectto
attaining cognitive stability. X ‘
‘+14..Furthermore, it (practice) is a steady state brought about by
uninterrupted effort over a long period of time. ;
15. Dispasslon is a cognitive realization of complete control of (the
-yogin) who has turned away from all perceptible and scriptural objects.
16. That is supreme dispassion wherein there is a turning away from
all the three gunas due to the realization of the presence of purtisa.
.. 17.Concentration (saniadht) having content [relevant for disciplined
meditation or yoga] is that derived from:forms of empirical awareness,
- rational awareness, aesthetic awareness, and self-awareness. .
- +18. The other (concentration, namely; asamprajfiatasamadhi, or con-
- tent-free concentration,) is a condition' presupposing the practice of
the contemplative realization of cessation wherein only predisposi-
‘tions that are outside of ordinary awareness remain operative.
\ 19, The notion of becoming continues to be the case for the disembod- -
-~ ied, and for yogins who attain only dissolution in primordial materiality.
20. Among others (that is, those yogins who follow the proper way of
+ Yoga), (their path to ¢oncentration) presupposes the practice of faith,
energy, mindfulness; the cultivation of concentration, and insight.-
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21. Concentration is close at hand forthose yegfns who practice with
the greatest intensity.

.22, Even within that group (of yogins practlcing with the great—
est intensity) a distinction can be made betweén mild, midd].ing and
extreme (practice). .

23. Or, content-filled concentration (sampnynatasamadhl) can also be
© .attained through focusing on God (as the object of meditation).

24. God is a particular or unique consciousness {purusa) among con=

* sclousnesses, untouched: by the afflictions, karmic tendencies, karmic -

fruits, and long-term karmic predispositions (that are characteristic of _

-all other sentient beings associated with: puirusas). - ' |

25. In God the pinnacle of omniscience has been attamed. :

26.°(God is) the teacher even of a]l preceding teachers masmuch as
God is not limited-by time. .

-27. The verbal expression for God is the sacred syllable (pranava) (or,

in other words, the syllable om).

. 28, Repetition of it {the sacred syllable) (and) medltatmn on the
object of the expression (namely God) (should be practiced.in order to -

: 'rachieve concentration). - : -

29, Then, (when concentration has beenproperly cultivated) there is
a-going over into one’s own pure consciousness and the disappearance
of the obstacles as well. ‘ i

30, Thee distractions of awareness, nameiy ﬂlness, dullness doubt,

‘heedlessness, laziness, worldliness, erroneotis perception, failure to

attain stability, and restlessness—these are the (principal) obstacles.

31, Frustration, depression, trembling of the body, zmd 1rregular
breathing are the accompaniments of these. .

32, The (meditative) practice (of focusing on) one principle or real-
ity (ekatattva) is appropriate for the sake of negat:[ng these distractions
(and their accompaniments). o

33. Peace of mind (or stability of awareness) arises frem the practice
of frieridliness toward those who are happy, compassion toward those
who are in pain; joy toward those who are meritorious, and dispassion
toward those whio are behaving in a nonmeritorious manner. .

34. Or, (stability of awareness; that is, the overcoming of the distrac-
tions) can be-accomplished through retention and exhalation of breath,

35, Or, wher there is the apprehension of certain kinds of contenl:s;
stability of the mind (can become possible). ,_ \

. 36. Or;.(stability of the mind can become possible) when the func—

tienjng of awareness is free from grief (and) brilliantly clear, -
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37.Or, (stability of the mind can become p0551ble) when the contents
of awareness are free from attachment. -~ =~ . |
38. Or, (stability of the mind can become possible) threughfocumng
on the contents of knowledge that derive from sleep or dreaming, -
39, Or, (stability of the mind can become possible) through reflective
meditation on any pleasing object.
40, The complete control achieved by the yogin (who has attained
 stability of mind) extends Erom the smallest particle of reahty to the
largest entity.: . .
4L (When the citta. [of the yogm]) has been sufﬁciently cleansed of
the dysfunctional functioning (kstnavrtti} (and become) like a transpar-
ent jewel, there arises an engrossment with gross and subtle objects,
* the process of cognizing, and the subject of cognizing. (The citta) then
shows forth or highlights the true nature of those contents..
‘42, The engrossment related to empirical awareness (vitarka) is mixed
with verbal constructions (vikalpa) involving conventional sounds
) (words), objects (referents), and the resulting cognitions. -
=i« 43, Engrossmentwith an empirical objectbecomes purified (mrvitarka)
L .when memory has been purified and only the objectitself shines forth—
as if even the act of cognizing is absent and there is only the objectitself.
- 44, In the same way is to be explained the engrossment with subtle
(intellectual or ideational) contents (siksmavisaya), whether relatingto
specific intellectual notions (sawcara) or pure intellectual ccmtemple- o
tion (nirvicara).
45, And subtle ob_[ectivity encompasses a]l the nenempirical con-
tents of awareness upthrough the unmanifest (alinga) (that is, primor—
dial materiality or mitlaprakrti). St .
- 46, All these engrossments. represent content-filled concentration
(or, in other words, all these are intentional awareness). - o
; 47. When the yogin has gained skill in cultivating the highestconcen-
tration (that is, the nirvicdrasamadhi), there arises a tranquility pertain
~ ing tothe presence of the real self. .
48. Therein (that is, when there is tranquility inregardto the selfas a
result of skill in attaining the mrvicarusamadhi) (the yogin has attained)
- “truth-bearing insight.”
49, This is a particular kind of awareness (dlrect percepticm) whese
. content is different from (the contents of) the cognit[ons arising from
~ inference and reliable authority.: . - b
. 50, The trace (samskéra)-born of that special cognjtion counteracts
all other traces. | S
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. 51, When there is cessation of evenrthat special cognition, inasmuch

as there is the cessation of everything (that is, all contents), there is a

~ concentration without content (that'is, a concentration that is “with-
out seed” or content, nirbija). : >

. 4

e

Book 2. On Practice (Sadhtma-pada)

1. The structured practice of discip]jned medatatmn (laiyayoga) in-
volves ascetic exercises (for the body), sacred study/recitation (for
- speech and voice), and focusmg onGod(asa content of medjtatlon) (for
- the mind).
~ 2.(The structured practice of disciplined medltatlon) is for the sake
« - of cultivating thevarious altered states of awareness ancl for the sake of
decreasing the force of the afflictions.
3., The five afflicHons are ignorance, egoity, attachment, hatrei and
clingingto ordinary life. .~
4. The first of the five, namely ignorance prowdes the basic con-
_ text for the subsequent four (egoity, attachment; hatred, and clinging
to life})—and these latter four may be quiescent, decreased interrupted,
or active, ' : ; ‘
5. Ignorance is the apprehension of what is permanent, pure, pleas-
ant, and the self in what is impermanent, ugly, painful, and not the self.
‘6. Egoity Is the appearance of the power of consciousness (drs or
purusa) and of the power of ordinary awareness (daréana or citta) as if
they were the same thing, -
7. Attachment is closely related to what is pleasant. .
8. Hatred is closely related to what is frustrating or painful. - '
9, Clinging to ordinary life in the sense of going with the flow of one’s
ordinary impulses is characteristic even of a learned person,
10. These subtle (afflictions) are to be overcome by reversing one'’s
ordinary functioning. - |
11. The functioning of these (aﬁ]jctions) are to be overcome. by
means of reflective meditation.
12; The storage place of karmd; whose base content is the callocation
of afflictions, will be experienced or reach fruition in the present ora
- future rebirth,
. 18, So long as this base content continues to exist, there is the rip-
ening of that stored karma in terms of the form of life, the length of
‘life, and the quality of life (thata sent[entbemgwﬂlassume in its next
rebirth). _ '
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14. Inasmuch: as a person's stored karmg has been meritorious or
" nonmeritorious, so those: resulting experiences will have fruits thatare .
pleasant orpainful.. . . )
. .15. By reason of the frustratiens bmught about by flmdamental
- change, pain (both mental and physical) and the resulting predisposi-
tions, and inasmuch as the’three gunas operate in contrary but inex-
tricable ways, everything in ordinary experience is* fcusl:rat:[ng to the
- discriminating yogin. | - S
16. Future frustration can be aveided
- 17.The contact between the seer (drastr, that is, pumga) and the seen -
(drfya, that is, citta or pral-:rti) is the reason for the frustration that is to
' 18.The manifest werld (dr@a, or in other words r:!tta) has for its pur-
pose both ordinary experience and spiritual rélease; and encompasses
 all objects as well as.all subjective apprehensions, and is constituted
. by the three censt:ltuent processes of intelligibility, activity, and objec-
tification.
19.The components of the thrée'gunas include gross elements (visesa),
subtle elements (avifesa), the internal organ (linga.or lingagarira, made up
of intellect, ego, mind, the five sense-organs, and the fiveaction-organs),
and the unmanifest primordial materiality (alinga or mitlaprakrti):
20. The seer (drastr, or pure consciousness), which is only sheer see- -
- ing, though inherently pure (or contentless), comes toreflectthe intel-
- léctual creation (or the pratyayasarga of buddhi or citta). - “y
21. The manifest world exists just for the sake of this pure seeing
- (that is, tad-artha = purusa-artha) [lit. “the nature or essence of the to-
. be-seen is just for the sake of that"].
22. (The manifest world), though ended in regard to any (yagm)
. whose purpose has been accomplished, is not ended totally inasmuch
as the manifest world is common to all others. -
23. Contact between the power of what is owned and the owner {or,
in other words, betweeti: the power of prakrti and that of purusa) is the
 occaslon for the ascertainment of the-iriherent ferm of each (and the
eventual dissolution of the contact).
- 24. The cause of that contact is ignorance.
25, When ignorance becomes absent, there is absence of contact,
. which means abandonment or, in other words, the realization of splri—
tual liberation. (karvalya) of the seer from the seen. -
26. The means to abandonment ds unshak[ng djscrimiuative aware-

t

ness. . : Coe e 't

v
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27. The ultimate insight of that (yogin) is sevenfold. -
- :28. When impurities have been destroyed as a result of the system-
atic practice of the limbs (or levels) of disciplined meditation (yoganga),
knowledge comes to mclude the full i]lumination of d.lSC[’lII].iIlﬂthB
awareness,

29. Restraint, observance, posture, breath conl:ro] w1thdrawal of
sense-organs, fixation, reflective meditation, and cultivation of altered

~ states of awareness are the eight limbs (or levels) (of chsciplmed medi—
tation).

30. Restraints include nonwolence, truth- tellmg, nontheﬂ:, cehbacy,
and non-avarice.

31. (These restraints), whjch pertain to all conditlons regardless of

- form of life (species), place, time, or. spemﬁc circumstance, are known
as the Great Vow {mahavrata), =~ < : -

32. Observances include purifications, content:ments asceﬁc exer-
cises, study/remtat]on, and. focusing on God (as a content of. medjta-
tion).

33. When these (restrah‘rts and observances) get turned aside by thls
or that improper impulse, an appropriate counteractmg meditation
should be practiced.” - - - :

34. Appropriate opposing meditative exercise (should be directed
against) improper impulses such as violence and so forth accompanied

- by greed, anger, or delusion, either committed or caused to be commit-
ted or acquiesced in, that are mild, medium; or intense, and the frmts of
which entail unending pain and ignorance.

35. When nonviolence has been established (by the yogm) there is
abandonment of hostﬂity (among all creatures) when. drawing near to
. 36. When truth—telljng has been established (by the yogm) there isa

proper foundation for action and its fruits.. : '
- 37.When nontheft (generosity) has been establjshed (by the yogm)

there is the coming forth of all kinds of wealth, = ;

- 38. When celibacy has been established (by.the yogin), there 1sthe

acquisition of virility. .

39. When nonavarice has become steady (for the yogm) there arises
understanding how rebirth occurs, . .

40. As a result of bodily purification, there is djsgust with respect to
one's own body and avoidance of contact with others. |

41. (Also, as a result of purification), there is puriﬁcatlon of the intel—
ligibility constituent (sattva) (of the buddhi or citta), cheerfulness, one-
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pointedness, control aver the sense-organs, and- abllitywith respec:t to -
apprehending the self. :
- .42. As a result of contentment, there-is the hlghest acquisition of
happiness.
43. As a result of ascetic exercises, there is the perfection of the body
and the sense-organs inasmuch as impurities have been destroyed.
- - 44. As a result of study/recitation, there is contact with one’s own
chosen deity.
- 45, As aresult of focusmg on God (as a content of medltatlon) there
arises the perfection of concentration.
.~ 46. Posture should be comfortably steady.
- 47. (Posture is perfected) through relaxed effort and engrossment -
with the infinite,. ~ . - |
48, Then, (the yogin) is not tormented by dualihes
49, When (posture) has been peérfected, there arisés breath control,
which involves stopping or control of the process of inha]ation and
‘exhalation.
50, (Breath control is) the operation of exhalation, mhalatjon and
suspension, observed with: regard to place, time1 and number, becoming
- longand subtle. . r
- 51, Afourth (level of breath control) pertains to goingheyond exter-
- nal and internal operations. .
- 52, Then the covering over the light (of lmowledge) is destroyed.-
- 53, And, the mind is then ready with respect to the meditative fixa-
tions. AR
54. The withdrawal of the sense- organs (occurs) when there 15 non-
- contact with their own objects—just as the inherent functioning of the
‘mind (ceases when not being engaged). - -
55. Then, there is supreme control of the sense-organs: .

Book 3.0n chtraordinary'Coghitive Capacities (Vibhﬁti—pﬁdo) |
1. Focus on:a specific place (or object) is (lcnown as) ﬂxation of ordi—

' pary awareness.

- 2, (When fixation has beerL accomplished, the achievement of) an
even flow of thought (in regard to the place ornobject) is (]coown as)
reflective meditation (dhyana).. \

3. That reflective state (that is, the: dhyana condjtlon) in which only

the object itself appears as if devoid.of the presence of the meditator is
- (known as) concentration (samadhi). - ~- . .+ .
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4, This triad (that is, dhirand, dhydna, and Samdadhi), functioning

together as one, is (known as) comprehensive reflection (samyama)..
- .- 5, When compreherisive reﬂect[on is achieved, there arises authentic
inmght
6. The application of this comprehenswe reﬂection can be directed
at all levels of awareness. |

7. Of the eight limbs of djsciplined meditation this ﬁnal triad (that

s, the comprehensive meditation of dhdrand, dhyana, and samadhi) may
be considered to be the internial limbs or levels (while the first five may'
be considered to be external limbs or levels). ;

8. But even those internal limbs or levels are only.to be conmdered as
external limbs of the ultimate contentless state of awareness. .-

9, The coming into prominence of the predisposition toward cessa-
tion and the overcoming of the predisposition toward further ordinary

- awareness is (known as) the fundamental change tending toward ces-
-sation; which is characterized by (slowly increasing) moments of actual
cessation. i

10. On account of this trace (namely the tending toward cessation),
there arises a tranquil flow within ordinary awareness.

11. When the many contents (in ordinary awareness) begin to sub-
side and when one-pointedness becomes prominent;, (this is known as)
the fundamental change tending toward concentration.

~ -12,Then, when the notion maintains continuity or remains the same,
-whether past or present, (this is known as) the fundamental change
tending toward one-pointedness. - | :

13 These three fundamental changes (tendtng toward cessation,

‘toward concentration, and toward one-pointedness), which relate
respectively to change in characteristic (dharma), change in temporal

- mode (laksana), and change in overall .condition (avasthd), have been
described with respect (to understanding the various changes that.
occur) in the external, object[ve world (the bhuta—realm) and in inter-
nal, sulbj ective awareness (the mdrgra—reahn)

14, Thereis a substrate {dharmin, thatis, a basic materiality) underly-
ing these various characteristics of past, present, and future, '

15,: Variance in sequence (of characteristics) is the reason with

- respect to understanding the variance of fundamental changes.: -

16. Comprehensive reflection on these three kinds of fundamental

~* change generates knowledge of the past and the future.

17. Inasmuch as-word ($abda), object {artha); and notion (pmtyaya)
are mutually superimposed on one another, there is a basic confusion




Yoga 189

(in understanding how communication cccurs aniong sentient beings).

- To the extent that these ‘components are distinguished through the

practice of comprehensive reflection, knowledge of the various modes
of symbolic ‘communication through sound among all sentient crea-
tures becomes possible. .« -
- 18B. Inasmuch as traces (come to be): intuitively perceived (by yogins
- through comprehensive reflection), knewledge of previous births
becomes possible. '
.19, Inasmuch as:a notion or idea (of someone else comes to be intul-
tively perceived through comprehensive reflection), knowledge of the
cognitive contents of the minds of others becomes possible, - - « |
20. But such knowledge does riot include knowing actual objects; it
refers, rather, to the nonobjective cognition involved. o
.~ 21, Inasmuch as the physical form of:the body becomes. the focus
for comprehensive reflection, to the extent that the capacity of grasp-
- ing that physical form can be stopped through breaking the connection
‘between light, the eye, (and the physical body) mvisibi]ity becomes
possible. A '
-22, Inasmuch as action,’ whether undertaken or not undertaken,
becomes the focus for comprehensive reflection relating to ormens of
- onekindor another, knowledge of (impending) death becomes possible.
- 23. Inasmuch as universal friendliness and so forth (namely maitri,
karund, muditd, and upeksd, and.cf: book 1, no. 33 above) beécome-the -
_ focus for comprehensive reﬂec:t:len, various powers (vibhiti) become-
‘possible: - - \ |
24, Inasmuch as these powers become the focus for comprehensive

- reflection, the strength of an elephant and other (comparable) extraor-

dinary strengths become possible, - oo

25. From practice (e.g., meditation on) seeing the higher function—
‘ing (of the mind), knowledge of what is subtle, concealed, or distant
- becomes possible, .4

26. When the sun [suryadvam or gate in the ‘region of the. navel or
heart] becomes the focus for comprehensive reflection, knewledge of
(various) universes becomes possible.

27. When the moon [candradvan, another gate in- the body]
~ becomes the focus for comprehensive reflection, knowledge of the
orderly arrangement;ofthe stars (or constellations) becomes possible.

28 When the pole star [yet another “gate” or region] becomes the
focus for comprehensive refléction, knowledge of the motion of the

. stars or constellations becomes possible. . -+ S
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29. When the circle of the navel becomes the focus for comprehen- -
- sive reflection, knowledge. of the orderly arrangement of the body
becomes possible. o
- 30. When the base of the threat becomes the focus for comprehen—
sive reflection, cessation of hunger and thirst becomes possible. -

31. When the “tortoise-vein” (the kiirmandad, or bronchial tube) be-
comes the focus for comprehensive reflection, steadiness becomes
possible, : '

- 32.When the light at the top of the head becomes the focus for com-
- prehensive reflection, @ vision of the siddhas (the accomphshed yagins of
the past) becomes possible. -~~~ =
. .33.0r, (from comprehensive reflection on) I*ngher intuition, (lcnowl-
edge of) everything becomes possible. |

34, When the heart region becomes the focus for comprehensive

reflection, consciousness of ordinary awareness becomes possible,
35, The subject-object world (parartha) of ordinary experience (bho-
‘ga) is a cognitive condition wherein there is no distinction between
the intelligibility constituent (sattva) and consciousness (purusa), even
~‘though, in fact, the two are always separate; when one’s own unique
(and separate) consciousness becomes- the focus: of comprehensive -
“reflection, cognition of the presence of purusa becomes possible.

36. Then, higher intuition, subtle hearing, subtle feeling, subtle see-
ing, subtle tasting, and subtle smelling become possible.

37.'These extraordinary capacities can be hindrances when (the yog-
in) is in concentration, but they can be considered (valuable) psychic
capacities in ordinary life. -~ - . i

- 38, Inasmuch as the causes of bondage are being Ioosened and: inas—

“much as there is a feeling of suppleness in awareness, there arlses the
- sensation of being able to enter the body of another. .

39. Inasmuch as the. up-breath (the uddna, or speech-breath). has
been controlled (there arises a sense of) dispassion in regard to earth-
ly things like water, mud, thoms, and so forth and a sense of moving

- upward: 3 :

40, Inasmuch as the midd]ing breath (sa:mana, that is, the digestive

~ breath) has been controlled, (there arises) burning energy. o

- 41, When the relation between hearing and space becomes the: focus

of comprehensive reflection, celestial hearing (the: “divine heaﬂng”)
. becomes possible. -

42, When the relation between I:he bocly and space becomes the

focus for comprehensive reflection, and there is a sense of becoming
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- very light like t:c:nttc:nr the sense of moving about in space orlevitation
becomes possible,

43, When it detaches itself from its intentlonal contents (that is, its
outward involvements), ordinary experiencing. becomes completely
disembodied; then there is the eljmjnatmn of the covers over the light
~ (of pure consciousness), : ¢ -

44, When gross materiality, its inherent forrn, its subtle materiality
its relations, and its overall purposiveness become the focus for com-
. prehensive reﬂecl:[on, control of the gross objective world becomes
- possible. o .

45, Then there occurs the manifestat:mn of (the extraordjnary cog-

- nitive capacities) becoming small like an atom and so forth, as well as
. perfection of the body and overcomjng the noxious effects of gross

embodiment, - ..

- 46, Perfection of the body involves beauty, gracefulness, strength
. virility, and muscularity. © - -

47. When cognizing, its inherent form, its egoity its relations and its
overall purposiveness become the focus for comprehensive reflection,
_ control of the subtle subjective realm of cognition becomes possible.
48, Then there is quickness of mind, the powen of acl:ing beyond the:
- sense-organs, and the control of prakrti, - ,

49, For (the yogin) given solely over to the djsm'iminative realiza-
tion of the difference between sattva and purusa, there arises asense of '
supremacy over all beings and omniscience, “

50, From renunciation even of these attamments when there has
-~ been destruction of the seeds of all faults, (there anses) spiritual libera- -

- tion.: g

51. Should there occur an invitation fmm high beings (st}mnins or
~ gods, and so forth), however, (there should arise in the yogin) neither
pride nor attachment, since this would entail unwanted consequences.

52. When the (notion of ) moment and sequence of moments become
- the focus for comprehensive. reﬂection, dlsa'iminative lmowledge
becomes possible.,

~ 53, Then, there occurs the ascertainment of two' always separate but
. similar entities (namely prakrti and purusa, which are both unmanifest
and existent ultimates), even though in ordinary awareness they can-
_not be distinguished in terms of species temporal character, or spatial
location. .
54, Discriminative knowledge Is universal (tamka) a]l-encompassing.
- all-pervading, and immediate. :
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55. When the sattva and purusa have been -clearly distinguished,
(there arises) spmtual liberation.

- Book4 On Spiritual leera’aon (Karvalya-pada)

1. (The experience of) extraord.lnaly capacities may occur naturally

(that is, as a result of inborn'capacities at:the time of rebirth), or from

- taking herbal medications (esadhi; including elixirs and hallucinogens),
or-from incantations (mantra), or from ascetic practices (tapas), or final-"
ly from concentrations (samddhi) (that occur as a result of practicing

- the comprehensive reflections just describe in the preceding section).

~« 2, Dynamic transformation‘into another form of life (at the time of -
rebirth) is due to the potency or abundance of primordial materiality.

3. (There is) no need for an efficlent cause among these potencies
. of materiality; but there is the assisting task of removing obstructions,
like a farmer (who opens a water gate to allow water to flow into afield).
4. Individualized awarenesses (arise) solely from egoity.-
- 5. With respect to difference in functioning (among the many dif-
ferent awarenesses), there is only one (pre-individualized) awareness
- providing the impetus for the many (individualized awarenesses).
6. Therein the awareness characterized by even-flowing reflective
. meditation does not become involved in perpetuating latent tenden-
cies:’
7. The ka:rma of a yogin is neither black nor white, for others it is
‘threefold (that is, black, white, or some mixture of black and white).
. 8.Then (that is, on account of the karmic accumulation) there is the
manifestation of subconscious impressions in keeping just with their
g appropriate karmic propensities. .+ .

' 9. Since memory and traces are uniform, there isa basic continuity
(from rebirth to rebirth) even though there may be considerahle sepa—
ration in‘terms of form of life, location, or time,:. =~ =

10. Furthermore, these (latent tendencies) are begmnjngless, since .
the wish or desire to be is permanent. : ; :
11. Since subconscious impressions are triggered by cause, eﬂ'ect,
: mindset, and object, when these latter areabsent, S0 they (that is, the
. Impressions) also are absent,
.12, The past and future actually exist, since the{r characterist:ic fea-
tures have distinct existing modes.

- .+ 13.These characteristics (of the eﬁstingmodes of past, present, and

future) are either manifest or subtle (that is, manifest in the. case of
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- the present, and-sabtle in-thecase of the. past and future) and have the
gunas as their essence. -

14, There is such a:thing as objectlve reallty sincé the fundamental

chariges (of material reality) remain uniform (rational) throtighout. -

~.15. Since there are separate awarenesses apprehendinga uniform
.world, there mustbe two distinct dimensions (of realty, that Is, subject
and object). .

- 16. The objed:ive world is not dependent on a single awareness; (if
such-were the case) when there was nonapprehension of a thing by that
. single awareness, what (or where) would the thing be? -

17. An objective thing is known or unknown to the extent that ordi-
nary awareness is-influenced by it.. 4 .

18. The: functionings of ordinary. awareness are always being cog-
nized, since purusa-as the reflective power over. ordmary awareness is
not subject to fundamental change: <. . s \

19. It (that is, ordinary awareness) is not self—reﬂecl:ive, since it is an.
object that can be apprehended.

20. And, again, it is not possible to ascertain'both (that is, awareness

and its object) at the same time. |

21 In the event that one momenl:ary awareness is to be perceived
by another momentary awareness, this would entail a vicious ihfinite
regress from intellect to intellect and would also lead to confusion of
memories. ’

22, Although consciousness is not subject to change, the experi
ence of one’s intellect (buddhi) as if it were (itself) consciousness (sva)
{occurs) when\cnnsciousness takes on or reflects the fonn_s of aware~
ness. - .
23. Ordinary awareness influenced by the seer (ie., conscmusness)
and what is seen (what is not consciousness) is a]l-encompassing

24, That (ordinary awareness) even though varlegated by innumer-
able subconscious impressions, (nevertheless) work}s or funcnons for
the sake ofanother (thatis for I:he sake of a purusa) : _' e

25, For the one who sees the distinctlon (betweeu cftta and pumsa)
there is a cessation of having to medjtate upon the exlstence of the self.

26. Then at that time ordinary awareness is inclining toward dis-
crimination and is headed for spiritual liberation.

27. In the interstices (or gaps) in this (awareness), there are other
notions (leading in different directions) arising from (residual) traces.
28. Abandonment of those is said to be like abandonment of the
afflictions. '
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29. Of the (yogin) taking no interest even in the highest elevation; the
- Cloud of Truth (dharmamegha) concentration (shows 1t3e]f) all around |
on account of the realization of discrimination.- . - R
30. Then there is the cessation of afflictions and actions. =
31. Then at that time, because of the vast extent of knowledge unen-
cumbered by any obsiructions or impurities, there is very little more
to be known.
32, Then, (there is) completlon of the sequence of fundamental
changes of the gunas, whose purposes have now been accomplished.
33. (The notion of ) sequence, understood as the terminal point of a
fundamental change, is a counterpart of (the notion of ) moment.
34. The reversal or turning back of the gunas, which now no longer
“have to function for the sake of consciousness, is spiritual liberation,
- or, put somewhat differently, there is now the presence of the power of -
pure consciousness (citi-éakti) in its own inherent form.:

P L
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agadﬁ'eva dharmah-a

Sacriﬁceandsoonalonearedharma. __—_ = % S
' —Laugaksi Bhﬁskam, Arb‘msamgmha 12 -
The M'Lmarpsa school was cenl:ered chieﬂy upon’ the proper interpret&
tlons of Vedic passages and the implementation of the injunctions-found
in them, Its proponents defended the authority, consistency, and integrity
of the Vedas. In so.doing, they sought to cement what they perceived to
be the ultimate goal of the Vedas: to act according to one's dharma (duty/ .
obligation) and to perform the vidhis (injunctions) found in the Vedas. '
Reflections on the import of the Vedas can be traced to 1000 n.c.E., al-
though they were not systematized until Jaimini composed the Mimamsa
satras (ca. 25 c.2.).* The text was commented upon by Sabara (400 c:z.)%in .
his Sabara-bhisya, which was regarded as the standard point of reference
in Mimamsa. Subsequent commentaries by Mim#amsa thinkers were large-
ly on the $abara-bhisya. Two schools developed out of thie tradition of com-
mentary onthe Sabara-bhdsya; one founded by Kumarila Bhatta (the Bhatta
‘school} and one by Prabhakara- '(the;.Rrﬁbhﬁkara school); both of whom
lived in the seventh century c.k. The systematic hermeneutic and theory of

language that they developed was one of the most mﬂuential among the
schools of Indian thought. S |

oy

EPISTEMOLOGY

The Prabhikara school of Mimarpsa school accepts ﬁve pramanas (sources
of valid knowledge): pratyaksa (perception); anumdna (inference); upamana
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' (companson) $abda (testimony); and arthapatti (presumpt[on) Arthapatti ,
refers to explanations that are given to make sense of something. For ex-
ample, if Devadatta is never seen eating during the day, yet is growing in-
creasingly corpulent, one can surmise that Devadatta is having (at the very
least) a midnight snack. The Bhatta school adds anupalabdhi (noncognition)
to this list of five. According to Kumarila, anupalabdhi makes the aware-
ness of the absence of something possible. That is, the valid cognition “The
monkey is not on my desk” is an apprehensmn of the nonexistence of the
morikey upon one's desk. :
Sabda (testimony), which includes the Vedas, is of the greatest impor—

tance, given its centrality to Mimams3. $abda is of two varieties: apauruseya
(impersonal) and pauruseya (personal). The Vedas are apauruseya éabda. The
Miméamsakas must argue that the Vedas are svatah-pramanya (intrinsically
valid), in addition to being eternal and infallible. Their argument relies on
an epistemological theory by which all utterances are valid. The validity of
ahumanutterance; however,is questionable. Since the Vedas are apaurugseya
(authorless, impersonal) they do not suffer this criticism. According to
5abara a linguistic utterance gives rise to.a cognition. If-the cognition is
clear and unambiguous, then one can act on it. Moreover, until the utter-
ance has been falsified it cannot be judged as false.’ This line of argument
is:at the core of the Mimamsa position and its defense of the Vedas.

P

ONTOLO GY

Accordjng to the M‘lmarpsa sc:huol the universe.is real as are the delties
and places mentioned in the Vedas, Their padarthas (categories) are.very
similar to those put forth by the Nyaya-Vaidesika school. Prabhakara holds
that there are eight paddrthas: dravya (substance); guna (quality);: karma
(action); samdnya (generality); paratantra (inhererice); éakti (power/poten-
cy); sadréya (similarity); and'samkhyd (number). To this list Kumarila adds
abhdva (nonexistence), There arenine dravyas (substances); prthivi (earth);
ap (water); vayu (air); agni (fire); akasa (ether); atman (self); manas (mind}}
kala (time); and dik (space). To these Kumirila adds tamas (darkness) and
$abda (sound).

There are three types of Vedic activities that give rise to karma: nitya
(obligatory) acts; kamya (optional) acts, which also give rise to punya (mer-
- it) that may lead to rebirth in svarga (heaven); and pmﬂsiddha (forbidden)

actsthat give rise to papa. (demerit) , T ‘

I I I tio. . LA AT Ty
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Central to Mimamsa ontology is apitrva.(the invisible potency between
cause and effect}. Apiirva is anunseen potency thatis generated when one
engages in an action: It is because of the apiirva that the effect occuis, and
it is thus the causal link that makes the karma mechanism possible.

H .>-.g

SOTERIOLOGY

There are several goals for the Mimamsaka: first; to follow the dharma of |
the Vedas, namely to fulfill Vedic vidhis-(injunctions) to perform. yajfias
(sacrifices); second, to performkamya—karma (optional acl:s) that will result
in rebnrth in svarga (heaven) : : '

THE TEXT ~ '

y ¥
The M'unanmatexl: here isa selectien (L1.2-1.1. 4) from the. Ta:rkapada (Sec-
* tion on Reasoning) portion of the Sabara-bhisyai In it Sabara explains which
pramanas give rise to knowledge of dharma. After defihing dharma (1.1.2),
he explains that the Vedas are the only means by which one learns about
dharma (1.1.3, 1,1.4), Within this section can be found the beginnjngs of the
arguments concerning svamh-prmnargzm S

FROM SABARA S SABARA BHASYA

1.1.2. Dharmats that which is indicated by [known by means oﬂ the
Veda as conducive to the highest good. - .
The term chodand they use In the sense of the injunctive text; men are fmmd
. saying "l am doing this act an being enjoined (choditah} by the Teacher™ Laksana
is that by which something s indicated (pointed out): for instance, when fire Is
- indicated by smoke; they say that smoke is the laksana (indicator) of fire: That
“which is indicated by the said Injunctive text Is artha, “something conducive to
" the highest.good”; that Is, it brings man-into cuntactwith his highest goud.This is
what weassert. - - S ' SN »
- As a matter of fact, it is the Vedic injund:lon that s capable ofimaking known {in-
dicating) what is past, present, or future, also what is subtle or hidden or remote + -
. and such like; this cannot be done by any organ of sense, [“But what is indicated or
- made known by the Vedic text s only an act,samei‘hing to be dane, or things con-
nected with that act; and not any accomplished thing,” says Rjuvimala].
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Objection: “It is possible that the Veda may say what is wrong or false; justas it -
is possible for an ordinary asserion—such as ‘There are fruits on the banks of
the river'—to be true ar false. [So thatthe proposition that'the Veda brings
happiness to man’ would be doubtful; because the Veda is ini the form of words, =
and words are found to be true as also false; hence .there can be no certainty or -
confidence in what the Veda may assert; that is, there can be nothing of which -
the Veda could be regarded as the laksana or prwmdna, the means of right -~
cognition]” Lo - L

Our answer to the above is as follows: There is self-contradiction invelved in
the assertion that “the Veda asserts, and asserts what is false.” When the Veda is .
said to “assert,” what {s'meant is that it “makes known,” i.e., becomes the means.
of something being known; when something becomes known on the presence of .
some means, this latter is said to-make the former known. Such being the case, if -
on the presence of the Veda, it actially becomes known that “from the Agnihotra
follows heaven,” how can it be said that such is not the case [i.e., heaven does not
follow from Agnihotra]? If such were not the case, how could it be spoken of as
- becoming known? To assert that a thing does niot exist and yet becomes known {nvolves

" a contradiction in terms. Then again, the idea brought about by.the assertion “De-
siring heaven,_one.should perform sacrifices” s not an uncertain ane; i.e., it is not
in the form “Heaven may or may nat follow from the performance of sacrifices™; -
[in fact, the ideaisa deﬁnitely certain ane that heaven does follow], and when thisis
cognized for certain, it cannot be false. That cognition (or idea) alone is fulse which,

| having appeared, becomes sublated by the notion “Such is not the actual case”;
the idea in question (that heaven follows from the performance of sacrifices) is |
never found to be so sublated at ény'tjme, orin regard' to any"person', or under any
circumstances, or at any place. Hence it follows that it Is not false or wrong,

As regards the assertion.of ordinary men, if it emanates from a trustwarthy per-
son—or if it pertains to something that is directly perceived by the senses—it must
be true; if, on the other hand, it emanates from an untrustworthy person—or ifit -
-pertains to something that cannot be perceived directly by the senses—then it is
unreliable, proceeding as it does merely fromthe mind of a human being. Because
such a thing {which is not perceptible by the senses) cannot be known by:men
except by means.of words [and the words of an untrustworthy person cannot be
reliable]. [Dharma being something not perceptible by the senses, it can be known

- anly by means of words; and these words, to be entirely rellable, should not be

- such as proceed from a human source, which is not-absolutely relfable, by reason

of the inherent incapability of the human mind to comprehend things beyond the
-senses.] It might be argued that the man making the assertion’had its source in the |
previous assertion of another man. But this previous assertion also would be as
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- unreliable as the other one; and in regard to such things (ds'are beyond the senses)
the words of men cannot be a reliable source of knowledge; just ds the words of
persons born blind carinot be a reliable source of lmewledge regmdmg 5hadea of
O

- Objection: “It is not possible fnrpersons not lmowing a thiﬂgtn impart instruc-

* Hon zbout it; and Manu-and others have actually imparted instruction {(about

- dharma); from this it follows that good men have possessed the knowledge (of

dharma) [Read ‘purusdh’ for ‘purusdt”; with ‘purusat,’ the meaning would be that

‘good men have learned it from a human source’; this-would not go.with the next

sentence]; just as the fact that color Is apprehended by the eye is deduced only

from the fact that the man sees it . K C

The answer to the above Is as follows: As regards instrictions, they might pro--

* ceed from {llusion or wrong knowledge also, [Hence the very fact of human beings
having imparted instructions does not necessarily prove that these instructors
possessed the right knowledge of dharma]; such instructions, in'the absence of il-

lusions, proceed also from the Veda [and in the case of the Veda there is1io room

- “far illusipn or wrong knowledge, as there is no human agency involved, while in

the case of human instructors there is alwaysa chance of mistakes-and illusions

and ignorance). Buit in the case of teachings emanating from human sources, the
notion derived is in the form “This man, the speaker, knows this thing tobe so

and so;"and not in the form “The thing is so0 and 50”; and the reason for this lies

in the fact that the notion derived from human assertions is not always compat-

tble with the truth: in the case of the Vedic assertion on the otherhand, there is

nothing to indicate its falsity.—~“There Is the inference from analogy: Having found

- the human assertion to be false, we infer, from its analogy, thatthe Vecli_f:’aksertien

also, belhg an assertion (like thehuman assertion) must be false—It is not so;

because the two cases are not analogous; the falsity of one assertion cannot prave

. the falsity of another; simply because it is another (not the same, assertion);. for
- instance; because Devadatta is dark; it does not follow that Yajfiadatta also is dark.
Then again your idea that “the Vedic assertion must be false-because it is of the
same kind as the humian assertion (which is found to be false) is of the nature of
.an indirec:t {nference based upon a premiss, while the'idea derived from the Vedic

assertion is of the nature of direct cognition; and no indirect inferential cognition

can have any validity when it is opposed to a direct cognition, From all thiswe

conclude that “What s learned from the Veda is conducive to the highest good.”
‘Objection: “If such is the case, then what should be enquired into is something that

is conducive to good [which must be a well-established entity]; what could be the use

- of enquiry into dharma [which {s not a Well-estmbllshed entity; but something that

has itself got to be brought into existence]?" - '
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The answer to this is that what is candume to good is exactly what Is expressed by '
the termdharma. : ot o
Hnwarewetuknowthatthisissn?" b o : !
if a man performs sacriﬁces, heis called a perfonner of dharma™ (dhcu'mika) -
when a man does an act; he s called after that act; e.g., the person who does the
act of purifyng {or cooking, if we accept the reading “pachakah” for “pavakah™}is
- called “the perfur’mér of purification” (pdvaka) and one who performs the act of
-cutting is called “the performer of cutting” {ldvaka). Thus it Is that what brings
to the man the highest good is what is spoken of by means of the word dharma
(“sacrificing” brings the highest good to man, and it is the act of sacrificing that is
denoted by the term dharma]. This is found to be so not enly in common parlance;
-+ in the Veda also we find the passage “yajfiena yajfiamayajanta devah, tini dharmani
prathamanyasan’ [By sacrifice did the deities offer sacrifices, and these were the .
birst dharmas)" (Rg Veda 10.9.16), where what is denoted by the termyqji (i.e, ydifia,
*sacrifice”) is. precisely what is spoken of as dharma, . . :
* As a matter of fact, the Veda indicates both what is moral and what is immoral,
“What is moral?™: that which {s conducive to go_ocl,.such_ as the Jyotistoma and other
acts. “What Is immoral?™: that which leads to evil (sin), such as thie Shyena, the
- Vajra, the fsu, and other (malevolent) acts; Thus the siitra has used the term artha.
- “what s conducive to good,” in order to preclude the possibility of the lmmoral act
- (which is not conducive to good) b-elng included under the term dharma.
Objection: “Why should the immoral actbe socalled?” . ¢ - -
©Reply:Because it involves inﬂict’mg of injury, and the lnﬂicl:[ng of injury has been
 forbidden. ©. o o
- Objection: *"How then is it that an immoral acb(in the shape ofthe Shyena sacri-
fice, far instance) is enjoined as something that should be dane?™ .
~ The answer to this is that the Shyena and other such (malevolent) sacrifices are
- nowhere found to be spoken.of as what should be done; they are indicated only
in the form that “if a man desires ta inflict injury upon ancther; the performance
 (of the Shyena) would be the means for that purpose™; what the Vedic text says is
only that “one desiring to inflict injury may perform the Shyena” {cf. Sagvirisha-
Brahmana 8.1-2), not that “one should inflict injury.” [The man is urged to-under-
- take'the performance of the Shyena entirely by his desire to inflict injury, not by
any Vedic text enjolning that act as what gught tobe done.] NS
. Objection: “The siatra as it stands Is not capable of expressing all this: (a) that
- Mdharma is that which is indicated by the Veda, and not-whatis indicated by the
- senses and other means of knowledge,” (b) that “dharma Is moral, not immoral.”
" Because the siitrn contains a'single sentence, and itwould involve a syntactical
split of the sentence, if it were taken as expressing the said two propositions.”

i
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The answer to this is that such a syntactical split is objectionable only in cases
where the idea is meant to be expressed by a regularly formed sentence; and this
- is so only In the casé of Vedic texts, not in siitrus; because 2 sitra is understoed to

be merely indicative of what is gathered from other sources; so that it is nly parts

of propositions that are indicated {stitryaté) i1 the sitra; In factthat is why it is
called a siitra (aphorism), Thus it is that the gresent satra is'to be taken as contain- -
ing the parts of the two distinct propositions (mentioned above by the objector).

Or, the sitra may be construed as cuntalnin_g.the single proposition that “dharma is

that particular act canducive to the highest guod that is indicated by the Veda”; so

that there is a single proposition [and there is no syntactical split involved].
" 1.1.3, The'examination of its means [follows], N
1t has been declared by us that “the Icnowledge of dharma is bmught abuut
by means of the Veda" but that was a rmere asserl:lon, we sha]] naw pmceed to
| examine the means of that know]edge Isthe Veda alone the means, or, is there
" something else also? Until this exnmjnation has been made, it cannot be knawu
_ for certain that “dharma is thnt whlch is Indicated by the Veda as conducive to the
hjghest good” (no. 1.1.2), \
+ 1.1,4..That cognition by a person which appears when, there is con-
tact of the sense-organs is “sense-perception,” and it is not:a means (of
- knowing dharmay), as it apprehends only things existing at the present
time. ' N
The exarnihation (promised In the preceding siftra) is as follows: Sense= - -
perception is not the means (of knowing dharma), Why?: because the character
e of sense—perceptiun is that it i5“that cognition by a persori, etc.” (sitra); that 1s; {t
" is that cognltion whic:h a man has when his sense—urgansare il contact with the
~ ohject cognized. Dharma, however, is something that 1s yet to come; and it does not
exist at the time that it is to be known, while sense-perception Iy the appmhend—
ing, of an ubject that is actually present and not none:dstent at the time (of cog:nj
tlon)~hence sense-perception cannot be the means (of knowing dhmma)

In the siatra, no stress is meant to be laid upon either “cognition,” or the “appear-
ance,’ ' or iporn mere “contact”™; the only factor meant to be emphasized is the fact
of its bejng such as is possible anly when there is contact between the sense-organ
and the object, and not when there is no such contact between them. If stress were
laid upon several factors, then there would be syntactical split. ,

As for (the other means of cognition,)} inference, analogy, and apparent inconsis-
tency, these also presuppose (are based upen) sense-perception; hence these also
cannot be the means (of knowing dharma).

_ Nor can dharma be amenable to “negation” [Le., it cannot be regarﬂed as nonex-
istent].
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NOTES

1. ‘Dan Amold, Buddhists Brahrnim, and Belief: Eplstemology in South Asian Phﬂosaphy
of Religion, (New York: Columbia University Press, 2005), 63.

2. Arnold, Buddhists, Brahmins, and Belief, 63 n.13. - ' N

3, Iamreliant on Amold for the. partlal analysis here of svarah-prmnmtya,
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HISTORY

Vedanta was and is a commentarial tradition that holds the Vedas, spe-
cifically the Upanisads, to be its root texts, In fact, the term veddrita is a
tatpurusa (a determinative compound) comprising twoiterms; vedq and
anta, and.it means “the culminating sections of the Vedas!” ThatVedanta
was named after this body of texts marks their importance and the central-
ity given to commentary. There are four Vedas, hamely, the Rg, Yajur, Sami,
‘and Atharva Vedas. Each Veda can be further subdivided into the Samhitds,
the Brahmanas, the Aranyakas, and the Upanisads. The Vedas are believed
to be $ruti (revealed root texts), apauniseya (without human origin)| and
svatah-pramana (intrinsically, or self-, valid). For this reason they are held
~ to.be nitya (eternal) and nirdoga. (free from defects) The Upamsads were
central to Vedinta commentary. - i
Vedanta's immediate predecessor is the MImamsa school (J aimini com-
posed the Mimdmsd Siitras in'ca. 25 c.z.), which devoted the entirety of its
intellectual efforts to interpreting the ritualinjunctions prescribed in the
Vedas. Much of the hermeneutic foundations of Vedanta can be found in
Mimzmsa texts. For these reasons, Vedinta is sometimes known as Uttara
Mimamsa (later investigation). Vedinta is distinguished from Mimamsa by
the importance that it gives to the jiiana-kanda (portions of the Vedas con-
~ cerning metaphysical knowledge), and the diminished value it places on
karma-kinda (portions of the- Vedas conceming ritual) ' L
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" Although the schools of Vedanta include the Vedas in their canon, each

~ expanded its boundaries to include additional texts. Leaving aside these

supplements to the carion, the Upanisads, the Bhagavad Gita, and the Brahma
Siitras are the primary root texts for all the schools of Vedanta and are the
critical objects of commentary, These three are known collectively as the .
prasthdna-traya (triple foundations) and were commented upon by nearly
every school of Vedanta. : :
The Brahma Sitrus (also called the Vedanta Sutras) composed by
Badardyana (also known as Vyasa) in the fifth century c.c., is regarded as a
systematization of the teachings of the Upanisads. The text is four chapters
long and is comprised of 564 stitras (pithy aphorisms). Its brevity makes it
difficult to' read without the commentaries produced by the founders of
each of the schools of Vedarnta and the multiple subcommentaries pro-
duced by subsequent thinkers. Above all, the Brahma Siitras characterized
the nature of the relationship between Brahman (the divine principle} and
the dtman (individual self). Knowledge of this relationship would lead to
moksa (liberation) from samsiira (the cycle of birth and rebirth).

SCHOOLS |

The Upcrmsads the Bhagavad Gitd, and the Brahma Siitras were, interpret- ,
ed in conflicting ways. by each school of Vedanta, and each has its own
theory about the nature of moksa and how it can be achieved. There are
three major schools of Vedanta. These are the Advaita school, foundéd by
- Samkardcarya in the eighth century c.e.; the Visistadvaita school, founded
by Ramanujacirya between the eleventh and twelfth centuries c.e.; and the
Midhva school (also known as the Dvaita school), founded by Madhvacarya
between the thirteenth and'fourteenth centuries c.t. The idealist Advaita
school posits that the relationship:between Brahman'and the individual
atman is advaita (nondual). The Viéistadvaita school posits that the rela-
tionship between Brahman and the individual dtman is visistadvaita (a non-
duality of that which is qualified). The realist Madhva (Dvaita) school posits
that the relatlonsl:up between Bruhmtm and-the individual dtman is dvaita

LI - : .
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HISTORY

The Advalta school p051t5 that the relationship bel:ween Brahman (the im-
personal absolute)-and the dtman (individual self) is advaita (nondual),
Furthermore, the universe is not composed of differences and different
entitles, as it seems: Knowing this, adherents can eventually obtain moksa
'(liberation) from samsdrd.(the cycle of birth and rebirth),

- The first references to the idealist Advaita position are found in the
Gaudapadtya-kcmka of .Gaudapada (eighth century c..),* which Is a com--
mentary on the Manditkya Upanisad. The most important expounder of Ad-
vaita, though, is Samkaracarya (788-820 c.t.),* and he traced his lineage to
Gaudapada. Samkaracarya studied with Govindapada, who may have been
a student of Gaudapada.® A large number of texts are attributed to Samka- *
racirya and of these the majority are bhdsyas (commentaries) on the cas
nonical texts of Vedanta. His Upadesahasrt (A Thousand Teachings) is an in-
dependent treatise and is widely held to be authentic. His most famous
text is his Brahma Sutm—bhaya, a commentary on the Brahma Siatrus of
Badarayana. o

Several branches of the Advaita school have developed since its incep-
' tion. These are Vacaspati Miéra's Bhamati school (tenth century c.e.) and
Praka$atman's Vivarana school (thirteenth century c.t.), and they were
named after subcommentaries on Samkardacarya's Brahma Sitra-bhasya. -

EPISTEMOLOGY

The .Advaita school accepts ﬁve pramdnas (snurces of valid lmowledge)
pratyaksa - (perception); anumina (inference); upamina (comparison);
arthapatti (presumption); and fabda (testimony). Sabda is central.to all
schools of Vedanta, given that they are exegetical ones whose sole objects
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of commentary are the éruti (revealed root texts). According to the Advaita
school, all sabda is sruti. While anumana is held to be a pramdna, it must not
contradict $ruti. Rather, it is in service to sruti. On the other hand, the scope
“of $ruti is only that which is outside of direct perception. It this way, vahd
. knowledge gained by pratyaksa cannot be contradicted by éruti. '

ONTOLOGY

- The only entity in the universe is Brahman (the impersonal absolute). Brah-
man is outside of language and it is beyond duality. Brahman is sat (being), cit
(consciousness), and dnanda (bliss). Difference that one normally perceives
is only apparent and is a result of adhyasa (superimposition) of something
remembered onto another.. Brahman is incorrectly superimposed: upon,
Thus it appears. as if there is a multiplicity of dtman (individual selves):
This too is only apparent, as the dtman are mistakenly understood to be
different from Brahman. The error; Samkaracarya explains, is ‘a result of
miya (illusion) and avidya (ignorance), terms that he uses interchangeably.

‘There are two standard examples for illustrating the mechanism of

.adhydsa. One is incorrectly seeing a rope as a:snake at dusk: The other is
seeing nacre (i.e., mother-of-pearl) and. mistakenly thinking that:it is sil-

“ver. In-both cases there is a false cognition of something previously known; .
as the. previously known snake is superimposed on the rope and the previ-
ously known silver is superimposed on the:nacre. Similarly, there is an
adhyasa of a thing onto Braliman that leads to a false belief that there is dif=
ference, when in fact there is nonduality. - e

- Samkardcarya also refers to upddhi (hrmt[ng adjunct) in' his works The
upadhi creates apparent differences that did not exist before. It is applied
to Brahman and the result is that what is unity is incorrectly perceived as
multiplicity, All that is perceived, for example, is an upddhi of Brahmdn. The
Advaita school contends that bheda (difference) ithat-is perceived is not
real, that it is an upadhi of Brahman, and that the onlyreal entity is Brahmam
They are, of course, a product of avidya.
~ Like his Madhyamaka counterparts, Samkaracdrya proposes that there
are two levels.of truth, paramirthasatya (higher truth) and vyavaharasatya
(normal truth). Though things are certainly advaita in paramarthasatya,
they nonetheless function in vyavahdrasatya and exhibit subject-object du-

- ality. The words on this page (and, for that-matter, this book) only.appear

to exist in- wavaham-czvastha (the normal way of seeing). Ultimately,

,“_
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- paramartha-avastha (the higher way of seeing) they can be seen as prod-
Iuctsofadhyasa,mereupadhfs S e !

SOTERIOLOGY [N

Moksa (liberal:[on) the goal of the Advajta school is the realizat[on that
- the dtman has a riondual: relationship with Brahman. The'incorrect equa-
tion, moreover, of the jiva with the'body is a result of adhydsa and must be
‘uniderstood to obtain moksa (liberation): Just as one incorrectly. sees a rope
as a snake, one sees thejfivaas the body The awdyathatgives rise to ad}lyasa
- mustbe eliminated. - - ‘ |
- Advaita Vedanta permits moksa tooccur for thosewho appear to be ]iv—

ing. These jivanmuktas (ones living whileliberated) persist as long as one
has prarabdha (latent) karma; That is, the accumulated karma manifested
itself until it was depleted. Moksa is only nominally “attained”” After all,
thereis ultimately no ontological change in the aspirant since there mere-
lyis a loss of cmdya C _ .
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- Theselectionincludedhereisfromthe BrahmaSiitra-bhasyaof Samkaracarya. -

Inthe preamble to the first siitra (decree) of the Brahma Satras Samkardcarya
outlines his basic position regardjng adhyasafand avidyd.© - ¢

FROM S_AMKARRCRRYA S BRAHMA _SUTR@-BHASYA

Preamble: It being an established fact-that the object-and the subject, that
are fit to be the contents of the concepts “you™ and “we" (respectively),
and are by nature as contradictory as light and darkriess, cannot logically
have any identity, it follows that their attributes can have it still less. Ac-
cordingly, the superimposition of the object, referable through the con-
cept “you,” and its attributes on the subject that:is conscious by nature
and is referable through the concept “we" (should be impossible), and
contrariwise the superimposition of the subject and its attributes on the
object should be impossible. Nevertheless; owing to an absence of ‘dis-
crimination between these attributes, as also between substances, which -
are absolutely disparate, there continues a natural human behavior based
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on self-identification in the form of “I am this” ar “This.is mine.” This
behavior has for its material cause an unreal nescience and man resorts
to it by mixing up reality with unreality as a result of. supenmposing the
things themselyes or their attributes on each other.

If it be asked, “What is it that is called superimposition?,” the answer
is: It is an awareness, similar in nature to memory, that arises on a dif-
ferent (foreign) basis as a result of some past experience. With regard to
this, some say that it consists in the superimposition of the attributes.of
one thing on another. But others assert.that wherever a superimposition
on anything occurs, there is in evidence only a confusion-arising from the
absence of discrimination between them. Others say that the superimposi-
tion of anything on any other substratum consists in fancying some oppo-
site attributes on that very basis, From every point of view, however, there.
is no difference as regards the appearance of one thing as something else.
And in accord with this, we find in common experience that the nacre ap-
pears as silver, and a sitigle moon appears-as two. .

Opponent: How, again, can there be any superimposition of any object
or its attributes on the (inmost) Self that is opposed to the non-Self and
is never an object (of the senses and mind)? For everybody superimposes
something else on what is perceived by him in front; and you assert that
the Self is opposed to the non-Self and is not referable (objecﬁvely) by the -
concept you.”

- The answer (of the Vedintin) is; The Se]f is not absolutely beyond ap-
~ prehension, because it is apprehended as.the content of the concept-"17;
and because the Self; opposed to the non-Self; is well known in the world as
an immediately perceived (i.e., self-revealing) entity. Nor is there any rule
that something has to be superimposed on something else that is directly
perceived through the senses; for boys superimpose the ideas of surface
(i.e., concavity) and dirt on space (i.e:, sky) that is not an object of sense-
perception, Hence thereds nothing impossible in superlmposmg thenon-
Self on the Self that is opposed to'it. >

- This superimposition, that is of this nature, is considered by the learned
to be avidyad (nescience). And thie ascertainment of the nature:of the real
entity by separating the superimposed thing from it is called vidyd (illumi-
nation), This being so, whenever there is a superimposition of one thing
on another, the locus:is not affected in any way either by the merits-or
demerits of the thing superimposed. All forms' of worldly and Vedic be-
havior that are connected with valld means.of knowledge and objects of
knowledge start by taking for granted this mutual superimposition of the
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Self and non—Self known as nescience; and so doall the scnptm'es dealing
with injunction, prohibition, or emancipation. .

Opponent: How, again, can the:means of valid knowledge such as direct
perception as well as the scriptures, have as their locus-a cognizer who is
subject to nescience?: o !

. The (Vedantin's) answer is: Since aman w1thout se]f—ident:]ﬁcatlon w1th
the body, mind, senses, etc.;.cannot become a cognizer, and as such, the
means of knowledge cannot function for him; since perception and other
‘activities (of a man) are not possible without accepting the senses, etc., {as
his own); since the senses cannot function without (the body as) a basis;
since nobody engages in any activity with a body that has not the idea
of the Self superimposed on it; since the unrelated: Self carinot become
a cognizer unless there are all these (mutual superimposition of the self
and the body and their attributes on each other); and since the means
of knowledge-cannot function unless there is a cognizership; therefore it
follows that the means of knowledge, such as direct perception as well as
the scriptures, must have a man as their locusiwho is subject to nescience,

" Moreover, there is no difference (of the learned) from the animals (in
regard to empirical behavior). Just asianimals and others turn away from
sound, etc., when these appear tobe unfavorable aftertheir ears, etc., come
in:contact with them, and they move toward these when'they are favor-
able; and just as by noticing a man approaching them with a raised stick,
they begin to run away, thinking, “This one wants to hurt me> and they *

" approach another carrying green grass in his hands, similarly even the
wise are repelled by the presence of strong, uproarious people with evil
looks and upraised swords, and are attracted by men of opposite nature.
Therefore the behavior of men with regard to the means-and objects of
knowledge is similar to that of animals. And it is a-familiar fact that the
animals use their means of perception, etc., without discrimination (be-
tween the body and the Self). From this fact of similarity, the conclusion
can be drawn that so far as empirical behavior is concerned, the use of
the means of perception by the wise is similar to that of lower animalsf, it
being a result of superimposition). Of course, it Is a fact that-a man acting
intelligently does not acquire the competence for scriptural duties unless
he has a knowledge of the relationship of his soul with the next world. still
(a knowledge of) the absoliite Reality, that is the Self; is not a prerequisite
forsucha competence‘ for it (i.e,, Reality) has no relévance here, and it is
opposed to such competence, inasmuch as it is beyond hunger and thirst,
free from such differentiation as brahmana, ksmya etc, and is not subject
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t;m birth and death; And the scriptures, which are operative before the dawn

of the real knowledge of the Self, cannot transgress the limits of their de-

pendence on people groping in ignorance. To illustrate the point; Such
scriptural injunction as “A brahmana shall perform a sacrifice™ can become
effective only by taking for granted various kinds of superimposition of

caste, stage of life, age, condition, etc. And we said that superimposition -

means the cognition of something as some other thing: Thus In accordance
as one's wife, children, or. other relatives are hale and hearty with all their

limbs intact; or as they suffer from the loss of those limbs, one thinks; “T

[

myself am hale and hearty” or “I:myself am injured”; thus one superim-

poses external characteristics on the Self, Similarly one superimposes the

characteristics of the body when one has such ideas as “l am fat)” “I am

thin,” “1 am fair" “I stay “1 go,” or “I scale.” So also one superimposes the -

- attributes of the senses and organs when one thinks, “1 am dumb,” “I have
lost one eye,”“lam a eunuch,” “I am deaf!” or “I am blind.” Similarly one su-
perimposes the attributes of the internal organ, such as desire, will, doubt;
perseverarnce, etc. In. the same ‘way, one. first superimposes the internal
orgah, possessed of the idea of ego, on the Self, the witness of all the mani-

festations of that organ; then by an opposite process, one superimposes -

on the internal organ, etc., that Self which is opposed to the non-Self and
which is the witness of everything. Thus occurs this superimposition that
has neither beginning rior end but flows on eternally, that appears as the
manifested universe and its apprehension, that conjures up agentship and
erijoyership, and that is perceived by all persons. In.order to eradicate this
source of evil andin order to acquire the knowledge of the unity of the Self;
is begun a discussion (after the study) of all the Upanisads. We shall show
in this discussion about the nature of the embodied scml1 that this is the
purport ofall the Upani;ad.s - - .

NOTES

1 See chhard King, EmiyAdvaim Vedantaand Buddhtsm. The Mahaytma Context ofthe
Gaudapadiya-karika (Albany: State University of New York Press, 1995),15-50, for
.. more on Gaudapada's dates. : !
2. See Bradley Malkovsky, The Role af Divine Grace in the Saterlolagy of Smnkmcmy
. (Leiden; Brill, 2001} 1-8, for more on Samkarﬁcérya s dates, ] am reliant upon
Ma]kovsky s lucid characterization of Advaita Vedanta for much of this sum-
3. Malkmésky, Role of Divfne Grm:e., 67, _ ‘ '
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" VISISTADVAITA VEDANTA

: HISTORY

The Vi§istadvaita school posits that the relationsth between Brahman
| (the impersonal absolute) and the dtman (indlvidual self) isa nondualjsm
(advaita) quialified by difference- (wﬁsf:a) Brahman is thus a qualified uni-
'ty and all parts of reality, mcluding the atman, are prakdra (attributes) of
Brahman. Brahman, moreover, is the only independent entity. By knowing
this, exhibiting the appropriate bhakti (devotion), and following the path
of prapatti (self-surrender}, adherents can eventually obtain the grace of
God and be granted moksa (liberation) from samsdra (the cycle of birth and
rebirth),

The first references to the Viélstadvaita position are found among the
Alvar saints and Tamil Ac@ryas who propounded ri Vaisnava devotional-
ism. The founder of the Viéistadvaita school of Vedanta is Ramanujacarya -
(1017-1137 c.E:)." His most famous text is his Brahma Siitra-bhisya, commen-
tary on the Brahma Siitrus of Badardyana. Several branches of the Visista-
dvaita school have developed since its inception. These are the Vadagalais
of Pillai Lokdcarya and the Tangalais of Vedanta Deéika, also known as
Venkatanatha, The chief difference between the two subschools concerns
the importance they place on the degree of effort required of the adherent .
to obtain God's grace.

EPISTEMOLOGY

The Viéistadvaita school accepts three pramanas (sources of valid knowl-
edge): pratyaksa (perception); anumdna (inference); and $abda (testimony).
Sabda is central to all schools of Vedinta, given that they are exegeti- -
cal ones whose sole objects.of commentary are the $ruti (revealed root
texts), In addition to the $ruti, Rimanujacarya adds the Paficaritra Agamas
(Vaisnava sectarian texts), the Vaisnava Puranas, the Tamil Prabhandam, and
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some traditional bexts such as Manava—dharma Sastra (Treatrse urLPmperDuty
AccordmgtoManu) U RN

ONTOLOGY

According to the Viéiﬂadvaita school the universe is composed uf six

- dravyas (substances). These are prakrti (materiality), kala (time), cit (con-
sciousness), Tévara (Bruhman/Visnu), dharma-bhiita-jiidna (at:t:‘ib'uHVE '
knowledge), and suddhasattva (pure sattva). Dharma-bhiita-ffidna is both a
substance and an attribute and is only an attribute of the individual cit.

- Suddhasattva is the substance that comprises liberated cits and forms the
body of God-as well as Viakuntha (Visnu's abode).c -+« -« -
, - There are ten adravyas (nonsubstances). These are the three ginas (sat—
tva, rajas; and tamas), sabda (sound), sparsa (touch), gandha (smell), rasa
(taste), riipa (color), $akti (potency of a substance that produces an eﬁed)
and samyoega (conjunction). .

The only svatantra (independent) entity in- the universe is Bruhmcm, a]so
known as Visnu, The universe is comprised of tattva:traya (three reals): cit
(sentients); jada (nonsentients); and I$vara (i.e., Visnu). Citand jada are des
pendent upon, and attributes.of, Visnu. Cit and jada have-a relatidnship-of
aprthaksidhi (inseparability) with Vismu. They are viéesana (attributes) ofa |
videsya (substance). Visnu is thuis visista (qualified). Hence thereis anondu-
alism of Brahman and the universe, qualified by difference. The individual

jivas (which comprise the cit) are thus the farira (body) of God, who isthe
§a:nrin, the vital force, that rules and controls them. : .

. Sl
"”SOTERIOLOGY

Moksa (liberation), the goal of the Viﬁsl;advaita schQOI is the reallzation
that the aman/cit is dependent upon, and is an attribute of, Brahman. It s
the correction of the false belief that the individual cit is identical with the
body and different from Brahman. The individual @man should surrender
(praparﬁ) to Gcﬂd,aeu‘u:l1 by God's grace1 wﬂl be granted moksa.

THE TEXT

The selections included here are from the Vedartha.samgraha of Rama-
nujacirya. In sections 3-8 Ramanujacirya offers a basic account of his posi-
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tionasashortsummary ofthe Advaitaposition. Irisections 75-76 he explains
that Brahman is the $arfrin (vital force) of the universe, which is character-
ized as the arira (body). In the last section, 141-145, Ramanujacarya offers
a descrlpt[on of bhakti (devotion)

FROM R}_.MANUJACARYA S VEDARTHASAMGRAHA

' Basm P051tions

§3. The only meaning that Is to be found in the most important part
of the whole body of srutis, which set forth what is blissful for the entire
universe, is as follows: True knowledge of the individual soul and of the
Supreme Spirit, applied to the obligations imposed by the various dhar:
mas pertainingto each stage and station of life, are to-precede pious and
humble acts of devotion forrand meditation on the Supreme Spirit—acts
held éxtremely dear by the devotee—that ultlmately result in the attain-
ment of the Supreme Spirit. ,

'§4, In truth, all declarations of the Vedanta are meant to set forth l'.he
knowledge of the proper form and nature of the:individual soul, which
. are different from the body; the proper form and nature of the Supreme
Spirit, whods the inner ruler of the soul; the worship of the Supreme Spirit;
and the apprehension of Brahman as perfect boundlessbliss, which presup-
poses the revelation of the proper form of the soul that results from the
worship. of the Supreme Spirit. By setting forth all this the declarations
of the Vedanta serve to remove the danger of rebirth; which is inevitable
since it results from the misconception of the individual soul that it-is iden-
tical itself with that one of the four types of bodies—sc. gods (from Brahma
onward), men, animals, inanimate beings—into which it has entered bythe
impulsion of the contmuous flow of good or evil karma amassed during
ageless ignorance.

Such declarations are. met with in§rutis like “Thou art That, this soul is -
Brahman, He who, although residing in the soul,is different from that soul,
whom the soul does not:know,; whose body is the soul, and who directs the
soul from within; He is the immortal inner ruler of thy soul, He is the inner
- soul of all beings, free from all evil, the divine and sole God Narayana, tis

' He whom the brahmans aspire to know by repeating the Vedas, by sacri-
fice, charity, mortification, and fasting, he that knows Brahman attains the
Most-High, he that knows this is immortal: there is no other way t to tread,”
and so on and so forth. '

. §5. The proper form of the soul is free from all various diﬁ'erentiatluns
consisting in the distinctions that are broughtabout by the natural evolu-
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tion of prakrti into the bodies of gods, men, etc: In essence it is only char-
acterized by knowledge and beatitude. When thiese differentiations of god,
man, etc.—which have been brought about by the karma of the soul—have
vanished there persists a differentiation in its proper form; it is beyond the -
power of expression and can only be known by the soul itself. So the soul
can only be defined as essentially knowledge, and this essentialnature is
common to all souls.. A S
§6: The.proper form of the inner' Ruler is as followst He is the sole cause
~ of the cessation of samsira, which itself consists in the origination, subsis-
. tence, and-dissolution of the phenomenal world constituted by the above
spiritual and nonspiritual entities. His proper form is therefore distinct
from all entities otherthar Himself, since He is absotutely opposed to-all
evil and comprises solely infinite perfection. His beautiful qualities are
immeasurable, perfect, and innumerable. He is known in the entire Veda
- under the various designations of “Soul of all,” “the Supreme Brahman,”
“Supreme Glory,” “Supreme Principle” “Supreme Spirit," “Real Being,”
etc.—all of which denote the Venerable Lord Nardyana, the Supreme Per-
son. The érutis are meant to set-forth his manifestation, so they expound
the universal dominion of the Supreme Spirit as the inner Soul of the to-
tality of spiritual and nionspiritual entities by expressions like *His power;”
“His portion,” “His manifestation, “His form;" “His body, “His shape, etc,,
- and by samandadhikaranya constructions. . - . - ’ i

- §7. While attempting to explain these smn&:nﬁdhikamnya constructiuns, .

etc., which in fact only propound Brahman’s manifestation, some philoso-
phers contend that Brahman is nothing but nondifferentiated:-knowledge:
Although it is eternally released and by itsvery nature self-illuminating,
it 'is .identical with the individual soul; this identity is concluded from
saménidhikaranya constructions such as “Thou art That.” Accordingly; Brah-
" manitselfis nescient and as such may be in bondage as well as released. The -
entire universe, with its infinite varlety of sovereign lord; submissive souls,
etc., is false, for it is different from pure nondifferentiated spirituality. The
distinction that one soulis in bondage and the other soul isreleased cannot
be made at all. it is false that some souls.have attained reledse before: only
one single body has an in-dwelling soul and all other bodies have no souls
at all; but which body that is cannot be positively determined. The precep-
tor who imparts knowledge is false, the person who has correct knowledge
of the $dstra is also false. All this isto be gathered from the $astra, whjchis
false itself. . ; |
§8. Others accupy a different position and held thatBrahman, though
havirig all perfections liké freedom from-evil, etc., is—because of the con-
ception of identity—afflicted with some sort of adjunct, so that he may be
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alternatively in bondage or in released state and is consequently the abode
of evolunon which takes the form of various imperfecl:ions g -

Brahman as the Sanrin

§75. This is the reason all terms. that denote pmkrtl and pum;;a—-modes
of the Lord—whether in their subtle or in their gross phase, denote in their
primary sense the Supreme Spirit as being differentiated by the.modes
they constitute; in the very same manner as the terms “god,”:“man,” etc.,
denote the individual souls incorporated by the bodies god, man; etc. To
put it differently: in the same marnner as the terms “god,” “man,” etc., in
their primary sense denote the embodied soul that is their modified sub-
stratuim, since the diverse evolved products of prakrti—such as god, man,
etc.—are paddrthas only insofar as they are modifications of the embodied
- soul: thus all terms denoting any spiritual and nonspiritual entity denote
intheir primary senses the Supreme Spirit, since that entity denoted modl-
fies'the Supreme Spirit by constituting his body: |

§76. The relation between soul and body means the relation between
substratum and dependent entity incapable of functioning separately, be-
tween transcendent controller and thing controlled, between principal
and accessory. In this relation the one term is called atman, or “soul,” be-
cause this is the one who obtains an object since he is in all respects the
substratum, the controller, and the principal; the other term is called body,
L.e., “form," becauseitis amodi_ﬁoa_tion that is inseparably connected since
it is in all respects dependent entity, thing controlled, and accessory. For
* such is therelation between the individual soul and its body. Consequently,
inasmuch as-all constitute the body of the Supreme Splrit, he can’ be de-
.notedbyallterms ' S : s |

'Bhakti

§141 ‘We have already dec]ared that the mearis of atl:aining Brahman is
a superior bhakti in the form of rememorization staggered to:a state of ex-
tremely lucid perception, whichis immeasurably and overwhelmingly dear
to the devotee. It is achieved by:complete devotion of bhakt, which isfur-
thered by the performance of one's properacts preceded by knowledge of
the orders of reality aslearned from the $stra: The word bhakti has the sense |
ofakind of love, and this love again that of a certain kind of knowledge:
~ | However, according to people in the world love hasno other serise than
that of pleasure, and pleasure that is to be realized by a certain kmd of
knowledge is a different thing altogether: ST § -
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No for whateverldnd ofknowledge issaid to leadtn pleasure is pleasure .

itself. . =

- §142, In other words coglﬁt:lons with a content fa]l either under plea—
sure or suffering, or the state of neither pleasure nor suffering, and they
become one or the other-of these three according to their content:or ob-

ject. 1f knowledge particularized by a particular object excites pleasure,
it is held dear accordingly: The cognition that has that pieasurable object
is pleasure itself; and we do not notice any different thing; particularly
because this cognition leads to the practical behavior of being happy. The
capacity: of particularizing such a pleasurable cognition is but relative
and impermanent in any object different from Brahman, but in Brahman
itself it is absolute‘and permanent: it is said that “Brahman is bliss.” Since
knowledge is pleasurableifits object is. pleasurable, Brahman is pleasurable
as such., This is declared in: “He is pleasure: He that obtains this pleasure
becomes happy,’ i.e., Bruhman being pleasure, one.is happy when one has
attained Brahman.” The Supreme Person; being in His own right and of His
own accord boundless and absolute bliss, becomes bliss to another too, be-
cause there isno differentiation in that he is beatitudinous.So the meaning

~ of our text is: He that has Brahman as the-object of his knowledge becomes
happy: When it is realized that the soul stands in a relation of subservience
to the Supreme Brahman because this Supreme Brahman—treasury of hosts
of innumerable absolute and immeasurable beautiful qualities,irreproach= .

 able, possessingan infinite supernal manifestation, ocean of immeasurable
and absolute goodness, beauty, and love—is the Principal to which the soul
is accessory or subservient, then the Supreme Brahman who is thusan ob-
ject of absolute love leads the soul to Himself. SR

§143. However, this would mean in. other words that the soul‘s abso-
lute subservience itself is immeasurable and -absolute happiness: but this
is contradicted by.all experience, for we see that literally all spiritual be-
ings have one great wish: to be completely independent; compared.with
that, dependence means suffering, Andithere is the smrti. “All dependence-
means suffering,” and in the same line: “Service is called dng s way, 50
try toavoid it”. - . Lo .

This attitude reveals the: miscoricelved 1dentiﬁcal:mn nf body and soul
by those who have not learned-that the soul is essentially different from
the body. For the body, which, as a matter:of fact, is a mass in which quali-
ties, such as the generic structure of man; etc., subsist, is held to be inde:
pendent and they who are bound to samsdra think that the body is the L’
Whatever misconception one has of one's owri soul, one holds the end of
life to agree with that. What is pleasure is differently determined accord-
ing to the body for which the soul is mistaken—lion, tiger, boar, man, yaksa,
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raksas, pisaca, god, danava, male, female, etc.—and these different pleasures
are mutually incompatible. So everything is judged by whatever aim of life
* corresponds to the mistaken identity of the soul. The proper form of the
soul has, however, knowledge for its one and only form, and is essentially
different from the body, god, etc., and the soul’s essence is that it is subser-
vient to another, When this conception of the soul as it really is has been
formed the end of life is held to be that-which is in.accordance with that:,
~ The smyti “The soul is pure’kriowledge™ declares that.the soul's only form
is knowledge. From numerous $rutis of the kind of “the Master of all” we
know that the soul'’s sole form:is to be subservient to the Supreme Spirit. .~
Therefore the wishful misconception of independence must be regarded -
as an erroheous cognition due to karma, just as the wishful misconception
that the soul is identical with the body of a lion, tiger, etc. Consequently it
s also due to karma that objects other-than the Supreme Person are plea-
surable. Therefore they are slight and impermanent, while the Supreme
Person is happiness in Himself, so that this happiness is permanent,; im-’
measurable, and absolute, on the authority of the $ruti “Brahman is joy,
Brahman is space; Brahman is bliss, Brahman is real, knowledge, infinite."
- Noentityother than Brahuman is essentially happiness, and if it happens to
be pleasurable, it i$ impermanent because it is due to karma: this has been
declared by the venerable.Para$ara* “Sinful karma and auspicious karma
are called hell or heaven, one and the same thing may lead to suffering;
pleasure, and jealousy and wrath: so for-what reason has that thing that
character?” i.e., what ‘makes an entity that is completely or enduringly
pleasure, pain, etc.; just that entity? This exclusive characteris duetogood
and evil karma. After showing the want of consistency whéen we consider a
number of persons, in that the-pleasure of one is the suffering of another,
he says that that same inconsistency holds alsoin one and the same person:
“That which led to joy now leads again to pain, and what led to wrath now
leads'to peace;” i.e., that any thing is markedly pleasure or pain is due to
the effects'of karma, not to the proper form of that thing itself; hence it
disappears when an end is put to karma. + -

§144, The smrti that you just quoted, “All dependence means suﬁ'ering,
declares as a matter of fact that since there is no mutual relationship of
principal and subservient terms with entities that are different from the
Supreme Person, any subservience to something different from Him is sufs.
fering. In “Service is called a dog's way" it is stated that obedience to one
who is not worth it is a dog’s way. According to the text “For He alone
~ should be worshiped by all always in all stages of life;" only the Supreme
Person is worthy of the obedience of all those who:know what the true
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nature of the soul is.As the Venerable Lord put it: *When a man serves Me
through unerring devotion to bhakt, he will pass beyond thé gunas and be-
come Brahman.” This service in the form of bhakti is denoted by the word for
“knowing” in'the $rutis: “He that knows Brahman attains the Most-High,”
“He that knows this, becomes immortal,” “Knowing Brahman, he becomes
Brahman,” etc. From the specifying text “He whom He chooses may attain
Him,” we understand from the clause “whom He chooses” that one must
be elected and that the most beloved one is elected. The most beloved of
the Lord is he in whom boundless and absolute love for the Lord has been
inspired: this is stated by the Lord in: “For I am exceedingly beloved of the
knower and he is beloved by Me.” Therefore it is knowledge which has risen
to superior bhakti that is really the means of attaining the Lord, as the lord
Dvaipdyana declares in the Moksadharma by way of comment upon all the
Upanisads: “His form is not to be beheld and no one perceives Him with the
eye, only he who has concentrated on his soul espies—by bhakti and dis-
crimination—the proper form of knowledge in this life” i.e., after having
realized one's own soul by discrimination, one sees the Supreme Spirit by
~ bhakti, sc. one has immediate présentation of Him, attains Him: this follows -
because the meaning is the same as in the text: “but by exchisive bhakt{ can
1... . Since bhakt! is taken as a form of cognition, everything is established.
§145. Considering that there must be people who are at once profound
enough and without professional jealousy and who know how to discrimi-
nate between what is of the essence and what not, I have written for them -
this summary of the meaning of the Veda.

NOTES

1. SeeJohn B, Carman, The Theb_lagy afR&rpc‘inuja (Nev}v Haven: Yale University Press,
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'MADHVA VEDANTA . ...

ﬁveévmubhida caiva jade$varabhidd tatha | ﬁvabhedn rm‘thaf caiva jadcgrvabhtda
tatha | mithas ca jadabhedo ‘yam praparico bhedapaficakah | so ‘yam satyo.

The universe has five {intrinsic] differences: There is a difference between
[each] Jiva (enduring self), and Lord [Visnu]. There is a difference between .
. Lord [Visnu] and jada (nonsentient material entities). There i is difference '
bel:ween the inchvidual Jivas. There isa diEerence between ﬁvas and N
jadas. Thereisa difference between one Jada and another The [difference
between these ﬁve] is real.

e

—Madhvacarya, Visnutattva(vi)nirnaya

HISTORY

The Madhva school (also known as the Dvaita school) posits that the re-
lationship between Brahman (the impersonal absolute) and the atman:(in-
dividual self) is dvaita (dual). Furthermore, Madhvﬁcérya, a realist, claims
that the universe is governed by paﬁcabheda, five types of cliﬁerences that
are real and not illusory, as seen above, -~ . .

Madhviacarya (1238-1317 c.e.), the founder of the tradition, was born of
Shivalli Brahmin parents in the village of Pajakaksetra near modern-day
Udupi in the Tulunadu area of southern Karnataka.' According to Mad-
hvacarya himself, he traveled to Mahabadarikasrama, the home of Vyasa,
who was the author of the Brahma Siitras, to study with the founder of the
Vedanta tradition. Vyasa was believed to be an avatara (incarnation) of Lord
Visnu, the deity around which Madhva Vedanta is centered.? Madhvacarya
himself had -an unusual background as he proclaimeéd himself to be.the
third avatdra of Vayu, the wind god, who.is also the son of Visnu?

The Brahma Sitra-bhisya is Madhvicirya’s most important work and is,
indirectly, a summary of the essence of the Madhva position. In addition,
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he wrote several independent treatises that contain summaries of his own
position and arguments against his Advaita opponents. Although a large
- number of followers of Madhva Vedanta composed commentaries on texts
in Madhvacarya's entire corpus and independent treatises on Madhva doc-
trine, two scholars are especially noteworthy, Jayatirtha and Vyasatirtha,
They, along with Madhvicirya, are known as the munitrayam (the three
major thinkers) of Madhva Vedanta. The two commentators, Jayatirtha
and Vyasatirtha, composed works that changed the trajectory of Madhva
Vedanta, both in terms of Madhva ratiocinative method and as a result of
the sustained damage their arguments effected against competing schools,

EPISTEMOLOGY - W

The Madhva school accepts three pramanas (sources of valid knowledge)
pmtyaksa (perception) anumana (inference) and éabda (testimony) Sabda
is central to all schools of Vedanta, given that they are exegetlcal ones
whose sole objects of commentary are the éuti (revealed root texts). In
addition to the $rutf, Madhvacarya adds the Paficardtra ﬁgamas (Vaisnava

 sectarian texts), the Vaisnava Purdnas, Mahabhdrata, the Ramdyana, the Tan-

tras, and some traditional texts such as Manava-dharma-<astra (Treatise on
Proper Duty According to Manu).

ONTOLOGY

Madhvacarya separates all:of reahty into svatantra (independent) and as-
vatantra (dependent) entities. The only independent entity is Visnu. All
other entities are asvatantra. Among the svatantra existent entities, there
are those that are cetana (sentient) and those that are ‘acetana (riot sen-
tient). The acetana are comprised-of the Vedas, the Puranas, kala (time),
and prakrti (materiality). According to Madhvacarya, prakrti has twenty-
four emanations. The buddhi (intellect) (also known: as mahat) is the first
to emerge from prakrti, It is followed by ahanikdna (ego), the manas (mind),
the ten indriyas (capacities: that enable sensing, motor functioning, and
thinking), the pafica-tanmatras (five subtle elements), and the parica:bhiitas
(the five gross elements). -

All creatures are located in a tamtarrg!a (hierarchy/ gradat:ion) wherein
visnu holds the highest position. He should be worshiped always. In fact,
~ one achieves release (moksa) from thé' séemingly neverending cycle of
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birth and rebirth only by means of His-grace obtained via enlightened
bhakti (devotion). The emphasis that Madhvacirya’places on bhakti distin-
guishes his system from Advaita Vedanta, which upholds jfidna (knowl-
edge) as the primary means to moksa. According to Madhvacarya, Visnu is
to be worshiped, is the object of meditation, and can be known, in part,
after in-depth study Proper knowledge of the nature of God and one’s de-
pendence upon Him -eventually leads to- aparoksa-j _;nana (unmediated
knowledge) of Visnu granted by Visnu himself.

. Madhvicarya explains that bheda (difference) is real and percelvable
He holds that a videsa (distinguishing property) resides between any object
and its attribute, The difference between two atoms lies in the visesa that
resides in each of the two. Madhvacarya explains that visesa is sva-nirvahaka
(possessing self-sufficiency) and thereby does not require anothervisesa to
differentiate each videsa from its substrate. By positing this capacity pos-

- sessed by all substances; Madhvécarya is able to solve the problems of re-
lating substances with their attributes as well as relating entities that are

different from one another. In the light of videsa, it is possible for Visnu to
be related-to his attributes via the vifesa. In fact, all objects are related to
their attributes by means of the visesa. This capability is intrinsic to all -
objects and is not itself an attribute, |

- Madhvacarya believes that bheda (difference) constitutes the sbm'upa
(essence) of all objects, Difference is apprehended when the svaripaofany
object is-appreherided. An immediate awareness of the difference of an *
object is an awareness of its uniqueness.-Madhvacarya explains that; in
general, the svariipa of an object distinguishes-it froi all other objects. If
the svariipa were not constituted by difference, then the immediate com-
prehension of the general uniqueness of an object would not occur. If this
basic understanding that “this. object is different”™ did not. occur, then,
Madhvacarya jokes in his’ Visnutattva(vi)nirpaya;-it would bé possible to
doubt whether oneself.-was a pot! One wotild not be able to see oneself as
being unique and different from all other things! The differénce is appre-
hended in the same way as the visesa is apprehended: instantaneously.

N
L

SOTERIOLOG‘Y

Moksa (hberatlon), the goal of the Madhva school, is the realizat:lon that

the dtman is dependent upon Brahman. Madhvacarya holcls_ that bhakti-
yoga (the path via devotion} is the only way to achieve aparoksa-jfiana (un-

- mediated knowledge) of Bruhman and; subsequently, moksa. According to
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Madhvacarya, this vision is the climax of inte]lectual hfe of all bhaktas in
samsdra (worldly experience) - : : N

THE TEXTS

Three selections are included here. These are Madhvacalya 5 Mayava—
dakhandana (Refutation of the Maya Position) (in its entirety), Upddhikhandana
(Refutation of the Upadhi Position) (in its entirety), and selections from the
Visnutattva(vi)nirnaya (The Complete Ascertainment of the Nature of Visnu).
These three texts:are pointed criticisms of positicms that are- essential to
Advalta epistemology. -

- The Mayavadakhanddna (hereafter MVK) Is partly a reaction to argu-
ments found in the twelfth-century c.e. Advaita scholar $riharsa’s Khand-
anakhandakhadya: Not surprisingly, the arguments in the MVK cannot be
removed: from the fundamental component of the schools of Vedanta,
namely the $ruti (revealed texts), also known here as the $dstra. Not only do
arguments in Vedanta center around the interpretation of these texts, but
they are often attempts to show that the opponent is not acknowledging
their centrality. To address this issues of centrality, the schools of Vedanta
hold that $astra has four elements, each. of which must exist and be satis-
fied. If one can show that the position of the opponent does not include, or
excludes, one of these four, then victory is guaranteed. If a school of
Vedanta does not uphold the importance of the éistra, then it is no longer
a commentarial traditionl For.each school then, it follows that there must
be: S . , \

1.: adhlkari (an ehglble student): devotees who. are e]jgible to study the §a5tm
and have a desire to study them.. _

- 2. visaya (scope); a defined subject matter of §astra. Does §as£m teach that
there is difference or 1denﬂty‘? 1t cannot teach both and must be consis:
‘tent. o '

3. pruyojana (purpose) an aim or purpose for $dstra. 1t cannot stand apﬁrt

from the practical concern of being granted moksa.

4, smpbandha {connection): a relationship between the adhikari, visaya, and

praygjana. If one were to make either of the others irrelevant, then there
" would be no smnbmdha - ! :

In hi's MVK-Madhvﬁcﬁrya shows that-each of these _prerEquisites cannot
be satisfied if one adheres to the Advaita positiofi,To:do.sa he attacks their
position that there is an aikyam (identity) between the Brzhman and the




dtman, using it as the starting point. Madhvacarya's.coritentorisar

vice of a proper understanding of the $astras and do-hokstand s
dently of that goal. For these reasons; the MVJ( fsa supefbt'examp] '
Madhva polemics. . - . ¢

Madhvicarya’s Upad}ukhmdana, ]jke the MVK, is an atl:ack agaihst the o

heart of the Advaita position. Here Madhvadarya shows that thére are
problems with the concept of upadhi (limiting ddjinct): The upadhi creates
apparent differences that did not exist beforerIt s applied to Brahihan and
the result is that what is unity is incorrectly perceived as multiplicity..All
that is perceived, for example, is an upadhi of Brahman. The Advaitd school
contends that bheda (difference) that is perceived is not real, that it is an
upddhi of Brahman, and that the only real entity is Brahman: Madhvacarya
questions the ontology of the upadhi and then the locus of gjfidna (igno-
rance). Toward the end of the Upadhikhandana he employs a strategy simi-
lar to what he used in the MVK and argues that if one were to accept the
* Advaita position, there would be problems with the adhikari, visaya, prayo-
Jjana,and sambandha. He again shows that one can neither uphold éastm nor
read it properly if one follows the Advaita position.

The Visnutattva(vi)nirnaya contains a varlety of refutations: of Advaita
 positions. The passages included here are from the first section and are
refutations of ekajivavada (the Advaita position that all of reality is the
- product of one jiva [i.e., atman), namely, Bruhman), Madhvicarya correlates |
ekajivavada with the belief that the universe is the product of one person’s |
dream. The argument is focused on the practical implications of the Ad-
vaita position for the teacher, for the students and forthe goal usedantm _

namely to obtam moksa.

MADHVKCARYA S MAYA VADAKHANDANA

1. Narasimha (“Man-lion”, 1.e., Visnu in his fourth mcamation) who,
- [as] the sun [destroys] darkness, [destroys] the opintons [deriving from.
ignorance], who is the boundless ocean, unsurpassed bliss and. [his]
- immeasurable power, [he] is preeminent.

2. That dubious [¢dstra) need not be studied for it imperts false
. [knowledge. about the universe]. Whatever [gives false knowledge] in
this manner, is [like] that [and should not be studied]. Similarly, {the
' 4astra] assented to [by the Advaita school that proclaims the identity
of the Brahman and the j'rva imparts false knowledge and should not be
- studied]: - Lo g

- 3, [Accerdmgto the Advmta schoel ] the aikyam (identil:y) [between]
Brahman [and the jiva) is definitely not real. [If it were real, then there
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would be a] difference [of the aikyam (identity) from Brahman's] own
nature [and there would be more.than one entity that was real. Both
- - atkyam-and Brahman would be real].[This would ledd to]:the abandon-
" ing of the advaita (nondualism) [position since there would be two real
+ entities, namely Brahman and aikyam (identity)]: |

4, [if aikyam (identity)] is not different [from Brahman but is its very]

~nature, then [since Brahman)] is self-luminous{, aikyam would also be

. self-luminous]. [Therefore aikyam would.already] possess the means for

i - establishing itself [and would not require $astra to be known. Therefore,
the $dstras would be superfluous]. ¥

.. 5. [Belng without difference,] I:he atman[, that is, Brahman] has no

.+ characteristics. [Since] the characteristics are [already] known [then

. there is.no need to study the &istras to learn more about Brahman]. -

- 6. [1f] the nature [of Brahman] is [alréady] known and there areno
-+characteristics [of .-Brahman to be known, then): ignorance conceals
[nothing and studying $dstra, which is known to destroy ignorance,

- would have no visaya arid would be superfluous]. .~ -
_ 7. It is known [that the Advaita school and the :Bhatta school of
: lvﬁmmpsa hold that] pramdna (the means of wvalid knowledge) is that
‘which leads to a meaning that was not already known. [From this, it
- follows that, for the Advaita school, éastm would not be a pra:mano since
. Brahman would already be knowr.].

8. Given that [Brahman-and the jfva] are' 1dentical and that Brahman
has no ignorance it i$.impossible [that the jiva is] ignorant and it fol-
lows that the entirety-of their [i.e., the Advajta school’s] theories are
malicious.

9. If the aikyam (identity) [between Brahman and the ﬁva] is fa]se then
the dgamas [i.e., the $astras that the Advaita school believes to prove this
purported identity] would be proclaiming fallac:les [and would not but-
tress the Advaita position). - -

- . 10. And [if the Advaita position of aikyam (identity) betweeanhman
and the jiva is false, then] the difference [between the two] is true. :

11, [If aikyam were true] then moksa would: already be established -
[for the jiva, given its] nature fas identical with Brahman]. There would
[then] be a destruction of the utility [of the $dstras, which, according to
‘the Advaita school, is a prerequisite for moksal. = .

- 12. As ignorance is impossible [and the Advaita position untenable,
then], the fourth category [neither sat (real) or asat (unreal)] is [also]
absent. [If there is no fourth category, then] thereis a destruction of the
fifth category {anirvacaniya (indescribability)]: -

. E .
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13. Since there is neither a visaya [for $astral nor a prayojana, there

‘is [also] rio adhikari (one:eligible for studying the astra). In the light of

these absences, there is also no smnbandha [between the visaya, prayo-
jana, and the adhikdri). ‘

‘14, [Consider these passages from: the Bhagavad Gita (15.16-20):]

~ - “There aretwo entities in the world, perishable and imperishable. All

beings are perishable. The one occupying the highest place [i.e., Brah-

man] is called the imperishable, And the highest entity [that] s differ-

ent {from the perishable entities] is called the Supreme Self, who, per-

- vading the three worlds, supports them [i.e., the three worlds]: Since I
transcend the perishable and am higher than the imperishable, I am in
the world and in the Veda and am known as thie Highest Among Beings!

- Oh Descendant of Bharta {i.e;, Arjuna], he who knows Me as the Highest
Among Beings [and-is} without delusion, he knows all and worships Me
with his entire being. Thus, this preeminently secret $astru is professed
by Me, Oh Descendant of Bharta, having awakened to this [secret], one
should be enlightened, fulfilling all duties.”

15. [And this passage from’ the Katha Upanisad (3.10-11);] “Higher
‘than the indriyas (senses) are their objects. Higher than sense objects is
the manas (mind). Higher than the manas is the buddhi (intellect). High-
er than the buddht is the Highest Being. Higher than the Highest Being
is the unmanifest. Higher than:the unmanifest is the puruga (Person). -
Higherthan the purusa there is'nothing at all. That is the goal that is
. the highest state” .
16, [Bruhma Siitra 3.3.59 indicates this:]* Importance [is givento med—
 itation] on the Supreme Being as is the [centra]ity of] sacrifice. Thjs is

“shown [by the $istra].”

17. The superiority of Visnu is declared by all of the éruti and by the
Lord and [that] alone is the purpose of the $dstra.. -

-+, '18. There is a destruction of the darkness of the entire maya position
by the all-knowing sage [i.e., Madhvacarya] by means of [his] tattva-
vada (position of reality). [And this is] to dispel the doubts of good men.

-19. There ismothing equal to Narayana [that is Visnu/Brahman), nor

-was there, nor will be there. With these true statements 1 conclude [my

" refutation of the maya position]. - :

MADHVAcARYAs UPADHIKHANDANA o

e — B et L,

» 1.May [Lord] Narayana [Visnu], whose form alone is permanent [and
filled with}-countless qualities, who is free from all fauits, [and] who is
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- the abode of Kamala [i.e., an epithet of Laksml consort of V1snu] be
- pleased. [Atiributing] ignorance to the One Who Knows All is absolutely
not proper.. - :

2. 1f [you] hold that [this ignorance is] poss1ble because of the dif-
ference [caused by] the limiting adjunct, then either it is [part] of the
self-nature [of Brahman].or it is [caused by] ignorance. If it is intrinsic
(to Brahman), then dualism is [established as] true.

3, When the cause [of the imiting adjunct] is [held to be] ignorance,
then [there is the fallacy of] infinite regress or reciprocal dependence.

Or [there is the] calamity of circularity. And, [moreover] how can differ— |

* ence [be caused by] the limiting adjunct? o

4, In all cases previously seen, [the limiting adjunct] s the indjca-

- tor of a difference [that already] exists. [It-does not].create new [dif-
ferences]. When it[, the limiting adjunct; differentiates] portions from
other portions it indicates a difference [that already] exists. [The limit-

- ing-adjunct] is for the consideration of those who are stupid| |

5.1f not, then is there a relation of the limiting adjunct with one part
[of the space] or with the whole? [If it were the first], with one part,
then there would be infinite regress. [If it were the second], with the
whole, then there is no difference {that is created]. - -

6. And if one [self] is identical [with another, then] there would be

- no difference [between their individual] experience of pleasure and
pain. Despite the difference [caused by] the limiting adjunct such as the
hands, feet, etc.[, they are not experienced as different ﬁ'om the one
who experiences them].

- 7. There is also the case of the yogi who investlgates the experiences
of different bodies. If [the bodies were] not [different from one arioth-
er], then how can the yogi's desire to mvestlgate experiences [of differ-
ent bodies be understood]? L

8. (It may be argued that] possessing various bodies [is possible]
without the plan [to jnvesﬁgate] [If S0, then] how is the yogi [able to

- choose] particular {bodies]?

'9, If it were argued that [the diEFerence in limiting adj uncts] is due to
the difference in karma, then there would also be a difference in imit- )
ing adjuncts, And, if [this were the case]; then. there would be [the fal-
lacy of] reciprocal dependence.

- 10. [There is] no fallacy [if there is] an intrinsic difference [between
each individual] atman. And [the position that they are all identical] is
entirely inconsistent with perception and other [valid means of knowl-
‘edge). And this position [that-there is identity] isincontravertibly false.
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- " 11, By [observing] the characteristic behavior of other bodies, one
- concludes that [they each possess] an dtman. From this, [one concludes
.-that] the individual: atman are diﬁ'erent [from one's own atmcm] Every-
- one perceives this.« © . -

12, [The qualities of the indiwdual atman, such as] ignorance, insig-

" nificant power; suffering, and insignificant agency, are opposed:to the
- -qualities [of Brahman] such as omniscience and the like [Everyone] per-
cetves [this]. ' :

13, Vignu's qualities such as omniscience etc are established in $ruti
[like Rg Veda 8.3.4: He, with his might enhanced by rsis thousandfold,
has spread out like an ocean.] His greatness is [praised as] true [at sol-
~-emn rites and his powers where holy singers rule”] and others.* From
[such] statements [the aforernentloned qualities ascribed to Brahman]
_icannot be false. .~ -

. » '14; There is no reliable authority [which holds that] there is afal]acy
in Vedic utterances. And even [if there were such an authority] it is not

.- authoritative.

0+ 15, [If the identity theory were. true] then the phrase “ignorance

~is not [possible]. And [if this were the case, then] there isno subject
to be explained [by the Vedas] nor the immediately adjoining [topic of
- purpose]. From there being rio emergence of ignorance; who [would get
the] fruit [of Vedic study]? The connection [between the subject to be,.
| explamed the purpose, and the eligibility of the student would be like
the self-contradiction] of the hare’s horn. © .
~:. 16: [if] the difficulty [in explaining the location of ignorance and the
]mut[ng adjunct] is [to be considered intellectual] ornamentation then
-+ the atman [i.e.,:Bruhman)] would be ignorant! Complete darkness [i.e.,
ignorarice] would be [His] omamentation, [and] éternal suﬂ’ering [His]
crest-jewell - .

.17, Therefore, [the. posit[on that Bruhman and atman are different] is

. ﬂlustated in $ruti passages [such as Rg'Veda 7.99.1: “They are not able
to reach your majesty when you expanded beyond all limits"}. [And
- Brahman] is seen as different from the atman by $ruti passages [such
as Mundaka. Upanisad 3.1.2: “Stuck on the very 'same tree, one person
grieves, deluded by her who is not the Lord. But when he sees] the
other, contented Lord [and his majesty, his grief disappears”]. [And, in]
' $ruti passage [Mundaka Upanisad 3.1.3]; “When [the seer sees that purusa
- (Person), the gold-colored, the creator, the Lord, as.the womb of Brah-
man. Then shaking off the good and the bad, the wise manbecomes
- spotless and attains the highest identity]” the [mere] similarity [of the
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inchvidual atman] to the atman [ie., Brahman] always [inchcates] differ—
ence.. :

18.In order to etema]ly please the I.ord of Sn [i e., Laksml], djscem-
ing reality [as it is], the sun of omniscience {lluminated the world, which
is pervaded by the darkness of the position of illusion.
-+ 19.1bow to that Lord of Indir [i.e., Laksmi], whose form is a lovely
-and: who is [characterized by] abundant bliss and innate intelligence
and who grants the experience of eternal bliss [tu' his devdteés].

FROM MADHVA_CAHR)'A’S_ VISNUTATTVA ( VI)NIRNAYA

.+ 1. Ekafivavada (the viewthat there is only one jfva [nﬂmely Brahman])
is incoherent, - :

2, When the imagination is [produced] Erom only one [ﬁva s] ajﬁana
-(ignorance) then [that jiva,] knowing “everything is [merely] imagtina
‘tion” cannot endeavor to enlighten [imaginary] students.’ %

3. [Why?] Recognizing “this is [all] in a dream,” one does not labor
to [give away one’s] monetary inheritance to the dream-son. [Similarly,
why would one bother to teach one’s students when they are merely

- products of one’s own imagination?] o ' S
4, But, unaware of being ina dream, he maylabor [in thjs way] inthe
. dream itself.

5. Given that many [people] are seen [and they all might be dream—

ing], it is not possible to have firm conviction as to whose dream it is.
~ - 6, But.in dream(s,] it is certain [that] after aWaking, [only] one [per—
* sorn, namely the dreamer;] remains. - - ' ¥ |

7. Here, [in this case,] it is not possible [to be certain abou‘c whois the
dreamer and whois being dreamed], «+ = -~ . :

8. It Is also impossible that reality is to be conceived as of imaglnary
by each [individual jiva]. These alternatives cannot arise [as possibili-
tes].. [One can only conclude that] there would be no imagination in

. reality. : -. > .
- 9. Moreover, there is nopramana (means for va]jd lcnowledge) [show-
ing] that it [i.e., reality] is to be conceived [of as imagination by each
-and every fiva].- o
. .10, [If] the imagination [derives from] the ignc:rance of the student.
then when:{(the student] becomes a teacher, he himself [becomes the
product of] imagination! Learning properly [from] the books [i e,

sacred texts] would be disastrous! S 1
" 11, No one would be able to attain mak;a. When orie learns the texts |
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then one [becomes a teacher and] suffers [becoming the pmduct] ofthe
student’s imagination!

12, If one jiva was a bhedavadin (one who follows the view [that there
is a] difference [between the jiva and brahman]), then there is a confir-
mation of it [1.e., difference]. There is never an elimination of difference
and[, therefore,] no one would attain moksa. |

13. By this {reasoning], whatever is imagined [by this one jiva], that is
[reality]. When those following ekajtvavada (the view that there is only

* one [jiva]) are imagined to be in eternal Hell, then this would be so!

14, [From these arguments, it follows that] there is no proof whatso-

ever that everything is a [product] of the imagination of one jiva.

NOTES

L. For further information about the establishment of Madhvacarya's dates see
B. N. K. Sharma, History af the Dvaita School of Vedanta cmd Its Literature (Delhi:
Motilal Banarsidass, 1981), 77-79.

2. evamvidhini sitrani krtvd vyase mahayasah | bmhnwudradideve;u manitsya-
pitrpaksisu | jndnam samsthapya bhagavinkridante purusottamah, “Having pro-
duced the siitras, the great Vyasa, who is the Supreme Person, the Lord, estab-

" lished knowledge in Brahma, Riidra, and other Gods, in men, forefathers, and
birds” (Madhvécérya, Brahma Siitra-bhisya 0).
3. vdyum hareh sutam, “Vayu is the son of Hari (Vi$nu)" (Madhvécirya, Chandogyo-

panisadbhdsyan 3.15,1).
4. Translation of the Rg Veda is from R. T. H. Griﬂfith The Hymnis of the Rgveda.
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citta (awareness), 178~180, 183, 164-186, '

) 193 N . B . i

cittamtra (mind-only), 20,21, 22 26 -

32-34 ' :
converitional truth/ reallty See bi-]evel
epistemulogy ' '

cycle of birth and rebirth. See samsdra

dependent origination, See
pratityasamutpada

dharma: Samkhya, 174; Yoga, 188, 194*
MIHlﬂII].S&, 195, 197-201 -

dharma-bhiita-fidna (attributive knowl—
edge), 215 ' -

dharmds (all things), 41, 42"

- doxographies, xvi

drmg:as (substances) Val.{esikﬂ 142, 144-
146, 150, 154, 156-157; Mimhams3, -
196; Visistadvaita, 215 |

dreams: Yogdcara, 22-23, 30-33; Nydya,
136-140; Vaiéesika, 158; Yoga, 183;
Madhva, 227, 232-233

dultkha (suffering): Buddhism, 14, 15, 40;
Nyaya, 95; VaiSesika, 142, 144, 149,
152, 158; Samkhya, 169 |

dvaita {dual), 204, 223

Dvaita school. See Madhva school of -
Vedanta

' eightfold path, 15,17

ekajivavada (one fiva view), 227, 232-233

~ errors in logic, Xix-xx

Four Noble Truths, 14, 17-18 ™

Gaudapada, 207

Gaudapidiya kirfkis, 207"

guna (quality): Vaisesika, 142, 144-157; -
samkhys, 168, 170-171, 172, 175; -
Yoga, 179, 181,193, 185,194; " ' 7~
Viéistadvaita, 215,221 -

Haribhadra (Suri), xvi, 51

Hemacandra, 51,53 '

hetu-abhdsa (fallacies of mferences) xx,
04, 105—107

idea]jsm/ideallsl:, xvili, xx, 204,207 -
indriyas (senses), 95, 142,168, 172, 173,
224, 229
inference, See anumina :
infinite regress. See anavasthd *~ -
Tévara (Brahman/Visnu), 215 ‘ '
Tévarakrsna, 169
Jjada (nonsentient matertal entities), 215,
223_.."1,'
Jalmini, 203 - o ‘
Jainism, xvi; daréania (correct belief), 53,
55;riina (Correct knowledge), 53,
55 éﬁﬁritiu"(i:ori‘ect conduct), 53, 55;
arguments against Hinduism and
Mariismytt, 62-68, 71, 72' of'women
and sexiiality, 65-67, 79; dietary
" restrictions, 69-75; liquor, £9-70; live-
lihood, 76-78; argument against per-




manence and transierice{n SEwikliy

83-57*arg‘umentagainstdiﬁ'erence:-:ﬁ.a. :

and identity in Vaidesika, 87-89;
Jayatirtha, 224 0
jva {enduring self],xvﬂ 51, 52, 209, 215,
223,227-228, 232-233

meunuhtas (ones living while liberated)

209 . +
Jjidna (knowledge), 225

kaivalya {Isolation): Samkhya; 168, 169,
176; Yoga, 178, 179, 180, 185, 192-194

karma, xvil; Yogdcira, 21; Jalnism, 50-53,
62, 75; Nydya, 95, 139,140; Vaifegika,
142, 143, 147, 150-159; Samkhya, 168;
Yoga, 179, 184-185, 192; Mimamsg, - -

196, 197; Advaita; 209; Vifistadvaita,

216, 217, 220; Madhva, 230

Karnataka, 223 .

Katha Upanisad, 229 - -- . -

kevala-jiiana (unlimited and absolute
knowledge), 50, 51, 53,175 ' s -

Khandanakhandakhadya, 226 - -

limiting adjunct. See upadhi .
lokasamvrtisatya (conventional truth).
. See bi-level episternology -,

Madhava-Vidyarunya, xvi, 204
Madhva school of Vedanta, xvi, xix—xx,
223 . ' =

Madhvacirya, 204
Madhyamaka Buddhism, bi-level episte-
mology, 41, 208 oo -
Mahabadarikasrama, 223 .. ' -
Muahabharata, 167, 224 _
mahdvratas {great vows), 53, 55-59
manas (mind); Yogdcara, 22; Nyaya, 95;
Vaifesika, 142, 143, 152; Samkhya,
168, 172-173; Mimamsa, 196;
Madhva, 224, 229
Manava-dharma-sastra (Treatise ori Proper
Duty According to Manu), 62-68, 215,
224

11; Jainism, 78, 51,&4,35:1-‘!}'3}'9493;
Valéesika, 143,152, 153; Vedﬁnf:&,zwi*
Advaita, 207; 209§ viélst:advaita,gzy,
215; Madhva, 224228, 212-233...

Mundaka Upanisad, 231 o

munftmydm (the three major thinkers),
229 . P T

nimma,xvii Xviiis Buddlﬁﬂ'u, 16, 17 413
Jainism, 50,51 - L

no-self doctrine: See andtman

nondualism, 81 _

normal truth, See bi-level epistemology

Nyiya,.93-141; anumana, 94, 101-104,
arguments againlst Yogacara, 136-140

om, 182 l

paddrthas (categories): Vaidegika, - =
141-142, 143-148; Mimiipsa, 196;

. Visistadvaita, 218

Pajakaksetra, 223 -

paitcabheda (five differences), 223

Paiicardtra Agarnas, 214, 224

paramdrthasatya (ultimate/higher truth),
See bi-level epistemology :

perception, See prutyaksa-~ - -

Pillai Lokdcarya; 214

Prak#éatman, 207

prakrt! (materiality): Jainism, 83;
samkhya, 167-170, 174-176; Yoga, -
178-180, 183,185, 191; Viistadvaita,
215,217, 218; Madhva, 224 -

pramanas (sources of valid knowledge);
xvii, 3-4; Yogacara, 20; Madhyama-
ka, 40, 41; Madhyamaka:arguments
against, 44-48; Nydya, 93, 95-98, 112;
Vaigesika, 141, 143; Samkhya;, 167,
170; Yoga, 179; Mimamsa, 195, 197,
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pramdnas (continued) :
198; Advaita, 207-208; Viéi:;tadvaita,
214; Madhva, 224, 228, 232 .

prameya (object of right knowledge) 94,

95,56 :
prapatti (self-sunender) 214,215
prasariga (reductio ad absurdum), 41
pratijitd (thesis}, 40, 41, 43, 44,94 - -
 pratityasamutpdda (dependent origina

tion), 15, 41 :

Prﬂiyﬂbﬂ(percepﬁon), ma“ﬂl Xx;

Carvaka, 3, 4, 6-10; Buddhism, 15,17;
Yogacara, 20, 21, 22, 23, 26,27, 30-34;
Madhyamaka, 42, 45; Jainism, 51, 55;
Nyiya, 93, 96-100, 104, 108-116, 118,
123,124, 126-127,129-130, 133,137;. -

Vaiéesika, 141, 146, 149, 150, 154, 157, -

158, 162-164; S3mkhya, 167,170,172;
~ Yoga, 179,181, 182, 183; Mimams4,
-+ 195,201; Advaita, 207-208, 210,211;
Visistadvaita, 214, 218; Madhva, 224,
230 :
prayofana (purpose), 226
Purdnas, 224- g o
purusa: Samkhya, 167, 169-170, 173,
175-176; Yoga, 178,179, 185; Madhva,
218 .

| rajas. See gunas -
Ramé&nujicirya, 204 -

Ramdyana, 3,73, 224 - - J
realism, xviil, xx, 52, 141,196 i -
reductio ad absurdum, xix, 41 *
RgVedu,'s,-zeo, 231 - . o

§abda (sound), 215 .

$abda (testimony), 94, 109, 119, 121-125,
196, 197-201, 207-208, 214, 224

Saddardana-Samucraya, xvi,.51

samiddhi (altered states of awareness);
Jainism, 81; Vaiéesika, 157; Yoga, -
180-184, 187, 188, 182" - :

sambandha (connection), 226

Saqlkaracalya., 204

samsara (the cycle of birth ancl rebirth)
204, 207, 214, 216, 223,225 ...

saimvida (debate), xvili-xx, 104-111 -

Sarira (body), 95, 215, 216 :

&aririn (vital force), 215, 216, 228

* Sarvadarsana-samgraha, xvi, 5-10.

sarvam anityam (transience), 15
Sarvasiddhanta-Samgraha, 5, 10-12.
sattva. See gunas

skandhas (aggregates) 15,17
Sriharsa, 226 '

- 4ruti {revealed root texts), 203 208, 214,

216, 217, 220,221, 224, 226, 229, 231
$uddhasattva {pure sattva), 215
suffering. See duhkha -

Sfinyatas Yogﬁcé':a, 21; Madhyamaka, 41,

47-48 .
superimposition. See adhyasa SR
sva-nirvihaka (possessing self—sufﬁmen-
svabhava (nature) 41,42
svarga (heaven): Carvaka, 11; hﬁmamsa,

196,197 .
svatah-pramana (intrinsically; or, self= .

valid}), 203+ =
svatah-pramanya (self-validity), 141, 196,

199-201
svatantra (independent), 215, 224 -
syadvada (doctrine of “may be”), 51-52,

82 o -

tamas, See gunas

Tamil Acdryas, 214

Tamil Prabhandam, 214

Tangalals, 214

Tantras, 224 : :
tanitamya (hlerarchy/gradat:lun) 224
tarka, xIx-xx . ‘

tarka-dosa (logical errors), xix
tattva-traya (three reals), 215 -
tattva-vada (position of reality), 229
tartvas (entities); 168




ultimate I:ruth/ reality. See bi-level epis—
temology

Udupi, 223

Upadesahasr,. 207

upidhi (limiting adjunct), 208, 227

upaména (comparison), 4; Nyaya, 93, 97;

Mimamsi, 195; Advaita, 207

updyu (expedient pedagogical methods),

15
Uttara Mimams3 (Later Investigation),
203 :

Vadagalals, 214

Vaifesika, 141-166; Vai§esika atomism,
21, 27-30, 159-165

Vaisnava Purinas, 214, 224

Vedinta, 216, 223

Vedanta Siitras, See Brahma Siitras

Vedas, 195, 197, 203, 215, 224

Venkatanatha, 214

Viakuntha (Visnu's abode}, 215

ludE:(_ 243

vL;}zya (scbpe), 226 _
vifesa (distinguishing pmperty) 142,
144,225

- visista (difference), 214

vigistadvaita (a nonduality of that which
is qualified), 204

Vidistadvaita school of Vedanta, 204

Visnu, 215, 223-227, 229-232

vitanda (cavil), xix, 94, 96

Vivarana school, 207

vydpti (the universal concomitance):
Carvaka argument against, 4, 7-9;
Nyays, 94

Vyadsa, 223

Vydsatirtha, 224

vyavahdarasatya (normal truth). See bi-
level epistemology

Yogacira Buddhism, 20-39; Nydya argu-
ments against, 136-140; arguments
against Vaiestka atornism, 27-30



