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)rve5varobhidii caiva JaileSvarobhidii tathii IFrvabhedo mitha5 caiva jaiiefrvabhidii 
tathii I mtthaS ca Jailabhedo 'yWJ1pmpaiim bhedapancakai) I so YWJ1 satyo. 

The universe has five [intrinsic] differences: There Is a difference between 

[each]jfva (enduring self), and Lord [V~u]. There Is a difference between 

Lord [V~u] andjaiJa (nonsentlent material entitles). There Is difference 

between the indlvidual )rvas. There Is a dlfference between jfvas and 

jru;las. There Is a difference between onejaiJa and another. The [difference . 

between these five] Is real. 

-Madhviicfilya. V~utattva(vi)nir(laya 
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INTRODUCTION " ' ' ' 

L .. 

Classical 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 volume are inspired to become aware of, and 
question, their own presuppositions (be these ontological, epistemologi­
cal, soteriological, or'otherwise),.and perhaps everi to' entertain thepos~ 
sible truth of those put forth by the schools included here; the11 the book 
will have served one of Its purposes. 

By deflnitlon, no reader.is comprehensive, nor can.it be, Jfltwetei theri 
It would contain the entli'e corpus of texts; rather than a select few• That 
stated, one must appreciate that the history of ·lildian philosoph>" 5paris 
more than 2,500. years. This introduction simply could not· take into •ac- , 
cotint the growth and development of the schools. of Indian philosophy 
over such an enormous time span without alienating novice readers, Ide­
ally, this work will give rise to more compleJc analyses that are ~hie to ex­
plicitly recognize these nuances, while,insplrlngin Its readers an Interest 
in and awareness of Indian philosophy. 

The texts and passages that I.have chosen arelntegral,to the history of 
Indian philosophy .. To this end I have included selections from Ciirvaka; 
Jain; Buddhist (Yogiiciira and Miidhyamaka) texts, traditions deemed to be 
Niistika (heterodox) as they do not base themselves on the Vedas, as well 
as representative texts of'the six "classical~ schools, Mimiitpsii, Nyiiya, 
VaJS~ika, Siitpkhya, Yoga, Advalta, VlSJ!i\:iidvalta,cand Madhva (a!So known 
as Dvalta), deemed Astlka (Orthodox) as they, at least nominally, base 
themselves on the Vedas. Three of these (Advalta, VlsJ!i\:iidvalta,, and 
Miidhva)

1
, the so-called schools o~Vedanta, have been,glv\'Il their o"fllse~ 

arate section In this book (part III). · , 
The entries for each school are self-contained and include brief lntro­

ductions as well as suggestions for further reading: Like the, book itself, 
theseintroductloris are meant to polhtreaders In the right clirectlon,rath~ 

' " 



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 philosophy1 includes a number of doxographies 
(compilations of, and commentaries oft, earlier philosophical positions), 
most notably Haribhadra's $a4dar5ana-samuccaya (Compendium of the Six 
Systems) and Madhava-Vldyiil'a!).ya's Sarvadar5ana-sCil/lgrnha (Summary of All 
the Systems).' The classical doxographies contain depletions of views at­
tributed to the schools of Indian philosophy with little or, no textual evi­
dence. Each doxographywas composed or written by a scholar who identi­
fied with a particular scliooL While Haribhadra was a Jain, Madhava was a 
follower oftheAdvaita 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 Vedanta,_ 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 be the best for last. . , 

I am a member of the Miidhva school of Vedanta, which was founded by 
Madhvaciirya in the thirteenth century, and I tcio have arranged my dox­
ography hierarchically, culminating with Vedanta, speclfically~and not 
surprisingly~Miidhva Vedanta. Consequently, r.ny interest in compiling 
this introduction emerges not simply from'theneedto address a deficien­
cy in Western scholarship-although doing so is important~but also be­
cause I wish to provide a much-needed response; perhaps a rejoinder or 
even the siddhiinta (the final view), to the history of Advaita doxographies 
and to theAdvaita Vedanta position. With its publicatfon, this book, Classi­
cal Indian Philosophy, a ruivadarSana-samuccaya (compendium of the nfn!!!syT 
terns), becomes part of a long- lineage of Sanskrit doxographies, and the 
firstMadhva~or!entedone;, 

. I .• - ' \ 't 

,. 

' ' - ' c ' ! ' -. - ' ' " 1 ;... • ' ' • - ' • 

BASIC PHILOSOPHICAL AND THEOLbGICAL ISSUES -
1 ·;r·:----"·~ ·1 

Before one plunges into' the•Indian philosophical fexts1 ft -is essential to 
know the basic lsSU:es that were the pr!mary1cottfflrIIS· of classical Indian 
philosophies and theologies; The philosophicaland.telfglous schools ex~ 
tant in India, other than the Ciirvaka and Abrabamlc ones, all shared a 
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belief In the mechanlsm·ofkatma, that one's actions In earlier lives affected 
both one's rebirth and theevents:thatare to occur in one's futirre lives. The 
entity that wasreborn is thejfva (enduring self), also known as the atman. 
One accumulates some combination ofpu(l)'a (meritorious kanna) and piipa 
(demeritorious kanna)°""popularly rendered In the West as "good" and 
"bad" kar7na~and Is born again and again In sW]!Siim (worldly existence). 

One manifests one's priimbdha (latent) kanna, 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 ancipreclse func­
tion of these mechanisms of kanna and S111J1Siira, they all agreed that they 
existed. They also all shared an Interest In ending this seemingly endless 
cycle, and this desire was their raison d'etre. The state that sentient beings 

: . ' ' ' ~ - ' ; ' . 
enter after being liberated from the cycle is called nirvcl{ia In Budclltism and 
Jainism, and mo/cja and apavarga among the Hindu traclltions. The ontologi­
cal status and characteristics of nirviil,ta and mo/cja/apavarga differ vastly, 
and each school of thought offered. methods by which adliereilts could 
break the cycle anci attain the desired end. ·• , , , 

This also required the development of elaborate ontologies (theorie5 · 
about what exists) and epistemologies (theories about the.grounc;ls qf 
knowledge) that were joined Intimately anci inextrleably with correlate 
soteriologies (theories about salvation). One's ontology, for example, must 
be In harmony with, and indexed to, one's soteriology:,If orie makes an 

1 

epistemic claim that knowledge derives from pratya/cja (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 (nirviil,ta and 
mo/cja/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 mustfunction 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 Jn_­

dian philosophy concerns possible Inconsistencies· in the relations be­
tween a school's ontology•andits epistemology, and so on. The drive.was 
always to uncover·flaws In what appeared to be an otherwise healthy and 
coherent philosophical system; l'heintroductory sections for each school 
ofthought in this book are thus divided to reflect the crucial Importance 
of these categories, namely ontology, epistemology, 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, Jn this'process there appeared 
a number of issues that are central to the debates between schools of In­

dian philosophy. These are arguments about what constitutes a pn:mWJµi 
(source of valid knowledge), about the mechanisms for cognition1, about 
whether objects ofpercepti,on,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 dee 
bates are directly and indirectly illustrated In the texts included here. 1 ' 

' ' 

sA¥VADA (D1scuss10N' A'ND DEBATE); oR; '.'GUIDE Tb 
THE PERPLEXED" . . ' 

There are at least two basic strategies that one ought to employ when one 
reads Indian philosophical texts~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 materials In a 
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 the 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 to be a promii.JµI (source of valid knowledge)? 
what is presupposed to exist? and not to exist? What is the prescribed , 
method to obtain mok$a or nirvii.JµI? What were the detrimental cognitive 
habits? the advantageous ones? Who is 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 be ·able to give a, verbal or Written systematic account of the dlstilled 
position that can be putforth to someone not at aIIfamlliar with the text 
or even the genre. 
~When one critica11y evaluates, one pays close to attention to the coher­

ence ofthe o\leraII system that has been presente4 the coherence of argue 
lnents putforth to justify or defend the system, and the coherence of argue 
ments made against rival traditions. This 15 knowh as siupvada (discussion 
and debate). Debates between the schools offndian philosophy were for­
mal events occurringin the presence or under the auspices of royalty. Such 
events were also overseen by a5abhiipati (jtldge,lil:t ''Lord of the meeting"), 
who would objectively determine the validity or success of arguments~ 

.. •, 
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Madhvacirya characterlies these priiSnikas (arbitrators of the dispute), as 
wise, all-knowing, and with neither. hate nor anger.' The priiSnika'siknowl­
edge would include a close understanding of the positions of the debaters 
as well as the potential tarka-d~ (eiTors·ln logic). When one participant 
was unable torespond to.a criticism then a loss might be declared by.the 
priiSnika: Defeat has several oufcomes,' Including censure and even conver­
sion! Many of the schools of.Indian philosophy grew In size when rivals 
lost In debate and ha cl to convert. 

· Consequently, much time and effort was Involved In constructing· argue 
ments against rival traditions.and preparing students to partake In de­
bates, between students in the 'confines of the maj:ha (monasteries) and 
other educational institutions, and eventually with other experts. Mathas 
of each of the schools ofvediinta are still places where debating is enco~ 
aged and formal and informal debates take place. V~a rtrtha, the 
sviimlji (bishop) of the Pejavara mat/la ofMadhvaVediintai forexampl¢; al­
locates some of his time 'to lively argumentswlth students and visitors. 
These debates still occur today, although less frequeritlythey did in:medfc 
eval South Asia . . 

Madhvacirya holds that there are thr.ee kinds of debate: viida,}alpa, ahd 
vita1,1\fa. V-ada is a debate whose purpose is the pursuit of truth. jalpa Is a 
debate whose p~os~ Is to bring fame and glory to the ci:n:npeJ:l~ve victor, 
The third kind of debate, vitatt#, is where one participant seeks only to 
destroy the position of the other; yet does not reveal anypoS!tion what.see 
ever; this form of debate isa kind of reductio ad absurd um In which victory 
may be achieved only by showing the lncqherence of the position of one's 
opponent and not by either presenting or exposing one's OWn position for 
judgment Thevltan~ii method Is by far the best one to employ whenread~ 
Ing Indian philosophy as an outsider. Both viida and jalpamethods ate ideal 
for those who.have allegiance to ap8!tfcular system, whether it is Indian 
or not 

Madhvacaryallsts a number oftiuka-d~ (logical errors) in his Prwniil,la­
lalcyai;ui. These can be used to show do~as (errors) in opponents' positions. 
The schools oflndian philosophy each provide accounts of these; errors In 
their manuals on Sf111'Viida and many agree on them. There are. of course, 
debates about what ought to be included as a tarka-do$<1; Four of these are 
iitmiirD'onyiiSraya (mutual dependence); cakrakii (circularity); anavastlia(ln­
finfte regress); and· kalpanagaurava (complexity.· i.e.; "Ockham's .raZor'').• 
AtmiirD'onyiiSraya (sometimes iirD'onyiiSraya) involves circularity with only 
two members: for e:Xample: "Where is Dinesh?" "He .ts in my house." 
"W,here Is your house?" "Where Dlnesh Is." cakrakii Involves more than two 
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members and concerns a dependency on the first term by the last. For 
example, the series a, b, c .•. a ls a cakrakii. Fol'. example, ifDeepakrelies on 
Shaktintala for information about X, and Shakuntala relies on Nan di ta, and 
she, in turn, relies on Deepak1 then there is a cakraka.·Anavasthii is a series 
with no end such as a, b, c . •.. One well-known example concerns a claim 
about the foundation upon which the workLrests, 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 d~ is known as an anavasthii.' 
Kalpaniigaurava is the principle of the economy of thought, giving prece­
dence to simplicity. If there _are two competing explanations, the simpler 
one ls preferable. Another important tarka-da'!'l that is accepted by many 
'schools ls iitmiiSmya (self-residence), in which the cause and effect are 
identical for example: "Why did .Curious George grab the balloons? Be-
cause he·is Curious George!" 1 , 

By-no means is this list of tarka~ exhaustive. As already mentioned, 
there are many more that could be included, such as hetu-iibhiisas (fallacies 
of inference).' Knowledge of these helps one to understand the rules and 
grounds for dispute among the schools of Indian philosophy. ' 

' ' 

SADHANA (ACCOMPLISHING Al'{ EiPEDIENT) 
' ' ' 

As mentioned previously,· this book ls intended as an introduction 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 re_al 
existence outside of the mind of the perceiver) and the idealists (who be­
lieve that these objects of perception are In some way dependent upon the 
mind and do not exist Independently of it).·Realists include the Jalns, the 
Nyiiya/Valse~ika schools, and the Miidhva school of Vedanta The idealist 
schools are the Yogiiciira school of Buddhism as well.as the Advalta school 
of Vedanta. This theme Is reflected in debates between,the Nyiiya/Vals~ika 
schools (both' realist schools) and t:he Yogiiciiraschool (an-idealist school). 
To this end I have included both a selection from Srldhara's Nyiiyc;,kandalf, 
a Valse~ textthathas concepts referred to, andtajected by, the Yogiiciira 
school, and a selection from the Nyiiya-viirttilai of Uddyotakara, a Nyiiya 
text that refutes Yogiiciira idealism. The thetµeis ftlrther exemplifled:iri 
debates between the Advaitaschool (idealists) and the Miidhva school (re­
alists). I have Included three texts, Madhvii~s MiiyiiviidakhaWana; 

' ' ' ' 
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Upadhikhw;i\lana, and selections from his V{$(rntattva(vi)ninµrya, that con-
. ' ,- l' ,, ' ., ' • ' ' ' ' ' 

taln arguments that refute Advaita idealism. · 
This book Is thus lntendec!,'1n part, as a sadhana (expedient) for shed­

ding Ught o~ this critical. theme. This book will have accomplished another 
oflts goals !fits readers wer~ to be able to reflect decisively on this Issue. 

NOTES 

1. Far mare an the use of the word "philosophy" to characterize the intellectual 
traditions of India, see Wilhelm Halbfass, "/JarSana, Arrvi"lcyiki, Philosophy," In In­
dia and Europe: An Essay in Understanding {Albany: State University of New York 
Press, 1988), 263-286. 

2. See Wilhelm Halbfass, "The Sanskrit DoxograpWes and the Structufe of Hindu 
Traditionalism," In India and Europe, 349-368. 

3. riigadv~ sarvavidyilviSiimda(i I prasnlka iti (Madhvlicfuya, Katiul1a/q!l(ll 
5) {see Sarvamiilagrantha, ed. Prabhanjanacharya [Bangalore: Sri VyasaMadhwa 
Seva Pratlsthana, 1999], 18). 

4. atmclnyonyclsrayatclcakrakclnavasthakalpanclgaurava.frutadr$tahclniidayo 
dil$<D:tclnumcl~ {Madhviicarya, PrmniiJ;uz-lak$ava) {see Sarvamillagrantha, ed. Prab­

hanjanacharya, 5). Madhvacaryii includes a fifth, 5rutadffialta (destruction of 
what Is seen by what Is heard), In this list. More detailed descriptions of these 
and other fallacies can be found In Karl Potter, Presuppositions of India's ph!lasa, 
pities (Delhi: Motilal Banarsldass, 1991).1 rely upon Ws 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, z. 3 (St. Thomas Aquinas, Summa Theologica: Complete EngUsh 
Edition in Five Volumes, trans. Fathers of the English Domfnican Province [West­
minlster, Mei: Christian Classics, 1981], 1:13-14). · 

6. See Potter, Presuppositions of India's Philosophies, 65-78. 
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The i:arvaka school oflndian philosophy (also known as the Lokayata[ma­
terlalist] school) held a skeptical position asserting thatmatteris the only 
real and knowable entity; They thus maintained that protyalcya (perception) 
is the onlypramii(ta.(source of valid knowledge). The ultimate goal of life for 
this school of materialism was to maximize pleasure and to mlnimlze'paln. 

Though versions of this position are timeless and it is ·thus virtually 
Impossible to determine their origins, forms of skepticism were presentln 
the 119 Veda, Upan~ads; and even In the Ramay<l(ta.' Madhavaciirya,,authoF 
of the Sarvadar5ana-S!ll/1gruha (Compendium of AU of the Systems); cohsfdered 
Brhaspati to be the founder ofthe Ciirvaka•school. The.first complete 
Ciirvaka·text is JayariiSI Bhat\ll's Tattvopaplava-silfl)ia (The Lton of Annihilcr­
tion of[AU] Principles), composed in the eighth century c.r. Other than the 
references In earlier;Hlndu texts, evidence for a Ciirvaka position is largely 
gleaned from two compendiums, Madhavacarya's Sarvadar5ana-sarpgruha 
and Haribhadra's ~U(ldarSana-samuccaya (Compendium of the Six Systems), In 
which ohe finds codiflcation of the Ciirvaka position. 

EPISTEMOLOGY 

pramiil;lam tva)cyiyam eva hL 

Perception is the only measure of valid knowledge. 

. -Haribhadra, ~ariana:.amuccaya 82 

In the Ciirvaka position, where prutyalcya is the only pramii(ta.,' no other 
kinds ofknowJedge are.reliable. This position 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 pramiil)as, including 5abda (verbal testimony), 
upcuruma (analogy), and anumiina (inference). The Ciirviika arguments cen­
ter chiefly upon the validity of the components of the anumiina, most no­
tably, upon the vyiipti (the universal concomltance). Among the schools of 
Indian philosophy (and exemplified in the Nyaya school), an anumiina is 
typically understood to have (at least) three component parts: the siidhya 
(the property to be proven); the hetu (the reason); and the vyiipti (the uni­
versal concomltance between the siidhya 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 siidhya and "smoke-possess­
ing''.is the hetu. The vyiipti is the universal concomltance between fire arid 
smoke.' In this example, it is the universal that wherever one•sees smoke; 
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 concomltances. The Ciirviika argtiment:, 
then, is that inference is possible if and only if the vyiipti is graspable. The 
argument against anumiina thus hinges1on the impossibility of grasping 
the vyiipti: the vyapti is true only if all cases have been observed.According 
to the Ciirviikadt is impossible to observe all instances since these include 
the past and the future as well as the present The Ciirviika •will ask, fot 
example, if the observer has-seen evecy case where smoke and fire appear 
together; There may be 1an instance in the past (and there may be cine in 
the future) where fire and smoke do not appear together,.Giveni:hls pos­
sibility, it is impossible to infer that "wherever smoke is seen, fire is a!So 
seen." The implication from this is that there is oo .reliable knowledge of 
any universal concomltances, and hence anumiina is not a pmmiiJ,uL Pm­
ty~ then, is the only pramiil)a. The majority of arguments put forth on 
behalf of the Ciirvaka by Madhavacarya revolve around what they perceive 
to be the fragility of the apprehension of the vyiipti 

ONTOLOGY 

In the light of the Carviika epistemology, the only things that exist are 
ones that are perceivable. The world is made up of only four elements: 
viiyu (air), agni (fire),. ap (water), and prthivfo(earth). Consciousness does 
not stand apart from these four. In fact, consciousness eJ!leiges from-their 
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combination andceases to be when the body ceases tci be. There is, then, 
no eternal iitman (self), or even an all-pervading god to whom religious 
rites should be performed. This position conflicts With ones put forth by 
those who upheld the truth of the Vedas. To.answerthe question as to how 
things come together, the Ciirvaka philosophy states that the four material 
elements join according to their svabhiiva (nature), Consequently, there is 
no need to posit a god as the material cause of the world. 

'-' -

SOTERIOLOGY 

It follows from the Ciirvaka epistemology and ontology .that there can be 
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 

The Ciirvaka texts here are taken from two sources, both compendiums 
produced by non-Giirvakarts. Madhavacarya devotes the·flrst section of 
his Sarvadar5ana-smpgraha to the Ciirvaka tradition. Composed In the four­
teenth century c.E., the SarvadarSana-saqigmha contains a short presenta-' 
tion ofbaslc Ciirvaka philosophy and includes several arguments and coun­
terarguments, primarily concerning anumiina. The second text used here 
Is the Sarvasiddhiinta-smpgraha (Compendium of All of the Estaalished Truths). 
Likely composed after ·1000 c.e.,. It is falsely ascribed to ~!11)lkiiracarya, 
fo~der oftheAdvalta school of Vedanta In the eighth century c.e.'There 
are no explicit arguments In this fext.,Rather, It Is a basic presentation of 
the Lokliyata(Ciirvaka) position. 

" '· 
FRb~ t_vfADHAJAC~RY_A:'S SARVAD~S~!:fJ\~SA¥G_R~~J\. 

In this school the four elements, earth, etc., are the original princi­
ples; from these alone, when transformed Into the body, Intelligence Is 
producecl,justas the inebriating power Is developed from the mlxlng 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-

.. , 
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tlnct from the body, as such cannot be proved, since this school holds 
that perception ls.the only source of knowledge and does not allow infer­
ence, etc. 

The only end of man Is enjoyment produced by sensual pleasures. Nor 
may you say that such cannot be called the end of man as they are always 
mixed with some kind of pain, becau5e !tis 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 in a future 
world, then how should men of experienced wisdom engage in the agni-

, 1 > -· 

hatra and other sacrifices, which can only be performed with great expen~ 
dlture of money and bodlly fatigue, your objection cannot 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-contradlctlon, and tautology; again the imposters who call themselves 
Valdlc pundlts are mutually destructive, as the authority pf theftiiina-ka(I(la 
is overthrown by those who maintain that of the kanna-km;t4a; and lastly, 
the three Vedas themselves are only the incoherent rhapsodies of knaves, 
and to this effect runs the popular saying: 

The Agnilwtra, the three Vedas, the ascetic's three staves, and smearing 
oneself with ashes,-

Brhaspatl says, these are but means of livelihood for those who have no 
manliness or sense. 

Hence It Jollows that there Is no other hell than mundane pain pnr 
duced. by purely mundane causes, as thorns, etc.; the only Supreme is the 
earthly monarch whose existence is proved by all the wotld's eyesight; and 
the only Liberation is the dlssolution of the body. By holdlng the doctrine 
that the soul Is identical with the body, such phrases as "I am thin," ~I 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 

• ._ - 1 _-: - - ' ' - i 1 ' ' 

the phrase "my body" Is metaphorical and "the head ofRahu" [Rahu being 
really all head]. All this has been.thus summed up: 

In this school there are four elements, earth, water, fire, and air; 

And from these four elements alone Is intellJgence produced,~ 
just like the intoxicating power from kir;iwa, etc., miXed together;.' 
. Since·in "I am fat," "I am lean," these attrlbutes,,Oldein the same'.' · 

subject, 
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And since fatness; etc., resides only in the body, It alone Is the soul and 
no other, · 'o ·, ': 

And such phrases as "my body"·iire only significant metaphorically. 

"Be It so," says the opponent; "your wish would be gained If inference, 
etc., had no force of proof; but then they have this force; else, If they had 
not, then how, on perceiving smoke, 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 proceedat once 
to the shore?" 

All this, however, is only the inflation 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 byvlrtue 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? ., 

We will first show thatlt is not perception. Now perception·isJie)dto.be 
of t:wo kinds, external and internal [i.e., as produced by the external senses, 
or by the inner sense, mind]. The former isnotthe·r'equlred means; for al- , 
though !tis possible thatthe 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 in the case of the past or the future, 
the universal proposltlonwhich 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, for; instance, in this particular smoke as implying fire]. 

Nor is internal perception the means, since you cannot estabUsh that 
the mind 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 logiclans,.''The eye, etc;, have their objects as described; but 
mind extemally is dependent on the others." ' 

Nor can inference be the means of the knowledge of the universal propo­
sitlon,.•since in. the.case of this lnfere.nce we should also require another 
inference to estabUsh it, and. so on, and hence would arise the fallacy ofan 
ad inflnltum retrogression. 
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Nor can testimony be the means thereof, since we may either allege In 
reply, In accordance with the Vals~lka doctrine ofKfuµda, that this Is In­
cluded In the topic oflnference; or 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 ls no more reason for our believing on another's word that smoke and 
fire are Invariably connected, than for our receiving theJpse dlxit ofManu, 
etc. [which, of course, we carvilkas reject]. . , 

And again, if testimony were to be accepted as the only mearis of the 
knowledge of the universal proposition, then In the case of a man to whom 
the fact of the invariable connection between the mJddleand major terms 
had not been pointed out by another person,.there could be no Inference 
of cine thing [as fire] on seeing another thing [as·smoke]; hence, on your 
own showing, the whole triple 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, sihce it ls impossible that they can· 
produce the knowledge of the unconditioned connection [I.e., the univer­
sal proposition], because·their end ls to produce the knowledge of qulte 
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 connection [I.e.,. a universal proposition]; can 
itself never be known; since it ls impossibleto establish thathll conditions . 
must be.objects of perception; and therefore,.although the absence of per­
ceptible things may be itself perceptible, the absence ofnonperceptible 
things must be· Itself nonperceptible; and thus, since we must here too 
have recourse to Inference, etc~ we cannot •leap over the obstacle wl:ilch 
has already been planted.to bar the.m. Again, we must accept as the defi­
nition of the condition, "It Is that which ls reciprocal or equlpollent In 
extension with the major term thoughnot constantly accompanying the 
middle." These three distl:ngulshing 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 fullaclous conditions, In the 
argument to prove the non-eternity of sound, as "being produced;" "the 
nature of a jar," and ~the not causing audition"; wherefore the definition 
holds-and again It ls established by the Sloka bf the·great Doctor begin-
nirig sam<lsama. • · · " · 
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But since the knowledge of the condition musthereprecede the knowl­
edge of the condition's absence, it ls only when there ls th~,knowledge of 
the condition that the, knowledge of the universality of the proposition ls 
possible, Le., a knowledge in the form of such a connectlmi between the 
middle term and the major term as ls distinguished by the absence of any 
such condition; and on the other hand, the knowledge_ of.the condition 
depends upon the knowledge of the invariable conneCtlori. ThusvJefasten 
on our opponents as with adamant:ine glue the thunderbolt-like fallacy of 
reasoning ln a circle. Hence oy the impossibillty 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., to the 
knowledge of fire,, etc., can be accounted for by its being based on aJormer 
perception or by its being an error; and that ln some cases this step ls justi­
fied by the result is accidental just like the coincidence of effetts 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 
ad~ta 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 things. Thus lt 
has been said: 

The fire ls hot, the water cold, refreshing cool the breeze of morn; 
' ' . I 

By whom came this variety? From their ow'n nature was it born. 

And all this hasbeen also said by Brhaspati: 

. , ; There Is nobeaven, no final liberation, nor any soul in aoother world, 
Nor do the actions of the four caSt:es, orders, etc., produce. aoy real 

effect. 
, TheAgnihotra, the three Vedas, the ascetic's three staves; aod smearing 

oneself with ashes, 
"Were made by Nature as the livelihood of those destitute of knowledge 

"· and manllness. 
lfa beast slain in the]yati$ma rite will itself go to heaven, 
Why then does not the sacrificer foribwith offer his own father? 
If the Sriiddha produc;es gratification to beirigs who are dead, 
Then here, too, in the case of travelers wheh, they start, It ls needless to 

give provisions for the journey. 
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If beings In heaven are gratified by our offering the Sriiddha here, · 
' Then why not give the food down below to those who are standing on 

the housetop? 
While life remains let a man Uve happily, let him feed on ghee even 

though he runs In debt;. 
When once the body becomes ashes, how can it ever return again? 
If he who departs from the body goes to another world, , • 
How is it that he comes not back again, restless for love of his kindred? 
Hence it is only a5 a means of livellhood that Brahmans have estab-

Ushed here • ·• 
All these ceremonies for the dead-there is no other fruit anywhere .. 
The three authors of the Veda were buffoons, knaves, and demons. 

· ·· All.the wcll-known formulae of the pundits,jarphari; turpluzr'i, etc" 
And all the obscene rites for the.queen commanded in.theAfvamedha, 
These were Invented by buffoons, and so all the various kinds of pres­
. ents to·the priests, · r • , r 

While the eating of flesh was similarly commanded by night-prowling 
demons. 

~A1',1J<ARACARYA'S SARVASIDDHANTA-~Al)f.GRAHA . 

The system oftlie Lokiiyatikiis 

1. According to the doctrine of the Lokayatikas, the ultimate prin­
ciples are merely the four element:S, viz. earth,.water, fire, and air, and 
there is nothing else . 

. r 2. Whatever ls arrived at by means of direct perception, that alone 
exists. 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) adrga (the unperceivable) do not say that what has not been 
perceived has been perceived. 

3. if what is rarely seen here and there Is taken to be the unperceiv­
able, how can they (really) call it as the unperceivable? How can that 
which is always unseen~ Uke the (ever unseen) horns ofa hare; and oth­
er such things, be what ls really existent? · 

4. in consequence of (the existence of) pleasure and pain; merit 
and demerit shouldnot be here (in this· connection) postulated by oth-
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ers. A man feels pleasure or pain by nature, and there Is no other cause 
(forit). · 

5. Who colors wonderfully the peacocks, or who makes .the cuckoos 
coo so well? There ls in respect of these (things) no cause other than 
nature. 

6.· The iitman (or self) is the body itself, which is characterized 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 fouhd to be embodied in the (various) 
modified forms consisting of the nonintelligent elements-(that) Is pro­
duced in the same way in which red color is.producedfrom the combi­
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 oilier' such 
worlds) are all invented by those who are (followe'rs of) other'(systems 
of thought) than (what is followed by) ourselves and ate (therefore) 

. - - \, ') 

ignorant impostors. . · 
, ' ' -,- , "- , , -, : - , ' I , -

9. The enJo}'.Ille!lt of,sv\U'!ja consists in partakiJig of.swer~ fc>od here, 
in enjoying the company of damsel;; of sixt~en years ~f ~g~1 l!Pl'I ;ilso in 
enjoying th.e pleasures that are derivable froll\ the 1J5eofJlne. clothes, 
sweet scents, flower garlands, sandals, and ~qi ot:ii.er, thlt:i~ (of deli- , 
cious luxury). 

10. The experience of (the miseries of) hell consists (only) in the pain 
caused.by enemies, by injurious weapons, by diseases and other causes 
of suffering. The flrial beatitude of mo)qa Is, however, death (itself); and 
that consists in the cessation of (breath, the principal Vital air). 

11. Therefore it is notproper cin the part ofa wise manta take (any) 
trouble ori account of this (final beatitude). It is only a fool that becomes 
thin and worn out ta' Clryness by performing penances, and by fasting, 

' - . J ' " ' i 
etc. . , 

•, , , I ' ' I ', • 1 '- _ , ' 

12-151>. Chastity and other such (cunning) conventions have been 
. inyented by c;Ieyer weajdings. Gifts of gold and' oflan~, etc.,'the enjoy­
ing of sweet dinners on invitation, are all the devices of per~ons 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 daily, (but) not others. The ritual ofAgnihotrn, tlie three 
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Vedas; the (ascetic's) triple staff, the smearing of one's self with ashes 
are all (merely) means oflivellhood to those who are destitute of intel­
ligence and energy: so opines Brhaspati. 

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. 
.. 

NOTES ' 
I.' : : :. . ' 

1. For example, .jlg Veda 8,70.2, 8.71.8, 10.38.3; Brhudiinz&aka Upan~ 4.5.13; 
Rmniiy<I(laAyod/tydkh<I(l\la 108.17. ,, " 

2 Wl!ile jayariiSI \lid not accept pnztyaqa, Purandara (seventh centwy c.E.) ac­
cepted a limited use o~ the "'f\U1Ulna. See John ¥•Koller, "Skepticism in•Indlan 

Thought," Phil""1Phy East and West 21.2(19n):155-164, . 
- ~ • j ' 

3. \Vllh.elm Halbfass, India and Europe !Al~any: State. University ?fNew y~rk \T"SS, 
1988), 350. 

' ' ' ; ' 4. TWs refers to an obscure Sloka ofUdayanikarya, "Where a reciprocal and a non-
reciprocal universal connection (i.e, unlvers.il proposltlon5 wWch severally do 
and do not dlstiibtite the Ii' pi'edlcal:es) relate to the same iiiXument (as, e.g. tiJ 
prove' l:he elcistence of smbke), 

1
th ere thaf nonredprocatlng term of the second 

will be a fallacious middle, wWch Is not Invariably accoinpartled 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 accompa­
cnled by smoke though smoke Is by :fire), or ~ecause It has fire from wet fuel" 
.(smolse and fire from .wet fuel being reciproqtl and always accompanying each 
other); the n~nreciprocatlng teflll of the former (fire) will give .afal4icious In- · 
fel'\'nce, b,ecause It Is als~. of course, not Invariably accompa,tled by the special 
kind o.f fire, that in;?duced froll/ wet fuel But this will not be the case whef'!' the 
nonreciprocating re.rm is \:bus ~variably, accompanjed by the other 17ctprocal, 
as "mountain has fire because It has smoke;" here, although fire and 5moke do 
not reciprocate, yet smoke will be a true m1cidI~. because it Is Invariably accom­
panied by heat. wWch .Is the riklpn:ical of fire. . 

s. Aclma, Le, the merit and demeritln ~ur actlons, wWch produce their effects In 
fufure births. ' 

' . •, . •' 
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BUDDHISM· 

HISTORY' 

Buddhlm, was and Is centered chiefly upon ridding adherents of bad cog­
nitive habits that lead to dul;ikha (suffering) and rebirth. The tradition was 
founded by Siddhiir\ha Gautama In the sixth (or perhaps the fifth) cen­
tury s.c.E. After attaining enlightenment In Bodhgaya, Siddhiirtha 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 ofhls 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 Buddhlsm)-each claiming to represent the authentic · 
words of the Buddha There were disputes even within the Mahayana tradi­
tion itself, leading to two schools, namely the Yogiiciira and Madhyamaka 
schools of Buddhism. 

The texts that are ascribed to the Buddha are known as the Pifakas (bas­
kets), In reference to the method by which the original palmleaf manu­
scripts were preserved and transported. There were three varieties of 
Pftakas: the Abhidharma Pifakas (analysis of mutrkii [lists] of the teachings 
from the Siitras); the Siitrn Pifakas (a collection of discourses); and the 
Vimfya Pifakas (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 (dul;ikha). 
2. It has a source (samudaya). 



3, It can end (nirodha). 
4. There is a path (marya) that leads to the end of sufferlng.s 

The path to end all suffering Is eightfold: 

1. Right views. 
2. Right Intention. 
3. Right speech. · 
4. Right action: 
s. Right Uvellhood. 
6. Right effort. 
7. Right mindfulness. 
a. Right concentration. 
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There Is suffering In part because there Is an attachment bl the false 
belief that things are permanent. The Buddha thus teaches sarviim anityam, 

"all things are transient." Take for example.a new and unmarked boolq 
such as this one. After It .has been read religiously, Its pages ma)'l lie gin 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, though, 
this sadness is avoidable if one accepts thatthe book, like all things, cliani;~ 
es and will eventually wear out and deteriorate. The Buddha applied this , 
principle, that all things are transient, to the (false) belief that there ls an· . 
eternally existent and Immutable iitman (self). This 'position, that every­
thing lacks a self, is known as aniitman, the no-self doctrine. Instead, what 
is called the iitman Is merely ,five skandhas (aggregates) of physical and 
mental forms: riipa (form), vedanii (feeling), :SUmjful{perceptloil), 5aJ11SkaTas 
(thought formations), and vijfulna (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, tl\en, no "first-cause" that accounts for dul)kha. And al­
though the Buddha posits apattern of dependent origination (prutftyasa­

mutpiida) that gives rise.to suffering;.each component:can itself be con­
nected to an infinite number of other causal possibilities. 

The Mahayana school of Buddhism adds to thisup<'iya (expedient peda­
gogical methods') by which Buddhas and boddhis<ittvas (ones destined to 
be enlightened) may adapt .their teachings and behaviors as per there­
qtilrements of their audience. This powerful, pragmatic pedagogical prac, 
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tlce allowed the bodhisattvas to offer provisional teachings' to eager 
students. 

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 nlrvclJ;la. NlrvclJ;la ls' outside of 
language and consequently cannot be characterized or described, given 
the Inherent Umitatlon oflanguage. 

THE TEXT . " 

included here Is the first discourse, known as the Dhannacakropravartima 
Sutra (Sutra on Settin!J'in Motion the Wheel afDharma); 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 r,nonastlc 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 B.c.E; and Is regarded a5·a product of the 
Mahiisiinghlkaschool of Buddhism.· . , 1. " 

DHARMACAKRAPRAVARTANA SUTRA 
- ""'- - - - ., - -- - ~ - > -- ~ - --

Thus have I heard. On one occasion the Exalted One was staying In Bena­
res, In the.Deer Park a:t Rlsivadana. 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 
IDl111 who has gone forth to the religious llfe Is liable. What two? There Is 
the.addiction to sensual enjoyment among the pleasure5 of sense, which 
Is· loutish, co=on; un-Aryan, profitless, not conducing •to bmhma~llfe In 
the future, to disgust with the world, to passionlessness, to cessation, to 
the state of the recluse, to enllghtenment,.ahd to nlrvclJ;la. 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 aman who has taken 
up the ·religious llfe Is liable, Avoiding·these two extremes, monks, by the 
Tathiigata's' Aryan dharma and discipline is the middle course, which Is · 
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the way of the Buddhas,, and confers insight, conduces to ~,,to disgust 
with the world, to passionlessness, to cessation, to the state of a recluse; to 
enlightell1Dent, andto nirvii(uz." . 

"And what, monks, Is this middle course fully awaker1ed to by' the 
Tathiigata In his Aryan dhanna and discipline; whicli confers insight 'and 
knowledge and conduces to calm, to disgust with the world,, to pa5sion­
lessness; to cessation, to the state,of a' recluse, ta enlightenment, and to 
nlrvfu.ta?Jt is the Aryan eightfold Way, that Is to say. right belief, 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 dhanna and discipline;mhicli corifers 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 nirvii(uz. 

"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, theAryan.truth 
of stopping of ill, and the Aryan truth of the course that leads to the stoir 
ping of ill." , 

"And what, monks, is the 'Aryan truth of ill'? !tis this"namely,.thathirt:h 
is ill, old age Is ill, disease is ill, death is ill, association with whabis :imt dear 
Is ill, separation from what is dear is ill, failure to get what one wants and 
seeks is ill, body is .ill, feeling Is ill, perception is ill, the s~karas are ill, 
consciousness Is ill, In a word all the five skandhas of grasping at material 1 

things are ill. This, monks, is the ·Aryan truth of ill." · 
· . "Then.what is the '.Aryan truth of the uprising of ill'? That it is the crav­
ing whlcli leads to further existence and whicli is bound up with the pas­
sion for pleasure; finding delight In this and that~thls, 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 cravlngwhich is bound up with the passion for pleasure; 
finding delight In this or that; It is passionlessness, cessation, self-sac;rlfice, 
renunciation, and surrender. This, monks, Is the Aryan truth of the stop­
ping ofill." 

"Then what is the 'Aryan truth of the course that leads to the stopping of 
ill7 ·That it is the Aryan eightfold way. namely, right belief, right purpose, 
right speecli,,right action, rigbt living; right endeavor, right mindfulness, 
and right concentration-this, monks, Is the Ary= truth 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, intelligence, sagacity, and in­
sight, and light appeared.'' 

"At the thought that this. Aryan truth of ill must be thoroughly known, 
by whole-hearted attention to things unheard of before; there arose in 
me knowledge, vision, understanding, wisdom, !Iltelligence, sagacity, and 
insight, and light appeared." 

"At the thought that this which is the Aryan truth of the uprising of ill 
must be given up, by the whole-hearted attention to things unheard of 
before there arose in me knowledge, vision, understanding, wisdom, lntel" 
ligence, sagacity, and insight, and light appeared." 

"At the thought that this which is the Aryan truth of the stopping o£ill 
has been realized, by whole-hearted attention to things unheard of before; 
there arose in me kllowledge, vision, understanding, 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 niade-to-become, by whole-llearted 
attention to things unheard of before, there arose in me knowledge, vi­
sion, understanding, wisdom, intelligence, sagacity. 'lllld 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 reallyare, 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 I not 
realize an unshakeable freedom of heart. But when, monks, I did with per­
fect Insight fully know these four truths, which are threefold arid of twelve 
modes, as they really are, then was I aware that.lhaciawakened to the su­
preme perfect enlightenment; knowledge then canie tome, and l realized 
unshakeable freedom of heart, and freedom throughlntultive wisdom:'.· 

Thus did the Exalted One speak while ne was staying i]1 Benares in the 
Deer Park at ~ivadana. . 

' ,,' ' 'f 
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NOTES 

1. Thanks to Mark Sider!ts for this phrasing; see Mark Sider!ts, Buddhism as PhllDso­
phy (Aldershot: Ashgate, 2007), 139. 

2. I am indebted to Richard King for this phrase; Sf'!' Richard King, Indian Philosophy 
(Edinburgh; Edinburgh University Press, 1999), 96.' ' · · 

3. Tathagata ("One who has thus gone/One who has thus arrived") is another 
name for the Buddha. 
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YOGA CARA BUDDHISM .. 

HISTORY 
"' 

According to the Yogiiciira school of Buddhism, all perception Is cittamatrcz 
(mind-only). The Yogaciira(practice of yoga) school thus asserts that the 
bellef that the objects of perception exist independently of the mjnd•of 
the•perceiver Is a false one and leads to suffering. The Yogaciira school, a 
tradition of Mahiiyiina Buddhism; has Its roots in the fotirth century c.E. 
in the SCllfldhininnoCana Siiini (Sacred Text Which RevealS What Is Hidden). 
Its most well known proponents are J\sruiga .and vasubandhu'(both fifth 
century ex.). According to the tradition, Asai!ga was the older brother of. 
Vasubandhu. Asai!ga's Yogiicarn-bhiimi (Stages of the Yogic Path), Abhidharma­
samuccaya (Summary of Metaphysics), and Mahiiyiina-sarrgmlta (The Summa­
tion of the Mahiiyiina) were the first systematic analyses of the tradltion .. 
Vasubandhu wrote a bhieya (commentary) on his brother's Abhidhanna­
samuccaya as well as two short pieces, the VbpSatika Kiirikii (Twency Verses) 
and TriJpSlkii Kiirikii (Thirty Verses), that were defenses of his ideallstic, anti­
substance ontology. 

EPISTEMOLOGY 

As evidenced by the arguments put forth by Asruiga and Vasubandhu, It 
seems that they accept anumiina (Inference) as a pramiiJ;la (source of valid 
knowledge). Neither, however, offers an account of thepramiiJ;las in his work. 
The Madhyiintavibhiiga' (attributed to Aswiga) and the Madhyiintavibhiiga­
bhieya (attributed to Vasubandhu) state that they accept three pramiiJ;ias. 
Sthiramati's subcommentary Usts the three as pratya!cya (perception), 
anumdrµI, and iigamas (tradltion). 
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ONTOLOGY. 

The Yogaciira school holds that all that Is ·perceived Is cittamiitra (mind­
only)~ To this end they deny the existence of all things thatare perceived and 
even the coherence of the theory that the universe Is composed of atoms, 
as exempllfiedin Va!Se~atomlsm. Much of their effort consists in defend­
ing their idealist and anti-substance ontology and in explaining the work­
ing of vijfiiin!l (consciousness) itself. To this end they posit the iilayavijiiana 
(storehouse consciousness), which serves as a repository for the b!Jas 
(seeds) left by past karma. The b!Jasmature into "consciousness events" that 

· are perceived. The objects that are perceived are, however, merely cogni­
tive representations ( vijiliiptimiitra) and do not have endluing counterparts 
outside of the mind. Typically one perceives that there are objects that are 
different from the perceiving subject; hence reality seems to be dual. 

Reality, moreover, is divisible into trisvabhiiva (three natures) of ex­
perience: parikalpita svabhiiva (the constructed or imagined nature); 
paratantrasvabhiiva (the dependent nature); and parlni$pannasvabhiiva (the 
perfected realm). Adherents must pass through these stages en route to 
enlightenment.' 

SOTERIOLOGY' 
- I , • 

As already mentioned, jettisoning bad cognitive habits will prevent further 
rebirth and suffering. Disciplined meditative practice5 lead to the rejection 
of these unwanted cognitive habits (including attachment to the cittamatra 
doctrines) and, eventually, to parini$panna 5vabhiiva; a state of nonduality, 
where there Is neither subject nor object. There js merely a flow of perce~ 
tions, empty of enduring entitles. Hence, the Yogaciira explain this state as 
one of Siinyatii (emptiness).' ' 

THE TEXT 
... 

Included here Is the entlr~ty of Vasubandhu's VlqJSatlka Kiirikii (Twenty 
Verses) and Vrttf, his self-a:immentary. It consists of arguments against 
Va!Se~ atomlsm, and attempts to draw parallels between illusions and 
perceived reality. 
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VASUBANDHU'S VIMSATIKA KARIKA AND VRTTI , 
-· --- ---- --- • -- -- -- -- - ·------ -· --- !.... ---

In the Great Vehicle, the three realms of existence are determined as be­
ing perception-only. As it Is said in thesiitrn, '.:The three realms of existence 
are citta-only.~ Citta, manas, consciousness, and perception are synonyms. 
By the word "cttta," cttta along with its associations is intended here. "Only" 
is said to rule out any (external) object ofsense or understanding. 

All this is perception-only, because of the appearance of nonexistent 
objects, 

just as there may lie the seeing of nonexistent nets of hair by someone . 
afflJcted with an optical disorder. 1 

Here it Is objected: 

If perception occurs without an object, 
. anyrestrlction as to. place and time becomes illogical, 
as does nonrestrlction.as to moment-series' 
and any activity which has been performed. • 2 

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?Andwhyisit that It arisesin·themoment-series of all 
that are situated in that time and place, and not just in the moment-series 
of one, just as the appearance of hair, etC., arises in the moment-series . 
of those afflicted by ail optical disorder, and not in the moment-series of 
others? Why is it that the hair, bees, etc., seen by those afflicted by an op-. 
tical disorder don't perform the functions of hair, etc., while It Is not the 
case that other ~. 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, andanyactfvltywhichhas been 
performed,• would be illogical. 

Reply: 

No, they are not illogical, beca.use 
Restriction as to place, et~ is demonstrated as In a dream. 3a 
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Now how ls.this? In a dream, even without an (exteinal) 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 only sometimes, and not all 
the time. In this way, even without an (external) object of sense or under­
standing, there may be restriction as to place and time. 

And nonrestrictlon as to momeni:'series is like with the pretas.• 3b 

Thelphrase "is demonstrated" continues to apply here (to make the verse 
read: "And nonrestrictlon as to moment-series is demonstrated as with the 
pretas"). How is it demonstrated'l , . · " '• 

,- ' ' ; 

, In the seeing of pus-rivers, etc., by all of them. ·Jc 

all together. A "pus-river" is a river fllled with pus.just as one.says "aghee 
pot." For all thepretaswho are in asimilar situation due to a similar,retribu~ 
tion for action, and.not-just one of.them, see a river fllled with pus.'Wlth 
the expression "etc." rivers full of urine and feces, guarded by in en holding 
clubs or swords, and other such perceptions, are Included also. Thus, rion­
restrictlon as to:moment~series in regard to perceptions is demonstrated 
even with an (external) object of sense or understanding being nonexiStet\t . 

And activity which has been performed 
'is just like being affected in a dream.' 4a 

A case.of"beingaffectedina.dreain" is like where semen is released even 
without a couple's coming together. So, by these various examples, the 
fourfold restriction as to plase and·time, and so on, is demonstrated. 

J' 

And as in a'hell-state' 
all of these ' ' 4b 

are demonstrated. "In a hellcstate" means "among those experiencing a 
helhstate~" How are they demonstrated? · 1 ' 

" 
In the seeing of hell~ etc., 
and in being tormented bythelfu 

' ' 

4c 

just as "the seeing of hell-gllard!ilns," etc., by those experiencing a hell­
state (and with the expression "etc;" the seeing of dogs, crows, moving 
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mountains, and so on is included) Is demonstrated with a restriction as to 
place and time for all those experiencinga hell"state, and not just for one of 
them, and just as their torment lnfllcted by them Is demonstrated through 
the sovereignty of the common retribution for their individual actions, 
even though the hell-guardians, and so on, are really nonexistent So the 
fourfold restriction as to place and time Is to be known as demonstrated 
in yet another way. 

Ol?fection:.But for what reason is the existence of.hell-guardians, dogs, 
and crows (experienced in hell-states) not accepted? 

Reply: Because they are illogical. For, to asi;ume that these kinds of hell­
beings have an external existence ls·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 mutuallytormented 
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 aground made of heated iron, how could 
they be tormenting others? And how could there be an arising of those not 
experiencin'g a hell-state, together with•those who are?' 

Objectlorl: How Is this? 'Fhe arising of anlmalsin·a heaven.state may'oc­
cur, so in the same way, there may be the arising of.hell-guardians, etc., 
whlch have the distinct qualities ofanlmals or pretas in hell"states. 

Reply: 
. ' 

There Is no arising of animals In hell-states, as there Is In heaven-states, 
nor isthere any arising of pretas, · 
since they don't experience the sufferings that.are engendered there. 5 

Those animals that arise In heaven-states experience all the pleasure that 
Is engendered there because of (past) actions bringing pleasure to their 
environment But hell-guardians, etc., don't experierite hellish suffedng · 
in the same way. So the arising of animals (in hell-states) !snot logical, and 
neither Is the arising of pretas there. 

An opinion: Then It's because of the actions of those expedencing a hell" 
state that special material elements arise, wWchlu!vespecial qualities as tci 
color, make-up, size, and strength, and are cognized as hell-guardians, etc. 
That's why they are constantly transformllig in, viirlcius ways, and appear 
to .be shaking their hands, etc., in order to llistlll fear1jl,!Sl: as mountains 
that look like sheep appear to be coming and going, and just as thorns in 

') - ,-
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forests of Iron silk-cotton trees appear to be bowing down,and rising up 
again. And yet ltlsn't·that (these phenomena) aren't arising/ 

Reply: w 

!•l 

If the arising and transformation of material elements .due to the ac­
tions of those accepted, 

why isn't (such arising and transformation) of a consciousness 
accepted? 

6 

Why ls a transformation of consciousness itself due to (past) actions not 
· accepted, and why instead are material elements constructed? And fur­
thermore, 

... 
lt's being constructed that the process.of impressions from actions · ., . 

talces place elsewhere than does its effect, 
·and it is not being accepted that it exists there where the in)preSslons 

take place: Now what is your-reason.for this? ! · · 7 

Because it is through their action that such an arising and transfor­
mation of material elements is constructed for those experiencing-a liell­
state, and inasmuch as impression through actions enter together into . 
their consciousness-series, and not anywhere else, why is it that that efi 
feet is not accepted as being such a transformation of consciousness taking 
place just where the impressions th~mselves do?' What ls the reason for an 
effect being constructed wherethere is no process of impression? • · 

(You may say):•Byreason of scriptural authority. If consciousness were 
only the appearance of visible, etc., and there were no (external) objects of 
visible, etc., the existence of t!ie sense-Tields of visible, etc., would not have 
been spoken of by the Exalted 0ne. ' " 

Reply: 

This is no reason, 
because speaking of S!'llSe-fle)ds ofvislble, etc., was intendedfor those 

to be introduced to Dhanna, 
just as in the case ofspantaneously generated beings.' B 

It's just like in the case where spontaneously generated beings were dis­
cussed by the Exalted One~ Thlsw.sdone: with intention of ihdlcating the 

" 
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nondiscoritinulty of the dtta-series.ln the future.10 "There ls neither a sen­
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? 

Because their appearances continue as perceptions, 
because of (consciousnesses') own seeds, 

the Sage spoke In terms of states of twofold sense-fields. 9 

A perception with the appeararice of visibles arises through a special 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 respectto 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 consciousnesscseries). Jn respect 
to such a perception, the Exalted One spoke in terms of the sense-fields of 
the tactile body and tactile sensations, in respect to the seed and the ap­
pearance that arises, respectively.I' 

This :ls the intention; • . 

What ls the advantage of teaching with such an Intention? 
In this way,.there ls entry into the selflessness of personality. lOa 

If the sense-fields are,taught In this way, people Will enter Into an ilnder­
standing of the selflessness of personality. The group of six consciousness­
es evolves because of duality. But when it ls known that there is not any 
one seer (any one hearer, any one 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 selflessness of 
personality. 

And in yet another way, this teaching ls entry lntg theselflessness 
events ,. lOb 

. " " 
"And In yet another way," etc., ls In reference to how the teaching of 

perception-only ls entry Into the selflessness of events, when,lt be'comes 
known that this perceptlon"Only makes· ail'appelirance of :visibles, etc., 
arise, and that there ls no experienced event with the characteristics of 
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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 ~cau5e there.isn't an 
event in any way that there is entry into the selflessness of events. Rather, 
it's 

in regard to the constructed self. lOc 

It ls selflessness in reference to a constructed self-Le., all those things 
that constitute the "own-being" believed in byfools-'that ls the construct­
ed with Its "objects apprehended" and "subject apprehendor:s." 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 to a "self" constructed by another perception," and through this 
determination of perception-only there is entry into the selflessness cifall 
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 bea 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 ls neither a single thing, 
nor several things, 

from the atomic point of view, 
nor can•it be an aggregate (of atoms). 
So atoms can't be demonstrated. · 

' 

11 
, 

· Whaf ls being.sald1 The sense"flelds .of visibles, etc., which consists (in· a 
moment) of a single sense-object ofa perception of visibles, etc., ls either a 
unity, like the composite whole constructed by the ValSeykas, or it ls,sev­
eral things, from theatoµlic pciint ofy!ew,·or It ls an aggregation of atoms. 
Now, the sense-object can't be asingle thing, because one can nowhere ap­
prehend a composite whole that Is different from its component parts. Nor 
can it be plural, becauseofaJo~,.~ce:theycan'tbe apprehended singly." 
Nor does ah aggregatlop; ~fatoms become a sense-object, because an atom 
as one entity can't be demonstrated, either. 
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How ls it that it can't be demonstrated7 
Because through tbe simultaneous conjunction of six elements, 

the atom has six parts. 12a 

If there ls a simultaneous conjunction of six elements in six directions, the 
atom comes to have six parts.17 For that which Is the locus of one can't be 
the locus of another. 

Iftberewere a common locus for tbe six, 
tbe agglomeriition would only be one atom. 12b 

It might be maintained that the loci.IS for each single atom ls 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 themutual exclusion of 
occupants of a locus. And then no agglomeration would become visible, 18 

Nor, for that matter, can atoms joilLtogether at all, because of their state 
of having no parts. The Vaibh~ 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 thenan aggregation of atoms 

. not an object different from the at~ms themselves?. . 

Wben there ls no conjunction of atoms, 
how can there be one for their aggregations? . 

Their conjunction ls not demonstrated,' 
for tbey also have no parts. 13 

So the aggregation themselves can't mutually join togeth~r 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·demonstra(:ed; So evenJn 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·ls accepted or isn't, 

. ' i. ' ' 

(To assum~) the singleness of that which \las divisions 
as to directional dimensions, ls illogical 

' ' 
14a 

For one atom, there may be the directional dimension·ofbeing "in front," 
for another, of being "on the bottom," and if there ate such !llvisions as to 
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directional dimensions, how can the singleness of an atom, which partakes 
of such divisions, be logical? 

Or else, how could there be shade and bloclaige1 14b 
,, i 

If there were no divisions as to directional dimensions in an atom, how 
could there be shade in one place, llghtin another, when the sun Is rising? 
For .there could be no other location for the atom·where there ,vould be 
no llght.19 And how could there be an ·obstruction of one atom by another, 
1£ divisions as to directional. clinienslons ·are not accepted? For there 
would be no other. part foran atom;.where, through the arrival of another 
atom, there would be a collision with this other atori:L And If there Is no 
collision, then the whole.aggregation ofall the atoms would have the di­
mensfons of only one atom, because of their common locus, as ·.bas been 
stated previously. · ' · ! ' 

It may be argued: Why can't it be accepted that shade and blockage ref er 
to an agglomeration, and not to a single atom? 

Reply: But in that case, Is It being,admitted that an· agglomeration. Is 
something other than the atoms themselves? 

Ol?fector: No; that can't be admitted. 

If the agglomeration isn'bsomething other, 
then.they can't refer to it ! · 14c' 

If it,Js•not accepted that the agglomeration· ls something other than the 
atoms, then shade and blockage can't be demonstrated as occurring in ref­
erence to the agglomeratioh only. ThlS'is simply an attachinent to mental 
construction. "Atoms" or "aggregations": what's the point ofworryingwlth 
those, lf"their basic characteristics of being visible, etc.;' are not refuted? 

What then Is their 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 c;liscussed (in relation to the arguments on 
atomic aggregation) •. 

If their llnity eX!sted; one1coul\(n1t arrive at anything gradually, 
there couliln'tbe apprehehslcin and nonapprehension simultaneously 
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there couldn't be separate, several, developments, 
and there would be no reason for the non-seeing of the very subtle. 15 

If one entity as a sense-object for the 'eye, with no separations, and no 
severalness, were constructed, then one couldn't amve 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 coilld be no 
apprehension of a nearer "part of something" and a nonapprehension of a 
more removed '.'part,"·similltaneously .. For a concurrent apprehension and 
nonapprehension of the same thing isn't logical. There.woilldbeno special 
developmeht for species. that are separate, such as elephants, horses, etc., 
and since they woilld all be one in that case, how coilld their-separation 
be accepted? And how can they be accepted as single, anyway, since there 
ls 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 
woilld be visible in common with the more apparent. 

An otherness in entities is constr\Jcted Jf there ls a division of characterc 
!sties, and not otherwise, so when speaking from the atomic point of view, 
one mus't by necessity construct divisions, and it cannot be demonstrated 
that they (the atoms) are in any way one kihd. With their unity undemon­
strated, visibles', etc.'s, state of being sense-objects of eye, etc., ls 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. Bubwith 
an object of sense or understanding- not existing, how• can there be any 
cognizing that can be termed "direct perception"? 

- ~ ) 

'Cognlzing by direct perception is like a dream, etc., 16a 

For it is without an object of sense.or understanding, as has been made 

known previously. " 

And when it occurs, the object Is already notseen1 ~ . 

so how can it be considered a state of direct perception? ·, · 16b 

When a cognition through.direct perception arises In the form ''This is my 
direct perception," the object itself is altea:dy 110t 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 tlnie, so bow 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 consciousriess,and that 
this takes place by necessity. as It is brought about by the experience of an 
object of sense or understanding, and th.at 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 understanding ls 
not demonstrated, either. Because 

It has been stated how perception occurs with its appearance. 17 

It has already been stated how perceptions in the shape of eye-conscious­
nesses, etc., arise with the appearance of an object, even without there 
being any (external) object of sense orunderstBnding. 

· ·And remembering takes place from that 17b 
.. ' 

"From that" means "from the perception." A mental perception arises with 
the discrimination of a visible, etc., when that appearance ls linked with 
memory, so an experience of an (external) object can't be demonstrated 
through the arising of a memory.• 

Of!jection: If, even when one ls awake, perception has sense'objects 
which weren't, 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. 

Replj: This argument won't bring us to the cognition you wish because 

Someb~dy who isn't J!Wake doi;m't understaod the noribelng 
of the visual sense-objects 11l'adreimL. 17c 

Just as people when.they are asleep Jn a. dream have their faculties con­
centrated on impressions of appearances of discrimination5 that appear 
differently than they do later, and, as long as they aren't awake, don't un­
derstand the nonbeing of objects ofseilse and understanding that weren't, 
just so when they beco!J!e'llwakf!gei:Lbyif e attainment of a supennundane 
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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 with a dear worldly subsequently attained kn owl~ 
edge." So their situations are similar. . " • • ~ 

Objection: If, through a special transformation of "their own" moment­
series, perceptions with the appearance of (external) objects of sense or 
understanding arise from beings, and not through special object:s·them­
selves, then how can any certainty as regards perceptions be demonstrated 
from association with bad or good friends, or from hearing about the exls-­
tent and nonexistent events," since there can exist nether association with 
the good or bad, nor any real teaching? 

Reply: 

The certainty of perception takes place mutually, 
by the state of their sovereign effect on one another. lBa 

For ill beings there is certiinty of perception through a mutual sovereign 
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 in a 
dream, even for those who are awake, why ls it that in the practice of the 
beneficial and unbeneflcial there won't be an equal result from desirable 
and undesirable efforts, for those who are asleep and those who aren't?" 

Rep(y: Because 

Citta is affected by torpor in a dream, 
so their results are different 

,., 

This is the reason, not the existing being of an (external) object 

. 18b 

Objection: If all this is perception-only, there can't be body or speech for 
anybody. So how can the dying of sheep who ha,ve been attacked by .shep­
herds take place? If their dying takes place without the shepherds having 
done anything, how can the shepherds be held responsible for the,offense 
of taking life?• 

Reply: 

Dying may be a modification resulting from a 5pecial perception by 
another, 
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just like the losses ofmemocy,.etc.,•may take place through then'iental 
control of spirits, etc. 19 

Just as there may be modifications In others, such as loss of memory, the see­
ing of dfeams, or being taken possession ofby spirits, by the mental control 
of psychic powers, as In the case of Siirar)a's seeing dreams through Maha­
Katyiiyana's mental force, or, as In the case of the vanquishing ofVemacitra 
through mental harming coming from the forest-dwelling seers." In the 
same way, through the force of a special per~eptlon of another;.a certain 
modification of the aggregate-series, destroying its life-force, may arise, 
through which dying, which 1s to be known as a name for a discontinuity 
In the aggregate-series taldng part In an organism, talces place. 

Or else, bow was it that theDBl)gaka forest became empty because of 
theangerofseers?· .. "' 20a 

·-,' ' 

If it isn't accepted. that the djlng of being can occur through •the force 
of a special perception In otherii, how is it that the Exalted Ohio; in order 
to demonstrate that mental harm constitutes a great offense, questioned 
Upiill, when he was still a hquseholder, as follows ; ~Householder! Through 
what agency were the DaJ.1\lal<a. Mat:anga, and Kaliilga forests made empty 
and sacred, as has been reported?;• and Upiill replied, "!heard that it hap­
pened through the mental harming of seers, Gautama." 

' . ' I' 

If not, bow could it be demonstrated that merital harm constitutes a 
great offense? 20b 

If this situation were constructed as not taldng place through a mental 
harming, and it were to be said that those sentient beings that were living 
in that forest were destroyed by .nonhtiirlan spirits that had been propitl" 
ated as If they were seers, how' coulclit 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 many 
sentient beings came about only through a mental harming. 

Objection: But if all this is ~eptlo!l-only, do those who understanc\ the 
dttas of others really know the cittas of others, or don't they? · ' 

Repry: What about \his? · 
Ocyector: if they.donlt kno)'l j:hem, how can.they be "those who under-

stand the dttas of others1'll ' · 
Rep!Y; They k11ow them\' 
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The knowledge of those who understand others'. dttas Is not like an 
object. 

And how Is this? As In the case of a knowledge of one's own dtta. 2Ia 

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

Reply: 

Because of nonknowledge;as In the case of the scope.ofBuddhas. 21b 
,., 

lt:sjust like in the case of the scope of Buddhas, which comes about through 
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 ls a state of.non-abandonment of the discrimination between object 
apprehended and subject apprehendor.27 

Though perception-only has unfathomable depth; and there are limit" 
less kinds of ascertainments to be gained In It,· 

I have written this demonstration of perception-only according to my 
abilities, , 

but in its entirety Iris.beyond the scope of citta. 22a 

It is impossible for people like me to consider It In all Its aspects, because it 
Is not In the range of dialetics. And In order to show by whom It ls known 
entirely as a scope of Insight, It is said to be 

the scope of Buddhas. 22b 

In all Its modes, it is the scope of Buddhas, Exalted ones, because of their 
lack of impediment to the knowledge of everything that can be known in 
all aspects. 

' ' 

NOTES 

1. Mario D'Amato, "Three Natures, Three Stages: An fntei-pretatlori ofthe Yogaciira 
Trisvabhava-Thearyi ]ounutloflndian PhllosDplry 33 (2005)! 203. 

2. I rely upon Paul WUUams here for this language;Paul Williiuns,.Maluly<ina Bud­
dhism: The Doctrinal Foundati!ms (New Yorlc Routledge,.1989),.85 •. 
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3. "There would be no restrtctlona$to place and time of objects perceived" means 
that any object of.sense on.tirulerstanding would arise anywhere and at any 

. time if there were no definite external object to which it corresponded. "Nor 
would there be nonrestrictlon as regards consciousness-series pen:Oiving them" 
means that if.there were no definite external object, it couldn't happen that all 
consciousness-series .in a given place and time see the same object of course 
Vasubandhu will deny that the latter ls true at all, since there are always vari­
ous ways of perceiving "thesamesequence." 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 ls a principle operating even in the perceptions taking place 

in dreams.· 
4. The pretas are "the hungry ghosts" of traditional 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. 

s. The objectorlssaytngthat an external object of consciousness ls proved by "ac­
tion's being performed." This means, for instance; that food that ls tilsted while 
awake has the activity of nourishing, while "foo&' that ls.tilsted in 1tdream ls 
not really food, as it does not nourish the arganlsrru Vasubarldhusa}'s'thatt:!ps 
argumeat ls not foolproof, because when a man has asexual.dream, the biologi-
cal function of releasing semen ls performed in this case. . • 

6. The hell-states will be reduced by Vasuhandbu to afilicted events existing only 
in the consciousness-streams of those experiencing them. 

7. Hallucinations exist asmuch as anythtng else does, since they are perceptions. 
B. Residual Impressions take place in consciousness. Retribution ls a fruition or 

maturation of Impressions, and thus should take place in the consciousness­
series only. 

9. "Spontaneously generated beings" are those that arise all at once, withal! 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 llfe-series and the next (the barclo of the 
Bardo-Th&lol or Tibetan lloolc of the Dead) are considered. to be ~spontaneously 
generated beings" (c£ !CoSa Ill 9. k). We have seen that Vasubandhu in The 
Twenty Verses denies the existe!lce of special hell-beings, and "gad-states" are 
for him again only special transformations of consciousness. • 

10. As regards "Intermediate existences" between lives, he says that they aren't 
really born yet,. but only Jn the process of being barn (Ko§a m, ad 10-end)1 In . 
the deeper perspective ofVasubahdhu's ExplanatiDn of Dependent Origination and 
the Tibetan Book of the Dead, evefy life,. stream consists of an alternating series of 
"llfe" and "death," Le.1 there ls dytng and being again In every moment. In that 
sense, every "dytngmoment" ls an intermediate existence.But then it also no 
longer had the tradltionalcharactetlstl"afa "sj>ontaneously geaerated being." 
Vasubandhu here•asrumes that the category, of "spontaneously generated hu-
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man beings" really doesn't exist, and that the Buddha spoke of them, and In par­
ticular of spontaneously generated intermediate existence, only to demonstrate 
the nondiscontinulty of the dtta-serles. Without the assumption of a sponta­
neously generated intermediate existence, people might assume that there ls 

a discontinuity in dtta between one life and the next, including the one life, 
next one, next one, next one, next orie, etc., that ls going on in each successive 
moment 

11. M. far· as what we directly experience ls concerned; a "seed" and perception 
become manifest in what we term "seeing a visible." "The visible seen" ls really 
a reflection of the "'seed," Le., an impression on consciousness; the _visual con­
sciousness ls a special transforinatlon in the consciousness-series affected by 
that "seed." 

12. The completely slgnless perception of Buddhas ls here seen to be equivalent 
with the Universal Self of the Upar$uls. The recognition of their fundamental 
oneness ls 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 eventsI' It refer.; rather to any 
fixed particular individualizing force. 

13. "One" sees the selflessness of perception-<>nly when ".one" has seen that the 
"self" previously constructed by another perceptionils void. Actually, the use 
of the pronoun "one" ls Inaccurate, and does not occur in Sanskrit, where the 
verbs need have no Subjects. It has been adopted here as the least pernicious 
pronoun, but should not be taken too literally. in other words, the phrase "one 
sees" really stands for "there ls a new consciousness, moment of seeing Jn a psy­
chophysical complex:' "One," as used here and subsequently in these transla-

'-tions, isnotnumerically~one." · . 1 

14. This ls an important difference. It is not that anything ls being deniecL !tis just 

that any particular unchanging characters by which we could delimit events 
and personalities don't exist 

15. If perception-<>nly ls not self-dissolving, "perception-only" would be. an·object 
of perception, and perception-<>nly wouldn't be demnnstrated. Obviously, "per­
ceptlon-m:tly" ls itself perception-only, and not a fixed object. 

16. In ValS~ atoms are absolutely imperceptible. . 
17. Any collision of one atom with another, any atom's being In a positional relation 

to one another, implies that the atom has parts, ilnd thus ls not really an atom. 
18. , Since the atom ls imperceptible, lftheJocusfor an aggregation of atoms ls com­

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

19. The arising of shade ls explainable only if there ls blockage of onematerlal com­
plex by another.• Now this becomes ·atomically; impossible, since the mutual re­
sistance of materlalities ls posslbleoaccording to an ai:f!mlc theory only where 
atoms collide; And the collision of atoms Jmplie5parl:sbfatomsc 

20. A.mental consciousness that becomes'aWBni ofa vls!ble depends on previous 
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visual consdousness. JJut sfp.ce all everi.ts- are momentary, :and the mental con­
sciousness registers the visible after. the visual consciousness. has arisen, the 
visual consciousness Is already past by that time, thus "cognlzlng a visible" Is 
notstrlctlyspeaking"dlrectperceptlon." , ., · ' 

2L "A supermundane knowledge" Is a perception free from mental marks and du­
alities, "pure perception." It Is followed by "a clear, worldly, subsequently at­
tained knowledge." where "objects" are again seen plurally; but are no longer 
conceptually clung to, since characterlstlcs•that would warrant dividing them 
off from one another are seen to be constructed. 

22. If everything perceived Is equally a tr:ansfor.matlon of conscioll5Dess, then what 
are the criteria by which one can distinguish the beneficial, unbeneflcial, the 
existent, and the nonexistent? . . 

23. Here It is. seen that each perception Influences the next, and the only basis for 
certainty of perception Is. the consistency of these Influences, . 

24. !fall perception Is without a clear external object, then why is'itthatbeneflcial 
and.unbeneflcial acts committed In a dream don't have the.sameretrlbutOry ef­
fecta5 those committed while awake? . 

25, The objector ls saying that If everything Is perception-only; then only mental 
. actions exist, and bodily and verbal actions have no reality. In that case, he sajs, 
when a shepherd kills a sheep, we can't really call himiesponsible fora death, 
because that bodily action wasn't real Vasubandhu has 11lready evolved an an­
swer to this objection in A DlscussUm for th. lkmrmstmlion of Action, where the 
ethical nature of an act Is traced to the bene.flciality of the "agent's" volition. 
The shepherd faces retribution for unbeneflcial action as socn as the volition • 
to kill arises. But then another volition, that ~which sets Into agitation," which 
'puts the materiality-aggregate Joto action, must occur for there to be what Is 
conventionally called "a bodily act." "A bcdily act" Is thus really, according to 
Vasubandhu, "an act of volition affectingthe body," and the killing of the sheep 
Is strictly speaking result of this volition. 

Instead of reiterating this argumen~ Vasubandhu here focuses upon anoth­
er point that death may conieabout through special menta!forces (ie,, percep­
tions) of "another." However, this does not seem to be an answer to the objec­
tor's question. The objector ls asking how one can call the shepherd responsible 
for a bodily act If there Is no bodily act; Vasubandhu Is replying that death 
can t'esult from a inental act'; which seerhs besides the point. However, Vasu­
bandhu's does emphi\s!ze again the organlclnterrelationship 0£ .the conscious­
ness- and materiallty-aggregates. (It is by the way not Inconsistent to continue 
to speak of a materlallty-aggregate In the context of "perception-only." since 
the materiality-aggregate are those, events which are perceived primarily by 
the tactile consciousness, Here, one consciousness-aggregate Is stated to have 
a radical effect on another psychophysical complex.) Vasubandhu cites two 
canonical stories to backiup his assertion. 5araJ;ta, the son of King Udayana of 
Vatsa, became a pupil ofMahiHClityiiyana, one 0£ the Buddha's chief disciples. 
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Maha-Kittyilyana and Siinu)a together journeyed to Ujjaln, In the kingdom of 
A van ti. There, KlngPradyota of A van ti suspected Siira!)a of having relations with 
hls wives. Though the charge was unfounded, Pradyota had Siira!)a beaten until 
he was streaming with blood. When released, Siira!)a askedMaha-Klityiiyana to 
absolve hlm 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 hlstory behlnd it. Udayana had al­
' ready spent some time as a prisoner of Pradyota, and had only been released be. 
cause of the lave between Udayana and V'asavadattii, the daughter of Pradyota. 
Thls is the theme of Bhiisa's famous drama,l'ratijfuiyaugandharczyQJ)Ll. However, 
SiirW)a apparently felt that his father's forces were equal to those of Pradyota 
In a fair fight, since on that previous occasion, Pradyota had captured Udayana 
by means of a ruse.)Maha-Klityiiyana refused to release Siira!)a from his vows, 
and instead preached to hlm about the unbenellcialfty of violent action. When 
Silrarµl remained obdurate, Mabii-Klityiiyana waited until he was asleep, and 
then affected his dreams by hls own mental powers. He made Siira!)a see In a 
dream a huge battle, In whlch Pradyota was victorious. Siira!)a hlmself was led 
away.for execution. On the way to death, he met Maha-Klityiiyana, and begged 
hlm for forgiveness. In order to show hlm that this was only a dream, Mahii­
Kittyiiyana made rays of light come out of his right artIL This story is told in de­
tail in Kumiiraliita's Kalpaniima(l\futika,Xll, story no. 65. (This text used to known 
as Mvaghrn;a's Siltrcilarikiiro; cf. Sylvain Levi, "Mvag'boia, le Sut:ralankara et ses 
sources; Joumnl Aslatique, 1908; II, pp 149 fE) In the second story alluded to by 
Vasuhandhu, Vemacitra, kingoftheAsuras, 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 hls shoes on, his sword hanging at one side, and his canopy of 
state held over him. After he left, the seers decided that danger might come to 
them from hlm, unless he was led to see thellmltation 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 SambaraF They asked hlm for a safety­

' pledge, but Vemacltra arrogantly refused, telllng them, "Terror ls all that I do 
give." The seers then replied: l'And dost thou only peril give I to us who ask for 
safety-pledge? I Loi Then, accepting this from thee,/ 1,!ayneverending rear be 
thine! f According to the seed that's sawn, I Sa ls' the fruit ye reap therefrom." 
Then they disappeared from his presence, and reappeared in ,their forest huts. 
That night, Vemacttra was tormented by terribler1ightmaresthree times. These 
came dlrectly from the forest seers' mental p9wers.According to Buddhaghaia, 
he was al!l!cted by terrible dreams thereafter, and finally; became constantly 
temfied even when awake. This story is,toldin theSarjlyutta:"Nlkaya (I, XI, 225-

227), and expanded in Buddhaghoia's ~(comment onJ,XI). 
26. Violent meatal act' toward another's meota), s,erl~ ciu:cles mare weight than a 

physical or verbal 'violence. far phys!ca1or verbal '\'iol"Jlce can be borne with 
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forbearance, but a deliberate alteration of the consciousness-series of another 
may make even equanimity impossible. · 

27. The nondual awareness of enlightened ones, and the empathetic insight into 

another's dtta, are not knowledges in the sense of apprehendtng"an object," but 

rather represent the free fl~ _of consdo.usn!'55· The apprelienslon 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 spedflc object Is not known within them. 
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MADHYAMA.KA BUDDHISM 

. ' 
HISTORY 

The Madhyamaka (riiiddling) school, a tradition of M;mayana Buddhism, 
propounds that dharmas (here taken to mean "all things") are Siinya (emp­
ty) of svabhava (lnqependent existen.ce/ ~ssence). The Madhyamruci;school 
thus explains that seeing.entities as anything but mental constructs leads 
to dubkha (suffering). Since it was founded by Niigiirjuna and his disciple 
Aryadeva In the second century c.E., the methods of the Madhyamaka 
school have made a tremendous impact on the development of Buddhism 
In Tibet (as Svatantrika and Priisangika Buddhism) and In Japan (as Zeri 
Buddhism). '' 

Niigiirjuna composed ii number of texts, fuclud!Ilg the Mulamadhyamaka­
kiirikii (Fundamental Verses an the Middle), which was commented upon by 
Canclraldrti (600-650 c.E.) In his Pmssanapiida. The PTassanlipada became an 
integral component in the 'CurricuJwri'of Tibetarl Buddhist universities. 
Niigiirjuna's enigmatic style has made his work.open to various Interpreta­
tions. Ironically, In his Vrgmhavyiivartanf(Avertlng the Arguments) he claims 
not to have a pratijiia (thesis). 

EPISTEMOLOGY 

Niigiirjuna Claims not to have a pratijiiii, and this includes, of course, state­
ments concerning the pmm<i(las (sources of valid knowledge). in fact, much 
of his Vigraharyiivartanf Is a critique of pra111iiJ;ur theory itself. His critique 
has.led some to suggest that Niigiirjuna is positing a radical form of skepti­
cism even more extreme than that of the C-arviika school , 

Niigiirjuna states In his Malamadhyamaka-kiirika that there are two levels 
of truth; lokasar/tvrtisatya (conventional truth) and pammiirthasatya (ulti­
mate truth). These levels of truth, or even reality; are not opposed to one 
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another. Rather, they are mutually dependent on one another. Although 
things are certainly Siinya In parainiirthasatya, they nonetheless functioned 
1n lokasaJrivrruatya. · " 

-· 
ONTOLOGY 

, I ·, . , -

Niigiirjuna holds that dharmas are Siinya (empt:j) of svabhiiva. 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 (dhannas):'1 Ac­
cording to the Abhidharma, these dhannas, which were "ultimately real 
lmpartlte entitles;" hadsvabhiiva (Independent existence).' !twas against 
this ontology·that Niigiirjuna directed part of his attack. Since all entitles 
lack independence then it follows that they are also catisally dependent. 
Furthermore, Siinya is thus pratityasamutpiida (dependently originated). 
From this, Niigiirjuna also states that ultimately neither sat (existence) nor 
asat(nonexisterice) makes sense, as.they reek of svabhiiva (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 Siinya. This includes 
nirviitia, which must be equated withsaqtsiira (rebirth), which also Is 5unya. 
Of course, Siinya too must be empty of Siinyatii (emptiness). One attains a 
proper understanding by closely examining all other positions and find­
ing their lriternal flaws. ·This pfuSariga method Is a reductfo ad absurdum 
style of argumentation that thus use5 the presuppositions of the opponent 
to show that their thesis isfll!Wech In this way, the Miidhyamika is not at­
tached to a position but must merely refute others'. 

THE TEXT 
; r • 

Included here Is Niigiirjuna's V{gi"ahavyiivartanf (.Averting the Arguments). I 
have not included the vrttf{colfunentary) that Niigiirjuria himself wrote. 

· The Vlgraharyiivaftarifconsist:S ofifrgufilents against theAbhidharma posi­
tion that dhannas have svabhiivas. lt beglhs with arguments offered by an 

. . . 
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opponent against Nagarjunai The opponent ls reacting to what appears to 
be Nagiirjuna's claim that "dhannas aresunya.(empty) of svabhava:' Twenty 
arguments are put forth, followed by Niigiirjuna's reply. 

N A.i;A.RJUN A'S \fIG_R,\HA VY AVA~TJ\Nf 

Part I. The Arguments of the Opponents 
' ' 

. 1. If self-existence (svabhiiva) does not exist anywhere in any existing 
thing; 

Your statement, [itself] being without self-existence, is not able to 
discard self-existence. 

2. But If that statement has [Its own] self-existence, then your initial 
proposition Is refuted; 

There is a [logical] inconsistency in this, and you ought to explain 
the grounds of the difference [between the principle of validity in your 
statement and others]. 

3, Should your opinion be that [your statement] is like "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, as to a defining mark (!~)-not mine-ls in 

error. 
s. If you deny existing things while being seen by direct perception, 
Then that direct perception, by which things are seen, also does .not 

exist J ' 'j,! L 

6; By [denying] direct perception inferenl:e Is denied, as also Scrip­
ture and analogy, 

[As well as]the points to be proved by inference and Scripture and 
those points to be proved by a similar instance {dffiiinta). 

7. The people who know the modes of the dhannas know [there Is] a 
good self-existence of good dhannas. 

As to the others, the application Is the same, 
8. There is a self-existence of liberation in those [dhannas] mentionea 

as liberative modes of dhannas. ., . 
, Likewise, there is that which Is. nonliberative, eta. 
· 9. And, If there would be no self-existence of.dhannas, theh' that 

would be "non-self-existence"; ;, 
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In that case the name (niima) would not exist, for certainly there Is 
nothing without substance [to which it refers]. 

10. If [one asserts;] That which Is self-existent exists, but the. self~ 
existence of the dhannas does not exist, 

One should give the explanation concerning that of which there Is 
self-existence without dhannas. 

' I ' , ' ! 

11. As there must be a denial of something that exists, as [in the 
statement:] "There is not a pot in the house," 

That denial of yours which 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 erroneously apprehend a nonexisting· thing as deni-
able. , ' 

14. If thls is so, then there is the apprehension, "what Is apprehend­
ed" and the one who apprehends, 
. Also the denial, "what .Is denied" and the one who denies-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, "whatis denied;" and the one who denies do not exist, 
Then all existing things as well as the self-existence of them are 

proved [since you have·ellminated their denial]. 
17. Because of non~self-existence there Is no proof of any grounds 

[of knowledge]; whence are. ybur grounds? 
There Is no proof of a "point" possible for you If it has no grounds. 
18; If the proof of your denial ofa self-existent thing Is not a result of 

grounds of knowledge, ' 1 

Then my affirmation of the existence of a self-existent thing Is 
proved without grounds• · 

19. Or If you maintain: "The real existence of grounds Is sucll that it Is 
a non~self-existentt:jtlng (asvabhava)",c-thls is not justified; 

Because no thingwlu\tever in the world exists lacking its own nature 
(nihsvabhava). " 
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20. When it ls said: The denial precedes ''.what ls denied," this ls not 
justified. 

[Denial] ls not Justified either later or simultaneously. Therefore self­
existence ls real 

Part II. Nagiirjuna's Reply to the Argunients of th~ Opponents,, 
., 1 • 

21. If my thesis does not bear on the totality of causes and condi­
tions, or on them, separately, 

Is not emptiness proved because of the fact that there ls ,no self-
existence in existing things? , , 

22. The "being dependent nature" of existing things: that is called 
uemptiness." 

That which has a nature of "being dependent" -of that there is a 
non-self-existent nature. 

23. Just as a magically formed phantom could deny a phantom cre­
ated by its own magic, 

Just so would be that negation. 
24. This statement [regarding emptiness] is not "that which is self­

existent"; therefore, there ls no refutation of my assertion. 
There ls no inconsistency and [thus] the grounds for the difference 

need not be explained. , 
25. [Regarding] "Do not make a sound" -this example introduced by 

' you ls not pertinent, 
Since there is a negation of sound by sound. ,That ls not like [my 

denial of self-existence]. 
26. For, If there ls prevention of that.which lacks self-existence by 

that which lacks self-existence, 
Then that which lacks self-existence woilld cease, and self-existence 

would he proved. , , 
27. Or, as a phantom could destroy the erroneous apprehension con­

cerning a phantom woman that: 
''There is a womani'Just so this ls true In our case. 
28. Or else the grounds [of proof] are that which ls to be proved; cer­

tainly sound does not exist as real 
For we do not speak without accepting, for practical purposes, the 

workaday world. , ' 
29. If I would make any proposition whl!tever, then by that I would 

, have a logical erroi'; , 
But I do not make a proposition; therefore I am µat In error. 
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· 30. If there Is something, while being seen by means of the objects of 
direct perceptions, etc., · • " ·· , , 

[It Is] affirmed or denlecLThat [denial] of mine Is anonapprehenslon 
of non-things.· .. 

31. And if, for yeti, there Is a source [of knowledge J of each and every 
object of proof, · 

Then tell how, in turn, for you there Is proof of those sources. 
32 .. ifby other sources [of knowledge] there would be the proof of a 

source...,.that would be an "lnflnlte regress"; 
In that case neither a beglnnlng, ntiddle, nor an end is proved. 
33. Or if there is proof of those [objects] .without sources, your argu­

ment Is refuted. 
There Is a [logical] inconsistency in this, and you ought to explain 

the cailse of the difference [between the principles of vallclity in your 
statement and others]. 

34 .. That reconcillation of difficulty Is not [realized in the claim:] 
"Fire illumines itself." 

Certainly itls not like the nonmanifest appearance of a pot in the dark. 
35. And if, according to your statement, fire illumines Its own self, 
Then Is this not like a fire which· would illumine Its own self and 

• something else?, 
36. If, according to your statement, fire would illumine both lts.''own 

self" and an·"other self;' 
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 
remains in an "other individual self," ' ' 

How could it produce light? Indeed light is the death of darkness. 
· 38. [If you say:] "Fire illumines when it is being produced; this state­
ment is not true; 

For, when being produced, fire certainly does not touch• (pnipnoH) 
darkness, . 

39. Now if that glo_w can destroy the darkness again and again with­
out touching it, 

Tlien that [glow] which ls located here would destroy the darkness in 
"every corner" of the world. 

40. If your sotlrces [of knowledge] are proved by their own strength 
(svatas), then, for you, the sources are proved without respect to "that 
which ls.to be proved''; 

Then you have a proof of a source, [but] no sources are proved with­
out relation to something else. 
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41. If, 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 relationship 

of these [sources of knowledge to their objects] is [already] proved"? 
[The answer is:] This would be the proving of what ls 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 to be proved" is proved without relation 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 soirrces for you-'since that for the 

purpose of which those [sources] exist is already provedJ 
45. Or if, for you, the sources [ofknowledge] are proved In relation 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 knowledge] being' proved 

when there is proof of "what is to be proved," and if "what ls to be 
proved~ exists when 

The source is proved, then, for you, the proof of them both does not 
exist. I 

47. If those things which are to be proved are proved by those sourc­
es [of knowledge], and those things which are proved 

By "what ls 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. If 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? 
so. You tell me! Which of the two becomes the father, and which the 

son-
Since they both carry characteristics of "father" and "son"? In that· 

case there is doubt. 
51. The proof of the sources [of knowledge] is not [established] by 

itself, not by each other, or not by other sources; .. 
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It does not exist bythatwhich is to be proved and not from nothing 
at all. 

52. If those who know the modes of the dharmas say that there is 
good self-existence of good cfharmas, 

That [self-existence] must be stated In contradistinction to some­
thing else. 

53. If a good self-existence were produced In relation to [5omething 
else], 

Then that self-existence of the good dhannasis an "other existence." 
How, then, does [self-existence] exist? 

54. Or if there Is that self-£Xistence of good dharmas, while not being 
related to something else, 

There would be no state of a spiritual way of life. 
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] bad, "liberative," and undefined [dhar­

mas], there is an error; 
Therefore, all composite products (salilslqta) exist as rioncompos!te 

elements (asarits)qta). 
57. He who would impute a really existing name to a really existing 1 

thing ' ' 
Could be refuted by you; butwe do not assert a name. 
58. And that [assertion]: "The name is unreal"-wouldthat relate to 

a real or a nonreal thing? 
Ifft were a real thing, or if it were a nonreal thing-In both cases your 

entire proposition is refuted. 
59. The emptiness of all eX:!sting things has been demonstrated pre­

viously; 
Therefore, this attaclc is against that which is not my thesis. 
60. Or if[itis said]: "Self-existence exists, but that [self-existence] of 

dharmas does not exist" -
That Is questionable; but that which was said [by me] is not question­

able. 
61. If the denial concerns something real, then is not emptiness 

proved? 
Then you would deny the non-self-existence of things. 
62. Or if you deny emptiness, and there is no emptiness, 



48 NASTIKA SCHOOLS 

Then ls not your assertion: "The denial concerns something real" 
refuted? 

63. Since anything being denied does,not exist, I do not deny any­
thing; 

Therefore, [the statement]: "You deny"~which was made by you-is 
a false accusation. 

· 64. Regarding what was said concerning what does not exist ''The 
statement of denial ls 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 formerly made by you through the 
instance of the mirage-

Now hear the ascertainment whereby that instance is logically 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 thlngs]-is 
that not emptlness? 

67. If that apprehension ls "something which is self-existent," with 
what could the apprehension be negated? 

This understanding [applies] in the remaining [five factors! "what ls 
apprehended," the one who apprehends, the denial, "what Is de(lied," 
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 thebasls of the similarity [with the foregoing]: 

Namely, that which was already said regarding the exclusion of the 
instance of the mirage. 

69. That which is the cause for the three times is refuted from what 
ls 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 whom emptiness prevails. 

NOTES 

1. Richard King, Indian PhUosophy (Edinburgh: Edinburgh University Press, 1999), 
64. 

2. Thanks to Mark Siderlts for this phrasing; see M'!J'lfS!deijts, Bµddhism as Philoso­
phy (Alder.;hot: Ashgate, ioo7), 111. 
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f 
JAINISM 

HISTORY 

Na hu pil(rvalunp anujd(Ie mucc'!!Ja kayiii savvadukkh<i(Iam I eviiriehirn 
akkhaywp jehirn Imo siihudhammo pannatto. 

One should not permit (or consent to) the kill1ng of living beings; then he 
will perhaps be delivered from all misery. 

-Uttarifdyayana Siltm 8.8' 

Jainism was and is centered chiefly upon limiting, and eventually elimi­
nating, the amount of hirpsii (violence) that one commits. Ahtrrisa (non­
violence) is the preeminent obligation for Jains and is achievable through 
severe austerities. Jainism rejects the entire tradition of the Vedas and, like 
Buddhlsm, offers an alternative to the sacrificial and Werarchical world 
envisioned in the Vedas. 

Jains believe that there were twenty-four tfrthaitkaras (bridge-builders) 
in each half-cycle of time, each of whom attained nirvii(ul (liberation from 
the cycle of birth and rebirth) through rigorous ascetic practices focused 
upon ahirpsii. Vardhamana Mahavlra, purportedly alive in the sixth and 
fifth centuries B.c.E., was the twenty-fourth of these tfrthaitkaras, also 
known asjinas (victors), who succeeded in conquering their passions, an­
nihilating their accumulated kanna, and brealcing out of sWpsiim (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 philosophlcal system. Accord­
ing to the tradition, though, Ws discourses were recorded and transmitted 
somewhat loosely as a body of texts known as the iigamas. The Kalpa Siitro 
is one of the earliest iigamas and is a biography of the Mahavira and hls 
predecessors and also contains some references to monastic codes and 
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regulations. Jainism.eventually split up into the Svetiimbara (whitecclaa) 
and Digambara (sky-clad) traditions, and each has its own body of canoni­
cal texts. The two schools disagree on the importance of male renunciants 
wearing clothing on the path to nirviilµL The Digainbara school holds that 
male renunciants must abandon all possessions, includingclothing, to ob­
tain nirviiva. while the Svetiimbara holds that they may possess (and wear) 
clothing. . 

Umiisvatl (fourth or fifth century c.E.) composed the Tattviirtha SiltJn 

(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.)2 ls prominent in the 
Digambara tradition and composed, among others, theSamayasiim(Essence 
of the Doctrine). Haribhadra Siiri (770 c.r.)' is perhaps the most prollficJain 
author. More than 1,400 texts are attributed to this Svetambara monk, in­
cluding the $a\idar5ana-samuccaya (Compendium of the Six Systems), Hema­
candra (1089-1172 C.E.) is also well known for sustaining the Svetambara 
tradition and wrote the YogaSastrn (Treatise onBehaVior). 

,, 

EPISTEMOLOGY 
,• 

Jains believe that every jfva (sentient being) is omniscient and pute.'Jfulna 
(knowledge) is thus an essential characteristic ofthejfva.Acctimulated kar-' 
ma obfuscates the clarity ofthejfva.Jainism accepts two different kinds of 
knowledge: aparolcyajiiiina (immediate knowledge). and parolcyajiiiina (me­
diate knowledge). Aparolcya jiiiina, which is through the jfva, ls threefold: 
avadhi (clairvoyance). manaQpary<fya (telepathy). and kevala (unlimited and 
absolute knowledge). If one rids oneself of accumulated karma on~ c;an re­
turn to the kevala state. Parolcya knowledge is twofold: matt (Inferential) and 
Snita (via words). Mat! is further subdivided into pratyalcya (perception), 
smrtl (remembering), sanjiiii (or pmiyabhijiiii) (recognition), and tarka (or 
anumiina) (reasoning); Not sllrprisingly, the knowledge of theMahavfra is 
kevala. 

. in the light of the belief that knowledge·is obscured by the influx of 
karma,Jains believe that thejitdgmerttof those who are not kevalais flawed. 
It is for this reason that they propose anekantaviida (the doctrine of many~ 
sidedness) and the accompanying syiidviida (doctrine of "may be"). The 
Jains believe that only partial truths are available to those who do not pos­
sess kevala;iiiiina. They suggest that there are seven nayas (modes) from 
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which to consider an object. Nay a is relational knowledge; knowledge from 
one perspective, and is thus IJmitecl Several judgments can thus be rela­
tively true when they are taken from differentpoints ofview.Anekantavada, 
the position that each thing has an infinite ntimber:of characteristics, is a 
corollary to this position. Syrulvada is an application of this epistemology 
that suggests that all judgments are conditional; It gives rise to sapta' 
bhaiigi-naya (the sevenfold application of"may be"), namely that 

1., Somehow, S iscP. 
2. 'Somehow, S ISnot-1'. 
3. Somehow, S is both P and not-P. 
4. Somehow, s is indescribable. , ' , 
5. somehow, Sis P ancLis indescribable: 
6: Somehow, S Is not-P and indescribable. ,' 
7. Somehow, Sis P and not-P and Indescribable. 

This Jain episctemlc position 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 liJa: a tree. Am;ither 
holds its side and states that It is liJa: a great wall. Sill another holds on to 
the elephant's tail and claims that elephants are liJa: snakes and so on. The 
elephant is thus the combination of these' different; infinite, and IJmited 
perspectives.Jain ephlemology thus emphasizes the multiplicity andrela~ 
tivify of views. ' 

' , I 

ONTOLOGY 
,, ' 

' ' 

The Jains propose a universe that is hoth realistic and pluralistic. It is sepa-
rable Into five astikiiyas (collection of existents): jfvas (sentients), pudgala 
(matter); iikiiSa (space), dharma (motion), and adhanna (rest) (the Digam­
bara tradition adds kiila [time] to this list). Padgala, iika§a, dharma; and 
adhartna are categorized as <!lfva (11onsentient). Jalns further believe that 
karma is actual matter that, In its undifferentiated fori:n, exists throughout 
iika§a, Undifferentiated karma is attracted to the: body (iismva) through the 
volitional activities of jfvas. Orice bound to the body (bandha), the karma 
particles mature and, manifest In relation to the ,a,ctivity that brought it 

I ' 
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about. The accumulated karma accounts for the seemingly endless birth 
and rebirth In S<I1]ISiira. , ' 

SOTERIOLOGY 

The primary directive for a Jain Is to obs~rve the practice of ahu,isd-.' In' so 
doing one can stop and,eventually reduce the amount of kannci that one 
attracts. All activities are oriented around this goal of saJf!Vam (stoppage 
of kannic Influx) and nbjara (disassociation of karmas). Right action entails 
following the five mahiivratas (great vows): ahirrisfu'rato. (refra!n!ng'from 
causing Injury); satya (refraining from fulse speech); asteya (refraining from ; 
theft); brahmavarta (refraining from illicit sexual activities); and aparigra­
havrata (limlting one's possessions): Monastic Jalns follow these vows to a 
higher degree than lay Jalns. 

Through tapas (asceticism), a Jain practitioner eanredtlce and ellm!nate 
the accumulation of kanna, can return, to a state of omniscience (kivalii­
jilana), and will no longer b~ born In sciq!siirn (the cycle of b1rth and 
rebirth). 

THE TEXTS 

The first selection ls from the Yoga5astrao£Hemacandra, which ls a system­
atic accountof ~vet:ambaraJain doctrine. Hemacandrawas a court scholar 
and historian ill Gujarat who was aligned with several kings of the Cau­
lukya dynasty. The YogaSastra was written for Kumiirapiila, who was one of 
these kings, The first three chapters, Included here, address the ratnatmya 

(three jewels) of Jainism, namely darSana (correct belief), jilana (correct 
knowledge), and airitrii (correct conduct). In chapter 2 one finds a polemic 
against the Hindu text Manusmrti and Vedic sacrifice. The text also offers a 
very clear characterization of how the ideas and practices of] alnlsm ought 
to be implemented. 

The second selection is from Samailtabhadra's Aptamfmiiqtsa (Critique of 
an Authority). Very llttle'is known about Samantabliadra (600 c.E.). Sa­
mantabhadra demonstrates that ekantavada (the position accepting only 
one aspect) Is flawed. He does so by appealing to anekantaviida. 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 beUef that things are permanent, and a cri­
tique of the notion that things are governed by difference. 

FROM HEMACANDRA'S YOGASASTRA 

Chapter 1. Homage to Mahiivfra 

L I bow down to Mahavira, the protector [of all Uving beings], the 
[omniscient] lord of ascetics, .the enlightened who has eUminated the 
multitude. of [Inner] enemies which [otherwise] are difficult to eradi­
cate, such as attachment. 

2. I bow down to Lord Srl [Mahii]vira, [who remained] mentally Indif­
ferent toward [the malevolent] snake [Car,u;la]KauS!ka and [the devoted] 
king of gods, [Indra], when they touched his feet. 

3. Blessed are the eyes of the [spiritual] victor, Srl [Maha]vira, sUght­
. ly wet with tears [and] with pupils dejected out of compassion even for 
people who have done offense [to him, Wee the hostile god, Sailgamaka]. 

4. By the excessive pleadings from his majesty, King Kumiirapala 
of the Caulukya dynasty, this Yoga-Up~ad, or Handbook on Yoga 
(YogaSiistm), 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 

5. Yoga is [Uke] a sharp-edged axeJor the tangle of creepers ofall 
calamities. It is a supernatural means for [attaining] the happiness of 
Uberation without [the use of] medical herbs, spells or Tantric [teach" 
lngs]. 

6. Just as a multitude 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 firewood [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 ofthls "Yogicdance" [transforms] the [sev­
en] magic powers-phlegm, excrement, secretion,.''touch" and "every 
[part of the body]" -Into remedies and [develops also] miraculous pow­
ers [such as] the acquisition of an undivided sens,,,"Drgan. 
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9. The fortune of the blossoming Bowers of the [fabulous] wishing 
tree of yoga consists of [supernatural attainments, such as] walking In 
the air, the ability of curse and favor, extraordinary· perception, and 
mind-reading. 

10. Praise the greatness of yoga! Bharata, [for example], the descen­
dant of universal sovereignty [and] the ruler [of the six continents] of 
Bharata[-~etra], obtained omniscience [due to the practice of It]. 

11. Rejoicing In supreme bliss [at the sight of her enlightened, son 
~abha], Marudevii [lnstantaneausly] 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 a1l extended hand for such [a person] as Dp;lhaprahiiri, 
who Is the guestofhell, having [committed] the sins of killing a brah­
min, a woman, an embryo, or a cow. 

13. At that time [when Dp;lhaprahiiri and .others 'commited their 
sins], who would not desire [that kind of] yoga which [even] protects 

· a malevolent person [like] Ciliitiputra, who.is Intent on dolilg [all-kinds 
of] evil deeds, [such as killing a woman]? 

. 14. Let the man whose ears have not been piercedbythein~edle of 
the syllables yoga, and whose life Is [thus] WQrthless, be deprived of 
birth as a man! 

15. Liberation Is the foremost aniong the four goals [of human objec- . 
tives (pu~artlta)], the means of which Is yoga. This [yoga, which also Is 

•designated] the three jewels (rutnatrnya), consists 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] principles 
as they really are" · · . 

17. [To have] a liking for [these] principles, explained by theJlria, 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 .PROPER CONDUCT OF A MENDICANT ' 
19. Non-harm, truthfulness, honesty, continence, and·propertyless­

ness, coupled with [their] five respective exercises, leadto liberation. 
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20. The fact that one does not use violence,agalnst 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 is unpleasant and unsuit­
able is not truthful even though It is true. 

22. The vow of honesty [simply] means not taking that which is not 
granted [by, its owner]. Material wealth.is the "external life" of men. 
Consequently, [if] someone takes that [wealth] away, those [external 
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 enjoys them oneself, approves of their enjoy­
ment, or makes others enjoy them.. 

24. Property]essness consists,in abandoning obsessional desires with 
respect to any object, b~ause obsessional desires contribute to the 
mind's bewilderment, even when nothing ls present. 

25. When [these five] great vows are gradually practiced by virtue of 
their five respective exercises, who will they not lead to the imperish­
able state? 

26. The wise' sh()uld constantly practice [the vow of] non-harm by 
carefully (1) protecting the mind, (2) accepting alms, (3) picking up 
[things and putting them down], (4) walkfug, and [finally] (5) [only] 
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) [cultivating] thoughtful 
speech. . 

28-29. The exercises of[the greatvoWof] honesty include (1) explic­
itly askingfor [permission to] use a dwelling, (2)~peatedlyasking[per­
missfon to use] a dwelling, (3) only to make use of a dwelling of acer­
tain size, (4) asking those following the same [religfous] 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]. 

30~31. One.should practice [the great vow of] continence by avoid­
ing (1) houses, seats, and dwellings occupied by women, eunuchs, and 
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animals, (2) tales about passionate~ women,. (3) memories of earlier 
sexual enjoyments [as a householder], (4) casting a covetotls eye in the 
direction of the "pleasant parts" of a woman and adorning the body, 
and [finally] (5) by avoidingextravagantand immo~rate eating [which 
·will awaken the passions]. 

32-33. The five exercises of [the 'great] .vow of "nothingness" [or 
propertylessness] are defined as (1~5) the11handonmentofvehement 
obsessional desire in relation to the objects of the five senses, which are 
[so] enchanting, [i.e.] when there is a pleasant touch, taste, smell;form, 
andsounci [One should also] completely avoid hatred wheri these [five 
sense objects] are not pleasirig to the minci · , . 

34. Alternatively, the foremost among mendicants define, proper 
conduct as that condµct which is purified by the five kinds of careful-
ness arid the three kinds of control. . : · 

35, The five kinds of. care concern [the mendicant's] (1) walk, (2) 
speech, (3) begging, (4) receiving and rejecting, and (5) his ~creti:Jiy 
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 watchhis'step for the sake ofthe protec­
, · ti on of living beings. 

37. (2) When one's speech is restrained and .humane, because it is' 
free from imperfection, [then] that is said to be pleasant to mendicants 
whose speech is controlleci 

38. (3) When a mendicant receives food that is completely unspoiled 
by the 42 defects of begging[-food], [then] that is defined as care in 
accepting alms. . , , . 

39. (4) When he chooses• or rejects seats, •etc., having· carefully 
inspected [them] and brushed away [living beings}, [then] that is called 

·.,care in receiving a: seat 
40. (5) When a holy mitn carefully empties out phlegm, urine, feces, 

and the like, on a ~pot £ree from living beings, that is [defined as] care 
· in excretory functions. , . , , 

41: (1) A mind which is free fro.m the net of mental constructions , 
[connected with ·sorrowful anq cnlel meditation], well established in 

1 equanimity, and rest:ing in itself, that has been declared as control of 
.mind by the wise. 
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42. (2) When one remains silent, avoiding [every .means of commu­
nication], such as gestures, moderating orie's choice of words, that is 
called control of speech here [in theJafna doctrine]. 

43. (3) When the body of an ascetic remains immobile as he dwells in 
[the posture called] "abandoning the body? even in the case of a super­
natural attack, [this] ls said to be control of the body. 

-44, Another form of control of the body amounts to controlling one's 
movements while lying, sitting, rejecting, receiving; walking about, and 
standing still. 

-45, These [five forms of carefulness and three kinds of control] are 
traditionally called "the eight mothers," because they bringup, 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 ls only partially 
[valid]. 

THE PROPER CONDUCT OF A LAYMAN 
47-56. (1) One who ls legitimately endowed with wealth, (2) who 

puts in action the conduct of a gentleman, (3) who ls 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 ls neither too exposed 
nor too hidden, located in a good neighborhood, and free from too 
many front doors, (8) who ls in the company with [thoselof 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) 
who-assumes a dress according.to [his] wealth, (14) who ls endowed 
with the eight qualities of intelligence, (15) who listen5 to the religious 
preaching daily, (16) who· does not eat when [he ls] not hungry, (17) 
and [who eats} with mindfulness· at [an appropriate] time, (18} who 
cultivates the three groups [of htunan objectives (puru;;iirtlta): dhanna, 
artha, and karna]without their comingirtto mutual conflict, (19) who 
treats a guest, a holy man,. and a poor nian respectfully, [according 
to their status], (20) who, on the one·harid, JS always impartialo and, 
on the other, (21) ls 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 weamesses, (24) who respects 
Virtuous and learned persons, (25) who supports those who de,serve to 
be supported, (26) who is' far-sighted, (27) discriminative, (28) grateful, 
(29) lcived by people, (30) modest, (31) compassionate, (32) gentle, (33) 
[and] intent on doing good to others, (34) who Is devoted to remov­
ing the group of the six internal enemies of the body, [such as lust and 
anger], (35) and who hasreduced to subjection hJs (lit ~the collection 
of") senses, [such] a householder [endowed with these 35 qualities] 
fulflls [his] duty (dhanna). '• , , 

Chapter 2. Orthodoxy and Heterodofy 

. 1. AI; far as a householder is concerned, the roots of orthodoxy are 
the five minor vows, ,the three virtuous [vows], [and] the four educa­
tional vows. [These twelve vows progressively bring hJm closer to the 
life of a mendicant] • _ · 

2. Orthodoxy consists in recognizing the deity as the [true] deity, 
-the teacher as the [proper] teacher, and the teaching as_the cgrrect 
teaching, ' , 

3. Heterodoxy, as opposed to [orthodoxy], consists in mistalcfug an 
, idol for a [true] deity, a false teacher for a [proper] teacher,.and '!heresy 
for a[ correct] teaching. ; ' - ' 

,4. God Is [that] arhat and supreme Lord who is·omnlsdent, who has 
,co11quered defects such as attachment [and aversion], who Is worshiped 
in the three worlds [by gods, demons, humans, and so forth], andwho 
. explains- things as they really are, 

5. If one Is in possession of one's senses, one should meditate upon 
Him, worship Him, regard Him as [one's only] refuge, [at\d] one should 
onlyfollow his teaching. " · , ' -

6. Such deities [as Siva, ~u, 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 favoring [people], cannot lead 
[anyone] to liberatlon1 - .. 

7. How could thos_e [deites], who [themselves] have lost their compo­
sure by excitements such as dancing, gaiety, and music, be ableto lead 
their followers tothe peaceful state [of liberation]?· 

B. Wise men who .obser\/e the, [five] great vows, who live only on 
alms, who are established in equanimity, [and] who preach the [Jaina] 
religion, are corisidered.[true] teachers, 

L 
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9. Those who desire everything [material fromtheli devotees], who 
enjoy everything, [including alcohol, honey,' and meat], who lay hold 
of [every worldly posse5s!on], who do not live in celibacy, [and] who 
preach a false [doctrine]-these are, however, riot [reckoned as true] 
teachers: · i 

10. Those who are [deeply] involved in [worldlymatters of] b~iness 
and administration, how can they help others to cross [the ocean of 
worldly existence]? One who ls himself.a [poor] beggar is not able to 
make someone else a [rich] master. ·1 

11. Dharma has its name because ["religion"] rescues human beings 
from bad destinies [such as that of an infernal being or animal]. The 
omntsctent Dina] has explained that [this dharmci, c~nstst1ng of] se1f­
control, etc., ls tenfold [and] leads to liberation. 

· 12. A statement without a human source ls simply impossible. If it 
, were possible. then the words. would have no authority, because the 

authority [or reliabillty] of words, of course, always depends on a a:lm-
petent author. • , 

, 13. If one accepts the so-called dhanna, which ls transmitted by her­
etics and which ls 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 ls doomed. 

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

16. [Orthodoxy] ls also said to have five "ornament:S": (1) firmness 
[in one's belief],(2) illumination [oftheJaina religion], (3) devotion, (4) 
famillar!ty 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, [totahor partial, calling in question the 
entire creed or a particular dogma]1 (2) desire [for one, or for all other 
doctrines than Jainism], (3) hesitation [about the value oftheresults of 
various human activities or repugnance for the filthy and sweaty bod­
ies of Jaina ascetics], (4) praise of adl;ieretjts of.other creeds, and (5) 
acquaintance [with adherents of other creeds]. 
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. 18. The Jinas have. defined the five minor vows.,_ncin-Jiarm, etc.­
as the dissociation, [according to convenience, capacity and circum­
stance], from gross forms of [mental, verbal, and physical] harm, [per­
furmed either by oneself or indlrectly,through another person]. 

19. Having realized the consequences of [past] violence, 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 pleasing:and ells­

. 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 llberation and who understands the 
principle of· harmlessness should not use meaningless violeµce, even 
against Immobile beings [such as earth-; water-, fire-, and air-bodies as 
well as plant beings, havfntonly one sense, that of touch]. 

22. A• human being who is willing to give away even his kingdom 
in payment ofhls bloodthirstiness cannot atone for the sin apsing,for 
such a murder, even If the entire world is given [as a gift]. 
: 23c0ne who k:ills [and] desires the meat of harmless ariimals In the 
forest who feed on air, water, and grass, how would he be distinguished 
from a dog? 

24. Ala51 He who suffers even from being wounded on his body by [a 
blade of] kuSa grass, how can he kill 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.Jf a person is hurt merely by being told that he wiil die, how would 

he feel by the time he, is actually being killed with cruel weapons? ' 
. 27. It ls stated [in the scriptures (iigama) that the universal mon­

archs], Subhiima and 1li'ahmadal:ta; who both were devoted to cruel 
meditation, were sent to the seventh [and worst} hell because of mur-
der.' , , 

28. It is betl:er to be a person [born] with paralysis [and]devoid 
of hands, feet and a proper body. than as an as.sailant with all limbs 
Intact' ' 

29. Violence can [ofily] l;ie for destruction. Even though-[as in] 
the well-known [case ofYa5odhara]-lt was performed for the sake of 

' 
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removing obstacles [or] conceived as the' proper duty of the family, it 
[still] brought destruction on tlie family; ·<: . . , 

30. On the other hand, he Is superior who even abandons hereditary 
violence, like [the warrior (k$atriya)] Sulasa, the son ofKlilasaukarika.' 

31. If 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 withoutresult; [nei­
ther is bad kamia destroyed nor is good acquired]. 

32, Alas! The unsuspecting, dull-witted.world of nien is made to fall 
into the region of.hell by brutal and bloodthirsty.[men] who preach the .· 
code of violence. 

MANUSMI,l.TI: A SCRIPTURE OF VIOLENCE 
. 33. [According to Manu], "Brahma himself created the animals 
merely for the sake of sacrifice, which is for the prosperity of the entire 
world. Therefore, vio1ence 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 
[birthplaces]." · 

35. "Martu has stated that; at the 'honey-mlxture' sacrifice, animals 
are to be killed as offerings to the manes and the gods, not on any other 
[occasion]." " 

36. "If a brahmln who knows the essence of the Veda kills animals 
for·these purposes [stated above]; he himself, as well as the sacrificed 
animals, reach the highest realm" [, according "to Manu}. 

37. Those cruel performers [of sacrifice] who composed the scripture 
that openly recommends violence,. to which hell will those-the worst 
of all nihilists-go?. 

38. "Rather a wretched materialist; who openly .condemns [the 
Vedas], than [the demon]Jalmlni, who hides behind the ascetic guise of 
the Vedic testimony." · , 

39. Those who, devoid of pity, hurt [other] beings, either under the 
pretext of making an oblation to a deity, [lJke Bhairava or Cai:ii;lika], or 
under the disguise of sacrifice, will goto· the most cruel hell 

40. Having repudiated [this Jaina] teaching (dharnla) that has been 
bestowed on the world as a source of stilling [the pasS!oris and the sens­
es], [cultivating] a [pleasant] behavior as well as C:om:passion [for all liv­
ing beings], alas! even violence has been proolajmed by the dull-witted 
as the [true] religion. · 
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41. "I [Manu] will now thoroughly explain how that obla\:loh which 
Is Intended to last for a long period, and that which Is Intended to last 
forever, are to be given' to the manes, according: to the [prescribed] 
rules:"'. · -1, ,, 

'. " ' 

42; "The manes of the people are pleased for amonthwhen presented 
correctly with sesamum, rice, barley, black gram, water, root [vegeta-
bles, and] fruit" , ~-

43. "By [offering 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:] ~ata, EJ:!a, and Rurava, [they are pleased for 
six, seven, eight, [and] nine months, [respectively]." , . 

45. "By [offering them the meat ofl:wild boar and buffalo, they 
remain content for ten months, whereas the meat of hare and tortoise 
[makes them satisfied for] eleven monthsr -

46. ~By [offering] an oblation made otlt of cow's milk, rice, 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 (smrtf), 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 
themselvesk 

48. He who gives protection to living beings, for him, there Is also 
no fear of living beings. Whatever glfuis given, a corresponding effect 
Is established. ;o 

49. What a tragedy that murderers, [such as the Hindu] gods, 
-[Sruikara; Yama; Vi~r;iu, Siva, and Kumara], 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 I 

· 51l-'-51. Non-harm Is likethe beneficent mother of all living beings, a 
channel of ambrosla,inthe desert 0£.saipsam, a line. of raln,showers'over 
the forest fire ·of mlsery1 [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 doing no harm, and beside.s that, [non­
harm]grants [you all] desires. . 

53. Kilowlng [that c\efects S)lcli as] murmuring, stammering,. deaf­
ness, and diseases of the iµouth are the consequences of falsehood, one - ' 
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should give up [speaking] untruth· [In j:he fomi of] kanyalika, and so 
forth. .. . " 

54. The five [kinds] of gross lies thatoneshould not speak are Untruth 
about (1) [beings with two legs or feet, such as] a girl, [a boy, or a man], 
(2) [animals with four legs, sueh as] a cow [an ox, and a buffalo], (3) 
[entitles 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. Thatwliich the: entire mankind opposes, that which is considered 
as betrayal of confidence, and that whieh Is opposed to merit, that is 
proclaimed as untruth. ' · 

56. Out of untruth [comes] unreliability,. distrustfulness, and a place· 
in hell. Therefore, falsehood should be avoided. 

57. A wise man should also not speak untruth even due to negligence, 
[doubt, or ignorance], beeause that which grants you good fortune [will 

•then be destroyed],justas huge trees are split by a whirlwind. 
58. [Certain] faults,.such as enmity, regret, and c!Jstrust, result from 

speaking untruth, Just as dlseases [result] from [consuming] unwhole-
some food. , , 

59c By•the power of telling1lies, living beings are born to live among 
nlgOdas and animals; and afterward as hell-beings, . 

60. One should not tell a lie out of fear [of death], or out of respect, like . 
the monk IGilika [c!Jd]. He who tells [a lie] goes to hell, like king VastL 

6L 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, Kawika was sent 

· to hell [on account of making such a stateinent]. · ·, ' 
62. Birth In [hells], such as Raurava [and Maharaurava], results from 

telling even "white" ·lies .. Alas, alas! What will be the destiny of those 
who c!Jstort the words of the ]!Jui? ' 

63. T.hose who say [that] truth alone is the foundation of both know!-· 
edge and conduct, the earth is p1lrifled by the dust of their feet. 

64. Ghosts, spirits, snakes, and so on; are Jinable to offend those 
who do not tell a lie and whose great [lnrier] wealth is the vow of truth-
fulness. ·, 

. 65. Having known the consequences offaldngwh!jt is not given [to 
one by Its rightful owner, such as] ill fortunei sefvl~ slavery, mutila­
tion, [and].poverty, one should refrain from gross [forms of] stealing. 

i 66. An Intelligent man.should not, at any cost; take [property] that is 
not given to hlm [but] belonging to others; [whether it consists of pick~ 
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Ing up things that have] 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<1 deposit. 

67. The moment one robs [property] belonging to another, one also 
bereaves oneself of everything, viz. [one's] religion, courage, steadfast-
ness, lntelligence;·as well as this and the next world. · : 1 .• 

66. 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 son and grandson, [ wJll 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 In the world hereafter, the result.ls the 
experience ofhe!L 

70. A person [who hakcomlnltted theft] is as If pierced by [that] theft 
[and] wJll never attain a sound state during the day or the nJght;•whJle 
asleep or awake, ever. ; 

71. Friends, sons, wives; brothers, and parents do not, even for a 
moment, want to be associated with a thief, just as [they do not want to 
be associated] with a barbarian. · 

72. Even If one is a relative of the king, like [the frog] Mw;ic,lika, one 
wJll be punished [If one commJts] theft. [On the other hand], a thief like 
RauhJr.ieya, who.quit stealing, may everi 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 which is not given [to 
one], : · 

74. Wealth comes [all by itself} to those who are pure-hearted [and] 
who abstain from taking the wealth of others, [Just like a' girl who] 
chooses [her husband all by] hersel£ 

· 75. For those who practice the [vow 0£] 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, [sueh as becoming] an eunueh [or being] castrated,. he should 
remain content wlthhls own wife, In other words, he should avoid all 
other women. 

77. Who wJll indllige In sexuaHntercourse thatis pleasant only In the 
beginnJng [but] utterly terrible in its consequence, similar to the [red 
fruit] Kltj!piika[; which is sweetln'taste but fatally poisonous]? 

· 76, · Tremor, sweating, fatigue, sWoonlng, giddiness, ;,self-disgust, 
weakness, and[fatal] dJS"!IS!'SfSUch 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 crilshed [by. the 
phallus]. Therefore one should abandon sexuaL!ntercourse. 

80. [According to the Ratirahasya, these collections of life .consist of] 
subtle [forms of] inse.cts oflow, middle, and high power, which are gen­
erated in the blood within the birth canal, [and] which produce Itching 
corresponding to their kind. · 

81. He who seeks to combat the fever of lu5t by copulation with a 
woman [is like he who] expects to extinguish a fire by throwing ghee 
[into It]. . 

82. It is better to embrace a burning Iron-pillar than to enjoy the 
thighs of a woman being.a door to he!L 

83. The moment a fair-eyed woman puts a foot in the heart of even 
virtuous people, she deflnltely .ruins the collect;ion of good virtues [in 
them]. 

84. Who will enjoy women whose innate faults are deceitfulness, cru­
elty, unsteadiness [of mind], [and] a predilection for bad habits? 

85. 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. 

' 86. When women with beautiful buttocks 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 path1:o the 
gate of.hell, the rciot of sorrow, the source of deceit, [and] the mine 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 liquor;and which smells of raw 
meat, like leftover food. 

90. Prostitutes who have taken everything, [including] 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 respect eithen ggds, teachers, friends, or 
relatives. 

92. One should abandon .a harlot who even places lepers on a par 
with the god of love due to [her] 1011glng for money, but who, on the 
other hand, iswithout affection and.displaysfelghed]ove. 

-~ ' j , ' 
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93. Laymen ought to make love to their wives without even being 
attached, not to speak of [being attached to] other women who are a 
storehouse of all [kinds of] evil. , , 

94. A woman who shamelessly enjoys her paramour, havingneglect-
; ed her [own] husband, h~ can one have confidence In 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 shciuld refrain from the [whole] act of approaching other 
womeri. It creates doubt about [one's] life, it causes great enmlty, 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. Furthermore, 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]sufferlng? 

99. Even Ravar;ia, who cpnquered the whole world with his valor, 
brought ruin upon his family [and].went to hell· because ofhis desire to 

. enjoy [sexual intercourse with] other women. 
100. One should give up women belonging 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. 

101. How much can we •praise· the eminent Sudarsana, who re­
mained In a spotless state of mind even when other women approached 
him. 

· 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 JGimadeva],just as Sita left Ravar;ia alone. 

103. Those men and women whose minds are attached to the wives· 
[or husbands] of others are [re]bom as herniaphroclites 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 [oflaymen <Uld mendicants] and which 
is the single cause of[achieving] the supreme reality [ofllberation], one 
is worshiped [in mind, body; and speech] even by those who are wor­
shiped by others; [such as gods1demons, and kings]. 
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,105. Af; a result of the practice of continence, men obtain long life, 
well-shaped [bodies], strong constitutions, luminousness, and great 

. potency. . · 
· 106. Once [a layperson] has understood that cliscontentedness­

clistrust and involvernent~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 definitely 
·· sinks into the ocean of existence, like a huge [overloaded] ship. One 

should, therefore, avoid [owning too many] possessions [which are the 
cause of hell]. 

108. Similar to dustlike trnsa creatures there is not a single virtue in 
[possession], but the defects are big as amountain, 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 menc!Jcant becomes fickle due to [contact with] those whose 
[minds] are agitated. 

110. Involvement is. the cause of smpsara; and the cause oflt ls own­
. ership. A lay disciple should therefore gradually decrease [his] wealth, 

111. The objects of the surrounc!Jng world rob a man who Is subject­
ed to attachment; fire in·the form of passion burns [him], [and] beasts 
in the form of women obstruct [him]. 

112. Sagara, [the second Cakravartin], was not' content with [his 
60,000]sons, Kucikan:ia with [his] property in cattle,TilakaSre'itlllwith 
[his storage of] grain, [and kirig] Nanda was not· [satisfied with] heaps 
of gold. 

113. Menc!Jcants who are possessed hy ,the demon· of ownership 
will give up even the wealth coming from the kingdom of equanimity, 
incluc!Jng austerities and learning. 

114. There is no happiness, either for the king of godsr or for the 
universal monarchs; who possess cliscontent_edness, but there is for an 
[orc!Jnary] person, llkeAbhaya[kuniiira], who possesses contentedness. 

115i One who has contentedness as.his ornament; for him there 
is wealth at hand; the wlsh-foJfiJ]jng cow follows him, and the gods 
become his servants. ' · 

Chapter i Tlie Thl-ee VJl:uous Vows ' 
' '- ' - ' l 

( 

1. When one does not transgress a terrltocy that exists wlthih the · 
ten directions, [then] that constitutes· j:lie 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 lrmi-ball, because it prevents him 
from killing mobile and immobile beings. 

3. He who has taken [the vow of] digvimti has thereby forined an 
embankment against the ocean of greed, which [oth~rwise] rushes In 

· and attacks all humanity. 
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 virtuous vow, 
[called] bhogopabhogamana. _ ' • 

5. Bhogaisthat which is only to be enjoyed once, like food and a gar­
land. Upabhoga Is that which is to be enjoyed again and again; such as a 
woman, [a house, a bed, a seat, and a vehicle]. -

6-7. One should abstain from [consuming] (i) liquor, (2) meat [from 
animhls living ori 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 malcyika, bhmmara, and kaut-

, tika bee], (5-9) the five kinds of tree pods, (10) food containing Infinite 
bodies, (11) unknown fruit, (12) [food eaten] atnight, (13) pulses mixed 
with raw milk products, (14) rice that has fermented, (15) curds kept for 
more than two days, and (16).tainted food.' ' ' 

8. (1) just as 'through bad luck even a rake [may'-lose his] wife, one 
may lose one's sense's merely on account of drinking liquor. · 

- 9, Evil people, whose minds have gone beyond control because of 
the consumption of liquor, alas! they miSt:ake 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 himself a master 
and his master his servant 

11. A drunken personrollsabout like a carcass'on the crossroad [and] 
dogs urinate In [his] mouth,.assumlngthe opened mouth to be ahole. 

12. A person who Is given to the pleasure of drinking liquor sleeps 
naked on the crossroad and exposes, with the·greatest ease, [even his 
most] secret lntenti_ons, 

13. [A person's] beauty; fame, intelligence, and wealth vanish by 
imbibing liquor, just as palnl:ings', with many cofors are discolored by 
soot. · ' _- ,1--

14. A drunk person dances like a man possessed, as it were, bya spir­
it, laments Joudly;.as iftaiiep hy gflef, and rolls about on the ground, as 
If suffering from a burnlng·fe'vet'i - · _ 
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15. Liquor Is comparable to poison since it produces looseness of 
body, weakens the serlses, and creates a long spell of swooning. 

16. judgment, [self-]control, knowledge, truth[fulness], purity [of 
conduct, and] compassion, all are extinguished by l!quor, just as a hay­
stack is [extinguished] by a spark of fire. 

17. Liquor is the cause of [all] defects and calamities. One should, 
therefore, avoid l!quor, just as a person who is afflicted with disease 
[should avoid] unsuitable food. 
. . 18. (2) He who desires to eatmeat by killing l!ving beings uproots the 
root of the tree of rellgion called compassion. 

19. He who Is always greedy for food [in the form of] meat, [and yet] 
desires to be compassionate, [Is l!ke a person who] wants to grow a 
plant in a burning fire. 

20. One 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], "onewho 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 it, one who serves It, and one who eatslt, [all] 
are killers." . 

22. "Without doing harm to llvingbeings, meat cannot be procured. 
Moreover, murder Is not something that leads to heaven. Therefore, 
[even Manu recommends you to] abandonmeat" · 

.23. Those who eatthe meat of other [llvingbeings] in order to satisfy 
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 body in whl!!h even del!clous food may become excrement, 
and ambrosia, urine. 

25. Those wicked fellows who declar_e thatthere is·no fault in eating 
meat, they have made hunters, eagles,. wolves1 tigers, and jackals their 
teachers. . · ' 

26. "Manu gives [the following] derivation [ofthe word 'meat']: 'The 
one whose meat! eat here [in this llfe ], he ls going to eat me in the next 
This Is the real meaning of the word "me-'eat" ! 11 

27; The mind of one who Is addicted to the enjoyment of meat, l!ke 
an evil-minded spirit, is [always] engaged in [thoughts of how] to kill 
each and every being. 

28. Those who eat meat, even [th0ugh]thefe are c;livine edibles avail­
able, eat poison, having abandoned ambrqsiiL 
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29. There is no rellgion for one who ispitiless, [and] how can there be 
compassion for someone who eats meat? [However], one who is desir­
ous of meat does not Jmow this, for if he did know, he wotild not pre­
scribe ii:: 

30;Some [people] do not only eatmeat themselves out of great igno­
rance, but they even serve it to gods, manes, and [visiting] mendicants, 
arguing as follows: 

31. [According to Manu], "One is not guilty [of sin] if one- eats 
meat-whether one has bought it, produced it [by killing an animal], or 
received it from others-[as long as} one has worshiped the gods [and] 
the manes [with it]~ ' 

32. One should notingest even [as llttle as] a smallsllce of meat, even 
ifit has been consecrated by [the chanting of] mantrns, since (hi) even a 
small drop of poison results in the destruction of [one's] llfe. 
· . 33; Which intelligent man will eat meat, which immediately [after 
the killing of the animal] is blemished by a continllous flow ofinfinlte 
numbers ofllving beings formed into a solld mass, and which is lice 
provisions on the road leading to hell? . , . ' , .. 

34. (3) Within 48 minutes after [the butter fa separate~ from the 
buttermilk]rit becomes the breeding ground for extremely subtle llfe 

· [where they grow]; Butter should, therefore, not be consumed by the 
wise. ._ 

· 35. If there is [so much] evil in the killing of a single being, who would . 
eat butter, which is full of llfe? 

36. (4) Who will eat honey, which is produced by the killipg of numer­
ous llving beings [and] which is disgusting lice sallva? ·. 

37. One who eats honey, which is manufactured by the destruction of 
tens of thousands of tiny beings, is worse than butchers who kill [com­
paratively] few llving beings:• 

•38. Rellgious 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. 

39. Even.if 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 [conventlonally]sald to be sweet by{its] unenllght­
ened consumers. [In teallty, however,] hellish palit results from eating 
[It]. 

41. Alas! Honey, which is produced by destroying llving beings 
spewed from the mouth of bees,. is consldere_d holy [and even] used in 
the lustratlon of the god [by people such as the Salvites]. 
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42. (5-9) One should not consume fruit of.[the following five fig] 
trees crawling with a multitude ofwoans; udumbara, Banyan, P~ 
Crow-udumbara, and the Pipal [orthe Ihdian FlgTree]. 

43. Even If one Is weak due to hunger, [or] unable to obtain other 
food, a pious [Jaina] should not eat fruit coming from [these] five fig 

. trees. , ' . 
44-46. (10) Every moist bulb and each sprout. [the tree] Snuh~ LavanI­

tree bark,, carda:mom, Girikan)ika, Satavari; Satavari; sprouted [pulses 
or grains], Gu\iiici; the pleasant Tamarind, beetroot. Amrtavall~ Siikarn­
valla, [and plants] with inflnlte 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 reality, [maintaining that plants do not have a 
Self]. ·. ' , , 

47. (11) An intelligent person should eat fruitknown 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. wWch 
may be contaminated by [the touch of] arbitrarily roaming [spirits], 
such as ghosts and goblins, or by other [evil spirits]. • 1 

49. Who would eat at night where creatures, [such a5 insects, ants, 
and rues], may imperceptibly have fallen into the food, [one's] sight 
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 resih and hair 
bring about stammering. 

53. One should not thoughtlessly eateven insentient [food] at night 
[since it may contain] minute, invisible organisms [such a5 kunthu]. 
Even by those who have, obtained omniscience eating at night Is not 
held in [Wgh] esteem. 

54. He who knows the rules. [accordihgi:o·the scriptures] should not, 
at any titne, eat after sunset. Even [ordinary people] being outside [of 
the Jaina teaching] are of the oplnlon thab food consumed at night ls 
not [real food] to be consumed. 

55. Those conversant with the Vedas declare that the sun Is full of 
the splendor of the three Vedas, [jlg, ~ and Y'!fur Vedas], [and] all 

. auspicious actions are purified by its beams, 
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56. oblation to [the:flre], bathlng, offerlngsto the manes, worshiping 
the gods, and in particular, eating· at nigbt, ru;e illicit. 

57. As everyone kriciws, nJgbt [begins] at the elgbth part of the day 
when the sun grows dim (I.e., three hours prior to sunsetl.'[arid] one 

. should not eat at night J 

58-59. [As it is stated in the Devipuril(la:] "ln the morning the gods 
eat, at midday the seers, in the afternoon the manes, in the evening 
[demons, such asJdaityas and danavas, and in the twilight the demigods 
and r~asas. such food Is always good for the family. Having passed all 
[these] appropriate mealtimes, [food] enjoyed-atrilgbt is a 'non-meal.'" 

• i · 60. [According to Ayurveda,] when the Ugbtfrom the sun vanishes, 
the heart lotus ·and the navel lotus contracb One should. therefore, not 
eat at night. [Another reason Is that, due to the absence of Ugbt,] one 
may c,onsume tiny creatures. , . 

61. How can those dullcwitted persons who e,njoy nigbtly meals, 
which have been in contact with multitude of llving beings, be distin-
guished from demons (rii4tsa)? ' · ' 

62. He who goes on eating day and night, he is clearly a simple ani-
mal [though] without horns and a tall. , i 

63. LlstenJ,He who is aware of the defects resulting from eating at 
· night avoids eating during the first and last 48 minutes of the day/rhat 

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 abstention]. Without something 
, said. no profit. , · · · 

65. Those imbecile persons who only eat at the night, [and] notdur­
r 1ng the day, [arellike those who] reject a ruby and accept glass. 

66. Those who at their own will would rather eatwheriitis nigbt are 
[Uke those who] sow.rice· on sall11e soil even though a [water] tank is 
available. 

67. Because of eating atnight, one is reborn as an owl, ora crow, or a 
cat, or a vulture, or a pig, cir a serpent, or a scorpion, or a lizard. · 

68. It is told [in the Ramayll(UI] that Lalcimru;ia, having disregarded 
other oaths, was forced to swear the oath of not eating at night by [his 

, wife] Vanama:Jii.. 
69. He who permanently renounces eating at night ls blessed [and] 

will definitely spend hill of his Ufe 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 obsei;ved by the omniscient in 
pulses with raw milk products, [rice that has fermented, curds kept 
for more than two days, and tainted food]. Therefore these are to be 
avoided. 

72. [To sum up:] Those who are devoted tojainlsm should renounce 
fruits, flowers, leaves, and ·other [things] that are mixed with' living 
beings, as weli' as [things whidi are]joined or attached [with 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 kill!ng an enemy, becoming a king, ruining a town, 
setting fire, flying, etc., should not exceed 48 minutes. 

76. Harmful advice, such as "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 beings 
should not procure harmful [things], such as' carts, ploughs, swords, 
bows, pestles, mortars, and bellows, [unless] it is a question of being 
helpful. 

78-80. A'Wise =should·abandon careless conduct, such as out 
of curiosity listening to concerts, watching dance [displays] and the­
atrical representations [without a religious theme], [as 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, OJi:cept due to illness [and] 
fatigue from walking. • • · · 

81. Inside the temple of the Jinendra.[he should avoid] sport, laugh­
ing loudly, spitting, sleeping, d!sPuting, gossiping, arid [consuming any 

. of] the four kinds of food. 
82. samaytkavrata is known as that [state of] equanim!lywhich [a per­

. son.attains] who hits abandoned seJf.depreclatlr!g and cruel thoughts. 
and [all] faulty actions for· a period of Ml nilnufes .. 
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83. Even for a firm-minded· householder who Is established iri the 
vow of siimiiyika, [accumulated] karma is destroyed,. as was the case of 
caodravat:rupsaka. , , 

84. The limitation [set] in the digvrnta for a person is furthermore 
shortened for a day or a night. TWs is called deSiivakasikavmta. 

85. On the four holy days [one should perform asceticism], such as 
fasting, suspend blameworthy activities, practice continence, {aod] 
abaodon [bodily care], such as bathing. [This is called] ~avrata. 

86. Even householders who practice the meritorious, [but] difficult, 
p0$adhcivrota, llke the father of CulanI, are praiseworthy •. 

. 87. Offerings alms, [such as] the four kinds.of food, bowls,, clothing, 
and a place to stay to a [mendicaot] guest, is called atithisaqrvibhagavr 
ata. '-,,- ·1·' 

88. Takenoticeof[the example of] the calf-herd byname Sruigamaka, 
who acquired ao astonisWng [amount of] wealth through [presenting] 

gifts to mendicaots; ' ' 
89. When.the [minor] vows are lnfracted, they are not for the good 

[ofa lay disciple]. Therefore one should abstain from the infractions­
five for each[mlnor] vow. · 

90. (1) [Keeping cattle aod children in] captivity out of anger, (2) 
skinning, (3) overloading [cattle or humans], (4) beating, aod (5) depjiv:­
ing {someone] of food [and drink], etc.,' these are .declared [to be the 
infractions] with respect to [the minor vow of] non-harm. · 

9L (1).[Spreading of] false information, (2) sudden.calumniating, (3) 
revealing [somebody else's] secret, (4) revealing a t:ruSted secret, aod (5) 
[producing] forged documents, [these are the infractions] with respect 

· to [the minor vow of] truthfulness. 
92. (1) [Giving] a thief[one's] consent, (2) receiving stolen goods 

from Wm, (3) transgressing [the limits of]. the enemy's kingdom, (4) 
producing a counterfeit, aod (5) [using]·false measures; [these are the 
Infractions] pertaining to the minor vow of honesty. 

93. (1) Intercourse with a womao [temporarily] taken [as a wife], (2) 
intercourse with ao unmarried womao, (3) match-making, (4) excessive 
sexindulgence, aod (5)amorous play [with limbs other thao the organs 
of sexual enjoyment], these are.considered [the infractions] pertaining 
to the minor vow of continence, 

94. Exceeding the limits set for (1) grain aod other foodstuffs [by 
packing several individual items together]; (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 d!sregardingtheir offspring 
when counting them]; (4) for land arid houses [byincorporating several 
items into one lot], and (5) for gold and silver [by not counting donat" 
ed goods], [these are the infractions] pertaining to [the minor vow of] 
non-possession... ~. , 1-

95, For one who ha5 takeri[the minor] vow [of limiting one's posses­
sions, the following] five kinds [of infractions] are not allowed: [Exceed­
ing the limits set for grilin, etc.;]1by (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 

• Jceep the total number ofitems bel.owthe set limit]; and (5) [pretending] 
to give [property away to one's Wife, for example]. · · '" 

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 enjoyed once.and those which may be enjoyed 
frequently: (1) [consuming] sentient things, (2) [consuming what Is] 
connected [with sentient things], (3) [consuming foOd which islmlxed 
[with sentient 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. •Jn 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) [anlmal byproducts such 
as] Ivory, (7) lac [and similar 5Ubstances], (8~9) men, anlmals;anything 
liquid, and forbidden foodstUffs, (10) destructive articles; work involv­
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. 

·IOI. (1) Livelihood by use of charcoal [lhcltides] making coal [out of 
fire], construction of ovens, being a potter; an ironsmlth; and a gold­
smith, as well as the burning [performed] bya blacksmith and a brick­
maker. · 

102. (2) Sale of cut or uncuttlmber,lea'ves; Shoots and fruits, [making 
of flour] from pounding[ina mill], Brid.grltidihgof grains [between two 
stones], ls called livelihood by use of the forest. 
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103. (3) Consbuction of carts [or] parts of them; :clrlv!ng them and 
selling them, is called "livelihood by use of cart,"' , 1 

104. (4) [To earnone'slivelihciod] by transportihggbodsin a cart, [or 
on the back of] oxen, buffaloes, camels, donkeys, mules, [and] horses, 
[such a] profession is 'called livelihood by carts. 

105. (5) Excavating [artificial] pools .and wells, etc,, qUarrying of 
rocks, [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) [Obtaining] ivciry, [tail-]hairs [of'}'Rks, 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 livelihood in [animal byproducts such 
as] ivory. ' , 

107. (7) Sale of destructive [things such as] lac, red arsenic, indigo, 
dhataki; borax, etc., is called trade in lac~an abode of evil. , , 

108. (8~9) Sale of butter, fat, honey, liquor, ete., [is called] trade in 
alcohol, [etc., whereas] sale ofmen and animals [is called] trade in 
[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 intoxic substances. 

110. (11) [Livelihood by mechanically] crushing sesamum seed, sug­
arcane, mustardseed, castor-oil beans in a watermill; etc., and working 
with oil from leaves, is called [work involving] milling. 

111. (12) Nose-,piercingi 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] rughtingales, parrots, cats, dogs, cocks, peacocks, and the rear­
ing of a female slave for profit, is known as work lhvolving breeding 
and rearing. , , · 

113. (14~;t5)The work involving.the use of fire is twofold, either out 
of habit, or out of consideringitto be a meritorious act. 9raining the 
water from a lake, a river, a pond, etc., [Is called] work involving the use 
of water. [All are bad occupations],. 

114. [The infractions] related to [the third virtupus'vow, called] 
anartluuJaMa, include (1) the bringing tog~ther of hanpful implements, 
[such· as a plough1 a pounder, and a cart], (2) superfluity ofluicuries, (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) lnstabiljty [with respect to the practice 0£ equanlmity ], and (5) 
forgetfulness [of'it], are defined as [the infractlons]related to the vow 
of satniiyika: 

116. (1) Sending a servant for something from outside [of the set 
area], (2) having something.brought from outslde,,(3) communicating 
by throwing objects [and thereby attracting the attention of someone 
outside of the prescribed area], (4) communicating by making sounds, 
and (5) communicating by making signs [to someone outside the area, 
constitute the infractloris] .pertaining to the vow of limiting the area of 
one's movement 

117., (1-3) Excreting or making one's bed without examining and 
sweeping the spot, (4) disrespect [toward the p0$<ldhavrnta], and (5) for­
getfulness [of having undertaken it], are [the infractions] related to [the 
vowof]p~a. . . 

118. (1) Throwing [alms] on sentient beings, (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 to the 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 tD'bean exceptional layman.• 

120. He who does not strew existing wealth, which ls external and 
Impermanent, Into [these seven] fields, how can such a wre.tch [ever 
hope to be able to] practice the conduct [of a mendicant], which Is dif­
ficult to realize?· · 

121. [The exceptional layman] should. get.up [before dawn] at the 
[auspicious] moment [called] Brahma, reciting the priilses'tothe [five] 
highest venerables[: the arhats or the ]mas, the perfected beings (sid-. 
dha) who have attained liberation (moksa), the mendicant leaders of the 
Jalna order (<icilrya), the mendii:ant preceptors (upadhyiiya), and all the 
Jalna mendicants (sadhu)], and he should ponder over [the questions]: 
. Whatismy dhanna? Whatis my family [duty]? What are my vows? 

122. [Having made himself] pure [t:h;qugh mouth,i:irjslng; tooth­
cleaning, tongue-scraping, bal:hing, [and] ljavirig [externally and Inter­
nally] worshiped the deity.(Le.; thO:Jlha) v;ithflowers, oblations, and 
hymns of praise, [on the shrine] In [his] houser !II)d hav.ing renounced 
[certain food-stuffs], , according to hjs -ability; he, should go to the 
temple. 
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123. Having entered there, he should, according to the·:riite; circum­
ambulate the Jina three times, clockwise, [then], having worshiped him 
with flowers,: etc., he· should eulogize [hlm] with e:Kcelleht hymns of 
praise. · • 

U4. Then; in the presence of a teacher, the. pilrlfted [layman] dis­
closes, with great devotion,.[what temporary rules he has taken in the 
early morning concefning] the renunciation of certain foodS. • 

US-126.: When he sees the [teacher], he should immediately rise 
from hls seat to receive [hlin], [and] when he comes near,· he should 
with folded hands in front of the forehead offer.his seat (to hlm]. (Then 
he hlmself] receives a seat [and] with great devotion, 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 hls own 
place, a·wise [layman] should, in a manner that does not conflict with · 
hls religious duties, takecare of his business. 

128. After [work] .he should perform the noon worship (puja) and, 
having had hls lunch, he .should study the "mysteries" of the texts 
together with those who know.them. 

129. Then, having once more worshiped the divine [:Jina] at the time 
of sun5et, and having performed the [six] mandatory duties, [such as 
confession (pratikmmaJµ1)], he should studythe scriptures •. 

130. Then, at the proper time, the lay devotee; who ls purified by·• 
remembering the deity and the teacher, should take a lightsleep, 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] 
Sthiilabhadra and other saints abstained from such an attachment [to 
tlie female body]. . • · 

132. [He should think of] women as bags ofleather 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 incorrectlymistakes the inner for the outer of the worn­
. aii's body, then one should save thls [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 thls dull-witted (god use a woman as 
hls weapon] and not a weapon made of a peacock's feather [which is not 
thatfull of excrement, etc.,. and not that difficult to obtain] . 

. 135. Alas! The whole world ls harassed by thls god oflove, [resulting 
in wretched lamentation of gods, such as Brahma, V~u, and Siva]. One 
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should, therefore, think [after waking up]: "l shall uproot thls thought, 
which ls the source of all thls [embracementandadoratlon of women]". 

136. Whatever obstructing fault that may exist, [such as attachment, 
anger, and pride,] he should think of[lts] remedy[, such as detachment, 
friendliness, and humility]. He does so by delighting In teachers who 
are free from [such] defects. 

137. [The layman] who Is firmly convinced that worldly existence is 
,mlserable for allliving 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 ofJ those 
blessed [lay-followers], like !Gimadeva, who were pralsed even by the 
rrrthailkaras, and who kept to their vows even when they were subject 
to attacks. · : 

139. [In Jalriism], where the Jina is the deity, compassion the teach­
ing, and the teachers those who lead yoll'to the goal, ,who of unbewll­
dered Intelligence would notpralse having thls as the.true religion?, 

· 140. [One should cultivate desires 5uch as:] .I do not want to be a Uni­
versal' Monarch if I cannot have the Jina and his dhanna. I do notmind 
even if I become a slave or a poor man, [as long as l may be J consecrated 
In the teaching of the J!Ila. 

·141. When shall I resort to the conduct of a· mendicant, who is.free 
from attachment, whose clothes are [all] •old, whose body ls sme~ed 
with dust, and whose mode oflivellhood is like that of a bee? 
. · 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 hls company), and practicing yoga? 

143. When shall I be able to stand in meditation at midnight outside 
of the city, llke a pillar, with the bulls brushing their shoulders against 
me[, thinking I am just a pillar]? 

144. when will the leader5 of the herd smellmy mouth, [taking me to 
be allfeless thing, when.I am] seated In the woods, Inc the lotus posture, 
with the young of deer restlngin my lap? ' 

145. When shall I become someone who doesnotclistinguish between 
an enemy anda friend, grass and a woman, gold and a stone, jewel and . 
clay, liberation and worldly existence? . 

146i Thus one should [cultivate] desires that are the root of the 
creeper of supreme bliss, In order to cllmb the ladder of the fourteen 
stages of purification to the abode of liberation. 

147. Even a householder who carefully obseI'VeS the [prescribed] 
conduct regarding day and night, and who adlieresto proper conduct, 
according to what has been said [above]l willbepurlfletL 
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148-152. If one is ilnable to perform the [six] niandatory duties; [and] 
If death is imminent, having undertaken [th~ vow of] 'ritual death by 
fasting (sarrilekhanii), he [then] takes new:restraints. [Forthe implemen­
tation of ritual death], he should go where the ruthruikatas were born, · 
renounced the world, [reached] enllghtenment, and dieci'Ifhe cannot 
go there, [he may carry out the ritual,] either in hiS awn house, in tlie 
forest, or in a level place free fri>m insects. Haviilgrenolmced the four 
kinds of food, and concentratlhg on the holy litany, he should worship 
[the Jina, etc.;] [and] take refuge in the four refuges. He who ls besprin­
kled with the ambrosia of liberation (samiidhJ) has no anticipation left, 
either in this world or in the next, either in life or in death. Fearless 
of any calamities or afflictions (p~aha), devoting himself to the wor­
ship of the Jina; he should attain death [while in meditation [samiidhJ]­
mard(ta), like the laycfollower Ananda 

153,-154. Having reached [heaven], he rejoices for eons as the king of 
,, the gods, or in any other.superior position, 1l5 a result ofthe 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]l {and] being pure-hearted, he attains Jlberatlon withiri eight 
lifetimes. 

155. Thus in brief I have explained the three proper jewels without. · 
which nobody can attain liberation. 

: t I 

Oneness and ~~parateness 

24. If one maintains that things are possessed of the character "abso­
lute nonduallty," then. too one would. be contradicting the observed 
distinction 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 itsel£ 

25. (On maintaining the position in question) there will be no dual-
. ity of the types of act (in the forni of good and evil types), no duality of 

the types of fruit yielded by an act (in·the form of happy and unhappy 
types), no duality of th.e planes of existenc,e (in the form of this world 
and the world beyond), no duality of knowledge and ignorance, no 
duality of bondage and liberation (mo~). , 
, , 26. If the doctrine of nondualism 'is established with the help of a 

. probans there ought to be there the duality of pri>bans and•proban-
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dum; if the doctrlr{e is established withoutthe•help ofa probans why 
should not the (rival) doctrine of dualism be established through a 
mere movement of lips (alternatively, on the mere authority of scrip­
tural texts)? 

27. There can be no nondualism without dualism being already there, 
just as there can be no pseudo-probanswithout a probans being already 
there; c;:ertainly, the denial o£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 undesirable 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 objed (and hence nonseparate from the objects acting as Its 
seat). 

· 29. If the reality of oneness.(as characteri2ing 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 entities), simJlarity (between any two entities), 
rebirth. 

30. If cognition does not share with the thing cogni2ed even the uni­
versal character "being," both cognition and the thing cogni2ed turn 
out to be something nonentitative. Certalnly, In the absence of cog­
nition how can our opponent speak of the thing cogni2ed-whether 
external or Internal? 

31. Certain other people are of the view that words denote universal 
characters without possessing the capacity to describe a real particular 
object (distinguished by its own specific characters); and since they (on 
the otherJumd) declare the universal characters to be something non­
entitative they are forced to conclude thati!ll verbal utterance whatso­
ever is a falsity;. . 

32. The enemies of tbe. logic of syiidvada can also not maintain that 
the two (viz. ~absolute nondualityl' and !'absolute separateness") char­

. acteri2e one and the same phenomenon,fm"suCh a position will be self­
contradictory. And if they maintain thatthe pheno!llena that are there 
are absolutely indescribable, then even to say that a phenomenon Is 
indescribable becomes an impossibility on tbelr part. 

33. Oneness,and separateness a's tinrelated to each other are both 
somethingfictitiotis 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 byboth oneness and separatenessjustas one 
and the same prob ans Is characterized by a number of essential features 
(enumerated by the logicians). · 

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 
frcim each other Insofar as each of them has got Its own root-substance, 
etc. (I.e.,' its own root-substance, place, time, form); thJs 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 ofa valid probans while sometimes 
he intends to emphasize its numerous essential features). '. 

35. It Is only in the case of the. existing qualifications-and. not 
· the nonexlsting 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 thJs 
qualification and not to speak of that. 

36; Difference and nondifference that are taken cognizance ofby 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 prlmary"orsec- ' 
ondary depending on the speaker's intention. 

Permanence and Transience 

37. lfone 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 (Le~ an impossibility) 
of agentship, how can one thing be treated as an auth.entic source of 
knowledge and another thing the result yielded by thJs source? 

38. Itmlght 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 pralqti that 
is therefore alternatively designated avyakta, or nonmanlfest),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 undergoingatransforination.on the showing of those who 
have not embraced the doctrine taught by you?.· 

39. If an effect ls something absolutely existent' it cannot be a pro­
duced entity-just as puTU$a, I.e., soul (on the Sfuikhya 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. Those who do not accept your (spiritual) leadership are incapable 
of accounting.for the virtuous and sinful acts, for rebirth, for the fruits 
of the acts performed, for worldly bondage and liberation (mo~). 

4L If one maintains thatthings are possessed of the character "abso­
lute ·momentariness," then too rebirth, etc., remain an impossibility. 
Certainly; in the abseilce,of phenomena Uke 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? 

42; If an effect is' absolutely .. nonexistent, then It should rather never 
be produced just-as sky-flower Is never.produced; then there should 
rather be no fixed rule that this material catise will bring about that 
'effect; and then there should rather be no confident feeling that this 
effect will be forthcoming out of that cause. , ' 

· 43. There can obtain no relationship of cause-effect, etc., between 
two entitles that are (utterly) separate from one another, their mutual 
separateness in its.turn being due to the absence of a,persistent ele­
ment running through the two;·this isjust as!there is (on the momen­
tarfst's own showing). no relationship ofcause-effed:; etc.; between two 
entitles that belong to two different series, Moreover; there tS in fact 
nothing like a "series" apart from the·members constituting this series. 

44. It might be pleaded that "'series" Is just a word that has been 
atlrlbuted in common to things that are in fact different and that there­
fore its employment is a case of mere usage• But why should~ mea!Jng 
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 argue: "It is the case with any and everj all~ed 
characteristic of an entity that we a:re. not entitled to give verbal 
expression to any of the following four iilternatlves as to the relation­
ship between this characteristic and this enj:lty; (i) thJs characteristic 
belongs to this entity; (ii) this ·characterlst;io does not belong to ,this 
entity; (iii) this characterfstl~ both belongs arid does not belong to this 
entity; (iv) this characterfstlc neither beloµgs"nor does rlot belong to 
this entity. Consequently, we can also not say abou_t Ill series whether it · 
is one with its members or different from>theiri (oD•both or neither)." 
To this we reply: "Jn that case·youcaµmakeassertlorinoteven to the 
, '' ;~ J', 
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effect that we are not entitled to give verbal expression to the four 
alternatives In question. Moreover,. an entity that is all~gedly de,vold of 
all characteristics whatsoever Is really' a .nonentity; for such an entity 

. can act neither, as a qualiflcand nor as a qualifier:• · , ' 
47. It Is only a really existing entltycdenoted"by-a-word that­

when proposed to be a possessor of the root-substance, etc. (I.e., root­
substance, place, time, form), that arenotits ow'n 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. 

48. What is devoid of all characteristics whatsoever, let 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 pi;ocedure (of attributing characteristics to it) is reversed (I.e., when 

: it is proposed that this entity possesses characteristics that are not In 
fact its ow'ncharacteristlcs). · 1 • 

49. If all characteristics whatsoever are indescribable why is It that 
our clval himself goes on ·to speak of certain characteristics ·(which 
accordingto hlin belong to reality)? if it is replied that this kind oftalk 
is but a mere usage, It turns out to be but a falsity, for such a thing (i.e., 
what is a mere usage) is just the opposite of trutk 

50. We ask whether the reality is thus (being declared to be) inde­
scribable because our rival Is Incapable of describing It; or because it· 
does not exist, or because our rival has·no 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 notckill, one that suffers bondage has 
neither willed to kill nor killed, one that attalits liberation (moksa) has 

. not suffered bondage. ' 
52. Since It is our rival's position that destruction is causeless, he 

should,be ready to concede that· the killer iS not the cause of killing 
and that the (celebrated) eightfold cpath Is not the cause of liberation 

• (mo~) conceived (by our rival himself) In the form of a destruction of 
the series of mental states. 

53. It might be maintained that the activity of a cause is required In 
order to bring Into existence a dissimilar effect (Le., an effectdissinlilar 
·from the one that had occilrred·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 entitles 
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 nonentltative (strictly speaking, 
unoriglnated); of such alleged entitles there can certainly be no contin­
uation, origination, and cessatlon,just as there can be no continuation, 

· etc., of the horns of a donkey. 
55. The enemies of the logic of syiidviida can also not malntaln 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 ls ·something 
momentary because It ls·differentat 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· 
being replaced by another one. This Is your position. 

57. An entity neither originates nor ceases so far as its universal 
character Is concerned, for the continuation of this universal character 
Is an obvious fact; on the other hand, an entity originates as well as 
ceases so far as Its particular characters are concerned.·This Is how on 
your position a real entity is characterized by the .coexistence of origi­
nation, etc. (i.e., of origination, cessation, contlnuiltion). 

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 effect) 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,e ... ofithe 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 to.the status of (a nonen­
tity like) sky~flower. · • 
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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 de'sirous of getting.a jar, one desirous 
·of getting potsherds, and one desirous of gett!ng gold) respectively 
experience three feelings (viZ. that of sorrow, that of joy, and that of 
neutrality); and such a behavior on their part is well established. , 1 • 

• 60. One who ha.5 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 mJlk, 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. origination; cessation, and continuation). 

Difference and Identity 
! , I . 

61. If one maintains thatan effect ls absolutely distinctfromlts cause, 
a quality ls absolutely distinct from the thiri.g qualifled by this quality,. 
and a universal Is absolutely distinct from the particularpossessing this 
universal(, one would be faced With the following difficulties). 
· 62. An effect cannot reside in what are many, for ltis possessed of no 
parts; alternatively, one would be forced to concede that this effect ls. 
Itself ofthe form of a number'ofentities (which is an undesirable con, 
tingency). Or.one might concede that this effect Is possessed of parts, 
but then it will no more be aslrigle entl ty (which again is an undesirable 
contingency). These are the difficulties that a certain non-Jaina posi­
tion hasto face on the question of the mode of an effect's residence in 
its cause. · . 

63. On therival's position it should be possible for an effect to occupy 
a place and a time.that are differentfrom those ofits cause, just as two 
externally connected physicitl substances may occupy two different 
places and two different times. Nay, since both an effect and Its cause 
are corporeal entities it sh~uld never. J:>e possible for them to occupy 

· one and the same place . 
. 64. It might be pleaded that there obtains the relation of substra­

tum-superstratum between : two entities that are related through 
samavaya-relatlon 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 entitles by existing alongside 
them but which is ltself not.relatedto them (a description thatflts the 

. : samavaya-relation posited by the rival In question). 
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65. Since a particular universal as we!Lasthesamavaya-relation exist 
in their entirety in some one entity (acting as their substratum), It fol­
lows that they ought to eidstnowhere else inasmumas an entity toast 
as their substratuin can be available nowhere else; but then what hap­
pens (to the universal in question and to the samavaya-relatlon) when 
an old entltyperlshes 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 5amavaya-relation, and the entity in ques­
tion) turn out to be nonentities like sky-flower. 

67. If one maintains that an effect Is absolutely nondistlnct 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 q~estlon) 'as they wer~ Iii 
. the early state of mutual disjunction; moreover, in that case the four 
basic elements (viz. earth, water, fire, air) .will turn out to be but illusory 
appearances, . 

68. And when their effect:S (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 Jnferred from that of Its effect 
Again, in the absence of all cause ahd all effect there also do not exist 
qualities, universals, etc., supposedly residingin a cause or an effect 

69. If an effect and its cause are declared to be one, then either of 
them must be 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 a falsity. 
· 70. The enemies of the logic of syadvada can also not maintain that 
the, two (viz. "absolute distinctness" and "absolute nondlstinctness") 
characterize one arid the same phenomenon, for such 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 theil' part. 

71-72. A substance and Its mode are one with each other insofar as 
they are invariably found to go together; insofar 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 fotlrid to exercise. On 
the other hand, they are also different fyoin eacli 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 

L Hermann Jacobi, Gaina Sutros, part II: The Uttaradhyayana 5atro, The Satnuitanga 
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Being the First Millasiitm of the Svetambara]ains (Delhi: Ajay Book Service, 1980), 
93-94. 

· 2. See Paul Dundas, The]ains, 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 utman, not jiVa, was used in the oldest canonical texts and by some 

Digambara writers. 
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NY A YA 

HISTORY 
'' 

The Nyiiya system holds that mo/cy<z (liberation) from 5aJ!!Siira (the cycle 
of birth and rebirth) Is brought about through knowledge of the material 
world. For this reason, they believe that one mustftrst have a complete 
understanding of what constitutes knowledge and how it is obtained. Such 
knowledge Is soterlologlcally efficacious. While Its sister school, Vai.5e¢ka, 
offers a detailed ontology, the Nyiiya school offers a corresponding and 
complementary epistemology. In addition to producing texts on speciflc 
epistemic Issues, the Nyiiya school put forth manuals for debate In which 

they addressed theories about syllogism and rhetoric. 
~apiida Gautama (250-450 c.r.) Is the purported author of the Nyiiya 

Sutms, the foundational text for the school. This text seems.to be a comp!-' 
lation of several texts with a variety of authors, thus making Gautama's 
authorship uncertam. The Nyiiya Siitras gave Tise to two well-known com­
mentaries: Vfilsyiiyana's Njiiya-bh<eya (ca. 351}-450 c.E.) and Uddyotakara's 
Nyiiya-viirttika (sixth century c.E.). Jayanta Bhatj:a's Nyiiyamaiijarl (ca. 900 
c.<.) Is an independent treatise In which the author examines Buddhist and 
M"uniilµsii theories. The Navya-Nyiiya (new-logic) school had, emerged 
from the Nyiiya school by the fourteenth century; when Gai!gesa authored 
his Tattvadntarna{li (The ].Wei of Reflection on Reality). Gai!ge5a and his fol­
lowers put forth new and refined methods for argumentation. 

.. ' 

EPISTEMOLOGY 
' ' 

The Nyiiya school accepts four pramiiJ.tas (sources of valid knowledge): 
praty~a (perception), anumiina (IAference), upantiina (comparison), and 
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5abda (testimony). Among these, pratya~ Is believed to be the principal ' I 
pramW;la since all others are dependent upon It. ~ 

The presentation of anumiina In the Nyiiya Siitras became the stan- I 
dard form of Inference found among the schools of South Asian phi!- . ~ 
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: 

1. pratijna (proposition): This mountain has fire. 
2. hetu (reason): Because It has smoke. 
3. udil/taratla (example): Wherever there is smoke, there is fire, just as in a 

kitchen. 
4. upanaya (application): This mountain is smoky. '' . · • 
s. nigamana (conclusion): Therefore, this mountain has fire. 

' I 

The Inference must contain the following four terms: 

1. The mountain is the~ (the subject). 
2. ·"Fire possessing" is thesadhya (property to be proven). 
3. "Smoke-possessing" is the hetu (use here different from that above). · 
4. The kitchen is the sap~ (a similar instance confirming the concoml-

tance): •. 
' - ,- -, 'I . 

The vyiipti is the universal concomitance (here, between fire and smoke). 
lli this example, it is the universal that wherever one sees smoke, one can 
conclude that fire must also be present. Hence the•lnference, "where there 
Is smoke, there Is fire." 

Several chapters of the Nyiiya Siitras are.devoted to in-depth analyses of 
the hetvabhasas (types.of fallacious reasoning) and other errors that can 
occurdn the composition of an anumiina as well as the rules for argument 
These include the types of debates and the coiltextwithin which they take 
place. The Nyiiya Siitras were, In part, a dialectical handbook. 

Gautama proposed sixteen topics that must be known by aspirants. 
These are pramW;las (sources of valid knowledge); prameyas (yalid objects of 
knowledge); smp.Saya (doubt); proyajana (purpose); drnanta (example); 
siddhanta(established tenet); avayava (m~mbers); tarka (reasoning); nir(taya 
(ascertalnmenth vada,(discussion);jalpa (wrangling); vitl11.14ii (cavil); het-
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vabhiisa (fallacious reasoning); chala (quibble): jaH (futility); and nigru­
hasthana (o<;casion for. rebuke)i · 

. 
ONTOLOGY 

" 
According to the realist Nyaya school, the universe is real and.objects ex­
ist whether.they are perceived or not The Nyiiya school accepts the cat­
egories proposedbytheir.Vaise~counterparts, although these are here 
subsumed under pramava and prnmeya. There are, then, atman (self), Sariro 
(body), irulriyas (senses), arthas (object of the senses), buddhi (conscious­
ness), manas (Inner sense organ),prnvrtti (activity), d~ (fault), pretyabhava 
(rebirth), phala (fruit), duJ.ikha (pain), and apaVarga (release from pain). By 
itself the atman Is unconscious and unintelligent When arthas come Into 
contact with the indrtyas the Information Is related to the atman via the 
manas: It is then that the iitmail cogruzes. Knowledge Is merely an attribute 
df the atman and not essential to it. · 

SOTERIOLOGY 

The goal of the Nyiiya school is to realize that the iitman is not identical , 
with the Sarirn, the buddhi, and the manas. Rather, iUs distinct from; and can · 
he separated from, these three, from any cognition, and from knowledge, 
and can attain a state of unconsciousness. This is made possible through a 
complete understanding ofNyilya proposed logic, ontology, and epistemol­
ogy. Mithyajiiiina (false knowledge) occurs when the atman identifies with 
the Sarirn, the buddh~ and the manas and the arising cognitions, experi­
ences pain,. has desires,. accumulates kanna, and is reborn in the cycle of 
kanna-5a1fl5iiru. Liberation is first from the Sarirn, etc., then from consciousc 
ness, and subsequently from the cycle of birth and rebirth. They call this 
unconscious state apavarga_ · 

THE TEXTS 

There are several selections here from the Nyiiya Siltrns. Adhyiiya (book) 
1, ahnika (chapter) 1 concerns the subject matter and purpose of the Nyiiya. 

' ~ 

' 
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Siltms, and the pram~as, the prameyas, and the nature ofnyaya (argumerit), 
The next set is from adhyaya 2, iihnika 1 and concerns the validity of the 
~.specifically, praty~a (perception). 

The second selection is from the Nyaya-viirttika of Uddyotakara (sev­
enth century c.E.). The Nyaya-vilrttika is a commentary on Vatsyayana's 
Nyaya-blueya, which Is itself a ·commentary on the Nyaya Siltms. 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" 
tlon of the nlind and, moreover, that there are no objects external to the 
mind, . I' 1 \' 

FROM GAUTAMA'S NYAYA SUTRAS 
-- --~.,---~ -· --- _, __ -·· - --- - ·-- ·-· ----

,, 1 

Book 1, Chapter 1 

L ~Supreme felicity" is. attained by the knowledge about the true 
nature of the sixteen categories: means of right knowledge (pram~a), 
object of right knowledge (prameya), doubt (SQl/l.Saya), purpose (prayo­
jana), famlliar instance (cJmiinta), established tenet (siddhiinta), mem­
bers (avayava), c0nfutation (tarka), ascertainment (niT(Ul.)'a), discussion 
(vada), wrangling (jalpa), cavil (vitizWa), fallacy (hetviibhasa), quibble 
(chala), futility (jiiti), and occasibn for rebuke (nigmhasthiina). 

' ·"Knowledge about the true nature of the sixteen categorles'f·meanstrue. · 

knowledge by the "enundatfon," "deflnltlon," and "crltlail examination" of the 

categories. Bookl (of the Ny<lya5iltm) treats of"enundatlon" and."deflnltlon," 

while the remalnlng four books are reserved for "critlail examination." The at- · 

tainment of supreme felicity Is preceded by the knowledge of four thlngs: (!)'that 

which Is flt to be abandoned (viz. pain); (2) that which produces what Is flt to be · 
abandoned (viz. misapprehension, etc.): (3) complete destruction of what Is flt to 

be abandoned; arid (4) the means of destroying what ls flt to be abandoned (viz. 
' true knowledge). ' ' e 

2. Pain, birth, activity, faults, 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 rid of 

the world, ls the condition of supreme felicity rruuici!d by perfect ~quilliy and 

not tainted by any defilement. A person, bytlie l:rtle'knoWledge· of the sixteen catc 

egories, Is able to remove his lnlsappiehet!Sloih When this Is done,. his faults (viz.. 

affection, aversion, and stupidity) disappear, He Is then no longer subject to any 
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activity and ls consequently freed from transmigration and pains. This l5 the way 
' . . . . . 

In which his release ls effected and supreme felicity secllred. ' " 
3. Perception, inference, comparison, and word (verbal testlmony)­

these are the means of right lawwledge. 
[The carviikas admit ooiy one means of right knowledge, viz. perce]Jtion 

(prutyak,a); the VaiSei!kas ancllluddhas admit two, viz. perception and Infer-

ence (anumdna); the Siilpkhyas admit three, viz. perception, Inference, and verbal 

testimony (iigama or 5abda); while the NalyiiyikaS; whose fundamental work ls the 

Nyliya5dtra:,,adtnitfour, viz, perception; inference, verbal testimony, and compari-

, son (upamiina). The Priibhiikaras admit a fifth means of right knowledge called 

presumption (artlulpattl), the Bhiil\BS and Vediintlris admit a sixth, viz. nonexis­

tent. (abhava), and the PuriQ!kas recognize a seventh and eight means of right 

knowledge, named probability (sarnbhava)and rumor (aitihya).] 

4'.-Perceptian Is that knowledge which arises from the.contact of a 
sense with its object, and which Is determinate, unnameable, and non­
erratic. 

Ildemtinate: This epithet dlstlngulshes perception from !ndetermlriat:e knowl­

edge: as, fur Instance, a man looking from a distance cannot ascertain whether 

there is smoke or dust. r • 

Unnameable: Signifies that the knowledge of a thing derived through perceptlo~ 
hasno connection with the.name thatthe thing.bears. 

, l/onemJtic: In summer the sun's raJ5 coming In ctintactwlth earthly heatqitlver 

and appear to the eyes of men as water. 'The knowledge of water derived In this 
way ls not perception. To ellmlnate such 'cases tho eµlthet "nonerratlc" has been 

used. 
[This aphorism may also be translated as follows: Peiuption ls knowledge and 

which arises from the contact of a sense with Its object and which ls nonerratic, 

· being either lndetetmlnate (nirvikulpalca, as "this Is something") or determinate 

(savikalpalca, as "this ls a Briilunaqa").] ,. " 

5. Inference Is knowledge that Is preceded by perception, and is of 
.three kinds, viz. a priori, a posteriori, and ~commonly seenc' 

A 'priori ls the knowledge of effect der!Ved frottLthe perception of Its cause; e.g., 

one seeing clouds Infers that there wlli be rain. 

. A postEriori ls the knowledge of ca we derived from the perception of Its effects, 

e.g., one_seelng a river swollen infers that there wasraln. .' i 

"Commonly .sern" ls the knowledge of one thlrig derived from the perception of 

another thing with which It .ls commonly seen, e.g, one seeing a beast possessing 

horns, infers that it possesses also a tail, or one seeing smoke on a hill infers that 
there ls fire on It. <, 

(_- !-
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6. Comparison is the knowledge of a thing through its similarity to 
another thing previously well known. · 

A man, hearing from a forester that a bosgavaeus ls llke a cow, resorts to a forest 

where he sees mi animal like a cow. Having recollected what he heard he institutes 

a comparison, by which he arrives at the conviction that the animal he sees ls bas 

gava£US: This ls knowledge derived through comparison. some bold that com­

parison is not a separate means of knowledgei for when one notices the likeness · 

of a cow In a strange animal one really performs an act of perception. In reply, It 

ls urged that we cannot deny comparison as a separate means of knowledge, for 

how does otherwise the name bas gavaeu5 signify the general notion of the animal 

called bos gav=? That the name bas gavaeus signifies one and all members of the 

bos gava£US class ls not a result of perception, but the consequence of a distinct 

knowledge, called comparison. 

7. Word (verbal testimony) ls the instructive assertion of a Tellable 
.person. 1,·, 

A reliable persori ls one-maybe am, i!rya, or mleccha-who was an expert ill a ' 

certain matter and ls wilUng to communicate his experiences of It. 

·[SUppose a young man coming to the side of a river cannot ascertain whether 

the river Is fordable or no~ and immediately an old experienced man of the local­

ity, who has no enmity agaillsl him, comes and tells him that the river Is easily 

fordable: the word of the old mao ls to be accepted as a means of right knowledge 

called "verbal testimony".] 

B. It is of two kinds, viz. that which refers to matter which is seen, and 
that which refers to matter which is not.seen. 

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

incapable of verifying the matter Involved ill the second kind, we can somehow 

ascertain it by means of inference . 

. · [Mattu which is seen, e.g. a physician's assertion that physical strength ls gained 

by taking butter. Mattu which is not seen, e.g. a religious teacher's assertion that 

one conq0ers heaven by performing hol'l5e-sacriflces,] 

9. Soul, body, senses, objects of sense,Jntellect, mind, activity, fault, 
transmigration, fruit, pain, and release"-are,the objects of right knowl­
edge. 

The objects of right knowledge are also enlnn~ as substance, quality, action, 

generality, particularity, Intimate relation, [andiionexlstence, which are the tech­

nicalities of the ValSe!;ilca philosophy.] 

10. Desire, aversion, volition, pleasure, pain, and intelligence are the 
. marks of the soul. 

[These abide In the soul, or rather are the qtiallties ofthe.s\lbstance called soul] 

11. Body is the site of gesture, senses, and sentiments. 
r 
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Body ls the site of gesture, inasmuch as It strives to reach whatls desirable and 

to avoid what ls hateful.!Itls also the site of senses, for the latter act well or ill, 
according as the former ls In good or bad order. Srntlments that comprise pleasure 

and pain are also located in the body that experiences them.·· 

12. Nose, tongue, eye;skin(and ear are the senses produced from 
elements. · .. 

None ls of the same nature as earth, tongue as water, eye as light, skin as air, and 

ear as ether. 

13. Earth, water, light, air, and ether~these are the elements • . 
14. Smell, taste, color, touch, and sound are objects of the senses and 

qualities of the earth,· etc. 
Smell ls the object of nose and the prominent quality of earth, taste ls the object 

of tongue.and quality of water, color ls the object of eye and quality of fire, touch 

ls the object ofskin and quality of air, and sound ls the object of ear and quality of 

ether • ., ·. 

15, Intellect, apprehension, and knowledge-these are not different 
from one another . 

• 16. Themarkofthemind is that there do not arise (In the soul) more 
acts of knowledge than one ata time. · 

It ls Impossible to perceive two things simultaneously. Perception does not arise 

merely from the contact of a sense-organ with Its object, but It requires also a 

conj Unction of the mind. Now, the mind, wWch ls an atomic substance, cannot be 

conjoined with more than one se~rgan at a time, hence there ~ot occur 

·more acts of perception than one at one time. 

17. Activity Is that which makes the voice, mind, and body begin their 
action. 

There are three kinds of action, viz. weal, mental, and bodily, each of wWch may 

be subdivided as good or bad. 

Bodily actions that are bad are: (1) killing, (2) stealing, and (3) committing adul-
.tery. ' ',\ 

Bodily actions thatare good are: (1) giving, (2) protecting, and (3) serving. · 

Vocal actions thal 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 ls useful, 

(3) speaking what ls pleasant, and (4) reading sacred books. 

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

Mrntal actions that are good are: (1) compassion, (2) refraining from covetous­

ness, and (3) devotion. ' 

18. Faults have the characteristic of causing activity. · · 
The faults are affection. aversion. and stupidity. 
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19. Transmigration means,rebirths,,, 
Transmigration is the serl"' of births and deaths. Birth is the connection 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 activityand faults .. 
Fruit consists in the enjoyment of pleasure or suffering of pain. All activity and 

faults end in producing pleasure, which is acceptablei llDd pain, which is flt only to 

be avoided. 

21. Pain has the characteristic of causing uneasiness. 
Pain is alll!ction that everyone desires td avoid. The aphorism may also be trans­

lated as follows: "Pain Is the mark of hindrance to the soul" 

22.•Relea5e is the absolute deliverance from pain. 
A soul that is no longer, subject to transmlgration Is freed from all pains. Trans­

mlgration, which consists in the soul's leaving one body and taking another, Is the 

cause of its ongoing 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 attain eternal pleasure, for pleasure is as Impermanent as pain and the body. 

Z3. 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 
non perception., 

Doubt is of five kinds, according as It arises from: (1) rerognitlon ofrommon proper-· 
I 

tits, 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) mognltion of properties not 

common, e.g., hearing a sound; one questions whether It Is eternal or not, for the 

property of soundness abides 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) imgularity ofpemption, 

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 perreived only when !tactually exists, or even when It does not exist; (s) 

imgularlty oftumperC<ption, e.g., we do not perceive water in the radish where It re­

ally exists, and also on dry land where It does not exist-ca question arises whether 

water is not perceived only.when It does noteidst, ciralso when it does exist. 

24. Purpose is that with an eye to which one proceeds to act. 
Purpose refers to the thing which one endeavottto attiiin or avoid. 

[A man collects fuel for the purpose ofcookinghlsfiXia]: 

,. 
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25. A familiar instance is the thing about which ari ordh}ary man and 
an expert entertain the same opinion. · ; 

[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 lnvesi;Jgator.] 

26. An established tenet ls a dogma resting on the authority of a certain 
school, hypothesis; or hnplicatlon, 

27. The tenet is of four kinds owing to the distinction between a dog­
ma ofall the schools, a dogma peculiar to some school; a hypothetical 
dogma, and an Implied dogma. · 1 

28. A dogma of ail the. schools Is a tenet that is not opposed by any 
school and is claimed by at least one school. 

Theifive elements (viz. earth, water, Ught, 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 slm1-
1ar schools, but rejected by opposite schools.· 

"A thing cannot come Into existence out of nothing" ~this is a pecullar dogma of 

the Siirpkhyas. [The eternity of sound is a pecuUar dogma of the Mimarpsakas.] 

30, An hypothetical dogma Is a tenet that, If accepted, leads to the 
acceptance of another tenet 

"There is a soul apart from the senses, because It can recognize one and the 

same object by seeing and touching." If you accept this tenet you must also have 

accepted the following: (1) that the senses are more than one, (2) that each of the 

senses has Its particular object, (3) that the soul derives Its 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 explicitly declared as such, 
but that follows from the examination of particulars concernil1g It 

The discussion of whether sound is eternal or noneternai presupposes that It is 

a substance. "Tl\at sound is a substance" is here an implied dogma. [The nllhd has 

now.here been stated In the Nyaya Siltm to be a s~rgan, but It follows from.the 

particulars examined concernlng ltthat !tis so.].> •· 1 

32. The members (of a syllogism) are preposition, reason, example, 
application, and conclusion. 

[l, Proposition: This hlllis fiery, . 

2. Reasorc Because it is smoky, 

3. Examplei Whatever is smoky is fiery, as a kitchen, • • 

• 4. AppUcatUm: so is this hlll (smoky), 

s. Conclusion: Therefore this hlll is fiery.] 
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Some 4Y down five more members as follows:' 

la. Inquiry as to tht proposition (jijtlasd): Is this hill fiery In all Its parts. or in a 

particular part? 

. 2a. Qu£stiDnlng th• reason (SQ1/!S<rya): That which you call smoke may be nothing 

but vapor. 

3a. Capacity of tht example to wammt the conchtsio11 (Sakyapriipti): 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 tbere Is no snioke. · 

4a. Parposefor drawing the condasioo (pnzyojana): Purpose consists In tbe 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 avoid it, or such that one should · 

maintain an attitude of Iml!fference towards It.· 

4b. Dispelling all qu£St/Dns (SQ1/!S<ryaryuddsa), It Is beyond all question that tbe hill 
Is smoky, and that smoke Is an Invarlable-roncomitant of fire. 

33. A proposition is the declaration of what is to be established. 
Sound Is noneternal-thls Is a proposltio!L 

34. The reason is the means for establishing what is to be established 
through the hamogeneous or affirmative character of the example. · 

Proposition: Sound.ls nonetemal, 

Rtason: Because it Is produced, 

Example (homogeneous): Whatever Is produced Is nonetemal, a5 a pot. 

· The example "pot" poliSesses the same character as Is Implied In the reason, viz. 

"being produced," Inasmuch as both are nonetemal. 

35, Likewise through heterogeneous or negative character. 
Proposition; Sotmd is noneternal, 

Reason: Because It Is produced, 

Example (heterogeneous): Whatever Is not nonetemal Is notproduced, as tbe soul 

The example "soul" possesses a character heterogeneous' to that which ls 
Implied In the reason, viz; "being produced; Inasmuch as one Is eternal and tbe 

otbernoneternal~ _, 

36. A homogeneous (or affirmative) example is a familiar 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 ls nonetemal, 

Reason; Because It Is produced, . 

' . 

Homogeneous example: Whatever Is produced Is noheteniakas a pot; 

Here "pot" is- a familiar instance that possesses the property of nonetemality 

and Im piles that whatever Is "produced" Is atieoded by the same property (non­

etemallty). 
., 

,· 
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37. A hcterogeneous (or negative) example is a familiar iristance that is 
known to be devoid of the property to be established and·that implies 
that the absence of this property is invariably rejected in the reason 
given. 

Propositlmc Sound is noneternal, 

Reason: Because It Is produced, , 

Heterogeneaus example: Whatever Is not non eternal Is not produced, as the soul 

Here the "soul" Is a familiar Instance thatis known to be devoid of the property 

, of noneternalityand implies that If anythlng were produced, ltwould nece5sarily 

be deprived of the quality of eternality, Le., "being produced" and "eternal" are 

incompatible epithetsc 

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) affimw.tive and (2) negative. The affirmative ap­

plication, which Is expressed by theworo "so," occurs when the example Is of an 

affirmative character. The negative;whicb Is expressed by the phrase, "not so," 

occurs when the example Is of a negative character. 

Proposition: Sound is noneternal, 

Reason: Because It Is produced, 

f:x<lmple: Whatever is produced Is noneternal, as a pot, 

Affirmative applJcatiorc So Is sound (produced), 

Concluslan! Therefore sound Is noneternal. 

Or~- · , 

Proposition: Sound Is noneternal, 

Reason: Because It Is produced; 

D«lmple: Whatever Is eternal Is not produced, as the soul, 

Negative application: Sound Is not so (Le., sound Is notnot,produced), 

Conclustan:Therefore sound Is not eternal 

39. Conclusion is the restating of the proposition, after the reason has 
been mentioned. 

Conclusion is the confirmation of the proposition, after the reason and the 

example have been mentioned. 

Proposition: Sound Is noneternal, 

Reason: Because it Is produced, 

D«lmple: Whatever Is produced isnoneternal, as a pot, 

Application: So is5ound (produced), 

Conduslan! Therefore wund Is nonetemaL 

40. Confutation, which is carried on for·ascertaining the real char­
acter of a. thing of .which .. the character ls not .known, is reasoning 
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that reveals the character by. showing the absurdity of all contrary 
characters. 

Is the soul eternal or noneternal? Here the real character of the soul, viz. 

whether it ls eternal or non-eternal, is not known. In ascertalning the character, 
we reason as follows: if the soul were noneternal, it would be impossible for It tO 
enjoy the fruits ofi\3 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 

4LAscertainment is the removal of doubt, and the determination of a 
question, by hearing two opposite sides. 

A person wavers and doubts if certain statements are advanced 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 ascertninment. Ascertainment Is not, however, 

In all· cases preceded 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 through discussion. But In the case of investigation, doubtmwt precede 

ascertainment. 

Book 1, Chapter 2 

42. Discussion ls the adoption of one of two opposing sides. What ls 
adopted is analyzed in the form of five members, and defended by the 
aid of any of the means of right knowledge, whlle its opposite ls assailed 
by confutation, without deviation from the established tenets. 

[A dialogue or disputation (kathii) Is the adoption of a side by a dlsptitant and its 

opposite by his opponent. It is of three kindsi disciwion, which alms at ascertaining 

the truth, wrangling, which alms at gaining victory, and aiva. which alms at finding 

mere faults. A disattlent is one who engages himself In 'a disputation as a means of 

seeking the truth.] 

An Instance of discussion Is given below: · 

, Dlscutlent There is soul 

Opponent There.ls no soul 

Dlscutlent Soul Is exlst~nt (proposition}. Becawe 1t is an abode of consdowness 

(reason). Whatever Is not existent, is not an abode of consc(owness, as a hare's 

horn (negative example). Soul Is not so, thatls, souUs an abode of consdowness 

(negative applicaHon). Therefore soul -Is existent (conclusianJ. 
Opponrnt: soul isnonexistertt (propOsttion),Beeawe,'etc.;."' 1 · 

· Dlscutlent: The scripture that Is a verbal testimony declares the existence ofsoul. 
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Opponent •••. 

Discutlent: If there were no soul, It would not be possible to apprehend one and 

the same object, through sight and touch. 

Opponent ••• 

Discutimt The doctrine of soul harmonizes well with the various tenets whlch we 

hold, viz. that there are eternal things, that everybody enjoys pleasure at suffers 

pain, according to his own actions, etc. Therefore, there ls- squL i 

[The discussion will be considerably lengthened lfthe opponent happens to be a 

Buddhist, who does not admit the authority of scripture end holds that there are 

no eternal things, etc.] . 

43. Wmngling,cwhlch alms at gahtlilg victory, is the defense or.attack 
of a proposition In the manner aforesaid, by quibbles, futilities, and 
other processes that deserve rebuke. . . 

A wrangler ls 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 bragging that he has 
taken an active par! in the disputatiotL 

44. Cavil is a kind of wrangling that consists in mere attacks on the 
opposite side. · 

A caviller does not endeavor to establish anything. but confines himself to mete 

carping at the arguments ofhls opponent. 

45. Fallacies ofa reason are the erratic, the contradictory, the•equal to 
the question, the unproved, and the mistimed. 

46.Jhe erratic Is a reason that leadsto more conclusions.than one. 
An instance of the emttlcreason ls given below: 

Propasitlon: Sound ls eternal, · 

Emlticreason: Because It ls Intangible, 

Examplel Whatever ls intangible ls eternal; as atoms, 

Application: So ls sound (liltanglble), 

Conclusimt: Therefore sound ls eternaL 

Again: 

.Proposition: Sound ls noneternal, 

Emltic reason: Because It ls intangible, 

Example: Whatever ls liltanglble ls noneternal, as intellect:, 

Application! So Is sound (liltanglble). · 

Conclusion: Therefore sound ls noneternaL , ' 

Here from the reason there have been drawn two opposite conclusions: that 

sound ls eternal, and that sound ls noneternaL The reason or middle term ls 

erratic when !tis not pervaded by the major term, that ls, when there ls no 
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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 "nonetemal." 

In fact, there is no universal connection between "lntanglble" and "eternal" or 

unoneternal." 

47. The contradictory is. a reason that opposes what Is to be estab-
lished. 

PropositfDn:A pot is p~duced, 

Contnulictory reason: Because Jt is eternal; 

Here the reason is contradictory, because thatwWch is eternal is never pro­

duced. 
48. Equal tO the question is the reason that provokes the very question 

forthe solution of whi.ch It was employed. 
Proposftkln: Sound is nonetemal, 

Reason that is equal to the question: Because It is not possessed of the attribute of 

eternality. 

"Nonetemal" Is the same as "not possessed of the attclbute of etemallty~ In 

detennfnlng the question, whether sound Is nonetemal, the reason given Is that 

sound is noneternal, or, in other wards, 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. 

Proposition: shadow is a substance, 

Unproved re.asoit:Because it possesses motion. 

Here, unless it Is actually prrived that shadow possesses motion, we cannot 

accept It as the reason for the proposition that shadow ls11 substance.')usfas the 

proposition stands In need of proof, so does the reason itseli It Is possible tbaJ the 

motion belongs to the person who causes that obstruction of Ught which Is called 

shadow. 

50. The mistimed is a reason that Is adduced when the time Is passed 
in which It might hold good. 

PropositfDn: Sound Is durable. 

Mistimed reason: Because it is manifested by union, as a color. 

The color of a Jar is manlfested when the Jar comes Into union with alamp, but 

the color existed before the union took place, and will contlhue to exist after the 

union has ceased. Similarly, the sound of a clrwnismanlfested when thedrum 

comes Into union with a rod, and the sound must; after the analogy of the color, 

be presumed to have existed before the.union lookplace0 and to contlhue to exist 

after the union has ceased. Hence, sound Is durable, The reascn adduced here 

Is mistimed, because the manifestation of sound d~nottake place at the time 

when the drum comes Into union with the:rod, but~~'5\lhsequent.moment when 

the union has ceased. In the case of calor, however. the manifestation taJces place 
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· just at the time when the jar. comes into union with the lamp. Beca\lse the time 

of their manifestation ls different, the analogy between color and sound is not 

complete; therefore, the reason Is mistimed. 

Some Interpret the aphorism as follows: The mistimed Is the re.Son that Is ad­

duced in a wrong order among the five members, for instance, as, if the reason is 

stated before the propositloiL But this Interpretation, according ta VID:syayana, Is 

wrong; for a ward bears its legitimate connection with anatherword {In a Sanskrit 

sentence) evell if they are placed at a distance from each other, and, on the other 

hand, even the closest proximity lsaf no use if the words are disconnected in their 

· sense. Moreover, the placing of members in a· wrong order ls noticed in the Nyiiya 

Sutm as a nfgrahastltilruz {occasion for rebuke), called aprUpta-kala {hiopportune). 

51. Quibble Is the opposition offered to a proposition.by the assump-
tion of an alternative meaning. 

52, It Is of three kinds: quibble in respect of a term, quibble In respect 
of a genus, and quibble in respect ofa metaphor. 

53. Quibble in respect of a tenn consists in willfully.taking the term In 
' a sense other than that intended by a speaker who has happened to use. 
it ambiguously. 

A speaker says: "This boy Is nava-lcambala {possessed of a new.blanlcet)t 

A quibbler replies: "This boy Is not certainly nava-karnbala (possessed nfhine 

blanlcets), for he has only one blanket." 

Here the ward nava, which Is ambiguous, was used by the speaker in the sense of 

"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 belongs to a cer­
tain genus that Is very wide. 

A speaker says: "This Braluruuµ Is possessed aflearnlng and conductt 

An objector replies: "It Is Impassible, for how can it be Inferred that this pe,:,an 

Is possessed a fl earning and conduct becau5e he Is a Brahmana? There are little 

boys who are Brahmanas;yet natpossessed of learning and conduct." 

Here the objector is a quibbler, for he knows well that possession aflearnlng and 

conduct was not meant to be an attrib\ite of the whole class of Brahmanas, but it 

was ascribed ta "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 
meanlrig of a word by taking' it· literally, while It was used metaphori­
cally, and vice versa. 

A speaker says: "The scaffolds cry out." 

An objector repliei: "It Is Impossible for scaffolds to cry out, for they are inani­

mate objectsr · 
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', Here the objector is a quibbler, for he knew well,that the word scaffolds was use cl 
to signify those standing on the scaffolds. • , 

56. It may be said that quibble In respect of a metaphor ls In real-
ity quibble In respect of a term, for the first ls not different from tha 
second. 

57. But ft Is not so, for there Is a distinction between them. 
Words are taken in their dJrect (literal) meanings Jn the case of "quibble in · 

respect of a tenn," whlle they are taken in.their dJrect (literal) as well as indJrect 

(secondary) meanings in the case of"quibble in respect of a metapbor." 

SB. If you do not admit that one ls different from another simply 
because there ls some· similarity between them, then we should have ' 
only one kind of quibble, • 

if"quibble in respect of a metaphor" were not different 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 slmllartty among all of them. This is absurd; bence 

the three kinds of quibble are different from one another. ·' . 

59. Futility consists in offering objections founded on mere similarity 
or dissimllatity. 

A disputant says: "The soul is inactive, because It is all-pervading as ether." 

· 1115 opponent replies: "if the ~oul Is inactive because It bears s!milarity to ether 

as being all-pervading, why is It not active .because It bears similartty to a pot as 

. being a seat of union?" 

Then!ply 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 Brsuments of the opponent. Whatever is all-pervading is fuac-

tlve, but whatever Is a seat of union is not nece.5.sarily active. •; 1 

Oragalre 

Disputant Sound is non eternal, because unlike ether It is a product. 

Opponent If sound is non eternal because 115 a product It Is dissimilar to ether, 

why is It not eternal because as an object of.auditory perception It is dissimilar to 

a pot? · )' ' ~' 

,The reply Is futile because It overlooks•the universal disconnection between the 

middle term and the absence of the major. term. There ls a universal disconnec­

tion betweep. "a product~' and "not nonetemal," but·thete is no such disconnection 

between "an oleJect of audltoryperceptlon".and."noteterna1" 

60. An occasion for rebuke arises when ohe ml5understands, or does 
not understand at all 

If a person begins to argue In a way that betrayjhis utter Jgnorance, or wilJfully 

misunderstands and yet persists in showing that henndei;stands well, ltJs of no 

avail to employ counterarguments, He is quite un!lt l:!i be argued with, and there 
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Is nothing left: for his oppanent but to turn him out or quit his company, rebuking 

him as a blockhead or aknave. · 

An !nstanre of occasion for ,.ln!Jcf: 
Whatever Is not quallty Is substance, · , 

Because there Is nothing except color, etc. (qualfJy).· 

A person who argues In the above WfIJ Is to be reb~as a fool, for his reason 

(whirh admits only quallty) opposes bis proposlticin(whirh admits both quallty 

and substance) 

Another instance:'.·: 

Disputant; Flie Is not hot 

Opponent But the evidence of tourh disprovessurh11statement 

Disputant; lri order to gain the confidence of the assembled people, says: ~O 

learned audience, listen, I do not.ay that ft:re Is not hot" etc. 

It Is only meet that the opponent should quit the comp an}'. of a.man who argues 

In this way. 
61. OWingto the variety of kinds, there is multiplicity of futilities and 

occasions for rebuke, · · • 
62. Some say that doubt cannot arise from the recognition of com­

mon and unco=on properties, whether conjointly or separately. 
Col!/olnt!Y;Jt:ls said that doubt about an object Is never produced If both the com­

mon and the uncommon properties of the object are recognized. For Instance, If 

we see In the.twilight a.tall object that moves, we do not doubt whether It Is a man 

or a post We at once decide that It ls a man, for though tallness ls a property pos- ' 

sessed In common by man and post locomotion ls a property that dlstirigulshes a 

man from a post. 
Sepanlt<[y: Ukewise, doubt about an object ls said never to be produced If on[y the 

common or the uncommon properties are recognized.· for inStance, if we see a tall 
object In the twilight we have no teasori to doubt whether It l5 a man or a post 

Tallness ls certainly a property possessed In common by man and post but the 

tallness of a man ls not Identical with that of a post It merely resembles It. Now, 

·the knowledge o£slmllarlty between the tallness of a man and that ofa post pre­

supposes a knowl<dge of the man and the post of whirh two kinds of tallness are 

attributes. If there ls 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. ls further said that doubt cannot arise either from conflicting 
. testimony or from the irregularity of perception and non perception . 

. 64. in the case of conflicting testimony there is, according to them, a 
strong conviction (on each side). 

Suppose a.disputant (Nalyaylka).says: "There Is soul! His opponent(Buddh!st) 

replies: "There ls no soul" .. 
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The disputant and bis opponent are quite sure that their respective statements 

are correct. Hence there is no doubt, but on the contrary there is conviction, In 

the minds of both. 

65. Doubt, they say, does not arise from the irregularity of perception 
and nonperceptlon, because in the Irregularity itself there ls regularity. 

An irregularity may be designated as sud! with refurence to something else, 

but with reference to Itself It is a settled fact. If the irregularity is settled In Itself, 

It is regular and cannot cause doubt. On the other hand, If the irregularity is not 

settled In Itself, it is devoid of Its own character and cannot cause doubt 

66. Likewise, there Is, they say, the chance of an endless doubt, owing 
to the continuity of its cause. 

Recognition of properties Common 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 

67. In reply, It is stated that the recognition of properties cotnmon to 
many' objects, eti:., are certainly causes of doubt, if there is no reference 
to the precise characters of the objects: there.is no chance of no-doubt 
or of endlesscdoubt. 

. It is admitted that doubt does not arise from the recoguition of common and 

uncommon properties conjointly. Aphorism no. 62 brings forth the objection that 

doubt is not produced even by the recqgnitlon of common or.uncommon proper­

ties alone. It is said that while we see a tall object In the twilight, we at once think 

of a man and a post, both of which are tall. Thw there is knowledge rather than 
doubt about the man and post suggested by the tall object· The present aphorism 

dismisses the objection, by stating that there 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 is, 

knowledge of the precise character that distinguishes a man from a post) being 

absent, doubt mwt arise. Similar arguments will apply to doubt arising from the 

recognition of noncommon properties-alone.. ' . ' 

Aphorisms nos. 63 and 64 raise the o~ection that doubt does not arise from 

confllctlng testimony, as the disputant and bis opj>oaeotare both confident of 

their respective contentions. The preseotaphorjSmdlsposes of the object:4in by 
pointing out that, In the case of confllctlng statements, one is led to believe that 

both statements are worth consideration, bilt ls unable to penetrate Into the pre­

cise characters of the~tatements. Hence, though the disputant and bis opponent 

remain fixed, the umpire and the audience:arethrownliito doubt by their confllct­

lng statements. 

Aphorism no. 65 raises the objection thatdriubtcarinotarise from the irregular­

ity of perception and nonperception, as the irregulatityls-settled In itsell\ The 

present aphorism meets the objection by stating that the irregularity cannot be 
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concealed by mere verbal trrcks. 'fhe irregularity, though settled lnJtself, does not 

. lose its own character until the objects that cause !tare removed. 

Aphorism no. 66 gives rise to the feru:that there ls the possibility of an endless 

doubt. inasmuch as the cause is 'continuous. The present apho~ removes the 
fear by sWing that although materials of doubt, such as commorrpropertles, etc., 

continue to exist, we do notalways recognize them. Unless there _isrecognttion of 

the common properties, etc~ there cannot be doubt. 

68. Examination should be made in this way of each case where there 
is room for doubt. 

it has been stated that knowledge about the tree nature of the categories con­

sists in the true knowledge of their entUiciation, definition, and examination. In 

cases of well-known fucts admitted by all, there should be no examination. We are 

to examine only" those cases w~ere 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 eny room fur doubt in them. 

69. Perception and other means of knowledge,' says an objector, are 
invalid, as they are.impossible at all the three times, 

According to the objector, perception ls impossible at the present, past, end 

future times, or, in Other: words, perception can be neither pd or to, nor posterior 

to, nor simulteneow with, the objects of sense. 1 

70. If perception occurred anteriorly it could not, he says, have aris­
en from the contact of a sense with its object. 

With reference to the perception of colol, fur Instance, !tis asked whe.ther the 

.color precedes perception or the perception precedes color. If you say that percep­

tion occurred anteriorly or preceded the color, you mw;t give up your definition of 

perception; viz. that perception arises from the contact of a serrse with its object. 

71. If perception is supposed to occur posteriorly you cannot, he con-
tinues, maintain the conclusion thatobjects of sense are established by 
perception: 

The objection stands thw: Tbe means of rightknow!edge are stated by.you to 

be perception, Inference, compru:lson, and verbal testimony. All objects of right 

knowledge are said to be established by them, The objects of sense;for lnstaoce, 

are supposed to be established by perception: color iJ; said to be established by 

visual perception. This cnnclusion will have to be abandoned if you say that per­

ception occurs posteriorly to the objects •. · 

72 •. Jf perception were simultaneous with its object there would not, 
says the objector, be any order of succession in our cognitions, as there 
is no such order ln their corresponding objects. 

Various objects of sense can exist at one timei e.g., color and sinell exist in a 

flower at the same time. if we hold that perception Is simultaneow with its object, 

we must admit that the color and the smell can be perceived at the same time, that 
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Is, oilr perception of color must be admitted to be simultaneous with our percep­

tion of smell. This Is absurd. because two acts ofpOn:eption, nay, two cognitions 

cannot take place at the same time.. As there is an order of succession in our cognJ­

tions, perception cannot be simultaneous with Its object. 

The aphorism may also be explained as follows; In knowing a color we perform, 

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, wWch does 

not. however, enable us to be aware of the color. The color fs brought home to us 
by Inference, which, we may say, ls performed slmultaneowlywith the percep-' 

tion. Now, says the objector, perception and Inference. being twn different kinds 

of knowledge. cannot be simultaneous, as the mind; which Is an atomic substance, 

canoot be Instrumental In producing moie than one kind of knowledge at a time. 

73.-ln reply. It is stated that If perception and other means of right 
knowledge are Impossible,. the denial of them is also Impossible. ' 

Owing to absenee of the matter to be denied, the denial Is Inoperative. 

74. Moreover, the denial itself cannot be established, lfyou deny all 
means of right knowledge. 

If you are to establlsh anything {e.g., denial); you can do so only by one 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 denial itself. 

75. If you say that your denial Is based on a certain means of right 
knowledge, you do thereby acknowledge the validity of the means. 

Suppose you deny a thing, becawe it Is not perceived, You do thereby aclmowl­

, edge that perception Is a means of right knowledge~ s!mllarly, Inference, etc., are 

· also to be aclmowledged as means of right knowledge. · 

76. The means of right knowledge cannot; therefore, be denied. They 
. are established In the manner that a drumis·proved by Jts,souncl , , 

There Is, says vatsyiiyana. 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: a drum precedes itssoUnd;.and lllwrilnatlon succeeds the sun; while smoke 

Is synchronow with fire. . , · 
77, The character of an object of rightknowledge resembles that of a 

balance by which a thing Is weighed, 
' 'Just as a balahcels an Instrument for measuring weight, but.Is a measured 

object when It Is itself weighed 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 another point ofvlew. The eye; fol'~ ls an Instrument of 

perception as well as an object of perceptioru So'8!so th"'mearis ofright knowledge 

may, If occasion arises, be also regarded as objecti ofrightllnowledge. 
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78.•lf an object of right knowledge, continues the objector;. is to be 
established by a means of right knowledge, this latteimeedsalso to be 
established by another means of right knowledge. 

: 'The, objection stands thus! You say that an ol!Jedof rightkrioy;leilge Is th be 

established by, a means of right knowledge: radmitthisi and ask how you~ 

lish the means of right knowledge Ilse!£ Since a means of dghtlmo;.,ledge may , 
also be reganled as an object of right.knowledge, you are reqlllred to establish 

· the so-<:alled means ofrlght knowledge by anothermeans of right knowledge. 

and so ari., 

79. Or, he continues, if a means of right knowledge does not require 
another means ofrlght knowledge for its establishment, let an object of 
right knowledge be also established without any means of Tight knowl­
edge. · 

A means of right knowledge stands in the same category as an object of right 

knowledge; If you are to establish either of them. If the means of rightknowledge 

Is accepted asself"'5tahlished, the object of right knowledge must also, according 

to the objector, be accepted.as self"'5tahlished. In such a contingency percoptlon, 

inference, etc., will be superfluous. 
80. It is not so: the· means of right knowledge are established like the 

illumination of a lamp. " 
A lamp illumines a jar and our eye illumines the lamp. Though It Is sometimes 

the lamp. and sometimes the eye, that illumines, yo ti are ~und 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 

·1 means will not. of course, be reganled as stlch when included under the category 
of an object. 

[The aphorism Is also interpreted·as followS!Justas a•lamp illuminesitself and 

the other objects, the means of right knowledge establish themselves and the 

' objects of right knowledge. Hence perception establishes itself.and the objects of 

sense.] 

Note: Objections raised In the aphorisms in nos. 69, 70, 71, i2, 77, 78; and 79 

emanated from the Buddhist philosophy. The replies given in theapborisins in 

nos. 73, 74, 75, 76, and BO represent the viewsofBrnhmat1lc phllosopheh;who 

reganl perception as a real act and ol!Jects as self-existent entltles.Aci:Ordlllg 

to the Buddhist philosophers; however, neither perception nor objects have any 

self-existence. They acqlllre an apparent or cohditional existence, by vtrtueof a 

certain relation that exists· between them. cause and effect, long and short. prior 

and posterior, etc., ate all relative terms. The whole world Is a network of rela­

tions. The relations themselves are illusory, as the objects that are related havi>no 

self-existence. Hence the world is an illusion, or has a mere conditional existence. 
But where there Is conditionality, there Is no truth. Truth and conclitionallty are 
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Incompatible terms. That which neUtralizes all relations, is the void or absolute 

that lies beyond the conditional world. To spealcthe truth: the world is an absolute 

nothing, though It bas a conditional existence .. , 

Bl. 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. 

This is In reply to those who argue that just as a light does not require another 

light to illuminate I~ even so the proofir.Le., the means of right knowledge-,also 

may not require anything else to prove them; In other words, that every means of 

right knowledge is also the means of Its own rlghtlmowledge. The reply is that the 

example cannot be stretched so fur, because there is notblngto distinguish the hetu 
(reason), viz. to be the lllumlnator, from the udahanlQ<l (example),,vfz. the lamp, In 

tbis respect The means of right knowledge and a lamp botb illuminate objects; a 

lamp also illuminates Itself; but it does not therefore follow that the means of right 

knowledge also illuminates itsel£ For a lamp, which illuminates objects, can also be 

illuminated by another lamp; and It would then follow on the same analogy that the 

means of r18Jit knowledge that illuminates objects may be also illuminated by other 

means. Thus your argument leads to opposite cOnclusions. 

82. An objector may say that the. definition of perception as given 
before is untenable, because incomplete. 

Perception has been dellnedas knowledge that arises. from the contact of a 

. sense with Its object..Thls definition is s8id to be defective because it does not 

. notice the conjunction of soul with mind, and of mind with sense, whlcb are also 

causes of perception. 

83. Perception, it is said, cannot arise unless there is conjunction of 
soul with mind. 

From the contact ofa sense with Jts object so knowledge arises, unless, it Is said, · 

there is also conjunction of soul with mlnci A sense coming In contact with Its ob­

ject produces knowledge In our soul, only if the serue ls conjoined wlth,the mind. 

Hence the conjunction of soul with mind should be mentioned as a necessary ele­
ment In the definition of perception. · 

84. Were it· so, o.bserves one, of the assembly, then direction, 
space, time, and ether should also be enumerated among the causes of 
perception. , · , 

Direction, space, time, and ether are also indispenSableco,nditions Jn the produc­

tion of knowledge, But even, the objector. does, not fuel th!'riecesslty of enumerat-

ing these among the ca' uses of perception.:. 1 • • 

85. The soul, we point out, has not been excluded from our definl­
.tion, inasmuch as knowledge is a mark of t:lJe,soW... 

• ,> ,J '' I '' J i r '' 
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' Perception has been described as knowledge, and knowledge lmpllesi:he soul; 

. . 
which.is Its abode. Consequently, In speaking of knowledge, the·sgul ha.1 by impli-

cation, been mentioned as a condition in the production of perception.-,~ 

86. The mind, too, has not been omitted from our definition; Inas­
much as we have spoken of the nonsimultaneity of acts of knowledge. 

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 Ls due to the mind, an atomic substance;which·is conjoined with the 

sense, when knowledge is producecL'Hence,ln speaking of knowledge, we have, by 
implication; mentioned the mind as a condition of perception.· ' '•, . 

87. The contact ofa sense with its object is mentioned as the special 
cause of perception. , . 

· There are many kinds of knowledge, such as perception; 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 

only In perception. In our deflnltlon of perception we have mentioned only the 

special cause, and have omltted the common causes that precede not only percep­

tloo, but also other kinds of knowledge. 

88. The contact of a sense.with Its object is certainly the main cause, 
as perception Is produced even when one ls asleep or Inattentive. 

. Eveh a sleeping person hears the thundering of a cloud If bis ear is open to It; 

and a careless person experiences beat If his skin Ls exposed to IL' · 

89, By the senses and their objects are also distinguished the special· 
kinds of knowledge. 

The special kinds. of knowledge are the five varieties of perception, viz. by 
sight, hearmg; smell, taste, and touch. These are distinguished by the senses 

In whose spheres they lie, or by the objects they illumine. Thus the visual percep­

tion is called eye-knowledge or color-knowledge, the audltory perception is 

called ear-knowledge or sound-knowledge, the olfactory perception is called nose­

know!edge or smell-knowledge, the gustatory perception.is called tongue­

knowledge or taste-knowledge, and the tactual perception Is called skin-

knowledge or touch-knowledge. , , 

90. (The above, says the objector, Is) no argument, becau5e It is pre­
cluded. 

The conclusion reached In the preceding three aphorisms is that the contact 

of the sense and the object, and not the contact of the.sense andmlnd nor the 

contact of the soul and mind, should be stated to be the cause of perception. 

1 , To this the objeci:!Jr pllhi Jn a rejoinder. The meaning Is that If In certaln circum-

stances, e.g., where the person Is asleep or inattentive, perception takes place 
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without the contact of the soul and mind, thentherewould be nothing to prevent 

several cognitions from being produced at orle and thesiune time,' and thus the 

tenet that the non production of several cognitions simultaneously ls the mark 

of the mind (Nyiiya Siitm no; 6 above) would be v!olated.Therefcre the stltra 

precludes, or ls precluded by;the argument' advanced In the preceding three, , . 

aphorisms. :" l 

91. (We reply that there is) no (such preclusion or violation). (In the 
case of a 'person who ls asleep or inattentive perception takes place) 
through the intensity of the sensible object. 

The three aphorisms In question, nos. 87-89, do not imply that the contact of the 

soul 8nd mind sometimes ls, and sometimes is not, the'cause ofperceptioh..=They 

merely emphasize the fact that the contact of the sense and ,object ls the principal 

cause of perceptual cognition. For the Intensity of the object and the keenness of 

the sense directly establish contact of the object with the sense, and not of the 

;ense with mind and the soul 

92. Perception, ft may be urged, is inference, because ft illumines 
only a part as a mark of the whole. 

We are said to perceive a tree, while we really perceive only a part of It. This 

.knowledge of the tree, as a whole, derived from the knowledge of a part oflt Is, 

according to the objectors, a case of Inference. · 

93, But this is not so, for.perception is admitted of at least that por­
tion which it actually illumines. · 

The objeCtors themselves admit that a Partis actually perceived. Hence, percep­

tion as a mearu of knowledge ls not altogether denied, and It Is accepted as differ­

ent from inference. ' 
94. There is, some.say, doubt about the whole, because the whole has 

yet to be establishecL . · . , , " 
The objectors say that parts alone are realities and that there ls no whole beWnd 

them. A tree, fer Instance, ls yellow Jn some parts and green ln·other parts. If the 

tree was one whole, then theccntradlctory qualities of yellowness and greebness 

could not have belonged to ltsimultaneriwly. Hence the parts alone must, accord­

ing to them, be regarded as real. 

95. If there were no whole; there wouldi it is replied, be nonpercep­
tion of all. 

All sighlfles substance, quality, action, general!cy, particular!ty, and Intimate 

relation. None of these would be perceptible, If the whole \veredenled. Suppose 

that the parts alone are real. Then, since a·partls not'of fixed dimension, It may 

Itself be divided Into parts, these latteragaln intoiilrthel"parts,and so on, until 
_, t ' . " 
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we readi the atoms, whlcluirethe ult!mate]larts. Now the atoms, whlcli possess 

no bulk; are not perceptible; Similarly, the quality, action, etc, that Inhere In the 

· atoms are also not perceptible. Cohsequently; if we deoy that there Is a "whole," 

neither the substance nor quality, etc., 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 bold­

litg or. pulling a part of it. We say. "anejer," "one man," etc. This use of~one" would 

vanish, ifthere wereno whole. 

97. The illustration from an army or a forest does not hold. good, for 
. atoms cannot be detected by the sense. 

if ariyone were to say that just as a single soldier or a single tree may not be seen 

from a d4tance, but an army consisting of numerous soldiers or a forest cooslst­

ing of numerous trees ls seen, so a single atom may not be perceptible, but a jar 

consisting of numerous atoms will he perceptible, and these atoms being called 

"one jar," the useof"one" will not Wn!sh, the analogy, we reply, does not hold 

good, because the soldiers and trees possess bulk and so are perceptible, whereas 

the atoms do not possess bulk and so are.individually not perceptible. It ls absurd 

to argue that because soldiers and trees are perceptibleln the mass, atoms are 

perceptible In the mass also: to avoid this conclusion, we must admit the existence 

of a whole beynnd the parts. " 

98. Inference, some say, Is not a means of right knowledge, as It errs In 
· certain cases, e,g" when a river Is banked, when something Is damaged, .. 
and when similarity misleads, etc. ' 

Ifwe see a river swollen, we infer that there has been rain; if we.see the ants 

carrying off their eggs, we Infer that there will he rain; and If we bear a peacock 

scream, we Infer that clouds are gathering. These Inferences, says an objector, are 

not necessarily co~ for a river may be swollen llecause embanked, the ants· 
may carry of!' their eggs because their nests have been damaged, and the so-called 

screaming of a peacodtmay 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. · 

Theswelling of a dvercaused by rain Is different from that whlcli results from the 

embankment ofa part oflt; the former ls attended by a great rapidity of currents, an 

abundance of foam, a mass of floating fritlts, leaves, wood, etc. The manner In whlcli. 

ants carry off their eggs just before rain ls quite dif!'erentfrom the manner In whlcli 

they do so when their nests are damaged. The ants run away quickly.In a steady line 

wheo rain ls inunlneot but fear makes them fly, in disorder when their nests are 

damaged, The screaming of a peacock that suggests gathering clouds ls quite dif' 

',,, 
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fereritfrom a man's imitation of it,_ for the latter is not natural. If in such cases any 
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 ltwill yet;fail. 

Inference has reference 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 fnstaDce, falls from a tree, we recognize, only 

the past time taken up by the fruit in traversing a certain distance and the future 
time thatw!ll yet be taken up by the fruit in traversing the,remalnlng distance. 

There Is no intervening distance that the fruit can traverse at the s<Kalled present 

time. Hence, they say, there ls no present time. 

101. If there Is no present time, there will, It isrep!Jed, 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 past or future 

time. 

102. The past and future cannot be estab!Jshed by a mere mutual 
reference. 

If the past Is defined as that which Is not the futureand the future!s defined 

as that which Is not the past,the deflnltlon would involve a fallacy of mutual 

dependency: Hence we must admit the present time, to which the past and future 

are related. 

103.Jf there were no present time, sense perception would be Impos­
sible, knowledge would be Impossible. 

If you deny the present time, there cannot be any perception, which illumines 

only what Is present in time; in the absence of perception, all kinds of knowledge 

would be Impossible.' Hence the present time Is established by confutation or the 

principle of reductlo ad absurdwn. 

104. We can know both the past and the future, for we can,conceive 
,ofa thing as made and as about to be made. 

The present time is !nd!cated by what continues, the past by what has been 

finished, and the future by what has not yet liegun. · , 

105. Comparison, some say, ls hot-a means of right knowledge, as it 
cannot be estab!Jshed eithe,r through complete or considerable or par-
tial similarity. ' , 

On the ground of complete sLmilar:ity we never say "a cow is like a cow"; on 

the ground of considerable similarity we do not say that •a buffalo Is Uke a caw"; 
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. : and on the ground of partial similarity we do not say.thatfam~seedc!S Uke . 
Mount Meru." Hence comparison ls regarded by some as nota-Jnea.b.Slofrtght 

knowledge, for It has no precise standard. 
106, This objection does not hold good; for comparison is established 

through similarity In a high degree. . 1 , . , 

The slmllarlty In a high degree exists between such well'known objects as a caw 

and a bas gavaeus, etc..· . ,, . 

107. Comparison, some say, ls not different from Inference, for both 
seek to establish the unperceived by means of the perceived. 

We recognize a bos gavaeusat flrstsighl throogh Its special similarity to a cow, 

which we have often perceived. This knowledge of a pievlously unperceived object 

derived through Its similarity to a perceived object ls, lthas been said; nothing but 

a case of inference. ; ' 1, 

108. I tis not fn,a bos gavaeus unperceived that we find the real matter 
of comparison. 

· The matter ofcomparlson ls similarity, e.g., between a caw and a bos gavaeus. The 

bos gavaeus In which we notice the similarity ls first perceived, thafls, ori perceiv­

ing ~ bosgavaeus we notice lts slmilarity to a cow. Hence.comparison supplies us 

with knowledge of a percdved thing, through its similarity to aootherthlng also 

: pen:etved. This characteristic distinguishes it from inference, which furnishes us 

with knowledge of ao unpercetved thing throogh that of a thing percetved. 

109. There is nondlfference; Inasmuch as comparison ls established 
through the compencllous expression "so." 

It ls not true that cOmparison is identical with inference, becau:se the foriner 

is established through the compendious expression "so:' "As is a cow, so i!-abos 

gavatUS"-this is an instance of comparison. This use of"so" makes it clear that 

coniparlson ls a distinct means of right knowledgec ' ' J ' 

110. Verbal Jestimany, say some, is Inference, because .the object 
revealed by it is not perceived but inferred: · • · · : , _ 

Inference gives us the knowledge'ofan unperceived object, through the knowl­

edge of an object that ls percelved. Similarly, verbal testimony enables us to 

acquire the knowledge of an unperceived object;.through the knowledge of a word 

' that ls perceived. The verbal testimony ls; therefore, supposed by some to be Infer­

ence, as the object revealed by both ls unperceived. 

· 111. In respect of perceptibility the two cases are not, continues the 
objector, different. "' .l 

In Inference as well as In verbal testimony we pass to an unperceived object 

through an object that ls perceived. In respect of perceptibility of the object 

through" which we pass, the inference does not, continues the objector, differ from 

the verbal testimony. " ' . "· 
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112. There ls,.moreover, adds the objector,.the same connection. 
Just as in Inference there is_ a certain connection between a sign (e.gi, smoke) and 

the thing signlf!ed by It (e.g., fire),so In verbal testimony there is a connection 

between a word and the objedsignlf!ed by It. So Inference, says the objector, is 

not different from verbal t.estlmony. 
113. In reply, we say that.there ls·reliance on the matte" signified 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 andlll, we say 

that we rely nn W)S<'fil1 matter, not simply because It is slgnlf!ed 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 beeausethey. are known through words, but because they are spoken 

of by persons who are re1Jable. Hence verbal testimony ls not Inference. The two 

agree In conveying knowledge of an object through Its sign, but the sign in one 

is different from the sign In the other. In the case of verbal testimony, the spectal­

polnt is to decide whether the sign (word) comes from a reliable person. , 

The aphorism in no. 112 speaks of a certain connection between. a word and the 

object s!gnlf!ed by It The present aphorism points out that the connection is not 

a natural 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, fur 

Instance, the word "cow," we th!nkof the animal s!gnlf!ed by It, nevertheless the 

. word and the animal are not connected with each other by nature or necess!ty. In 

the case of inference, however, the connect:l,on between a sign {e.g., smoke) and 

the thing slgnlf!ed {e.g, fire) ls natural and natural and necessary. Therefore, the 

connection Involved In Inference is not of the same kind as that Involved In verbal 

testimony. 

114. There is no natural connection between a word and the object­
signified by It, as we do not find that the WO)'ds food, lite, and hatchet 
are accompanied by the actions .filling; burning, and splitting,,, 

. If a word were' naturally connected.with tho•objectslgnlf!ed by it, then by ut­

tering the words food, file, and hatchet we should have found our mouth filled up 

{with food), burned (with fire), and spilt (bya hatchet). But such is never, the case. 

Hence there ls no na_tural connection betweeria word and the object signlf!ed by 

It, and consequently verbal testl!Dony is Jiotlnfei:erke. 

115, It cannot, says an objector, be deniedt:\iat there Is a fixed con­
nection between words and their meanings, . 

A particular word denotes a particular mearung1 e.g., the word "cnw" denotes 

the animal of that name, btit it does not dennte aljorse, ajar, or any other thing. 

There Is, therefore, In the case of verbal testimolI}'laflxed connection between a 

word and Its meaning, as there is In the case of Inference aflxed connection be-
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tween a sign and.the thlrtg s!ghlfled. Hence verbal testbpany!s considered by the 

objector to be-a case oflnfererice. 

116. We reply; it is.through convention that the,meanlng of a word 
. is understood. , " , , 

The connection between a ward and Its meaning ls canvent!anal.arul nathatural. 

The cannect!cin, though 6xed by llUlilj Is not Inseparable. and cannot therefore be 

the basis of an inference. 

.117. :rhere is no universal uniformity of connection between a word 
' and Its meaning. 

The f¢>, iiryas, and mleci:hasuse the same word in different senses, e.g.; the word 

"yavo" ls used by the iiryas to denote a long-awned grain, but by the mlea:has to 

denote a panic-seed. So·the connection.between a word and its meaning ls not 
. everywhere uniform, and consequently verbal testimony cannot be considered as 
inference. ,~ · t 

118. The Veda, some say, is unrellable, as it involves the faults of 
untruth, contradiction, and tautology .• 

The Veda, whlcb ls a kind of verbal testlmnny, is no~ som~ say, a means of right 

· knowledge'1t ls supposed by them to be tainted wJth the faults of untruth, contra­

diction, and tautology. For instance, the Veda a.flirms that a son is p~ when 

the sacriflce fur the sake of a son ls performed. .It often hep pens that the son ls not 

produced, though·the sacriflcehas been pecfurmed. . 

There are many contradictory Injunctions in the Veda, e.g., it declares "let one 

1 sacrifice when the.sun has risen,':' also "let one sacrifice when the sun.has-not 
risen," etc. There ls sucb tautology as "let the first.hymn be recited thrice," "let the 

last hymn be recited thrice," etc. ' 1 . 
· 119.~:rhe so-called untruth in the.Veda comes from some defect in the 

act, opemtor,1or materials of sacrifice • 
. Defect in the act consists in sacriflcing not according to rules, defect in the opmitor 

(officiating priest) consists in hls not being a learned man, and defect in the materi­

als cohs!stsin the fuel being w~ butter being not fresh, remuneration (to the 

officiating priest) being small, etc. A son ls sure ta be produced as a result of per­

forming the sacriflce, lf these defects are avoided. Therefore, there ls no untruth 

· in the Vede. · ,, 

~ 120;.contradiction would occur If there,.were alteration of the time 
agreed upon. 

Leta persorrperform sacri6.ce before sunrise al' after sunrise if he has agnied 

upon doing It at either of the times, Two alternative courses being open to him, he 

can'performthe sacrifice before sunrise or after sunrise, according to hls agree­

mentor desire, The Veda cannot be charged with the fault of contradiction, if it 

. enjoinSsuchaltefnatlvecourses. •. ' 

't '; '' 
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121. There is no tautology, because reinculcation is of advantage. 
Tautology means a useless repetition, whlch never Occurs in the Veda. If there Is 

any repetition there, It is either for completing a ceitaJn rt umber of syllables, or for 

explaining a matter briefly expressed, etc. "Letthe first hymn be recited thrice;' 

"let the last hymn be recited thrice" -such instances embody a useful repetition. 

122. And because there is necessity for the classification of Vedic 
speech. 

It Is neces5ary to divide the Vedic speech into classes based on special cliarac­

ters. 

123. The Vedic speech being divided on the principle of injunction, 
persuasion, and reinculcation. 

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 certain course 
of action [as the means of attaining good] .. 

The following Is an injunction: "Let him who desires paradise perform the Bre­
sacrifice." This Is a direct command. 

125. Persuasion is effected through praise, blame, warning, and pre­
scription. 

Praise Is speech that persuades us to a certain course of action by extolling Its 

consequences, e.g., "By the 5arvajlt sacrifice gods conquered all;there Is nothing 

like 5arvajlt sacrifice, It enables us to obtain everything and to vanquish every one, 

etc." Here there Is no direct command, but the Sarvajlt sacrifice Is extolled in such 

a way that we are persuaded to perform It. 

Blame Is speech that persuades us to adopt a certain course of action by acquaint­

ing us with the undesirable consequences of neglecting it. e.g., "One who performs 

any other sacrifice, neglecting the Jyo~ma, fullsJnto a pit and decays there:' 

Here one is persuaded to perform the Jyot!rtoma sacriJlce, the neglect of whlch 

brings.about evil consequences . 

• 1 WaTning is the mentionlng ofa course ofactio'n, the· obstruction of wWch by 
. some particular person led to bad consequences, e.g., on presenting oblation one 

·. Is to take the fat first and the sprinkled butl:l!l"aft.rward, but alas as the Charaka 
priests first took the sprinkled butter whlch was, as It were, the llfe of fire, etc. . 

• Here the foolish course ofactlori adopted by theeharaka priests should serve as a 

warning to other priests, who ought to avoid that course. 

· Prescription Implies the mention of somethintl'as commendable on account of Its 

antiquity, e.g;, "By this the Braluruu)asrecited the Siimahymn, etc." 

126. Reinculcation is the repetition ofthatwhich has been enjoined 
by an injunction. · " 

Reinculcation may consist of (1) the repetitlon.ofan lajuru:tfon, or (2) the repeti­

tion of that whlch has been enjoined. The first Is called verbal relnculcatlon and the 

' 
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second objective re!nculcatloru!n the Veda there is re!nculcution, as In ordinary 

use there is repetition1 ~Noneternal, not eternal" -this ls a verbal repetition. 

"Noneternal, possessing the character, of extinction" -this is objective repetition. 

127. There Is, some say, no difference between reinculcatlon and tau-
tology,. as there Is in either case a repetition of some expression already 
used. 

Relnculcation is supposed by some to be a fault, Inasmuch as it does not, accord­

ing to them, differ from tautology; 

128. There Is a difference, because reinculcatlon 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 reln­

culcation is useful, e.g., "go on, go on" signifies "go faster." 

129. The Veda, Is, reliable like the spell and the medical science, 
because of the reliability of their authors. 

The spell couoteracts poison, etc., and the medical scteoce prescribes correct 

. remedies. The authority belonging to them is derived from their authors, the 

sages, who were reliable persons. The sages-themselves-were reliable; becmise 
(1) they had an Intuitive perception of truths, (2) they had great kindness for 

. living beings, aod (3) they had the desire of communicatingthi;Jr knowledge of 

the truths. The authors (lit "the seers and speakers") of the Veda were also the 

authors of the spell aodmedical 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 untenable. 

130 .. Some say that the means of right knowledge are inore than four, 
because rumor, presumption, probability, and nonexistence are .also 
valid, 

' in aphorism no. 3 abnve, the means of right knowledge-have been stated to be 

four, viz. perception, inference, comparison, and verbal testlmony...SOine.say that 

there are other meaos of right knowledge, such as rumor, presumption, probabil­

ity, andnonexistence. . 
Rumor is an assertion-that has come from-bneto another without anyindicatlOf!. 

of the source from which it first originated1 e.g, In this fig tree there live goblins, 

Presumptfun is the deduction of one thing from the declaration of another thing: 

e.g., from the declaration that"unless there ls cloud, there is no rain," we deduce 

that "there is ra!n,Jfthere is cloud." Amorefamlllar 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 ltis Impossible fora person to bo fat if he does not eat at all, 

Probability consists In cognlzlng the existence of a thing from that of another 

· thing ln which lt is Jncluded, e.g, cognlz!ng the measure of an a(llulka from that 

of a dro(Ul of which It ls a fourth part, aod cognlzlng the measure of a prostha from 

that of ao il4haka of which It is a quarter. 
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Of two opposite things, the n0Mdstn!C1Cof one establishes the existence of the 

other. e,g, the nonexistence of rain establishes the combination of wind and 

cloud. When there is a combination of wind and cloud, drops of water cannot fall, 

In spite of their weight. 

131. This, we reply, is no contracllction, since rumor ls included in 
verbal testimony, and presumption, probability, and nonexistence are 
included in inference. 

Those who maintain that rumor, presumption, probabllity, and nonexistence are 

valid do not really oppose our division of the means of right knowledge into four, 

viz. perception. inference, comparison, and verbal testimony. 

Rumor partakes of the general characteristics of verlial testimony, and is a spe­

cial kind of it. 

Presumption is explained as the knowledge of a thing derived throuih the con­

sideration of It from the opposite standpoint. For Instance, the fat Devadatta does 

not eat during the day timechere the presumption is that be eats In the night. 

The fad of bis eating In the night has not been expressly stated, but is ascertained 

from this consideration that a per;on 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 perceived thing to an unperceived one, becawe they are.in some 

way connected. 

Probability is Inference, because it is the cognizance of a part from knowledge of 

a whole with which it is Inseparably connected. 

Nonexistence is inference, inasmuch as it really infers the obstruction of a 

cause from.the nonexlstence.oflts effed through a certain connection, viz. If the 

obstruction· occurs, the effect cannot occur . . 

Hence rumor, etc., are not hi.dependent means of right knowledge, but are in­

cluded In the four, enumerated In aphorism no. 3. 

132. Presumption, some say, ls not valid, because it leads to uncer­
tainty. 

"If there is no cloud, there will be no rain": from this Welll'e sald to presume 

that If there is a cloud there will be raJn, 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 supposing 
that to be a presumption whichls not really.so. 

"If there is no cloud, there will be no ralri": from this we are entitled to presume 

that If there is rain there must have been a cloud, But If you pretend to presume 

that"ifthere is a cloud, there will be rain," your SJXailed presumption will be an 
invalid one. , , 

134. The, objection itself, we say,. ls invalid;. because it leads to uncer­
tainty. 
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' "Presumption Is not valid, because it leads to uncertainty~! this isyour objection. 

in it tbere are two poinb fur consideration; (1) the validity ofpre5umpt!on and (2) 

the existence of presumption. Your objection refers to one of thepoinb, viz_ the 

validity of presumption. So you do not deny the existence of presumption. in some 

instances, however, your objection may refer to more poinb tban one. in fact, 

the nature of yotir objection il:not definite in Itself, or, in other words, It leads to 

uncertainty. Henc;e your objection Is invalid. 

135. Or, If that be valid, then our presumption is not invalid. 
. · Perhaps you wtllsaythatyourobjectlon Is valid; because you can ascertilln in 

each case whether one or more poinb are referred to by the objection. similarly, we 

shall say that oilr presumption Is not invalid, because we can ascertain in each case 

whether the presumption Is capable of!eadingtomore conclusions tban one. Hence, 

If you say that your objection Is valid, we sballsay that ourpresumptionlsalso valid. 

136. Some say that nonexistence is not a means. of right knowledge, 
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 wan!:! to bring a pot that Is not blue. The absence ofbiueness Is 

a mark that will enable him to mark out the particulat pot he wan!:! to bring, and 

to exclude thaother pots that are blue. Thus an object may be koownthrough the 

nonexistence {absence} of Its mark. 

138. If you say that the nonexistence (absence) of a mark is inlpos- . 
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 said to be not blue only in reference to Its being 

blue previously. in reply, we say that it ls not so. "Not-blue":ls no doubt possible 

only in reference to "blue," but that bluene5s 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, distinguish the 
objeot that is not marked. 

A blu~ pot Is distinguished by the blueness that Is its mark But bow can we, says 

the objector, distinguish an unmarked object by the nonexistence {abse~ce} of a 

mark that It does not possess? ., · •· 

140. This.is not so, because the nonexistence (absence) ofa mark 
serves as a mark, in relation to the presence of the mark. 

We can speak of a pot being not-blue, in relation to one which Is blue. Hence, 

though not-blueness ls not a positive mark, ltserves11S a {negative} mark, in rela­

tion to blueness. 
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141. Moreover, we perceive nonexistence as a mark antecedent to 
the production of a thing. 

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 jar has, broken, we perceive the . 

mark of nonexistence of the jar In the parts that ccmposed It. This Is subsequent 

nonexistence. 
142. Sound is not eternal, because it has a beginning and is cognized 

by our sense and is spoken of as artificial. 
Sound is non eternal, because it begins or arises from the concussiOn of two hard 

substunces, e.g., an axe and a tree, etc. Another ground for the non-etemallty 

of sound Is that It Is cognlzed by our sense. Moreover, we attribute to sound the , 

properties of an artificial object, e.g, we speak of a sound being grave, arute, etc. 

This would be Impossible If It had been eternal 

Some 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 impossible, 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 Concussion. it is, however, legitimate to suppose that sound is produced by 

_ the concusSion, and that one sound produces another sound, and so on, until the 
last sound Is heard at a great distance. 

143. Some will not accept this argunient, because the nonexistence 
of a jar and the genus of it are eternal; and eternal things are also spo­
ken of as if they were artlflciaL 

Some say that It Is not true that whatever has a beginning Is nonetemaL Look 

at the nonexistence (destruction) of a jar which began when the jar was broken. 

Whatever Is ccgnized by our sense Is nonetemal: this Is also said to be an unsound 

argument. When, for instance, we perceive a jar, we perceive also Its genus (I.e.; 

jarness), which Is eternal It Is further said !Juit 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 blanlcet 

144. There is; we, reply, no opposition because there is distinction 
between what is really eternal and what is partially eternal. 

That which ls really eternal belongs to the thr:ee times. But the nonexistence (de­

struction) of a jar does not belong to three times, as it was lmpoi;sible before the 
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jar was broken. Hence the nonexistence {destruction) of ajar that has a beginning 

is not really eternal. 

145. It Is only the things cognizedby our sense as belonging to acer­
tain genus that must, we say, be inferred to be noneternal. 

The objectors have said thatthings cognlzed by our sense are not necessarily 

nonetemal, e.g., as we perceive a jar, we also perceive its genusjarness, wWch is 
eternal In reply, we say that not all things cognlzed by our sense are noneternal, 

but only those that belong to a certain genus.Ajar, for instance. is noneternal, 

because we perceive ft as belonging to the genus jarness. But jarness, which is 

cognized by our sense, ls not non.eternal, because it does not belong to a further 

genus, named jarness-ness. Similarly, sound is noneternal, because ft is cogn!zed 

by our .sense as belonging to the genus called soundness. 

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 lntentiorcis to say that things cognlzedby our sense as 

advancing in a series are noneternaL Sound is cognlzed in that manner (Le., sound 

advances like a wave), and hence sound is nonetemaL 

146. We further say that only artificial 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 properties of artillcial'objectS. 

147. Sound Is noneternal, because neither do we perceive It before· 
pronunciation, nor do we notice any veil that covers It. 

If sollnd were eternal, it would be perceived before pronunciation. YouCaitnot 

say that sound really existed before pronunciation but was covered by some veil, 
for we do not notice any such veil. 

148. The veil, some say, really exists, because we do not perceive the 
nonperception thereof. 

The objectors say: If you deny the veil because it is not perceived, we deny the 

nonperceptlon of the veil because it is also not-perceived. The denial of nonper­

ceptlon is the same as the acknowledgment of perception, or, In other words, the 

veil 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. 

You admit nonperception of the veil, though you do not perceive it {nonpercep­

tion). Similarly, we, the objectors, admit the existence of the veil, though we do 

not perceive it 
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150. This,. we reply, Is no reason, becaw;e.nonperceptlon consists of 
absence of perception. 

A veil Is a thing flt to be perceived.. our nonperception oflt indicates Its absence. 

On the other hand,.the nonperceptlon ofa veil Is not a tbing flt to be perceived. 

Hence, nonperceptlon of the nonperception·leads us to nothing real, 

151. Some say that sound is eternal, becaw;e it is intangible. 
Ether, which is Intangible, Is eternal Sound must, similarly, according to some, 

be eternal, because It Is Intangible. 

152. This we deny, becaw;e action is noneternal. 
Action Is noneternal, though It is Intangible.Hence, Intangibility does not estab­

lish etemality. 

153. An atom, on the other hand, Is eternal though not intangible. 
Tangibility Is not lnccmpatible with etemality, e.g, atoms are tangible, yet 

eternal :i . ,_ , 

154. Sound, some say, is eternal, becaw;e of the traditional teaching. 
A preceptor could not have imparted knowledge to his pupils by means of 

sounds, If these were perishable (nonetemal). In fact, the traditional teaching 

would, acccrding to the objectors, be Impossible If the sounds were noneternal 

155. This is, we reply, no reason, becaw;e sound is not perceived in 
~~~ . 

Suppose a preceptor delivers certain sounds (In the form of a lecture) that are 

received by hi;pupiL The sounds are not audible In the interval between the pre­

ceptor giving them and the pupil receiving them. They would never be inaudible, . . 

If they were eternal 

156 .. This, say the objectors, ls no· argument, becaw;e there is the 
teaching. ·. -. 

The objectors say:. If the sounds, as soon as they came out of the.preceptor, were 

destroyed and did not reach the pupil, there cculdnot be any teaching carrled on. 

But there is the teaching, hence sound does not perish, or, in other, words, it ls' 

eternal 

157. In whichever of the tWo senses it ls accepted, the teaching does 
not offer any opposition. 

The word "teaching" may be Interpreted either as (1) the pupil's receiving the 

sounds 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 flrstlnterpretBtion we shall say · 

that the sound cc ming out of the preceptor produces .another sound, and so on, 

until the last sound readies the pupil This would maloe sound non eternal. it Is ob­

vious tbat the second Interpretation similarly proves the non-etemality of sound. 
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158. Sound, continue the objectors, Is eternal, because It Is capable 
of repetition. 

That which ls capable of repetition ls persistent or not peruhable, e.g., one ' 

and the same color can be repeatedly looked at, because ft Is persistent. One and 

the same sound can slm!larly be repeatedly uttered; hence ft Is persistent or not 

perishable. 

· 159. It Is, we reply, not so, because. even if sounds were "other" (dif­
ferent), repetition could take place. 

Repetition does not prevent perisbableness, because repetition is possible even 

If the things repeated are "other" or dlfferent, e.g., he sacrilkes twice, he dances 

thrlce. etc. Here the two sacrifices are different. and yet we use the repetitive word 
"twice": slm!larly the three dancings are dlfferent, and yet we use the repetitive 

word "thrice." 

160. Some say that there Is no such thing as otherness, because what 
Is called "other," in reference to some other, Is not other In reference 
to Itself. , "' 

We maintain that repetition Is possible even If the things repeated are "other" 

or dlfferent. Our position Is said tn be untenable: the term "other." ls described as 

·unmeaning, as nothing Is other thanltsel£ 

161. In the absence ofothemess there,would, we reply, be no same-, 
ness, because the two exist In reference to each other. 

If there was no otherness, there would be no sameness. This would lead us to ab-

. surdlty, as ft would disprove both pers!stency and'per!shableness. Hence we must 

admit otherness; and if there is "o\:her:• there will be no flaw in our expression, 
viz. repetition ls possible even If things were "other" or dlfferent. 

162. Sound, some say, Is eternal, because we perceive no cause why 
It should perish. 

Whaiever Is nonetemal ls destroyed by some cause. Sound Is said to have no 

cause of destruction, hence sound ls held by some to be not nonetemal (Le,. Is 

regarded as eternal} 

163. But by the same argument, we are afraid, nonperception of the 
cause of lnaudition would mean constant audition. 

If nonperceptlon lsto establish nonexistence, we should not cease to hear, because 
we do not perceive any cause of our not hearing. But such a cnndus!on Is absurd. 
164. Your position, we further say, Is untenable, because there Is 

no non perception; on the contrary, there is perception of the cause of 
inaudition. 

Suppose that a sound ls produced by an axe str!ldng against a tree. This sound 

'will per!shafterproductng anothersound, which will again perish, g!v!ngr!se to 
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, another, and so on, until the last sound is destroyed by ~me'ohstacle. In fact every 

sound that Is produced Is destined to perish. Hence there Is no nonperceptton of 

the cause of inaudition; on the contrary, there is p'en:eptf.oil of~ a cause. Con­

sequently, sound Is not eternal. 

165. There is, we again say, no nonperceptlon, because the· sound [of 
a gong] ceases on the contact of our hand [with the gong]. 

Ydu cannot say that there is non perception of the ca"USe of cessation of sOunds 

because we actually perceive that by the contact of Our hand we can stop the 

sound of a gong. 

166. We call a thing eternal (persistent) if it continues to exist, and if 
we cannot perceive any cause why it should cease. 

Sound does not continue to exist, and the cause of its cessation is also perceived. 

. Hence sound is not eternal. 

167. That the substratum of sound ls intangible is no counterar­
gument. 

Sound has not for Its substratum any of the tangible substances, viz. Oarth, wa­

ter, fire, aod air, for It Is found to be produced even where these do not exist For 

instance. sound ls produced in a vacuum that ls devoid of smell, taste. color, and 

touch, which are the qualities oftanglblesubstances. The reason thesound pro­

duced in a vacuum does not reach our ears is that there Is no air to carry ft Hence 

the substratum of sound Is ao Intangible substance, viz. ether. 

It Is a peculiarity of sound that It caonot co-abide with color, etc. A tangible 

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 canrtot be the abode of 

aoy other qualities. This dlstlngulsbes the substratum of sound from the substrata 

of other qualities. This peculiar substratum is called ether. 

The fact of having an intangible substratum ls no bar to the non-eteroality 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 a certain 

vibration), which again causes another sound (or vibration), and so ori.,.untll the 

last sound (or vibration) ceases nwlng to some obstacle. Sound !>therefore non-

eternal. ' ' 
166. Sound cannot be supposed to co"abide with other qua!Jties, for 

there are also varieties of it. 
In each tangible substance there Is only one lcind of smell, taste, touch, or color. 

If we suppose that sound abides with one or more of these qualities In a tangible 

substance, we must admit that sound ls Of one kind only. But sound is of various 

kinds, such as grave, acute, etc.; and eveh the saine :round may-vary In.degrees, 

according to the nature of the obsl:ructlon it meets. This proves that sound does 



Nyaya 131 

not abide with other qualities In a tangible substance. It further proves that sound 

Is not unalterable or eternal 

Also signifies that this aphorism Is to be considered along with the aphorism In 

no. 162.,· in which a reason fotthe non-eternallty of sound is given. 

169. From the Injunction about modification and substitute there 
arises doubt. 

The word "dadhi," conjoined with the word "atra," becomes "dadlryatra," by the 

rule of Sanskrit grammar. Looking at "dadhi'iltro" and "dadlryatro,".we notice 

that there Is i In the former and y In the latter. Here some say that i undergoes 

modification as y, while others say that y comes as a substitute for i. Consequently 

we are thrown Into doubt whether letters really undergo modifications or take up 

substitutes. 

'170. If letters underwent modification, an Increase of bulk In the 
original material would be attended by an Increase of bulk In the modi­
fication. 

If we accept the theory of modification, the letter y that originated from the 

short i musi be supposed to be less In bulk than they that originated from the long 

L But In reality they In both cases is of the same bulk. Hence Jt Is concluded that 

letters do not undergo modification, but take up other letten1 as fillbstttutes. 

171. The foregoing argument, some say, is futile, because we find 
modification Jess than, equal to, andgreater than, the original material, 

The bulk of the modification does no.t. In aU cases, correspond to the bulk of the 

original material, e.g4thread Js13fless bulk than cotton, which Is its original mate- ' 

rial, a bracelet Is equal In bulk to the gold of which It Is made, and· a banyantree is 

greater In bulk than the seed from which It springs. Hence the argument against 

the theory of modification ls, according to the objectors, baseless. 

· 172.' On account ofthe 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 simUar nor 

dissimilar to the case under consideration: they belong altogether to a differ- , 

eut category. An example that can establish a point must contain the reason that 

is fuurid present ln'the thing to be established. Not only are the examples not a 

means ofproofhere, 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. 
A modification may not correspond In bulk to Its original material But If the 

original materials are different, their modifications are expected to be different 

Here i being different from f;their modifications are expected to be different But y 

issues from i as well as i. Hence y ls not a modification of i or 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. 

Accordlng to the objector, there Is difference between the letter l (or f) and Its 

modification y, as there is difference between the substance cotton and its modifi­

cation thread. 

175. In reply, we say that !tis not so, because the character of a modi-
fication does not exist here. 

· A modlflcatlon must be of the same nature as Its original material., though the 

former may not correspond In bullc to the latter. A bracelet ls no doubt a modlflca­

tlon of gold or Silver, but a horse Is not a modlflcatlon of a bu!L Similarly,y, which 

Is a semi-vowel; I• not a modification of l (orl), which is a full vowel. 

176. A thing that has undergone modification does not again return 
to its original form. · ' . 

Milk modlfled Into curd does not again attain the state of milk. But l having 

reached the condltlon of y may again revert to Its original form. Hence y Is not a 

modlflcatlon oft. 

177. Some say that this Is untenable; because golden ornaments may 
again be converted into their original foflllS. . 

A golden 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 ofletters the theory of modlflcat!on does not 5Ulfer by l reaching 

the condltlon of y and again returning to Its original form. 

178. The analogy, we say, is inapt, because the modifications 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 l when converted• into y loses its own nature. Hence the analogy is unsuitable. 

179.·If the letter were eternal it could not be modified, and if it were 
impermanent it could not abide long enough to furnish the material for 
modification. 

On the rupposltlon of the letters being eternal; l cannot be modlfled Into y; and 

on the supposition of their being lnipermanen~ I must perish before It can be 
modlfledintoy; · •, · 

180. Though the letters be eternal, theirtnodiflcation, says an objec­
tor, cannot be denied, as some of,the eternal things are beyond the 
grasp of the senses, while others possess a different character. 

' Just as some eternal things (as ether) are rupersensuous while others (such as • 

cowhood) are cognizable by the sense, so some etei'nal things; ruch as ether, may 

be unmodifiable while others, such as letters; may beSU5ceptlble to modJflcatlon. 
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18L Even ,if the letters are impermanent, their modiflcation, Uke 
their perception,· Is, accorcl!ngto the objector, possible. 

Even if you say that let:ti.ra are Impermanent, you admit that they abide long 

enough to be aipable ofbelng perceived. Why then cannot they.abide long enough 

to be capable of being modified] 

182. In reply, we say that our position is unassailable, because there is 
no eternalness where there is the character of modiflcation and because 
your so-called modiflcation presents Itself at a time subsequent to the 
destruction of the original material 

The letters cannot be modlfied if you say that they are eternal, because modlfica­

tlon is the reverse of eternalness. When a thing is modlfied ltassuml!S'artother 

nature, abandoning Its own. Again, the letters cannot be modlfied If you say that 

they are Impermanent, because there is no time for i (of dadhi) to be modlfied into 

y when a (of atm) follows. The sound "dadhf' is produced (pronounced)11l:the Brn 

moment, exists (continuously) during the second'moment, and perishes at the 

third moment The sound "atm" ls produced.(pronouriced) atthe second moment, 

exists (continues) during the third moment, and perubes at the fourthnioment 

Now, i (of dadhi) cannot be modlfiedlnto y until a (ofatm) has coine fnto existence. 

But a comes into existence at the third moment, when tbas already perished. so; 

on the supposition of imp'ermanency ofletters, modlfical:ion.Js Impossible.. 

183. Letters are not modifled, because there is no fixity as to the orig-
in.ii material of their tnodiflcation. c • t 

In the case of real modlficatlons there ls a fixity as regards their original mater!-· 
als, e.g. milk is the original material of curd, but not vice versa. lrlthe case oflet­

ters, boW.ver, there is no fixed rule, e.g. i is the original material ofy In dadhyatm 
(dadhi+atm), buty Is the original material of i lnvidhyati (vjadh +ya+ ti). Hence 

the operation of modlflcation is notreally applicable to lettel'S-

184. Some say that there is no lack of fixity, because the absence of 
fixity Itself is fixed. 

I is sometimes modlfled Into y, and y sometimes Into L So In respect ofletters · 

. th.ere is no fixity as to the original materials of their modification. This much, 

however, fs,flxed: that there is no fixity,, or in other words, the absence of fixity is 

· fixed.Hence the objector, who is a quibbler, contends that there is fixity at least as 

to the negative aspect of inodlficatlon. 

185. By saying that the absence of fixity is fixed, you cannotset aside 
, our reason, because the fixity and lts absence are contradlctory terms. 

·Our reason is that in respect ofletters there Is no fixity as.to their modlficatlon. 

You contend that, though there is no fixity, the absence of fixity is futed. Our reply 
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Is that, though the absence of fixity ts.fixed, It does not establish fixity as a posi­

tive fact, because fixity Is Incompatible with.the absence of fixity. 

186. There Is an apparent modification ofletters In the case of their 
attaining a different quality, taldng up substitutes, becoming short or 
long, and undergoing diniinution or augmentation. 

A letter Is said to attain a different quallty when, for Instance, the grave accen­

tuation Is given to wha! was acntely 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, nadr (In the vocative case), becomes nadl A short vowel Is lengt\1-

ened, e.g .. "'muni (in the vocative case) becomes "mune." Dlmlnution occurs in 

such cases as "as+tas" becoming ~stas." In "devanfi:m'' (deva+iim) na is an augment 

187. The letters ended with an affix form a word. 
Words are of two kinds: nouns and vms. A noun ends In a sup affix, e.g., Iµmas 

(Riimaisu), while a verb ends In a tin affix, e.g., bhavati (bhii +ti). 

188. There Is doubt what a word (noun) really means, as it invariably 
presents to us an individual, fann, and genus. 

The word "cow" reminds us of an !ndiv!dllaJ (a.four-footed an!mal), Its form 

(Umbs), and Its genus (cow hood). Now, It Is asked, what Is the real signification of a 

word (noun)-an Individual, form, or genus? 

189. Some say that the word (noun) denotes individual, because it is 
only In respect of individuals that we can use "that," "collection," "giv­
ing," ... taking," unurnber;' uwaxing," "waning," "color," "compounclp and 
"propagation." 

"Thal cow Is going" -here the term "that" can be used only Jn reference to an 

individual cow. Similarly, It Is only In respect of individuals that we can use the ' 

expressions "collectl~n of caws,'1 .. he gives the cow," .. he takes the cow," "ten 

cows, "cow waxes,". "cow wanes," "red cow," "cow-legs," and "cow gives birth to 

cow." 

190. A word (noun) does not denote an individual, because there is no 
fixation of the latter. 

Unle.ss we take genus into consideration, the word "cow" will denote any indi­
vidual of any kind. individuals ,are Infinite. They cannot be dlst!ngnlshed from one 

another; unless we refer .some of the hr to a certaln genus and o~ers to Bnother 

genus, and so on. In order to dlst!ngutsh a cnw-lndiv!dual from a horse-individual, 

we must admit a genus called "cnw" dlst!ngntshed 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," "sandalwoo~'! "Ganges," "cart," "food," 
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and "man," in coilsideration of association, place, design, function, 
measure, containing, vicinity, conjunction, sustenance, and supremacy. 

If the word does not denote ;mindividual, how is it that we refer to an individual 

row 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" me;ms "feed the Briilunar,iaholding a 

staff1" "the scaffolds .shout" means '.'men on the scaffolds shout." "he makes a mat" 
means "he aims at making a mat,~ ~aina" (chastiser) mearis "a king,!' "a bushel 

of flour" means flour measured by a bUsbeL "a vessel ofsandalwood" means 

"sandalwood placed in a vessel,!>. "cows are ~g on the Ganges" means "cows 

are grazing In the vicinity of the Ganges." "a blatkcart" means a cart marked with 

blackness, "food" means "Ufe." and "this person (Bharadviija) is a clan" means 

"this person is the bead of a clan~ 

192. Some say that the word (noun) denotesform by which an entity 
is recognized. 

We use such expr:essions as "thisis a cow" and "this is a horse" only with refer-. 

ence to the fornaof the cow and the horse. Hence I tis 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 individtialJty,andfoan; dowe 
not find immolation, etc.?. 

We can immolate a real cow, but not an ·earthenware cow, thou&h'thelatter pos­

sesses individuality and form. The distinction between a real cow and ah 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 (rioun) denotes genus, 

194. In reply, we say that it is not genus alone that is meant by a word 
(noun), because the manifestation of gentis depends on the form and 
individuality. 

· The genus abides In the individual, and the individual cannot be recognized 

except by Its form. Hence genus bas reference both to the form and individual, or 

In other words, the genus alone ls-not the signification of a word. ,-

195. The meaning of a Word (noun) is, according to us, the genus, fiirm; 
and individual. 

The word(noun) signifies all the three. though prominence is given to one of 

· them. For the purpose of distinction, the individual is prmninenl Jn order to 

convey a general notiont preeminence is given to the genus. In practical concerns, 

much Importance Is attached to the form. As a fact, the word "noun" ordinarily 

presents to us the form, denotes the individual, and connotes the genus. 
' ( I ' 
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196. An individual Is that which has a definite form and Is the abode 
of parj:icular qualities: 67. . . 

An individual Is any substance that Is cognlzed by the senses, es a limlted abode 

of color, taste, smell, touch, weight, solidity, tremulousness, velocity, or elasticity. 

197; The jiirm Is that which Is called the token of the genus . 
. The genus "cowhood," fur Instance, Is recognized by a certain ccllocation of the 

dewlap, which Is a furm. We cannot reccgnlze the genus of a funnless substance. 

198. Gehus Is that whose nature is to produce the same conception. 
Cowhood is a genus that underlies all cows. Seeing a cow somewhere, we acquire 

a general notion of cows (Le., derive knowledge of cowhood). This general notion 

enables us on all subsequent occeslons to recognize individual cows. 

FROM UDDYOTAKARA'S lfYAYA-VARTTIKA 
----~------ -- -~-- ------>·----~·----

It Is not true that the means of knowledge and the objects of knowledge 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) Uke dream-objects. What reason is there to maintain 
that the objects In a dream-experience are unreal? . 

Opponent The reason Is what Is called khyiiti (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-ls 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 that, the objects that appear in a 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 objects 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 inlplied that those objects that are apprehended by the waking per­
son exist. And the qualification-those "that are not apprehended by the 
waking person" ~is.superfluous. ., 

If you argue that the objects thatare apprehended either In the waking 
experience or In a dream are unreal but the consciousness (of such objects) 
exists, (we ask:) what could be your reason? 
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The fact of being not apprehended bythe waking person cannot be cite 
ed as a reason because it is incapable of establishingthe "contrapositive" 
(viparyaya; viz. apprehension of objects by the waking person proves their 
existence). 

If apprehension proves existence only then Is It warranted that nonap­
prehenslon can prove nonexistence. 
' It is contended that the reason should be capable of establishing the 

"contrapositive" thesis (viz. apprehension proves existence). 
Opponent: The objects are not distinct from the consciousness (of them) 

because they are subject to comprehension (by the consciousness) just as a 
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. 

Resparise: A feeling Is afeeling of either pleasure or pain. Consciousness 
Is a cognitive state (of mind). A cognitive state is distinct from the feelc 
Ing of pleasure or pain. Therefore, your supporting example is not cor­
rect. Pleas\Jre and pain are what are apprehensible, and their apprehen­
sion is a cognitive state. Thus, the apprehenslble must be distinct from Its 
apprehension. 

If you argue that consciousness is identical with the feeling (!,e,, plea­
sure or pain), we still say that there lsrio supporting example where the 
apprehensible and the apprehension m-e (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 ftve, by equating 
feeling with consciousness); and this will contradict your doctrinal posi­
tion (that there are five, rpersonality" aggregates, viz. aggregates of matter, 
feeling, perceptions, mental forces, and consciousness). 

If you do not accept even four aggregates butadmit consciousness only 
that is (commonly) experienced, we then counter: since there are neither · 
internal nor external objects to account fat the distinctness of the states 
of consciousness, how can you explain the distinction of different states of 
consciousness? · ' ' 

Opporumt:.One state of consciousness is' different from the other just as 
one dream•ls different from another. 

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 0£ dreams also, the dis­
tinction of consciousness-states Js asserted to be owing to the difference 
of comprehension, then we counter by pointing out the distinction of 
comprehension from the comprehensible. The comprehensible 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 waking cognitive 
states. 

Opponent Jn my theory, all cognitive states will be held to be erroneous. 
Response: If you say that, we ask you to point out the "principal" object 

(pmdhiina) Jn such errors. There cannot be an erroneous cognition that is 
without any "principal" object 

Moreover, he who does not accept that the objects are distinct from 
consciousness should be countered with the refutation of this reason based 
upon. the examination of Its nature. 

·Is the nature of the object (in a dream) that of being external? If so, then 
the position becomes contradictory (viz. what is internal in consciousness 
Is said to be external). 

Is the nature of the dream-object thatofbeing consciousness? If so, then 

the dream-object cannot be established because the states of conscious­
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 taking the "forms" of words are 
conveyed to others. · 

Response: He who says this. should explain the meaning .of the word 
"form," iikara. The "form" (in this context) Is the apprehension by which 
something non-x appears asx depending upon the similarity of the "prin­
cipal" object (e.g" "This is a snake"-'thiswrongapprehension has taken 
the "form" of a snake with regard to something that is not a snake but has 
similarity with the "principal" object,I.e., a snake). 

Also, in your view, words are not real, and hence the sentence "The 
consciousness-state takes th& 'form' of words" is a statement without a 
reference, , i , 

He who does not accept that objects are distinct from consciousness 
should also 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 thaUs a waking 
experience?" 
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Even the disctimlnatioh ()fwhat begets•merit and wbat begets demerit 
cannot be. established (under yaur 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 so in the waking state. 

· Opponent: The (said) discrlhtlnation Is maintained by the fact tbat In one 
case the person Is overwhelmed with .slumber, while he is not so over: 
whelmed In the other case. 

Re.spcinse: This Is a!So wrong. How does one know that this odd bebavlor 
of the mind Is caused by the Influence of slumber? 

Opponent: The clarity and unclarity of the states of consciousness distin­
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 (which are, according to you, 
nonexistent). 

·· Opponent: ·It has been seen that states of consciousness can be distinct 
even when their objects are nonexistent. For example: The.departedspir­
lts originating from the maturation of similar "residual forces.of actfcm" 
(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 consdolJS!less are 
seen to be distinct, for some spirits see the same as 11' river fu!Lofwater, 
and some others see It as a river full of blood. Thus· it is ascertained tbat 
consciousness alone arises Indifferent forms In themannerjustdescrlbed; 
depending upon its Internal conditions, while the external.objects as its' 
conditioning antecedents do not exist. ,, 

Response: This Is wrong because it runs Into contradiction. If you say tbat 
consciousness 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 '?'Plain 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 objective refererice if the ag­
gregates of matter, etc., did not e'Kist. 

Regulation of place and time Is also not possible. The departed spirits 
see the river full of filth In a particular place, not in just any place whatso­
ever. If objects did not eXist, the reason for such regulation of place ~ould 
have to be eiplained. ' · . 

' ; ' , ' \ 

If. for a person, the existent objec;t is determined .by ~ome "form" or 
other, thenlt Is proper to.holdthatsome ofhjs cognitive sbjtes are errone­
ous, False cognitive states do not reject (the existence pf) the "principal" 

' . 
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object Thus one should point out the "principal" objects 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 (karma) to be in'one 
place and the result of It fn,another place'' (Vasubandhu, VirpSika). The 
meaning of this (line) Is that the (corresponding) result should.be there 
where the action takes plai:e. 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). 

Response: This Is not true, for I do not concede the point I do not concede 
that the action and its result are occurring In different substrata The ace 
tion Is located In the self (atman) and the result Is also In the same locus. 
Thus, the (supposed) fault (in my position) Is rejected. 

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 
belonging to another personality-series (Le., another person). 
·.. The objects are different from· consciousness because they can be estab­
lished (as external) by means of knowledge. Also because they are ''effects~ 
(karya, "causally conditioned"), they are temporal, and they are preceded 
by residual traces of action (dhanna). 
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VAISESIKA 

HISTORY 

','. 

. , :, .. 

The Vais~ system holds that liberation 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 gu1)ll (quality) of the 
atman (self), which is Itself a druvya (substance). Once one has gained this 
knowledge, the atman will attain the·.desired state of existence without a 
consciousness. " 
· !GiJ:!ada (fl. ca. 200s.c.E.~100 c.Ei) Is the author of the VaiS~Siitms, the 

foundational text for the school. !GiJ:!ada's Siitms gave rise to P~astapiida's 
Padart/ta,,dhanna-saqigraha (Compendium of the Nature of the.Fundamental Cat" 
egories) (ca. .550 c.E.), which, though categorized asa commentary, doe5 not · 
follow the format of the VaiS~kaSiitms. · 

EPISTEMOLOGY 

The VaiS~ school ·accepts only two pnmul1)lls (sources of valid knowl­
edge): pratyak$a (perception) and anumcina.(lnference) .. Jt does not accept 
5abda (testimony) as a pramii{la, despite upholding the authority of the Ve­
das. Unlike other schools of Indian philosophythat hold the Vedas to be a 
pramii{la, the Vais~ thinkers hold that the Vedas are valid not because 
they have svat<0-priirnii(1ya (Intrinsic validity), but because they itre rooted 
In the pratyak$a of r$is (seers). 

. . 

ONTOLOGY 

According to the realist Vais~ school, the llniverse Is composed of six 
padarthas (fundamental categories, lit "what is predicated by the word"): 
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dravya (substance), gm.ta (quality), karman (action), siimanya (universal), 
vf5e$a (particularity), andsatnavaya (relation ofinherence). Kfu:iada posited 
a direct correlation between a word and the object to which It referred; 
hence the fundamental categories are predicated by the word. 

Druvya possesses !JU1.UI and kannan; prt/tivl (earth), jala (water), tija5 
(light), and v<fyu (air) are perceivable and material dravya. Paramill;ws (at­
oms) of these four dravyas comprise all material objects. Paramiil;tus, which 
are six-sided, first combine to make dyads. Three dyads make a triad, which 

' ' 
according to the Va!Se~ika school is the smallest perceptible unit. AkiiSa ' 
(ether), kala (time), dik (space), atman (self), and manas (mind) are not ma­
terial Buddhi (consciousness) is produced through the contact of mqnas 
and the atman. The manas is an inert instrument of knowing that acts to 
compile the data sent by the senses. By itself the utman is unconscious. 

,According to Kfu:iada there are seventeen gur;ias; PraSastapada' states 
that there are twenty-four. Kfu:iada's seventeen are: panrtva (distance), 
apaiutva (proximlty ), S<ll/lYoga (conjunction). vibhiiga (separation); prthaktva 
(distinctness), parimiil;ta (size), sarrikhya (number), spar5a (touch), gandha 
(smell), msa (taste), riipa ,(color),iccha (desire), dve5a (aversion), prayatna 
(effort), buddhi (consciousness), sukha (pleasure), and dul;ikha (pain). To 
these Pra5astapada adds saqiskiira (tendency)1 dravatva (fluidity), gurutva 
(heaviness), 5abda (sound), dharma (merit), adharma (demerit), and sneha 
(visc~sity). Though dependent upon dravyas, gur;ias are still conceived a5 
distinct. Dharma and adharma are referred to together as adroa (unseen), 
which is the power of causality in the mechanism of kanna. Accumulating 
adroaleadstorebirth. 

There are five types of kannan (action) that are found within dravyas. 
They are ephemeral and do not persist. These are upwards, downwards, 
expansion, contraction, and locomotion. 

The Vals~ika school posits that there are perceptible samilnyas (univer~ 
sals). There is, for example, a bookness that js shared by all books, includ­
ing this one. Though they are real, they do not exist (unlike the parallel 
concept described by Plato). An ontological status is thus given to class 
categories . 

. Vf5e$as (particularity) .Is the prfuciple ofindividitality that is found on 
the atomk level. It is what distinguishes individual items that are other­
wise alike, such as individual paramiil;tus ofjala (water). 

Samavaya (relation of inherence) Is an eternal relation between two en­
tities, such as between dravya and gurµi. Take, for example, a purple shirt. 
The purple color has a samavaya relationship with the shirt. These inher­
ent (and not contingent relations) areiound between particulars and uru-
versals and wholesandparts. ' , 
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Abhavais a seventh padartha that was added by.laterrvaiS~l:Whkers. 
If all words have a perceptible referent, some Vaise$1ka sc:holars1iJ'gueil, 
then the negation must also be 'accounted for. The i:ognltioru ''Ih:e cori" 
tainer, is not there" is actually '':The nonexistence of the ctmtaJtieris there." 
Or, the cognition "This container has notwater" isactuallytwo cogriltii:ms: 
"This container ls there" and "The absence of water is there." !Ii this way 
abhavaexplains the experience.of negation. . 1 

SOTERIOLOGY 

The goal of the VaiSe~ika schoolis to realize that the utman can be separat­
ed from buddhi and can attain a state of unconsciousness. Pain arises from 
the saJT!YDga of the iitman, the indrtyas (senses), the manas, and the objects 
of the senses. When the atman is separated from the indrtyas then neither 
dharma nor adharma is accumulated, rebirth cannot take place, and mok$a 
is achieved. In mok$aeae:h utman stillhas a viS~a and thus its individuality. 

THE TEXTS 

Included here is the entirety of Kiilµtda's V~ka Siitras; whle:h is com­
posed of 373 siitras (aphorisms) and is divided into· ten Chapters. Eae:h' 
chapter is subdivided Into two iihnikas (lessons).< The second selection Is 
from Sndhara's Nycrya-kandalf, a commentary on Pra5astapada's Padariha­
dharma-SlllJlgmha, and concerns arguments for the existence of the atom 
and of aggregates. 

KA~ADA'S VAISE~IKA SUTRAS 

First Chapter, First Ahnikiz 

1. Now we will explain dharma. 
. 2. That is dharma (whlc:h leads to the) attainment of abhyudaya and 

nil;ITTejasa. ' : · 
3. That (teae:hing/tradition/ collection) which explains this (dharma) 

is authoritative (pnimiil)a). ' 

4. The true knowledge of shared and differing properties of onto­
logical categories, based in/generated by the particular attributes of 
those padiirthas-dravya, gu1Jll, karma, S<hrulnya, vtSeyi; and samavcrya -is 
productive of nil;!Sreyasa. 
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5. Pfthivf, iipa, tefa, vayu, iika5a, kiila, diJc, iitma,' and mana are the 
druyyas. ·, ' · 

6. Form or color, taste, odor, touch,·l1umber1 measure, distinctive­
ness, conjunction, cliajunction, paratva, aparatva, intellect, sukha, dul)kha; 
desire, aversion, effort, etc., are the guF)llS. 

7, Movement upward (rise), movement downward (fall), contraction, 
expansion, and movement (from one place to other) are the kannas. ' 

8. Sat, anitya, substantive, effect, cause, siimiinya, vlSeyi are peculiar to 
druyya, gw;ia. and kanna. 

9. Dravya and gw;uz generate substances of their own class, (which is) 
a common property (shared by them). · 

10. Dravya generates druyya and gu~a too (generates) other~· 
1L Karma cannot be formed by kanna. 
12. And neither Is druyya destroyed by Its effect or Its cause. 

, 13. (But)~ (are destroyed) by both (effect and cause), .• 
14. Effect (kimna's) is opposed by kanna. • 
15. (Having) actions, gu~. and (being) coinherent cause are the 

characteristics of druyya. 
16. Residing In druyya, not possessing gu(UI, and (when indepen­

dent) not being a cause of contact or disjunction are the features of 
gu(UI, 

17. (Residing at a time) In one druyya, (being) devoid of gu(UI. and 
(being) the unbiased independent cause of conjunction and cliajunction 
are the features of kanna. . · . · . 

· 18. Druyya.ls the common cause of druyya, ~a, and kanna. 
19. So Is~ (too the common cause of druyya, ~a, and kanna). 
20. Karma Is the common cause of conjunction, dlajunction, and 

motion. 
21. Karma Is not (a cause) of druyya.· , 
22. (Because) It Is excluded (from them). 
23. Dravya is the common effect of druyyas. 
24. Because of its dissimilarity from gu(UI, kanna Is not (an effect) of 

kannas. 
25. (In gu~ Uke) numbers, (which are) duality; onwards, separate­

ness, conjunction, and dlajunction (are generated by more than one 
druyya). , I 

26. (Due to Its) asamaviiya (In more than one druyya) kanna Is not the 
common effect (of several druyyas). · 

.27. A drurya Is (the effect) of conjunctions. 
28' A color/form is (the effect) of colors/forms. 
29. (The gu!UI) upward movement (is the effect) cifheavlness, effort, 

and contact. 

I 
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30. Conjunction and c!Jsjtinctlon are also (the effect) of karrna. · 
31. ln (the treatment of) Cause In general, karma is not considered to 

be a cause of drovya and karrna. 
. '., 

First Chapter, Second Ahnika 

32. In the absence of cause is the absence of effect. 
33. But In the absence of effect there is no absence of cause. · 
34. (Both) sdmiinya and~ depend upon the Intellect. 

.~ 35. Being/ existence, being the cause of continuity; Is sdmiinya. 
36. Drovya, gw;uz, and karrna are both sdmiinya and vlS~a. 
37. VIS~ being (the constituent of) ultimate c!Jfferences, exists 

independent (of any percipient). 
38. By which drovya, gul)!I, and karrna appear to be existent, that Is 

scittii. "" 
39. Sattii Is c!Jfferent from drovya, gul)!I, and karma. 
40. It Is existent In gw;uz and karma, so it Is neither gu(1ll nor karrna. 

. 41.And also (because of the) nonpresence of.s<lJniinya and viS~a (satta 
Is c!Jfferent from others). 

42. Drovyatva Is stated by its being In many drovyas. · 
43. And also (because of the) nonpresence of siimiinya and vlS~a. 
44. So Is gu(llltvastated byitsbeirig In gll(las: · 
45. And also (because of the) nonpresence of sdmiiriya and WSe$a. 

· 46. Kannatva Is stated by Its being In karrnas .. 
47. And also (because of the) nonpresence of siimiinya and vlS~a. 
48. Sattii exists because of the non particular mark of the being and 

the nonexistence of the mark of viSesa. 
, '. 

Second Chapter, FirSt Ahnika 

49; (One which has) color, taste, odor, and touch !s prt/Jivf. ·. 
50. (Having) color, taste, and touch, iijJa Is fluid and smooth. 
51; T<ja has color and touch. 
52. V-")'U Is touchable. 
53. These (gu1JU5, namely, color,. taste, odor, and touch) are not pres· 

ent In iikiiSa. 
54. Butter, lac, beeswax In contact with flre beco~e (fluid, a prop­

erty) common to (them and) water .. 
55. Tin, lead, iron, silver, ai:td gold In contact with £Ire become (fluid, 

a property) common to (them and) water. 
56. Homs, hinnp, hair at the tip of its tail, and a dewlap are the visible 

signs of a cow. ' ' , : 
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57. (Similarly) touch (is the sign) of viiyu too. 
SB. And this touch Is not of the visible (things), hence viiyu has an 

invisible mark. 
59. (Viiyu Is) a dmvya for not being (inherent) in other dmvyas. 
60. And by possessing kriya and gm;ias (viiyu_is a dmvya). 
61. (For) not being in other dmvyas (viiyu) is stated to be nitja. 
62. The mixing of viiyu with viiyu Is also the mark of its multiplicity. 
63. (Since) the contact with viiyu Is not perceptible there Is no visible 

mark. 
64. In the inference by general perception too (viiyu) is considered to 

be non particular. 
65. Thus (the being of viiyu) has been handed downin the tradition. 
66. (Just as) nanie and kanna are marks of the particular distin­

guished things (similarly viiyu is known). 
67. (Because by) perception, name and kanna are known to have been 

produced. 
6B. Exit and entry are the marks of iikMa. 
69. These (exit and entry) cannot be the mark (since) kanna can 

inhere in (only) one dmvya. 
70. And also because of its (iikiiSa's) difference from the marks of 

other causes. ' , 
71. From conjunction (results) nonexistence of kannd.. 
72. Before the gm;uzs of the cause, the gur;ias of the effect are seen. 
73. In the nonappearance of other effects too5abdais not the 9ll(Ul of 

the tangible (entitles). 
74. (Since it, 5abda, is) inherent and perceived elsewhere (in other 

dmvyas) it is the gu1Ja neither of atma nor ofmana. 
75. It remains that (sound) is a mark of iikiiSa. 
76. (Its) dmvyatva and nltyatva are explained by vayu. 
77. Like being (existence) it is one. ' · 
7B. (Since) sabda as a mark Is nonparticular and due to the nonexis­

tence of other viSeyi marks (of iikMa, it Is a unity); 
79. Thus by this order (unity) it (iikiiSa) Is one and is also separate 

from others. 
·:· 

Second Chapter, Second Ahrrika 

BO. (When) flower and cloth are brought close' together, the nonap­
pearance of the other gulJa in the cloth Is the mark of nonpresence of · 
the odor (in the cloth). • ' 

Bl. (It Is) established that odor is (the-mark) ofprt/zivf. 
B2. By this energy is explained. 
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83. Energy Is (the mark) of t~a. 
84. Coldness Is (the mark) of iipa. 
85. (The idea of) "posterior" (in relation to) that which Is posterior, 

simultaneity, slowness, and quickness are the marks of kiila. 
86. Its dravyatva and nitycitva is explained (as in) by vio/tl. 
87. Like being (existence) it Is one. 
88. (By) not being in nitya entities and being in anitya entities, kiila is 

a (technical) term of the cause. 
89. "This isln this side (direction)" silch a (nature of) mark is of diSii. 
90. (Its) dravyatva and nityatva is explained (as in) by viiyu. 
91. Like being (existence) it is one,, 
92. By (nature of its) particular effects it (diSa) is many (diverse). 
93. (DiSa is) regarded as (in the case of) East with its past, present, 

and future relation to the sun. 
94. So too is South, West, and North (diSas). 
95. By this the other divisions of diSa are explained. 
96. Perception of samiirtya, nonperception of vi§e{;a, arid memory of 

viSe{;a raise doubt 
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 (giverlse:to) doubt' 
100. That (entity) which is apprehended by hearing ls 5a!ida. 

. 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 (5abda is) not a llravya. 
103. (It is) also not a karma since (It is) invisible. ·• 
104. (Though) its (5abda's) gu(lll to end (transiency) Is a common fea­

. ture (that it shares) with karma, 
105. The mark of sat is absent (hence sabda is noneternal), 
106. (It has) different dlumna than the nJtya (hence sabda Is anitya, 

noneternal). 
107. It is also anitya for it hasa cause: 
108. This (i.e., that.5abda has a cause) is not unproved by change. 
109. In manifestation (Iles the) fault (thus meaning is not proven; 

sabda is not manifested). 
110. Conjunction, disjunction, and (other) sabdas give birth to 5abda. 
111. Sabda is anitya too (because of) its mark. . 

- ' ' I 

112. (If sabda is anitya then) activities of both would not exist 
113, From the wordpmthamii. » 
114. Also from the existence of recognition (and memory of what has 

been spokenin the past). 
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115. All these arguments (for 5abda nityatva) are doubtful 
116. (As sounds) commonly exist (as) enumerable. 

Third Chapter, First Ahnika ' ' 

117. The objects of senses are well known. 
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 nonknowledge (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 argument) for yet another 

entity (which Is wholly unconnected) is also not valid. ' , 
125. The conjunct, the Inherent, the colnherence 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).whichis Is (the mark of) that which Is not. · 
129. (That) which Is is (also the mark of) that which has been. 
BO. (These types of Inferences are valid because) knowledge of the 

mark Is preceded by existent knowledge. 
131. The unsubstantial Is calledfalladous (arguments). 
132. The unproven and the dubious are (the two types of) fallacious 

· (arguments). 
133. Because It has horns thus it Is a horse (Is an example of the for­

mer type of fallacious argument). ·. 
134. Because It has horns it Is a cow ls an example of fallacy of plural-

ity of consequents. ' , ' 
135. That (knowledge) which Is proven by the proximity of atma and 

the object of senses Is different (from the fallacious). , ' 
136. Activity and Inactivity are seen In one's own atma; the mark Is 

the same In others. 

Third Chapter, Second Ahilika 
; ' ' ' ' 

13 7. (In cases of) proximity of atma and th~ objects of the senses, the 
existence and nonexistence of knowledge Is the niark of mri:na. 

138. Its dmryatva and nityatva Is explained (as in) by vayu. 
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139. (Because of) nonsimultanelty of efforts and nonsllnultanelty of 
cognitions (ltfollows that) It (mana) is one (In every one), 

140,Ascent and descent (of vital airs), opening and closing (of eye5), 
motions of life and man a, effects. of the. organs of sense,. stlk/ia: an:d · 
dul;tkha, desire, aversion, and effort are the marks of iil:(nii. , 

141. Its draryatva and nltyatvals explained(asin) byv<!Y14 
142. ''This lsYajiiadatta," (in this) there is absence of perception as 

there exists no visible marks (of his atma, even) Jn contact (of organs of 
sense and of cognition). . ' , , ' 

143. Based onsiimanya (generalized) perception (of observable signs) 
It cannot be Inferred as v!S~a. ' 

144. ThUs it (the being of the atma) Is proved (to exist) by the agama. 
145. The word ~I" is different (In everyone, hence) the<igama is not 

the only proof. · ' 
146. If the perception "I am Devadatta, I am Yajiiadatta"•is seen (what 

is the need of inference?). 
147. Ifthe mark ofiitmii were seen, it would be l!fi assurance (for it 

would be) then evident as a precept 
148. "Devadatta goes, Yajiiadatta goes" this could mean reference to 

the body. 
149. This application Is doubtful. 
150, The "I" Is cognlzed as a reference to each, atma and.(is a distlnc- ., 

tlve. entity) not to any other, this difference is clearly seem 
151. "Devatta goes:' this . application through the self-conscious 

expression shows that It("!") Is presentatlve of the body., 
152. This application is doubtful. 
153. But the knowledge of Yajiiadatta and Vigmmltra does not, due 

to their:particular bodies, become an object, 
154. The knowledge of the "I;' individually established by its pre­

dominant and sensible attributes, does not depend on proof of the 
agcmia alone for it is affirmed Uke 5a6da (by Inference too). ' 

155. Due to the common origin of sukha, du(ikha, !llld knowledge (in 
all bodies) atma Is one. " 

156. (Because of) circuinstances it (perception) is many (by special 
lllnitatlons as individuals). 

157. And (so too) on the authority of the Siistras. 

Fourth Chapter, First Ahnika 

158. That (which Is) eternal and uncaused Is nltya. 
, 159, Its effect is its mark. 

· 160. (From) existence of cause Is existence of effect, 
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161. Anitya Is the negation of existence of the vi5eyJ.. 
162. (The supposition of anityatii 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, vayu is not perceptible because of the non presence of color. 
165. Color Js perceived only when there Is a, particular color or there 

is coinherence of more than one dJ:avya. 
166. By this the cognition of taste, odor, and touch Js explained. · 

• 167. (In ease of)dts (taste, smell, and touch) nonexistence there will 
be no deviation. 

168: (The guQas) number, measure, separateness, coajooction, dis­
junction, otherness, non-otherness, and• kanna are visible to the eye 
(only If they) possess color. ·I 

169. In uncolored (things) they (the gu(JUS mentioned above) are not 
visible to the eye. 

170. By this the eidstence of the guQas and·the cognition of all the 
senses Is explained. 

Fourth Chapter, Second Ahnika 

171. That again prt/tivi; etc" dravyas exist in three forms-body, sense, 
and objects. 

172. (If) the conjunction of perceptible andinlperceptlble (dravyas) Is 
not visible then it (body) is not the compound of five elements. 

173. (If) other gu(JUS are unmanlfested, then too (pfthivf, etc" other 
effective dravyas cannot be considered as the compound of.five).· 

174. Not of three elements (pfthivi; iipa, and teja-ls body composed). 
175. (Though a) conjunction of atoms Is not denied. 
176. Of these bodies are of two types~yonija and ayonija. 
177. (Because early ayonija bodies) have antecedents in indetermi­

nate time arid space. 
178. And (following) a particular dharma. 

. 179 .. Also (because) linguistic evidence have existed. 
180. Since naniing (or language) is without a beginnJng. 
181. (Thus) ayonija bodies exist. 
182. Also Vedas are the marker (proof). 

-' 

Fifth Chapter, First A.hnika_ 
! 

183. The conjunction with and the effurt of the atma results Jn the 
kanna of the hand. · 
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184. Similarly, conjunction with the hand (and Its being heavy) 
results in kanna in the pestle. 

185. But, the kanna (produced) in the pestle Is due to the Impact and 
not because of Its conjunction with hancl but otherwise (Is seen even 
without the conjunction). 

186. Similarly, conjunction of the atma (is not the cause of) kanna in 
the hand. 

187. Karma in the hand Is due to the Impact and conjunction with 
the pestle. 

188. Karma of atma is •also due to conjunction with the hand and 
(motion). 

189. In the nonpresence of contact (the. pestle) falls due to Its heavi­
ness. 

190. (In the) absence of a particular Impulse the upward or sideward 
movementis not possible. ' 

191. From particular effort results particular Impulse: 
192. From particular Impulse results the particular jumping (upward). 
193. By the kanna of the hand the kanna 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 contactwith:v<fyu. 
197. Movement of the gem (toward the thief}, movementofthe nee­

dle (toward the lodestone) are due to unseen causes. 
198. In an arrow, many a time, particular conjunctions cause differ­

ent kanna. 
199. From Impulse (results) the arrow's first kanna, the next 

from the inherent saritskiira which the arrow gains (from the first), and 
soon. 

200. The absence ofswitskiira and (the presence of} heaviness results 
in its (arrow's) fall (falling). 

Fifth Chapter, Second Ahnika 
' 

201. From the Impact of Impulse and united· contact (of entities) 
results the kanna in prthivf. 

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) results in flow: · 
205. The rays of the sun in contactwith vayu (causes the) rise of water. 
206. (Water rises up due to) the united contact, and the impulse 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 

withteja. 
209. The mark (of the presence of teja) is the lightning and thunder. 
210. Also in Vedas (is it proved). 
211. From the conjunction and diajunctlon of water (in the form of 

clouds) results lightning. 
212. The kanna of t'!fa and viiyu are explained by the kanna of prthivf. 
213. The upward flaniing of fire, the sideward mov!'ment of viiyu, the 

first kanna of atoms and mana are due to unseen causes. 
214. The kanna of the hand explains the kanna of mana. 
215. From the conjunction of atma, senses, mana, and the object 

result sukha and du!Jkha. 
216. When mana gets situated in the atma there is absence of its 

beginning (of sukha-dul.tkha), when there is nonexistence of dul.tkha in 
the body, that is yoga. 

217. The moving away and coming closer (of the manas to the atma), 
conjunctions of things eaten and drunk, and conjunctions with all oth­
er effects (all these) are done by unseen causes. 

218. When there is- nonexistence .of this (adma). there is non­
existence of conjunction and nonexistence of manifestation that is 
mak$a. 

219. Darkness is a nonpresence, being dissimilar to the production of 
dnnya, gm;ia, and kanna. 

220. And because of the obscuring of tf!ia (light) by other dnnya. 
221. DiSa, kala, and iikiiSa are also opposed to action; thus they are 

nondynamlc. 
222. By this are explained kanna and gu(la. 
223.,The coinherence of nondynamlc things Is excluded from kanna. 
224. (But) gu(IQS as a cause (ofkanna) _are.noncoinherent 
225. By gu(IQ diSa is explained. 
226. By cause time (is explained). .. 

Sixth Chapter, Fifst Ahnika 

227. The statements of Vedas are created knowledgeably. 
228. Names and gU(IQS in the Briil_nruu:tas are the mark of that 
229. Giving is wise. 
230. And so is receiving. " 
231. (Because) the gu(IQ of one atma is not a cause with regard to 

· another iltmcl. 



232. That (wisdom) is not present in itµpqrefood, 
233. In impurity is hiriisa, . . . • 
234. Association with it results fud~· . , 

. 235. That is not present in the nonlmptlre. 
236. Again relation should be .maintained with the superiors, 
237. And with (those) similar and low (in stature), 
238. By this the (nature of) reception among one another. who are of 

the nature of superior, similar, and low is explained. 
239. And apposed to this (receiving) is tyclga. 
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 cru;pter, Second Ahnika 

243. Actions of motives are seen or unseen, where It is unseen tends 
to abhyudaya. 

. 244. Fasting, continence, residence in the gurukula, life in the forest, 
giving, oblation, knowing the diSiis 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 iiSramas of life are rooted in anilpadhii and 

upadJu1 
246. Deficiency 0£ faith is an upadhii and nondeflciericy is an anu· 

padhii. 
247. That which is of the prescribed color, taste, odor and touch, 

which is oblated upon and sprinkled with water is pure. 
248. Impurity Is the negation ofpurity. 
249. Different from the prescribed object (too is impure). 
250. Even partaking pure food without following the prescriptions 

will resuit in absence of abhyudaya. 
251. Or it occur5 because restraint means something else. 
252. There Is nonexistence where It Is not 

. 253. From pleasure arises desire: 
254. Also through that being engrained. 
255. Due to the unseen. 
'256. Also due to particularity of natures. . 
257. Due to desire or aversion man perfornis dlianna or adhanna. 
258. By these are conjunction and disjunction (explained). 
259. Mo~ is explained as being dependent on the kanna of the 

iitmii. 
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Seventh Chapter, First Ahnika 

260. Guvas have been stated. 
261. The color, taste, odor, and touch of prthivf, etc., are anitya (since 

they are) anitya dravyas. 
262. By this is said the nityatva In nitya things. 
263. They (the guvas) are nltya In ap, teja, and v<fyu as they (the dm­

ryas) are nitya. 
264. In things anitya they (the gu(IUS) are anitya as the dravyas are 

anitya. 
265. The change of gui)as produced by heat in prt/llvrhas its begin­

ning In the cause. 
266. (Because there is) one dravya only. 
267. The perception and nonperception of Q(IU and mahat has been 

explained to be nitya. · · 
268. In consequence of plurality too (mahat is produced). 
269. Its opposite is an Q(!U. 

270. The notions of greater and smaller size are said to be relative on 
the existence or nonexistence of vlSe$(l. 

271. (Because there Is) one time. 
272. Examples too can be given. 
273. The nonexistence of Q(!Utva and mahattva In Q(!UtVa and mahattva 

is explained In kanna and guva. 
274. By kannas kanna and by guvas guva·has been explained. 
275. And also by avutva and mahattva kanna and guva are explained. 
276. By this thenotiorts oflength 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 nitja. 
280. Ignorance is also the marker of knowledge. 
281. AkiiSa and iitmu by merit of their size are called pervasive.· 
282. In (consequence of) nonpresence of that (pervasiveness) mana . 

is small. 
283. By guvas, diSaJs explained. 
284. By cause (is explained) kiila. 

Seventh Chapter, Second Ahnika ' 
, ;' I 

285. (By being) distinct from color, taste, odor, and touch, ekatva Is a 
different entity.· ' : 



286. Similarly pfl:haktva.: · 
287. The nonexistence of ekatva and prt/iaktvaJJie)liffytj;iljliJiptfl@J@q. 

is explained by <I(lutva and mahattva. .. , ,, 0 •• ; 

288. Ekatva does not exist in all things, for karma and gm;ra are nbJio 

numbered. 
289. That (notion) is wrong. 
290. in nonexistence of ekatva secondariness does not exist 
291. Of cause and effect there is no ekatva and prthaktva in conse­

quence of the nonexistence of ekatva and prthaktva. 
292. This is explained in relation tci 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. 

294. By this disjunction is explained. 
295. The nonexistence of conjunction and disjunction in conjunction 

and dlsjl!nctionis explained by <l(!Utva and mahattva. · · 

296. Kannas .in karma and 9UJ.Ul5 in guQa is explained (earlier) by 
<l(!Utva and mahattva. 

297. There is neither conjunction or disjunction in cause and effect 
since they do not exist independently, 

298. As it is a guQ<I. 

299. Gu(la is alsolinplied. 
300. As there is no action (thus no conjunction or disjunction). 
301. Also the expression. of~it is not~ is used (In case ofthe.nonex:- .· · 

istent). 
302. (Thus) the 5abda and its meaning arew!thout connection. 
303.• (Cognition of) that which is a conjunction (results from the 

knowledge of the conjunct.for ex:ample,) contact with a staff (and cog­
nition of that) which possesses coinhesion from the particular. 

304. Relation between the 5abda and its meaning is sign!flcatory .. 
305. Otherness and non-otherness is (explained) by nearness and 

farness of objects residing in the same place at the same time. 
306. From the closeness of cause otherness and from the farness of 

cause non-otherness (results). 
307. The nonexistence of otherness and non-otherness in otherness 

and non-otherness is explained by <l(!Utva and mahattva. 
308. (As) karmas is karma (is said earlier). 
309. (As) gu(las in guQa (has been explained in relation to <I(!Utva and 

mahattva). 
310. Samav<lya is that by the ,virtue of.which cause and effect may be 

said to be in one another. 
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311. The negation of the essence of draryatva and guQatva is explained 
by (its) existence. ·• 

312. Its truth is (explained by) existence. 

Eighth Chapter, First Ahnika 

313. Cognition was explained In (chapter of) draryas. 
314. In them atmii and mana are not visible. 
315. The mode of origin of cognition has been stated in the enuncia­

tion of cognition. 
316. Cognition of gu(las and kannas in dose contact (with the sense-­

organs) should be considered as caused by drarya. ' 
317. A5 siimiinya and viSqa do not exist in siimanya and vlS~ thus 

their cognition. 
318, (Cognition of) draryCii gu(la, and kanna presupposes the siimanya 

and the vfSe$IL ., 
319. In drarya (cognition) presupposes drarya;gu(la, artd kanna. 
320. A5 guQG and kanna do not exist In guQG and kanna there is no 

(cognitive) presupposition of guQG and kanna. · 
321. If an entity is white that is in contact withsamav<lya and due to 

the knowledge of whiteness cognition arises in the white entity, the two 
(being and arising of cognition) stand'in relation ofcause and effect 

322. (Cognition arising in various) draryas are not causes of one 
another. 

323. The nonsimultaneous coming into being of cause and the causes 
being sequential in nature give rise to the sequence of cognition of pot, 
cloth, etc., not just as (direct) result of a·cause. '· · 

Eighth chapter, Second Ahnika 

324. "This Is;' "that is," "you did it," "feed him" -such (cognition is 
resultant of) different intellects. 

325. (Such expressions) exist in references to objects seen and not in 

objects unseen. 
326. The term artha applies to dravya, guQG, and kanna. · 1 

327. In dravya identity with five elements was denied. 
328. Being plural and having odor, prt/tlvf is the (material cause for 

the) cognition of odor (by the nose). 
329. Similarly; apa, teja, and vayu are the material causes ofthe organs . 

of taste, sight, and touch. 



v~ is1 

Ninth Chapter, First Ahnika 

330. In the absence of the interaction of krtyii and gw;ias, liefore com­
ing into being (an effect is said to be) nonexistent. 

331. Existent {becomes) nonexistent. 
332. In the absence of interaction of krtya and !JUI.la it (existence) is 

distinct from nonexistence. 
333. Existence also (is) nonexistent. 
334. And that which is different (from both existence and nonexis­

tence) is.anonexistence (which will never beln existence). 
335. Perception of a nonexistent thing may also result from nonexis­

tence of a past perception and a memory of the past, like the perception 
of an opposing object. · ' 

336. Likewise too from perception of existence is nonexistence. 
337. Hereby thenon-pot, non-cow, and adhanna are explained. 
338. There is no 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 connection between 

an existent water-pot and the house. · 
340. Perceptual knowledge of iitmli is made possible by a particular 

conjunction between the iitmii and the mana. 
341. Like perception of the differentclrnvyas, 
342. in those whose mana is not always -meditative ahd in those , 

whose samiidhi is consummated there is the perception of iitmii, 
343. (They also perceive) karmCI; and !JU1.lU from the co!nherence of 

things: 
344. Atmii being in a form of co!nherence there is also perception of 

the !JU1.lU of iitmii. 

Ninth Chapter, Second Ahnika 

345. Anything connected with any other thing as effect, cause, in 
contact, as contrary, or as !nSeparably 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 5abda explained.· 
348. There' is no difference.of meaning in argument, reason, mark, 

evidence, and instrument. 
349. (Because) they are implicated in the notion of belonging to that 

(5abda). 
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350. Smrti results from the particular conjunction of the iitmii with 
the mana and from saritskiim. 

351. So too, dreams (result from conjunction of iitmii and mana). 
352. So too, consciousness in dreams. 
353. And also from dhanna. 
354. Ignorance results from the do?G of the organs of sense and from 

the do~a of saritskiim. 
355. That (avidyii) Is Imperfect cognition. 
356. Free from Imperfection is knowledge. 
357. Knowledge of seers and the perfect vision results from dhanna. 

Tenth Chapter, First Ahnika 

358. Due to the difference between desirable and undesirable causes 
and by opposition, sukha and du!tJcha 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 (is a difference between the cognition 
of sukha and du!tJcha). 

362. And the effect (of such cognition) is not always observed. 
363. (Because sukha and dubkha) and observed to coinhere with the 

same object 
364. The head, the back, the stomach, and the vitals are in one (body) 

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 druvya (results) 
from the coinherence of effects. 

366. Or from conjunction. 
367. Coinherence incauseresults in (noncoinherence in) karma. 
368. Similarly color (results from) coinherence of the" cause in the 

object. 
369. Coajunction of cloth due to the coinherence of cause (is a non­

, coinherent cause). 
370. Causation of contact also results from the coinherence of cause 

in cause. , • ' 1 



' 
3 71. (Because of) conjunct coinherence thereJs ,a spec!Ell,watm'.e at 

fire (heat}. , . • , 1 ; _ 
. ' - - - 'J - : 

372. Observances (according to the injunction oftliesctlptlires}fillil' 
those (karmas) that are seen since they haverio visible effe'Cfs,arethe 
cause of prosperity. - · . 

373. Authoritativeness pertains to the teaching/traditiori/collection 
since it is a declaration of that 

FROM SRlDHARA'S NYAYA-KANDALI 

Exposition of the Atom-Theory 
' ' 

What trustworthy means of knowledge assures us of the existence of 
earth In its atomlcal form? 

Siddhiintin:' The following syllogism (anuiniina): 

. At a certain point the continuant series of smaller and still smaller 
extensions comes to an end; 

because It is a continuant series of extensions;. 
like the c_ontinuant series of greater and still greater extensions. 

The point where [the series] stops, that [extension] than which there Is 
no smaller, is the atom (or infinitesimal part). -

For this reason too it is eternal: 

because It does not possess-parts,.whllst at the same time possessing 
s-ubstantiality; 

'just like (physical) space). 

· . Opponent But the atom possesses parts; and thus it Is not infinitesimal, 
because the notion will occur to simple people that the extension of the 
parts [of this, your supposed atom] Js again s-maller In comparison to the 
[atom, their] product. 

5iddhiintin: Let.then this part of that [which was at first considered to be 
an atom] be the atom. , 

-Oppanent Neither will this be the case, because there.will be again other 

parts. 
Siddhiintin: So an endless regress would ens-ue; and consequentlyneither 

could the smaller and.smaller [extensions] cif aggregates exist Insofar as 
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the greatness or smallness of the number of the causes-[a greatness or 
smallness 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 [seri_es 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 proved. 

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 llin­
ited [In producing]. The indestructiveness [of everythi~g] 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 th~ 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 producing]. [To 
summarize this In a syllogistic form]: 

' 
The threefold atom is only produced by effect-substance[s]; 
because [this threefold atom] possesses "large" extension; . ' 
like a pot. · · 

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 lnflnitesimal size were effective, then this effectuation · 
would be useless insofar as only lnflnitesimallty would arise In accordance 
with the nature of the cause. There is, however, no restriction for higher 
numbers; Sometimes [an aggregate] ls effected by three [double atoms], 
this is called a trycu;mka. sometimes by four, sometimes by five; thus you 
may imagine as you wish [i.e., without limitation].-And there is no use­
lessness In effect; for we obtain [tlµs result]: the greater the number of 
causes [i.e., constituent parts], the greater the degree oflargeness. Neither, 
with matters standing thus, would the consequence be that a pot is ef­
fected by mere double atoms [without Intermediate parts], for when a pot 
is broken, we·s.ee a separation of smaller and S'mallest parts and. therefore 
we may conclude that the effectuation is correspondent to that. 
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The Existence of Aggregates 
' ' .- ' 

' Opponent: Moreover, [those· qualities as] color, etc., wliich are of an 
Infinitesimal nature, transgress without exception the keh of the sense­
organs; and an accumulation1 independent of them, does not exist; there­
fore; what, according to your standpoint, is the ohject of S!ghband touch? 
' Siddhiirtin: Though the atoms [I.e., the Infinitesimal qualities of color, 
etc., which you uphold], taken separately, transgress the ken of the sense­
orgaris, yet they become attainable to sense, whenever they come forth 
fitly and the internal organs of sense, etc., are present. 

Opponent: No; for even on their fitly coining forth they do not abandon 
their innate nature of being ultimately subtle; moreover, when visibility is 
ainere consequence of the fitly coming forth, then both the internal and 
external organ ofsense would be perceptible, since there is no difference 
[in this1respect between the organs of sense and the external elements]. 

Siddltiintin: But if l 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 
inasfa!' as there are no interspaces between then, they are [collectively J 
apprehended under [the idea of] oneness. 

Opponent Does then a one and gross form originate in these many [at­
oms], or is this [one and gross form] not really formed, but onlypercelved ., 
in them in consequence of our [own mental] projection, as it is in the case · 
[of the oneness] of hairs? 

Siddhiintin: lf it really originates, then we have what we call an aggre­
gate; but if it is experienced, when not being; then it is a false impresS!on 
(bhriirita); and a false impression has a correct impresS!on for its counter­
part (prattyogin); 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"! am something material" does not arise and 
becaµse the unwished-for consequence would be that the fact of [a thing] 
being a common object of several perceivers could not exist. Therefore this 
one and gross [form] ls the object, Since it always appears in a definite form 
and exhibits practical efficiency. This then is the proof for [the existence 
ofJ the aggregate. 

Opponent No doubt, a notion is proved when no (logical) impediment 
(biidhaka) ex!Sts; in that case we use the expresS!on "so [it is]". But a refut­
ing argumentation exists with reference to llie existence of aggregates. 
To wit when·the hartd 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 }'/Ould be that one 
thing would possess contradicting qualities [sci!. 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 cause.is lacking; 
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·yutasiddhi (relation 
of separability) between part and aggregate. 

Siddhiintin: No; the relation of separability means an abiding In separate 
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, !.e.,.do not move], then 
there ls 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 form·an aggregate by Itself]; so then there is no question of 
a relation of separability. 

And the other point of refutation that Is mentioned; 
RefUtatian: 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 thing a perception 
and nonperception at.the same time ensue. " 

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 
[aggregate] 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 = sthula] 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 ls painted, then the aggregate In 
that part is painted and in the other parts !tlsnotpalnted; so then the con­
sequence would be that the same thing Is painted and not painted? With ' 
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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], sitice conjunction does not cover [the whole object; 
I.e., need only take place In a part of It]. · · 

Oppanen~ This again Is another point of refutation: Does an aggregate 
abide only partially or totally In each of its several parts?~a third way 
hamelyJs 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 (sarrisarga} with one part, then the 
other parts would beexcluded and ano_ther svariipa (Individual existence) 
[of the aggregate] could-not be admitted In addition to the .svariipa, just 
now described. 

Siddhantin: We may give the following answer: Do you state the thesis 
"Whatever exists, exists (vartate) either partially or totally" as one upheld 
by yourself or as one defended by others? Certainly .nobas one upheld by 
your own [school]; no existence (abiding, vrttil of BllYthing in any place is 
upheld by the Buddhists [Le., they believe In the ex!stenceneither ofaggr~ 
gates nor of atoms]; and the abiding of a thing in an either partial or total 
respect is not asserted.by others, because the.abidingis 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 
(sCl1f151lT!Ja) of one thing with several is hot contradictory. For the blending 
with the iikiira "yellow," ete;, Is experienced In the cognition of variegated 
color, which is [also] characterized by the akard "blue." And no differen­
tiation of this [cognition] takes place according to [the manifoldness of] 
iikiiras. !flt were not possible for one [cognition] to· arise from the seizing 
of several iikiiras, then the absurd consequence would be that you could not 
possess the notion "yariegated:' Neither may the oneness of the iikiiras 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], enc 
ters [so to say], by our.perception, Into the other parts, so that there arises 
[Ut "with reference to"] the independent nature of one aggregate that Is 
characterized by [or: In which dominates] one of the parts-similarly atthe 
manifestation of one [thing] of asolld (sthala)character, we become aware 
of a \llending of several Into one, And if [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 ls one; 
abides in only one place, so a5 one color or one aggregate" and [the other 
thesis] "Whatever abides in many [parts], is manifold, as, for instance; the 
tiila-frults, which are divided.into many portions, or ari aggregate which 
abides in many. [in a manifoldness]." And the [two instances of] universal 
concomitance [expressed in the5e 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]: 
object, external sense-organ, and internal sense-organ, inasfar as ltabides 
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 ofinherence and willyet not be many. 
Moreover, while this whole argumentation [of yours], based on pmsaiiga, 
destroys [the notion of] abode, It annihilates too ltself[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), dmanta (example), etc., would become baseless; 
and [in accordance with thls]no abiding (or existence) cif a thing that has 
no abode could·take place. Therefore, by that [argumentation of.yours] 
the·aggregate, whichls proved by perception, cannot be annihilated; fo~tit 
[sci!. argumentation] is ofless weight than that [I.e., perception]; inasfar as 
[argumentation] is dependent on perception .. 

Opponent If I should answer: .perception is mistaken (illusionilry, 
bhriinta)?. i ' . 

Siddhiintin: Why this? 
Opponent Because it is done away with by a refuting fact (biidhaka). 

' Siddhiintin: If perception is mistaken, then the refuting fact is proving; 
and If the refuting fact1is 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, .inasfar as.It is independent [of 
other sources of knowledge]. And itlsnotrightto say that such a thing [as 
perception], which is in agreement with1he practical efficiency [of objec­
tive existence], which Is trusted in by evecybody.·and which possesses an 
immediate evidence, should be mistaken. For [should It be so], then the 
unwished-for consequence would be·thateven tlie perception of[suchelc 
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ementary akaros as] blue, etc., would be mistaken. So tben·yotir refuting 
fact has been put aside by us. 

' 
The Existence of the Atoll!S 

Siddhiintin! The atoms, [tbe existence of] which can be deduced from tbe 
[existence of the] aggregates, must be called existent. 

Opponent The conjunction of the ato~ simultaneously y<lth a sixfold 
[Le., with six surrounding atoms]' leads us to accept [the idea] that the 
atoms possess.six parts (sides), and [consequently] excludes the existence 
of atoms. 

Siddhiintin: How is this simultaneous conjunction to be taken? Is it either 
a simultaneous origination of tbe one atom with six other atoms? Or ls it 
conjunction [that takes place] simultaneously? If it Is a simultaneous origi­
natlon--0f a thing without parts [to~ether with six other similar things J­
in consequence of the simultaneity of the causes, what dlf!kulty [could 
be raised]? But if it is a siniultaneous 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. 

Opponent If I should answer: You are wrong; for, supposing that one por­
tion [of the atom] were [Identical with] the other, tben conjunction [would 
remain] within the limits of one atom and we should get the unwished-for 
consequence that it [sell. the object or aggregate] could not be perceived;· 
however it is an object in reality. 

Siddhiintin: The being subject to several conjunctions ls possible, if si­
multaneous causes exist, just as well in reference to one undlvisible 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 Sanskrit-English Dictionary [Kyoto: Rlnsen, 1986], 

1681). 
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SAfyiKHYA 

HISTORY 

According to. the Siitpkhya school, suffering will end when the individual 
properly discerns the duality between p~a (consciousness) and pralqti 
(materiality). They further believed that the material world emerged from 
pralqti, given Its association with purw;a: The ultimate goal was thus for the 
p~ to see itself as distinct from the pralqti and, consequently, for It to 
be no longer born In the cycle of birth and rebirth. 

There are references to concepts that resemble Sfupkhya ones In. the 
Upan~ads, and,. most . notably, within the Mahabhiinrta, In both the 
nw~adharma section and the Bhagavad GfuL In these texts, though, a sys­
tematic account is not presented. The school was made most welUrnown . 
by ISvarakr~r;ia (350-450 c.t.) In his Siirfzkhya-kiirika. Though ISv~a 
was not the founder of the tradition, the version of Sfupkhya that he put 
forth became the reference point around which later scholars of Sfu)lkhya 
oriented.themselves. 

The' sfu)lkhya texts do not typically contain polemics 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 purw;a and prukrti. 

EPISTEMOLOGY 

As per the Siirfzkhya-karika, the sfu)lkhya school accepts· three prumW)as 

(sources of valid knowledge): dma (i.e., praty~) (perception); anumana 
(Inference); and iiptavacana (Le., 5abda) (reliable verbal testimony). Given 
that the Siitpkhya school is principally conceptual, both anumdna and 
iiptavacana have more import than dma. Purw;a. (consciousness), the most 
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important component of the system, for example, Is Inferred and held to 
be real by reason ofI5varakr'ir:ia's aptavacana. 

ONTOLOGY 

According to the Sfupkhya school, the universe Is composed or' only two 
elements, pufU.?ll and pmkrti, both real and eternally existent No god who 
creates the universe Is posited. 1'uru$a Is c:emna (pure consciousness), Is 
a siilcyitam (witness), Is akartrbhiiva (Inactive), and is katvalya (isolated). A 
multitude of PUfU.?llS exist In contrast, pmkrti is active and initially avyakta 
(urunanifest) (also kn~wn as mulapmkrti when avyakta). It Is composed of 
three gm;ws (constituent processes): sattvas (intelligibility process), mjas 
(activity process), and tamas (Inertia process)i These are In equilibrium 
until pm}qti comes into contact (SW]lyoga) with pU!Wja, after which their 
imbalance causes pmkrti to transform and to become vyakta (manifest), 
The gur:iasare distributed unevenly In the emerging manifestations, known 
collectively as the twenty-five tattvas (entitles). ,Although It may appear a5 
if the pu~a Initiated the ~ril)iima (transforniatlon of the,constltuent 
processes), it Is merely its· proximity to the pmkrti by which pmkrti begins 
manifesting.. ' 
, Buddhi (Intellect) (also known as mahat) Is the first to emerge from 
pmkrti. It Is followed hy a/uupkiira (ego), the manas (mind), the ten indriyas 
(capacities that enable sensing, motor ·functioi:ilng, and thinking), the 
paiica-tanmatms (five subtle elements), and the pai!ca-bhatas,(the five gross 
elements). The ten indriyas are separable Into the five buddhi-indriyas 
(sense capacities) and the five karma-indriyas (action capacitle5). The buddhi­
indriyas are ghriil,Uz (smell), msana (taste), ca)cyus (sight), 5rotra (heating), 
and tvac (touch). The karma-indriyas are vac (speaking),,p<l(tf (grasping), 
pada r (going), piiyu (excreting), and upastha (procreation). The pai!ca­
tanmatms are the matms (objects) of the indriyas, ·ruimely, sabda (sound), 
spar.SU (feeling), riipa (color), msa (taste), and gandha (smell). The last set of 
emanations to derive from the ahCIJT!kiirn Is the pai!ca-bhatas (the five ele­
ments) and they are the gross aspects of the parica~tanmatms. They, are 
iikMa (ether), viiyil (air), trjas (fire), ap (water), prthM(earth). These, then, 
comprise the subjective and objective modes of reality,\ 

The Sfupkhya position Is based on satkarya~vada, theviewthat the effect 
exists !n,the natural cause, and would not be tenable without It. Nothing 
new Is created;' Rather, there Is only a t:rarisfurhration 06 the pmlqti. The 
twentycfive tattvas, then, are manifestatloriS of a previously urunanifested 
pmlqti. They are effects that were already existent In their cause, namely 
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mulapmlqti. The univeri;e, then, is merely a pcrr4tama (transformation} of 
pralqtL In fact, the existence of prulqti can be. Inferred only from its 
effects. , , 

,. 
SOTERIOLOGY '' 
During the emergence of the tattvas frorrrprulqti; the punl$ll, which is ini­
tially a mere witness to the development:; becomes associated with the tatt­
vas and forgets that ittls a witne5s rather than a participating actor. In so 
doing, the ~a seems to become part of saJ)!S<lm (the neverending.cycle 
ofbirth and rebirth) that is inherent to the processes of prulqti. The goal of 
the classical Siirpkhya isJor each purtl$a to realize that It is free from prulqti 
and not bo11nd to the world and Its suffering. The ultimate goal, then, Is the 
kaivalya (isolation) of the PUTU$Cl· 

THE TEXT 

The .entirety ofl5v~9a's Siiqtkhya-kiirikii Is included here. This t:eXt: is 
regarded as the first extant systematic presentation of Siirpkhya. It Is not a 
polemical text; rather; it ls a simple outline of the Siirpkhya position, 

' ,, 

ISVA~A_I<'l.l~~P.'S SA4ff(HYA-I(ABIKJ\ 

1. Because of the torment of the threefold suffering, (there arises) 
the desire to know thenieans of counteracting It. If (it is said that) this 
(desire; I.e., Inquiry) Is useless because perceptible (means of removal 
are available), (we say) no,, since (perceptible•means are not final or 

abiding). . 
2. The reyealed (or 'scriptural, means of removihg the torment) are 

like the perceptible (Le., ultimately Ineffective), for they are connected 
with impurity, destruction, and excess; a superior method, different 
from both, is the (discriminative) knowledge of the manifest (ryakta), 
the unmanifest (aryakta)1 and the· knowing one (or know~r; 1.e~ pitrtl$a). 

3. Primordial nature (mulaprulqti) Is uncreated. The seven~the great 
one (mahat), etc.-are both created and creative. The sixteen are ere- . 
ated. purtl$U is neither created nor creative. 

· 4; The attainment of reliable knowledge Is based on determining 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) perception, (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 (liitgi). Reliable authority 
is trustworthy verbal testimony. · 

6. The understanding of things beyond the senses is by means ~f 
(or from) inference by analogy. That which is beyond even inference :is 
established by means of reliable authority. 
. 7. (Perception may be impossible due to the following:) (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 ihtervention. (of an 
object between an organ andthe object to be perceived); (g) because of 
suppression (I.e., seeing the sun but no planets); (h) becailse of Inter~ 
mixture with what is similar. 

B. The nonperception (of pralqti) is because of Its subtlety-not · 
because oflts nonexistence. Its appreheiislon Is because of (or by means 
of) Its effect. Its effect-the great one (mahat), etc.-ls different from yet 
slntllar to pralqti. 

9. The effect exists (before the operation of cause) (satkarya) (a) 
because of the non productivity of nonbelng; (b) because of the need for 
an (appropriate) material cause; (c) because of the inlpossibllity of all 
things coming from all things;.(d) because something can only produce 
what it Is capable of produciilg; (e) because of the nature of the cause . 

. (or, because the effect ls nondifferent.from the cause). 
10. The manifest(vyakta) is (a) caused; (b) finite; (c) nonpervaslve; (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) (characterized by 
the) three ~as ("constituents" or "strands~); (b) undiscrinllnated; (c) 
objective; (d) general; (e) nonconsclous; (fl.productive. The PUTU$U Is 
the opposite of them; although similar (to the avyakta as,characterlzed 
In rto. 10). 

12, The ~; whose natures are pleastire, pain, and Indifference, 
(serve to) manifest, activate, and limit They successively dominate, 
support; activate, and interact with one another. 

13. sattva Is buoyant and shining; rqjas Is stinlulating and moving; 
tamas is heavy and enveloping. They furiction for the sake of the pu~ 
like a lamp. · : .. 
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J.4. Lack of discrimination, etc., Is established because of (the mani­
fest) having the three fJII1)!lS and because of the absence (of the guQas) 
In the opposite of that (i.e:, in the' punl$<l). The unmanifest ls likewise 
established because of the gtl(lll-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 world, 
which require a cause; (b) because of homogeneity or sameness of the 
finite world; (c) because of the power cir potency (of the cause) that the 
process of emergence or evolution,inlplies; (d) because of separation or 
.distinction between cause and its effect (with respect to modification 
or appearance); (e) because of the undividedriess or uniformity ofthe 
entire world; the unmanlfest (aryakta) Is the cause; it functions because 

· of or by the.Interaction of the three gu(las, modified like water, due to 
· the specific nature abiding In the respective gu(las. 

17. The puru:;a exists (a) because aggregations or combinations exist 
. for another; (b) because (this other) 'must be apart or opposite from 
the three gu(las; (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 ofisolatiori or 
freedom. , , 

. 18. The plurality of p~ 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 differences In the pro­
portions ofthe three fJII1)!lS (In different entities). 

19. And, therefore, because (the puru:;a) (is) the opposite (of the 
unmanlfest); It Is established that pu~ Is (a) a witness; (b) pilssessed 
oflsolation or freedom; (c) Indifferent; (d) a spectator; and (e) inactive. 

20. Because of the praxlmlty (or association) of the two-1.e., pralqti 
and pu~a-the unconscious one appears as If characterized by con­
sciousness. Similarly, the Indifferent one. appears as If characterized by 
activity, because of the activities of the three guQas. 

· 21. The proximity (or association) of the two, 'which Is like that of a 
blin.dman and a lame man, is for the purpose.of seeing the pmdhiina and 
for, the purpose of the isolation of the pu~a. FrolI) tliis (association) 
creation proceeds. ' · ' 

22. From pralqti (emerges) the great one (mahat); from that (comes) 
self-awareness (ahaJrtkiirn); from that (comes) the group of sixteen. 
Moreover; from five of the.sixteen (come) the five gross elements. 

23. The buddht("wlli" or "intellect") Is (characterized by) ascertain­
ment or detertnlnation. Virtue;, knowledge, nonattachment, and pas-
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session of power are its siittvika form. Its tamasa form is the opposite (of 
these four). 

24. Self-awareness (aJuurikiirn) is self-conceit (abhimiina). From it 
a twofold creation emerges: the group of eleven and the five subtle 
elements. i 

25. From self-awareness (known as)vaikrta ("moclified':) proceeds the 
'group of eleven, characterized by sattva ("goodness" or "purity"); from 
self~awareness (known as) bhiitiidi ("the origin of gross elements~) pro­
ceed the five subtle elements (tanmdtms), characterized by tamas ("dark­
ness" or "delusion"); from self-awareness (known as) taljasa ("shin-
ing" or ''.passionate") both proceed. · 

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• (kannendr(yas) are called voice~. hands, feet; and 
organs of excretion and generation. 

· 27. The mind (manas) is of the nature of both; it is characterized by 
reflection (or synthesis or coristructlon) and it is a sense because it is 
similar (to the senses):rrbe.variety of external things and the variety 
(of the organs) is because of the specific modifications (or transforma­
tions) of the gu1,UIS. 

28. The functlon'of the five (sens~rgans).:-(hearing) sound, etc.­
(is) mere awareness (iilocanamiitm)i •The function of the five (organs of 
action) (is) speech, grasping, walking; excretion, and orgasm. 

29. With respect to the specific'characteristlcs: of the three (i.e., of 
the buddh~ aJuurikiirn, and senses) each .functions differently; the five 
vital breaths (or winds) (makeup) theiI! common function. 

30, With respect to that which is presently in perception, .the func­
tion of the four (i.e., buddhi, ah<Uflkiirn. 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.,·buddh~· ahamkiirn, and 
manas or the "internal organ") is based upon a ·Hrior perception. · · .. 

: 31. (The external and internal organs) accompUsh their oWn parti!'ll­
lar function in coordination with one another. The only motive is for 
the sake·ofthe pww;a. Bynothingelse is the instrument (i.e., the thir­
teenfold instrument) motivated. 

32. The instrument (~) is thirteenfold (i.e:, made up of buddh~ 
aluurikiirn. 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,(or.to be manifested). r· 



, Siiipkhya 173 

33. The Internal organ (anta}:tkara~ia) is threefold (i.e., buddh~ 

ahW/lkiim. and manas); the external is tenfold and is known as the con­
text (or range or·sphere) of the threefold. The external (functions) In 
present time. The Internal (functions} In the three times (Le., In past, 
present, imd future); • ' ··· · 

34, Of these, the Jl:ve senses (buddhfndriyas) (function with) spe­
. cific and nonspecific (l.e;; gross and subtle) objects. Speech has sourid 
· only as its object, liut the remaining (organs of action) have all five as 

objects. 
35. Since the buddhi together with the other internal organs (Le., 

ahaipkiim and manas) comprehends every object; therefore, the three­
fold lnsb;ument Is doorkeeper and the remalnlng(ten) are the doors. 

36. These (organs-Le., ahW/lkiira, manas, and theten senses), which 
. , are different from one another and which are distinct specifications of 

the fJU1.1a5, presentthe.whole{ofbeing) to the buddhi, illuminating it for 
the sake of the p~ like <damp.' 

37. {This is done) because the buddhi produces (or brings about) 
every enjoyment of the~ and, moreover, (because the buddhi) dis­
tinguishes ( v1Sinll$ti) the subtle difference between the prudhana.ahd the 

PUTU$<L 
38. The subtle elements (tanmatras) are nonspecific. from these five 

.(emerge) the five gross elements. These (gross elements) are consid-
ered (to be) specifici and are tranquil, turbulent, anddelusive, •' 

: · 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; (bodies) born of father and niother are 
perishable. · 

40. The subtle body (liriga), previously arisen, unconfined, con5tant, 
inclusive of the great one (mahat), etc.,· through .the subtle elements 
(I.e., inclusive of buddhi, ahW/1kiira, 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 lnstriunent (liriga or 
karw;UI) does not exist supportless without that which Is specific (I.e., a 
subtle body). , " , ., 

42. This subtle entity, motivated for the sake of the pu~a, appears 
like a player (who asstln1e5many roles) by means ofits association with 
efficient causes and'effects (Le,, by mearis of its association with the 
bhavas) and because of Its association with the power of pralqti. , 
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43. The innate bhavas, both natural and acqtiired-1.e., virtue (dhar­
ma), etc.~are seen to be dependent on the• instrument (karo:(ta) (i.e., 
thirteenfold Instrument); whereas the embryo, etc" is. dependent' on 
the effected (i.e., 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 (adhaima) (there is) 
movement downward; by means of salvation-knowledge (jniina) (there 
is) final release or salvation (apavaryak from the opposite (of jiliina) 
bondage results. 

45.from nonattachment (comes) dissolutirillin pralqti; from attach­
. ment that is .passionate (ri!iasa) (comes) transmigration; from power 

(conies).nonobstruction; and the reverse of that from its opposite (i.e., 
· from anaiSvwya). · : · 

46. This is the intellectual creation, and it is distinguished as. igno­
rance, incapacity, complacency, and perfection. These are of fifty vari­
eties because of the suppression of cliffering'qualities~ 
· · 47. There are five varieties of ignorance; twent:J-eight varieties of 
incapacity, due to defects of the instrument; nine complacencies; and 
eight perfections. , 

48. There are eight varieties of obscurity and delusion; ten kinds of 
extreme delusion; both gloom and utter darkness are eighteenfold. 

49. Injuries to the eleven organs together with injtiries to the buddhi 
are said to make up incapacity; the injuries to the buddhi are seventeen 
due to the failure. of the (ninefold) complacency and the (eightfold) 
perfection.· 

50. The nine complacencies are thought of (in 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 liliga (or karo:(ia or thirteenfold.Instrument together with the 
five subtle elements) cannot function without thebhiivas ("conditions," 
"dispositions," or "strivings"). The bhiivas cannot, function without the 
linga. Therefore, a twofold creation. operates (or functions) called liliga 
and bhava. ,,,. ": 

53. The divine or celestial (order) is eightfold;·the subhuman (order) 
is fivefold; the human (order) is onevarlety;·Siich, briefly, is the elemen­
tal or gross creation (bhautikasarga). · · · 
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54. (In the) upper (world) (there is) a predominance of sattva:(in the) 
lower creation (there is) a·predomlnance of tamas, In the middle, (there 
is) a predominance of nijds. (This Is so) from Brahma down to a blade of 
grass. · 

55. The pu~a, 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. 

56. This creation, brought about by pralqti-from the great one 
(mahat) down to the specific gross elements-(functions) for the sake of 
the release of each punl$U; (this is done) for the sake of another, as if it 
were for her own (benefit). 

57. As the unknowing (or unconscious) milk functions for the sake of 
the nourishment of the calf, so the pralqti function5 for the sake of the 
release of the PUTU$<L 

58. As (In) the world (a man) engages In actions for the sake of the 
cessation of a desire; so also does the pralqti functioh for the sake of the 
release of the pu~a. 

59. As a dancer ceases from the dance after having been seen by the 
audience; so also pralqti ceases after havirig manifested herself to the 
purw;a. - ( \ ' 

60. (she) (pralqti), possessed of the guvas and helpful in varloilsways, 
behaves selflessly for the sake ofhlm (pu~). who.Js without the guvas 
and who plays no helpful part. · ' · 

61. It is my thought that there is nothing more delicate than prdlqtJ, 
who (says to herself) "I have been seen," and never again comes into 

. the sight of PUTU$<L 

62. No one, therefore, is bound; no one released; likewise no one 
transmigrates. (Only) pralqti in its various forms transmigrates, is 
bound, and is released. 

63. pralqti binds herself by herself by means of seven forms (rii/Jil ~r 
bhava); she releases herself by means of one form (n"i/Jil or bhava) for the 
sake of each punl!ja. " · 

64. Thus, from the study (or analysis) of the principles (tattvas), the 
"knowledge" (or salvation-knowledge) arises, "I am not (conscious); 
(consci~usness) does not belong to me"; the "I" is not (conscious) (and 
this "knowledge") is complete because free from eqor, pure, and soli~ 
tary (kevala). . . 

65. Then the puru:;a, comfortably situated like a spectator,. sees 
pralqti, whose activity has ceased due to the completion ofhet purpose, 
and who has turned back from the seven forms (riipa or bhiiva). 
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66. (Says the) indifferent one (or spectator),"! have seen (her)"; the 
other ceases (saying), "! 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 (samyagjiiiiniidhig 
,amiid), the endowed body (I.e., the bOdy in association with p~) yet 
continues because of the force of past Impressions (SQ1/1Skiiras), like a 
potter's wheel. 

68; With. the cessation of prnlqtt,due to its purpose having been 
accomplished, (the p~a) on aftalning separation from the body, ~t­
talns isolation (kaivalya), which is both certain and final. , 

69. This secret (or mysterious) "knowledge" for the sake of the 
pu~~wherein is, analyzed the existence, origin, and termination 
of all beings-has been expounded or enumerated by the highest ,(or 
greatest) sage. 

70.This excellent and.pure (knowledge) the sage gave with compas­
sion to Asuri; Asuri likewise to Paiica5ilcha; and by him the doctrine 
(tantra) was expanded or modified. , 

' ' ~l'. Handed down by disciples in succession, it has been compendi­
ously written in iiryii meter by the noble-minded Isvarak:r~i:ra, having 
fully learned the demonstrated truth. · 

72. The subjects of the complete ~tantra' are indeed in the seventy 
(verses ofT5v~i;ia), although the illustrative tales together with the 
objections of opponents are not included. 

73. Thus, this briefly expounded Siist:ra is not defective with respect 
to content, and is like a reflection in a mirror of the vast material of the 
tantra. 
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YOGA 

Disciplined meditation lnvolvei the cessation of the functioning of ordinary 

awareness. 

-Patafijall, Yoga 5Utras 1.2 

HISTORY 

Like the Siilpkhya school, the Yoga school holds that liberation is brought 
about by discerning the duality between pu~ (consciousness) and pralqti 
(materiality). They too believed that the material world emerged from 
pralqti, given its praxlmlty to puru;;a. The ultimate goal was thus for the 
purw;a to see itself as distinct from the prolqti and, consequently, for It to be 
no longer born In the cycle of birth and rebirth. Pataiijall's school of Yoga 
offers a way to end the suffering of birth and rebirth that results In dtta­
vrtii-nirodha (the cessation of ordinary awareness). Once one has ceased alJ 
mental functions, one will attain "concentration without content."' The 
purw;a, then, reaches a kaivalya (isolated) consciousness and Is liberated. 

The Siilpkhya and Yoga schools are very closely related and share some 
similar concepts. The two are often referred to together OP even combined 
as "Siilpkhyayoga." 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 vyuj ("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 Pataiijall from earlier forms of disciplined practice. Little Is 
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known of Patafijali, purported author of the Yoga5iitms (35!h450 c.t,), Pa­
tafijali's Yoga Siitms becatne the fouodatiori of the Yoga sehool of Indian 
philosophy and is considered the fouodation for the contemporary variet­
ies of yoga that are practiced outside oflndla. It gave rise to two canonical 
commentaries: Vyiisa's bliazya (commentary), known as tJie yYUsf!-bhazya 
(350-450 c.E.), and vacaspatimisra's bhazya, known as the TiittvavaJsaradf 
(Clarity Regarding the·Truth [of Yoga as Set Forth in Vyiisa's Bliazya]) (ca. 950 
C.E.). 

EPISTEMOLOGY 

The Yoga school accepts three pramiiitas (sources of valid knowledge): 
pratyalcya (perception); anumana (Inference); and iigama (valid testimony). 
PramiiJ;la, moreover, is the first modification of the dtta (awareness). The 
dtta (awareness) is a cognitive faculty and is the first product of prolqti 
(more on pmJcrti below). When the dtta comes Into contact with objects it 
is modified. 

ONTOLOGY 

According to the Yoga school, the universe is composed of only two ele-, · 
ments, pu~ and pralqti. Like the Sfuj1khyit school, Patafijali proposed that 
the world is brought about through the interaction between the pllTU$<i and 
the pralqti.The manifest world emerges from pnilqti in a series oftransfor" 
mations. Ultimately, ~ is kdivalya (isolated). God is mentioned in the 
Yoga Siitms as a type of pwu:;a. Pralqti is composed of three gu~as (constitu­
ent processes). 

The dtta uodergoes five kinds of vrtHs (transformations): prurnaQa 
(knowledge); viparyaya (error); vikalpa (conceptual construction); nidra 
(sleep);andsmrti (memory). Through these modifications the~ comes 
to know the world. and, unfortunately and incorrectly, to identify with it 
Since the dtta is contlriuously modified, the goal is to end all of the mental 
functions through concentration. These modifications, moreover, are ei­
ther kl~a (afflicted) or akl~ (unaffllcted). When they are kl~ they gen­
erate karma and lead to rebirth. When they are not kl~ they do not give 
rise to karma and eventually lead to an awareness of the difference be­
tween pur1J$a and pralqti. Patafijali thus states that there are five klf$a5 (af-
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£1Jctions) that result in birth and rebirth: avidyii {ignorance); asrriitii (ego'­
lty); mga (attachment); dve5a (hatred); abhintve§a (clinging.to ordinary life). 

SOTERIOLOGY .. 
As already mentioned, the goalof theYogaschool ls for adherents to realize 
that the PUTU$<1 and the prnkrti are distinct. This Is attainable by following 
the practices enjoined In the U$1:iil;tga (eight limbs) of Yoga, through which 
one can begin to control the dtta and attain higher levels of awareness, 
eventually reaching samiidhi (altered states of awareness) and the preemi­
nent state of katvalya (isolation). The U$1:W)ga are: yama (restniliit); n(ya­
ma (observance); asana (posture); priil;liiyiima (breath control); pmtyahiiro 
(withdrawal of sense-organs); dhiira(ta (fixation); dhyiina (reflective medic 
tation); andsamiidhi (cultivation of altered states of awareness). , 

THE TEXT 

The entirety of Patafija!J's Yoga Siitrns Is included here. The Yoga Siitms Is 
composed of 195 siitrns (aphorisms) and Is divided Into four piidas (books). 
The first book, Samiidhi-piida, concerns the levels of awareness. Book 2, 
siidhana-piida, includes the means to attain these levels. Book 3, Vibhiiti" 
piida, Is a characterization of the siddhis (powers) that one attains _when 
one becomes'moreadept at Yoga, The.fourth book, Kaivalya-piida, concerns 
the nature of liberation. The siitrns are often enigmatic and ~onsequently 
gave rise to a commentarial tradition. This translationhas Incorporated 
some of the commentary from Vyilsa's Vyiisa-b~a (350-450 c.E.) and from 
Viicaspatlrnlsra's Tattvavai.Siiradf. 

. . 
P_AIANJAJ.I'S YD(;A SUTRAS 

Book 1. On Altered States of Concentration (Samiidhi-piida) 
'" I . 

1. Herein begins an Inquiry lntO disciplined meditation based upon 
past functioning of ordinary awareness (dtta). -

2, Disciplined meditation lnvolve5 the cesfation of the.functioning of 
ordinary awareness. 

3. Then, (that is, when the functioning of.ordinary awareness has 
ceased) there Is the condition of the seer (that Is, pu~) as it is In itself 
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(svart1pa) (that Is, WJl:4otitanycontent, or,ln other words; pure content­
less consciousness). 

4. Otherwise, there Is collformltywlth the.functioning of ordinary 
awareness. 1, .,., 

5. The functions of ordinary awareness are fivefold and are affllcted 
or unafflicted. 

6. Correct awareness, error; verbal construction, sleep, and memory 
(are the five functions of ordinary awareness): ' ; 

7. Correct awareness arise from perception, Inference, and.reliable 
testimony. . , 

8. Error is false cognition based o!l'the.form of something appearing 
as what it Is not. 

•9. Verbal (or conceptual) construction depends upon cognition aris­
ing from language alone without any substantive referent. ' 

10. Sleep is a function of ordinary awareness based on the notion (or 
experience) of absence. 

' 11. Memory Is the retention of previously experienced cognitions (or 
contents). 

12. The cessation (or restriction) of these functions of ordinary 
awareness Is accomplished through practice and dispassion; , 

'13. In regard to these two means; practice is restralntW!th respect to 
attaining cognitive stability. ,, 

14 • .Furthermore, It (practice) •Is a steady state brought about by ,· 
uninterrupted effort over a long period of time. 

15. Dispassion ls 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 gu(UIS due to the realization of the presence of PUTU$<1. 

17. Concentration (samruihi) having content [relevant for disciplined 
meditation or yoga] Is that derived fromJorms of empirical awareness, 
rational awareness; aesthetiuwareness, and self-awareness. 

18. The ·other (concentration, namely; aswpprqjiiata,samadhi, or con­
- . tent-free concentration,) ls a condition· presupposing the practice of 

the contemplative ·realJzal:ion of cessation wherein only predisposi­
tions that 'are outside of ordinary awareness remain operative. 

19. The notion ofbecomlngcontlnues to be the case foF the dlsembod­
. led, and foryoglns'who attain only dJssolution In primordial materiality. 

20. Among others (that Is, those yoginswho·follow the proper way of 
"Yoga),' (their path to concentration) presupposes the practice of faith, 

energy. mlndfulness1 the cultivation of concentration, and insight.• 
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21. Concentration is close at hand forthose yoglnswho practice with 
the greatest intensity . 

. 22. Even within that group (of yogtns practicing with the great­
est intensity) a distinction can be made between mild, middling, and 
extreme (practice). 

23. Or, content-filled concentration (saJ/lpf'!iiiatasamiidhi) can also be 
. attained through focusing on God (as the object of meditation). 

24. God is a particular or unique consciousness (pu~a) among con­
sciousnesses, untouched by the afflictions, karmic tendencies, karmic · 
fruits, and long-term karmic predispositions (that are characteristic of 
all other sentient beings associated with p~). 

25. In God the pinnacle of omniscience has been attained. 
26. (God is) the teacher even of all preceding teachers inasmuch as 

God ls not limited by time. 
· 27: The verbal expression for God is the sacred syllable (pr~ava) (or, 

in other words, the syllable mp) . 
. 28. Repetition of it (the sacred syllable) (and) meditation on the 

object of the expression (namely God) (should be practiced in order to 
·achieve concentration). 

29, Then, (when concentration has been properly cultivated) there is 
a going over into one's own pure consciousness and the disappearance 
of the obstacles as well. 

30. The distractions of awareness, namely illness, dullness, doubt, 
heedlessness, laziness, worldliness, erroneous perception, failure to 
attain stability, and restlessness-these are the (principal) obstacles. 

31. Frustration, depression, trembling of the body, and irregular 
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 negating these distractions 
(and their accompaniments). 

33. Peace of mind (or stability of awareness) arises from the practice 
of frierid!Jness toward those who are happy, compassion toward those 
who are Jn pain, joy toward those who are meritorious, and dispassion 
toward those who are behaving in a nonlneritorious manner. 

34. Or, (stability of awareness; that·is, the overcoming of the distrac­
tions) can beaccompllshed through retention and exhalation of breath. 

35. Or, when there is the apprehension of certain klitds of contents1 

stability of the mind (can become posSible). · . 
36. Or, (stability of the mind can become possible) when the ,func­

tioning of'awareness is free from grief (and) brtl!Hantly clear. 
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37. Or, (stabilityofthemind can become possible) when the contents 
of awareness are free from attachment. 

38. Or, (stability of the mind can become possible) througlLfocusing 
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 from the smallest particle of reality to the 
largest entity.· 

4L (When the dtta [of the yogin]) has been sufficiently cleansed of 
the dysfunctio~ functioning (~navrttf) (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 dtta) then 
shows forth or highlights the true nature of those contents; . 

42. The engrossmentrel"!ted to empirical awareness (vitarka) is mixed 
with verbal constructions ( vikalpa) Involving conventional sounds 
(words), objects (referents), and the resulting cognitions. · 

43.Engrossmentwithanempiricalobjectbecomespurified(nirvitarkii) 
when memory has been purified and only the objectltself shines forth­
as if even the act of cognizing is absent and there is only the objectltsel£ 

44. In the same way is to be explained the engrossment with subtle 
(Intellectual or ldeational) contents (st1/cymavi$aya), whether relating to 
specific Intellectual notions (saviciira) or pure Intellectual contempla- · 
tion (nirvtciira). · 

45. And subtle objectivity encompasses all the nonemplrical con­
tents of awareness up through the unmanifest (alinga) (that is, primor­
dial materiality or mfi!aprulqii). . 

46. All these engrossments represent content-fllled concentration 
(or, in other words, all these are Intentional awareness). . 

. 47. When the yoginhas gained skill In cultivating the highest concen­
tration (that is, the nirvfciirosamiidhi), there arises a tranquility pertain­
ing to the presence of the real self. 

48. Therein (that Is, when there Is tranquility lnregard to the self as a 
result of skill in atta!n!ngthe nirvfciirosamailhi), (theyogin has attained) 
~truth-bearing insight." 

49. This is a particular kind of awareness (direct perception) whose 
· content is different from (the contents of) the cognitions arising from 

inference and reliable authority.· " 
· 50. The trace (swpskara)·born of that special cognition cbunteracts 

all other traces. 
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· . 51. When there IS cessation of even that special cognition, inasmuch 
as there Is the cessation of everything (that Is, all contents), there Is a 
concentration without content {that' ls, a concentration that is "with­
out seed" or content, nirbya). 

Book 2. On Practice (sadhana-prula) 

1. The structured practice of disciplined meditation (kr(y<fyoga) in­
volves ascetic exercises (for the body), sacred study /recitation (for 
speech and voice), and focusing on God (as a content of meditation) (for 
~~~. ' 

2. (The structured practice of disciplined meditation) is for the sake 
of cultivating the various altered states of awareness and for the sake of 
decreasing the force of the afflictions. 

3. The five afflictions are Ignorance, egolty, attachment, hatred, and 
cllnglng•to ordinary life. 

4. The first of the five, namely Ignorance, provides 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 t:he apprehension of what is permanent, ptlre, pleas­
ant, and the self in what is impermanent, ugly, palnful, and not the self. 

6. Egoity is the appearance of the power of consciousness (dr5 or 
p~) and of the power of ordinary awareness (dwSarui or dtta) as if 
they were the same thing. 

7. Attachment is closely related to what is pleasant 
8. Hatred Is closely related to what ls frustrating or palnful. 
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 (afflictions) are to be overcome by 

means of reflective medita.tion. 
12, The storage place of kanna,· whose base content is the collocation 

of afflictions, will be experienced or reach fruition in the present or a 
future rebirth. " . 

l!l. So long as this base content continues to exist, there is.the rip­
ening of that stored kanna in terms cif the forin of life, the length of 
llfe, and the quality of life (thatasentientbeingwlllassume.fn its next 
rebirth). · 
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14. Inasmuch as a person's stored lcarm4 has been meritorious or 
nonmeritorious, so those ·resulting experiences will have fruits that are 
pleasant or painful · 

.15. By reason of the frustrations brought about by fundamental 
change, pain (both mental and physical) and the resulting predisposi­
tions, and Inasmuch as the: three guvas operate In contrary but Inex­
tricable ways, everything In ordinary experience is'frustrating to the 
discdmlnatlng yogirL 

16. Future frustration can be avoided. 
17. The contact between the seer (dram', that ls; PUTU$<!l and the seen 

(cJrS.ya, that Is, citta or pmlqti) is the reason for the frustration that Is to 

be. " 
16. The manifest world (cJrS.ya, or In other words citta) has for Its pur­

pose both ordinary experience and spiritual release; and encompasses 
all objects as well as. all subjective apprehehslons, and Is constituted 
by the three constituent processes of Intelligibility, activity, and objec­
tification. 

19. The components ofthethree'guvasinclude gross elements (~a), 
subtle elements(~). the Internal organ (/ingaor lirigaSarfra, made up 
oflntellect, ego, mind, the five sense-organs, and the fl.veaction,-organs), 
and the unmanifestpdmordialmateriallty (aliriga ormiilaprakfti), 

20. The seer (dram', or pure consciousness), which Is only sheer see­
ing, though inherently pure (or contentless), coinesto reflectthe ltttel­
lectual creation (or the pratyayasarga of buddhl or citta), · 

21. The manifest world exists just for the sake of thls pure seeing 
(that Is, tad-artha ~ punl$ll-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 (yogin) 
. 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, between< the power of pmlqti and that ofpu~) Is the 

• occasion for the ascertainment of theJriherent form of each (and the 
eventual dissolution of the contact). 

·· 24. The cause of that conta~ Is Ignorance. · · 
25. When Ignorance becomes absent, there Is absence of contact, 

which means abandonment or, In other words, the realization of spiri­
tual liberation (kaivalya) of the seer from the seen. 

26~ The means to abandonment Is unshaking discriminative aware-
ness. '! 
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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 (yogiiliga), 
knowledge comes to include the full illumination of discriminative 
awareness. 

29. Restraint, observance, posture, breath control, withdrawal of 
sense-organs, fixation, reflective meditatio.n, and cultivation of altered 
states of awareness are the eight limbs (or levels) (of disciplined medi­
tation). 

30. Restraints include nonviolence, truth-telling, nontheft, celibacy, 
and non-avarice. 

31. (These restraints), which pertain to all conditions, regardless of 
form of life (species), place, time, or.specific circumstance, are known 
as the Great Vow{midtiivrnta). 

32. Observances .include purifications, contentments, ascetic exer­
cises, study/recitation, and focusing on God (as a content o£medita­
tion). 

33. When these (restraints and observances) get turned aside by this 
or that improper impulse, an appropriate· counteracting meditation 
should be practiced. · 

34. Appropriate opposing meditative exercise (should be directed 
against) improper impulses suclr 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 fruits of 
whiclr entail unending pain and ignorance. 

35. When .nonviolence has been established (by the yogin) there Is 
abandonment of hostility (among all creatures) when.drawing near to 
him. 

36. When truth-telling has been established (by the yagin), there Is a 
proper foundation for action and its fruits:· 

37. When nontheft (generosity) has beeh established (by the yogin), 
there Is the coming forth of all kinds of wealth. 

38. When celibacy has been established (by the yogin), there Is the 
acquisition of virility. 

39. When nonavarice has become steady (for the yogin); there arises 
understanding how rebirth occurs. 

40. As a result of bodily purification, there is disgust with respect to 
one's own body and avoidance of contact with others. 

41. (Also, as a result of purification),.thereispurification of the intel­
ligibility constituent (sattva) (of the lnuldhi or citta), cheerfulness, one-
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pointedness, control over the sense-organs, and abilitywfth respect to 
apprehending the self. 

AZ. As a result of contentment, there is the: highest 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 a result of focusing on God (as a content of meditation), there 
arises the perfection of concentration. 

46. Posture should be comfortably steady. 
4 7. (Posture is perfected) through relaxed effort and engrossment 

with the Infinite . 
. 48. Then, (the yogin) Is not.tormented by dualities. 
49. Wh_en (posture) ha5 been perfected, there arises breath control, 

which involves stopping or control of the process of Jnhalation and 
exhalation. 

50. (Breath control is) the operation of exhalation, inhalation, and 
suspension, observed wlth•regard to place, time, and number, becoming 
long and subtle. . . 

51. A fourth (level of breath control) pertains to going beyond exter-
nal and internal. operations. . . 

52. Then the covering over the light (of knowledge) is destroyed. 
53. And, the mind is then ready with respect to the meditative fu<a­

tions. 
54. The withdrawal of the sense-organs (occurs) when there is non­

contactwlth 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-ori:ans. 

Book 3. On Extraordin~ Cognitive Capacities (Vibhiiti-piida) 

1. Focus ona specific place (or object) is (known as) fu<ation of ordi­
nary awareness. 

2. (When fu<ation has been accomplished, the achievement of) an 
even flow of thought (in regard to the place or.object) is (known as) 
reflective meditation (dhyana).- · 

3. That-reflective state (that is, the•dhyana condition) in which only 
theobjectitself appears as if devoid of the.presence of the meditator is 
(known as) concentration (samiidhi). 
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4. This triad (that Is, dhiirm;iii, dhyiina, and slzmadhi), functioning 
together as one, is (known as) comprehensive reflection (S<l1/lyama). 

5. When comprehensive reflection is achieved, there arises authentic 
insight. 

6. The application of this comprehensive reflection can be directed 
at all levels of awareness. 

7. Of the eight limbs of disciplined meditation, this final triad (that 
is, the comprehensive meditation of dhiiTUl,lii, dhyiina, and samiidhi) may 
be considered to be the internal limbs or levels (while the first five may 
be considered to be external limbs or levels). 

B. But even those internal limbs or levels are only to be considered 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. J, • 

10. On account of this trace (namely the tending toward cessation), 
there <irises 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 miilntains continuity or remains the same, 
. whether past or present, (this is known as) tlie fundamental change 
tending toward one-pointedness. 

13. These three fundamental changes (tending toward cessation, 
toward concentration, and toward one-pointedness), which relate 
respectively to change in characteristic (dharma), change in temporal 
mode (I~). and change in overall condition (avasthii), have been 
described with respect (to understanding the various changes that. 
occur) in the external, objective world {the bltata-realin) and in inter-
nal, subjective awareness (the mdriya-realin). ' 

CI.4. There is a~ubstrate (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 (5abda), object (artha), !illd notion (prutyaya) 
are mutually superimposed on one another; there is a basic confusion 
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(in understanding how communication occurs among sentient beings). 
· To the extent that these icomponents ar~ d!stinguishecj. through the 

practice of comprehensive reflection, knowledg~ of the various modes 
of symbolic ·communication through sound among all sentient crea­
tures becomes possible. 

18. Inasmuch as traces (come to be) ·intuitively perceived (by yoglns 
through comprehensive reflection), knowledge of previous· births 
becomes possible. 
, 19. Inasmuch as a notion or idea (of someone else comes to be intui­

tively perceived through comprehensive reflection), knowledge of the 
cognitive contents of the minds of others becomes possible, " 

20. But such knowledge does not include knowing actual objects; It 
refers, rather, to the nonobjective cognition involved. 

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), invisibility becomes 
possible. " 

22. Inasmuch as action, whether' undertaken or not undertaken, 
. becomes the focus for comprehensive reflection relating to orileni; of 
one kind or another, knowledge of (impending) death becomes possible, 

23. Inasmuch 'as universal friendliness and so forth (namely maltri; 
karur,W. muditii, and upe~ and <:£.book 1, no. 33 above) become·the · 

. focus for comprehensive reflection, various powers (vlbhiili) 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. '. '· 

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. ., ·1 ' 

26. When the sun. [siiryadviira, or "gate" in the·region of the navel or 
heart] becomes the focus for comprehensive reflection, knowledge of 
(various) universes:becomes possible .. 

27. When the moon [aindrndviira, another "gate" in the· body] 
becomes the focus for comprehensive reflection, knowledge of the 
orderly arrangementofthe stars (or constellations) becomes possible. 

28; When the pole star [yet another "gate" or region] becomes the 
focus for comprehensive reflection,.· knowledge of the motion of the 

., , stars or constellations beeoi:nes possible. , · , : 
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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. 

30. When the base of the throat becomes the focus for comprehen­
sive reflection, cessation of hunger and thirst becomes possible. 

31. When the "tortoise-vein" (the kiinnanrujf, 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;a vision of the siddhas (the accomplished yogins of 
the past) becomes possible. · 

33. Or, (from comprehensive reflection on) higher intuition, (knowl­
edge of) everything becomes possible . 

. 34. When the heart region becomes the focus for comprehensive 
reflection, consciousness of ordlnary·awareness becomes possible. 

· 35. The subject-object world (panlrtha) of ordinary experience (bho­
ga) ls a cognitive condition wherein there is no distinction between 
the lbtelligibility constituent (sattva) and consciousness (pu~). even 

· though, in fact, the two are always separate; when one's own unique 
(and separate) consciou5ness becomes the focus of comprehensive 
reflection, cognition of the presence of p~ 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 (theyog­
fn) Is in concentration, but they can be considered (valuable) psychic 
capacities In ordinary life. · 

38. Inasmuch as the· causes of bondage are being loosened and inas­
much as there is a feeling of suppleness In awareness; there arises the 

· sensation of being able to enter the body of another. 
39. Jnasmuch a5 the up-breath (the udana; or speech-breath) has 

been controlled (there arises a sense of) dispassion in regard to earth­
ly things like water, mud, thorns, and so forth, and a sense of moving 
upward. 

40. inasmuch as the middling• breath (samiina, that is, the digestive 
. breath) has been controlled, (there arises) burning energy. 

41. When the relationbetweenhearing and space becomes the focus 
of comprehensive reflection, celestial hearlhg (the \'divine hearing") 
becomes possiple. 

42. When the relation between the body and space becomes the 
focus for comprehensive reflection, and there is a sense of becoming 
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very llght like cotton, the sense of moving about in space or.1evitation 
becomes possible. 

43. When it detaches itself from its intentional contents (that is, its 
outward involvements), ordinary experiencing. becomes ~ompletely 
dlsembodied; then there is the ellmlnation of the covers over the llght 
(of pure consciousness). 

44. When gross materiality, its inherent form, its subtle materiallty, 
its relations, and its overall purposiveness become the focus for com­
prehensive reflection, control of the gross objective world becomes 
possible. " 

45. Then there occurs the manifestation of (the extraordinary cog­
nitive capacities) becoming small !Jke an atom and so forth, as well as 
perfection of the body and overcoming the noxious effects of gross 
embodlment. 

46. Perfection of the body involves beauty, gracefulness, strength, 
. virlllty, and muscularity. 

47. When cognizing, its inherent form, itsegoity, 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 powenofactlng beyond !he 
sense--0rgans, and the control of pra)qti. 

49. For (the yogin) given solely over to the dlscrlmlnative teallza~ 
tion of the difference between sattva and~ there arises a sense of · 
supremacy over all beings and omniscience. 

50. From renunciation even of these attainments, when there has 
been destruction of the seeds of all faults, (there arises) spiritual llbera­
tion. 

51. Should there occur an invitation from high beings (sthiinins 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, discriminative knowledge 
becomes possible. 

53. Then, there occurs the ascertainment of two always separate but 
similar _entities (namely pralqti and p~ which are both nnmanlfest 
and existent ultimates), even though in ordinary awareness they can­
not be dlstingulshed in terms of species, temporal character, or spatial 
location. • , 

54. Discrlmlnative knowledge ls universal (tamka), all-encompassing, 
all-pervadlng, and inlmedlate. 
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SS. When the sattva and ~ have been clearly distinguished, 
(there arises) spiritual liberation. 

Book 4, on Spiritual Liberation (Ka~ruya~piida) 
. . -' 

1. (The experience of) extraordinary capacities may occur naturally 
(thatis, as a result of inborn· capacities at the time of rebirth), or from 
taking herbal medications (~i, including elixirs and hallucinogens), 
or from Incantations (mantra), or from ascetic practices (tapas), or final­
ly from concentrations (samiidhi) (that occur as a result of practicing 
the comprehensive reflections just describe In the preceding section). 

2. Dynamic transforniation•lnto another form· of life (at the tlnie of 
rebirth) is due to the potency or abundance of primordial materiality. 

3. (There is) no need for an efficient 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 a field). 

4. Individualized awarenesses (arise) solely from egoity .. 
S. 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

cies1 · 
7. The karma of a yogin is neither black nor .wWte; 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 
appropriate karmic propensities. , • 

9. Since memory and traces are uniform, there ls• a basic continuity 
(from rebirth to rebirth) even though there may be considerable sepa­
ration In ternIS of form of life, location, or time." . 

10. Furthermore, these (latent tendencies) are beglnnlngless, since 
the wish or desire to be is permanent. ' · 

· 11. Since subconscious Impressions are triggered by cause, effect, 
mindset, and object, when these latter areabsent, so they (that is, the 
Impressions) also are absent 

12. The past and future actually exist, since their characteristic fea­
tures have distinct existing modes . 

. ' 13. These characterlstlcs (of the existingmcicles of past, present, and 
future) are either manifest or subtle (that ls, manifest In the case of 
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the present, and·snhtle lhthe case of the past andfi!ture) arid' have the 
guQas as their essence. 

14. There Is such a thing as objective reality; since the fundamental 
chariges (of material reality) remain uniform (rational) throughout 

15. Since there are separate awarenesses apprehending'a uniform 
, world, there must be two distinct dimen5ions (of realty, that Is, subject 
and object). 

16. The objective .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 thingisknownorunknown to the extent that ordi-
nary awareness is influenced by if. : . ·; 

18. The functionings of ordinary. awareness are always being cog- . 
nized, since purtl$ll·as the reflective power aver ordinary awareness is 
not subject to fundamental change; , 

19. It (that is, ordinary awareness) Is not self-reflective, 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 momentary awareness is to be perceived 
by another momentary awareness, this would entail a vicious ihflnite 
regress from intellect to .intellect and would also lead to confusion of 
memories. 

22. Although consciousness is not subject to change, the experi~ 
' I , ' 

ence of one's intellect (buddhi) as if it were (itself) consCiousness (sva) 
(occurs) when consciousness takes on cir reflects the forms of aware-· 
ness. 

23. Ordinary awareness influenced by the seer (Le., consciousness) 
and what Is seen (what is not corisdousness) Is all-encoinpa5sing. •' 

24. That (ordinary awareness), even, though variegated by innumer­
able subconscious impressions,' (nevertheless) works or functions for 

' I , , · I ' ,, ' 

the sake of another (that Is, for the sake of a purtl$<1). · ' , 
is, fo~ the one who. s~.es the. dlsttncti~n (b~tween <;Itta and p~) 

there is 'a cessation of having to medlj:ate upon the existence of the sel£ 
26. Then at that time ordinary aw~eness is inc!inlrig toward c:lls­

crimination and is headed for spiritual liberation. 
27. In the interstices (or gaps) in this (awareness), there are other 

notions (leading In different dlrections) 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) takingno interest even in thehighestelevation; the 
· Cloud of Truth (dhannamegha) concentration (shows itself) all around 

on account of the realization of discrimination. 
30. Then there is the cessation of afflictions and actions. 
3L Then at that tinle, because of the vast extent of knowledge unen­

cumbered by any obstructions or impurities, there is very little more 
to be known. · 

32. Then, (there is) completion of the sequence of fundaniental 
changes of the gur.uis, whose purposes have now been accomplished. 

33. (The notion of) sequence, understood as the terminal point of a 
fundaniental change, is a counterpart o£(the notion of) moment 

34. The reversal or turning back of the gur.uis, 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-Sakti) in its own inherent form_ 

NOTE 
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MIMAMSA '' 

HISTORY 

yaga&r eva dhannai;i. 

SaCT!fice and so on alone are dharriuz. 
-Laugi!k,I Bbi!skara, ArtiUJsaJpgruha L2 

The ~uniiqlsa school was centered chiefly .upon the proper fnterpretac 
t!ons of Vedic passages and the implementation of the, fnjunctions•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 fo one's dhanna (duty/ 
obligation) and to perform the vidhls (Injunctions) found In the Vedas. 

Reflections on the import of the Vedas can be traced to 1000 a.c.E., ;tl­
though they were not systematized until Ja!mfnl composed the MfmiiJpsii 
Siitras (ca. 25 c.r.).1 The text was commented upon by Sahara (400 c.E.)1in .. 
his Sabarn-bhifyya, which was regarded as the standard point of reference 
In Mimiiqlsii. Subsequent commentaries by Mimiiqlsa thinkers were large­
ly on the Sabarn-bhifyya. Two schools developed out of tlie tradition of come 
mentmyonthe Sabarn-bhifyya, one founded by Kumiir!la Bhatt:a (theBhiitt:a 
school) and one by Prabhiikara (the .. P,riibhiikara school), both of whom 
lived In the seventh century c.r. The systematic hermeneutic and theory of 
language that they developed was one of the most Influential among the 
schools of Indian thought 

EPISTEMOLOGY 

The Priibhiikara school of Mimiirpsa school accepts five prrnnii1;tas (sources 
of valid knowledge): pmty~a (perception); anumiina (Inference); upamiina 
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(comparison); sabda (testimony); and arthapatti (presumption). Arthapatti 
refers to explanatlo.ns 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 Bhatt:a school adds anupalabdhi (noncognition) 
to this list of five. According to Kumiirila, 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 apprehension of the nonexistence of the 
monkey upon one's desk. 

Sabda (testimony), which includes the Vedas, is of the greatest Impor­
tance, given its centrality to Mllniilpsa Sabdais of two varieties: apaul'U!ieya 
(Impersonal) and paul'U!ieJa (personal). The Vedas are apau/'U!ieya5abda. The 
Mllniilpsakas must argue that the Vedas are svata!.t-priimiil;tya (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 
a human utterance; however, is questionable. Since the Vedas are apaU/'U!ieya 
(authorless, Impersonal) they do not suffer this criticism. According to 
Sahara, a linguistic utterance gives' rise to. a cognition. Jf.tlie cognition ls 
clear and unambiguous,. then one can act on It Moreover, until.the utter­
ance has been falsified It cannot be ju'dged as false.' This line of argun:ient 

is at the core of the Mimiitpsii position and its defense of the Vedas. · 
'l 

ONTOL0
1
GY 

. ' 
According to the MHniitpsii school, the .universe Is real, as are the deities 
and places mentioned In the Vedas. Their padiirthas (categories) are-very 
similarto those put forth by the Nyiiya-Valse~ school. Prabhiikara holds 
that there are eight padiirthas: dmrya (substance); gu1,111 (quality);, kanna 
(action); siim<inya(generality); paratantra (inhererice); Sakti (power/poten­
cy); sadrSya (slmllarity); and'sa1]l'khya (nllmber). To this llstKumiirila adds 
abhava (nonexistence). There are'lline dravyas (substances)rprt}tivf(earlh); 
ap (water); vayu (air); agni (fire); iikii5u. (etjiet); iitman (self); manas (mind)! 
kala (time); and dik (space). To these Kumiirila adds tamas (darkness) and 
sabda (sound). 

There are three types of Vedic activities that give rise to kanna: nitya 
(obligatory) acts; kiimya (optional) acts, which also give rise to P'l'JYa (mer-, 
it) that may lead to rebirth In svarga (heaven); and prutisiddha (forbidden) 
acts that give rise to papa (demerit). · ' 

" 

• 
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Central to Mllnfupsa ontology Is apiirva.(the Invisible potency between 
cause and effect). Apiirva Is an unseen potency that Is generatedw\ten one 
engages In an actlmt !tis because of the apiirva.that the effect occurs, and 
It Is thus the causal link that makes the kanna mechanism possible, 

SOTERIOLOGY 

There are several goals for the Mlrniiipsaka: first, to follow the dharma of 
the Vedas, namely to fuifllI Vedlc vidhis-(lnjunctlons) to perforrn.yqjilas 
(sacrifices); second, to performkarnya-kanna (optional acts) that will result 
In rebirth In svarga (heaven) .. 

THE TEXT 

The M"uniiIµsatexthere is a selection (LL2-1.1.4) fromthe Tarkapiida (Sec­
tion on Reasoning) portion of the Sabaro-blueya. In It Sahara explains which 
prumWµLs give rise-to knowledge of dhanna. After defining dharma (1.1.2), 

he explains that the Vedas are the only means by which one learns about 
dhanna (1.L3, 1.1.4). Within this section can be found the beginnings of the 
arguments concerning svataJ.i-priimW:rya. -

FROM SABARA's 'sAliARA-BHA~YA 

1.1.2. Dhamia Is that which is indlcated by [known by means of] the 
Veda as conducive to .the highest good. 

The term diodana they use in the sense of the injunctive text; men are found 

saying "I am doing this act on being enjoined {clwdtta!t} by the Teacher: ~a _ 

is that by whlch something is indicated (pointed out): for Instance, when fire is 
, indicated by smoke; they say that 5moke is the~ (indicator} of fire. That 

which is indicated by the saldfajunctive text is arthp; "something conducive to 

- the hlghest good"; that is, it brings man into eontartwlth his hlghest good. This is 

what we assert ~.· 

As a matter of fact, It is the Vedic injunction that is capable otmaking known {in­

dicating} what is past. pres en~ or future, also what is subtl~ or hldden or remote ' ' 

-and such Ulce; this cannot be done by any organ of sense. ["But what is indicated or 

made known by the Vedic text ls only an ~.something to be done, or things con­

nected with that~ and not any acromplished thing." says ~juvlmala]. 



198 FIVE Ji.STIKA SCHOOLS 

Objection: "It Is possible thatthe Veda may say what ls wrong or false; just as It . 

ls possible for an ordinary assertion-surb as'Thereare fruits on the banks of 

the rlver'-to be true or false. [So thatthe proposition that'the Veda brings 

happiness to man' would be doubtful; because the Veda Is In 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 wWrb 

the Veda could be regarded as the I~ or pnunib)a, the means of right 

cognition]." 

our answer to the above is as follows: There is self-contradiction involved in 

the assertion that ~the Veda asserts, and asserts what Is false." When the Veda ls 

said to "assert," what Is· meant Is that it "makes known," Le, becomes the means 

of something being known; when something becomes known on the presence of . 

some means, tWs latter Is said to make the former known. such being the case, if 

on the presence of the Veda, it actually becomes knoWn that "from the Agnihotm 

follows heaV.n," how can It be said that surb Is not the case [l.e, heaven does not 

follow from Agnihotm]? if surb were not the case, how could it be spoken of as 

· b<coming known? To assert that a tWng does not exist and yet becomes known Involves 

a contradiction In terms. Then again, the idea brought about by, the assertion "De­

siring heaven, one.should perform sacrifices" is not an uncertain one; i.e.,Jt is not 

in the form ~Heaven may or m8y n_ot follow from the performance of sacrifices"; 

[lnfact, the Idea ls a deflnltely certain one that heaven does fi>llow], and when tWs Is 

cognlzed for certain, It cannot be fi>lse.That cognition (or idea) alone Is fi>lse whirb, 

having appeared, becomes sublated by the notion "Such is not the actual case"j 

the Idea In question (that heaven follows from the performance of sacrlflces) Is . . 

never found to be so sublated at any time, or in regard to any person, or under any 

clrcumstances, or at any place. Hence it follows that it is not false or wrong. 

A. regards the assertion of ordinary men, if It emanates from a trustworthy 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 if It 
·pertains to something that cannot be perceived directly by the senses-then it Is 

unrellahle, proceeding as It does merely fromthe mind of a humail being. Because 

surb a thing (wWrb Is nqt perceptible by the senses) cannot be known by men 

except by means of words [and the words of an untrustworthy person cannot be 

rellable], [Dharma being something not perceptible by the senses, It can be known 

only by means of words; and these words, to be entirely rellahle, should not be 

surb as proceed from a human source; wWrb Is not absolutely reliable, by reason 

of the Inherent Incapability of the human mind to comprehend tWngs beyond the 

senses.] It might be argued thatthe man making the assertlop hadlts source In the 

previOus assertion of another man. But this previotisassertion also would be as 
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unreliable as the other one; and in regard to such things (as are beyond the senses) 

the words of men cannot be a reliable source ofknowledge;justa's the words of 

persons born blind cannot be a reliable source of knowledge regarding shades of 

color. ' ' 

Objeetimi: "It !;not possible for persons not knowing a thing to Impart Instruc­

tion about It; and Manu and others have actuallyelmparted lnstructlon (about 

dharma); from this it follows that good men have possessed the knowledge (of 

dharma) [Read 'J1W1lld!t' for 'puru,at'; with 'plUUl!lt.' 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 cnlor is apprehended by the eye Is deduced only 

from the fact that the man sees it." ' 

The answer to the above is as follows: As regards Instructions, they might pro­

ceed from Illusion 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 lnstructlons, In the absence of il­

lusions, proceed also from the Veda [and in the case of the Veda there lsno room 

for Illusion or wrong knowledge, as there Is no human agency involved, while in 

the case of human Instructors there Is always a chanee of mlstaltes and Illusions 

and Ignorance]. Btit in the case of teachings emanating from human sources, the 

notion derived is In the form '.'This man, the speaker,Jcnows this thingto be s6 

and so;" and not in the form "The thing Is so and so"; and the reason forthis lies 

in the fact that the notion derived' from human assertions Is not alway• compat­

ible with the truth; In the case of the Vedic assertion on the other hanil. there Is 

nothing to Indicate its falsity.-"There Is the Inference from analogy! Having found 

the human aSsertlon to be false, we infer, from It;; analogy, tluitthe VediC-aSsertion 

also, being an assutlmt (like the< human asse<rtion) must be false." -It Is notso; 

because the two cases are notant;tlogous; the falsity of one assertiOn cannot prove 

the falsity of another; simply because It Is another (not the same, assertion); for 

· ln5tance, because Devadatta is dark, it does not follow that Yajiiadatta also Is dark. 

Then again your idea that "the Vedic assertion must be false because it Is of the 

same kind as the human assertion (which Is foilnd to be false)' Is of the nature of 

an Indirect inference based upon a premiss, while the idea derived from the Vedic 

assertion Is of the nature of direct cognition; and nci Indirect Inferential cbgnition 

can have any validity when it Is opposed to a direct cognitiori. From all this we 

conclude that "Whatls learned from the Veda Is conducive to the highest good." 

Dbjectton: "if such !;the case, then what should be enquired Into Is 50111rlhlng that 

is ronducive to good [which must be a well-e;tablished entity]; what could be the use 

of enquiry into dharma [which Is not a well-e;tablished entity, but silmethingthat 

ha. itself gbt to be brought into existence]?" 
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The answer to this Is that what is canducive to good Is exactly what Is expressed by 

the term dharma. 

"How are we to know that this is so?" 

If a man performs sacrlflces, he Is called a "performer of dharma" (dharmJka); 

when a man does an act. he Is called after that act; e.g.. the person who does the 

act of purifying [ar cooking, If we accept the reading "pachakajt" for "piivakalt"] Is 

called "the performer of purifiC:ation" (pavaka) and one who performs the 1lCI: of 

cutting Is called "the performer of cutting" (lavaka). Thus It Is that what brings 

to the man the highest good Is what ls spoken ofby means.of the word dharma 

["sacrificing" brings the highest good to man, and It Is the actof sacrijldng that Is 

denoted by the term dharma]. Thls Is found to be so not only In common parlance; 

. , In the Veda aI..o we find the passage "yqjllena yqjfuunayajanta devaJ.i, tiinJ dhorma¢ 

prathamany<lsan'[By sacrifice did the deities offer sacrlflces, and these were the 

llrstdhannas]" (1!9Veda10.9.16): where what Is denoted by the termyqji (l.e,y<!fila, 

"sacrifice") Is.precisely what Is spoken of as dharma. 
As a matter of fact. the Veda Indicates both what Is moral and what Is lnunoral. 

"What ls moral?": that which Is conducive to good.. such as the Jyon,tmna and other 

acts. "What Is lnunoral?": that which leads to evil (sin), such as the Shyena, the 

Vqjm, thO'liu, and other (malevolent) acts, Thus thesiltruhas used the term artha. 
"what ls conducive to good." In order to preclude the possibility of the lnunoral act 

(which Is not conducive to good) being Included under the term dharma. ' 

Objectfun: "Why should the lnunoralact be so called?" 

Rep(y: Because it Involves lnflictmg of Injury, and the lnflictlng of Injury bas been 

forbidden. ', ·'' .'• 

Objection: "How then is it that an lnunoral act,(ln the shape of the Shyena sacri­

fice, for instance) Is enjoined as something that should be done?" 

The answer to this is that the Shyena and other such (malevolent)sacrlfkes are 

nowhere found to be spoken of as what should be done; they are Indicated only 

In the form that "If a man desires to Inflict Injury upon another; the performance 

(of the Shyena) would be the means for th.it purpose";what the Vedic text says Is 

only that"one desiring to Inflict Injury may perform the5hyina" (cf.Sajlvirilsha­

Braiuna(ia 8.1-Z), not that "one should Inflict injury." [The man Is urged to under­

take'the performance of the 5hyena entirely by his desire to Inflict Injury, not by 

any Vedic text enjoining that act as what ought to be done.] 

o!yection:."Thesiitrn as it stands Is not capable of ..Pressing all th!s: (a) that 

, "dharma Is that which Is indicated by the Veda, and notwbatis Indicated by the 

senses and other means ofknowledge," (b) that "dharma Is 111Dral, notlnunoraL" 

· Because thesiilrn contains .:single sentence, and it'wciuld Involve a syntactical 

split of the sentence, If it were taken as expressing thasald two propositions." 
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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 case ofvedJc texts, not in siltrns; becausea..slltra Is understood to 

be merely indicative of what is gathered from other sourcei; so that It is only parts 

of propositions that are indicated(siltryate} In the sillra; In fuctthatis why It Is 

called a siltm (aphorism). Thus It Is that the present siltm ls' io be l:aken as contain­

ing the parts of the two distinct propositions (mentioned above by the objector). 

Or, the siltm may be construed as containing the single proposition that "dharma Is 

that particular act conducive to the highest good 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]. · · : 
it has been declared by us that "the knowledge of dharm,; is b~ught about 

by ineans of the Veda"; but that was a me~ assertion; we shall no~ proceed to 
,\ '_ .,,- ' ' 

exantjne the means of that ~ow1edge. I~ the Veda al~ne the-means, or is there 
' ,· '' ' , - -' ,' ' ' f 

something else also? Until this examination has been made, it cannot be known 
l : ' , - , ' 

for certain that "dharma Is that which Is indicated by the Veda as conducive to the 
' - - - ' '- • f 

highest good" (no. Ll.2). 

1.1.4.,That cognition by a person whlc)i app~ when there .is con­
tact of the sense-organs Is "sense-pe_rceptlon;' and It Is not a means (of 
knowing dharma), as It apprehends only things existing at the present 
time. 

' The examination (promised !tithe preceding siltm) Is as folluwr. 5"nsec 

perception is not the means (of knowing dharma). Why?: beeause thechliract:ci' 
of sense-perceptio~ ls that It IS'"that co gm ti on by a person, etc." (siitra); that ls'; lt 
Is that. cognition whlcli il nian has when his sense-of8ansare lri contact with the 

object cognized. vhaniw, h~,.;ever; Is something that Is yet l:o c:Ome, and It does not 

exist at the time tluit It.ls to be known, whlle sense-perception Is the a~l".")'!'"d- . 

1ng_of an ooJect that 1s aciuauy present and not noneXistent at t~e Fe <of cognt­

tionl-hence sense-perception cannot be the means (of knowing dharma). 

In the siltra, no stress is meant to be laid upon either ucognitfon," or the "appear­

ance," or upon mere "contact"; the only factor meant to be emphasized is the fact 
' of Its being such as Is ~sible only 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 upon) sense-perception; hence these also 

caunot be the means (of knowing dharma). 

Nor can dharma be amenable to "negation" [Le., It caunot be regarded as nonex­

istent]. 
' '. 
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athato bralrmqjijifilsa. ; 

Then, afterward, Jet there be a study of Brahman. 
! ' ' -

~Bi!dariiy~ Brnhma Sutras 1.1.1 

: ! 
·" T 

HISTORY 

Vedanta was and Is a commentarial tradition that holds the Ve.c\as, spe­
cifically the Upani$ads, to be its root texts. In fact, the term vedfuia Is a 
tatpu~ (a determinative compound) comprlsit!g two1 terms1 vecla antl 
anta, andJt means "the culminating sections of the yedasY ThabVediinta · 
was named after this body of texts marks their importance and the central­
ity given to commentary. There are fourVedas, namely, the !lg, Yqjur, Siimiz, 
and Atharva Vedas. Each Veda can be further subdivided into theSmphitiis, 
the Briil_nnanas, the Arowakas, and the Upan4xtds. The Vedas are believed 
to be 5rutl (revealed root texts), apczun4eja (without human origin)( and 
svataJ;i,priimal)a (intrinsically, or self-, valid). for this reason they are held 
to.be nitya (eternal) and nird~.(free from defects). The Upan-were 
central to Vedanta commentary. " 

Vedanta's immediate predecessor fa th.e Mima1J15iischool (Jaimfnicom­
posed the Mfmiitpsii Sutras in ca 25 c.E.), which devoted the entlrefy of Its 
intellectual efforts to interpreting the ritual:injunctloils prescribed in the 
Vedas. Much of the hermeneutic foundations of Vedanta can be found in 
MimalJlSii texts. for these reasons, Vedanta Is sometimes known as Uttara 
M"uniilJlSii (later investigation). Vedanta Is distinguished from M"uniilJlSii by 
the importance that it gives to the Jiiiina-kfilAla (portions of the V~ con­
cerning metaphysical knowledge), and the diminished value it piaces on 
kanna-kih;iila (portions of theVedas concerning ritual), .. , 
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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 
~upplements to the canon, the Upan~ads, the Bhagavad Gitii, and the Brahma 
Sutrns are the primary root texts for all the schools of Vedanta and are.the 
critical objects of conimentary. These three are knoW!! collectively as the 
pmsthiina-traya (triple foundations) and were coII1mented upon by nearly 
every school of Vedanta 

The Brahma Sutrns (also called the Vedanta Sutrns), composed by 
Baciarayru;ia (also known as Vyasa) in the fifth century c.E., is regarded as a 
systematization of the teachings of the Upan~. The text Is four chapters 
long and is comprised of 564 siltrns (pithy aphorlsms).Its hrevity makes It 
difficult to· read without the commentaries produced by the founders of 
each of the schools of Vediiiita and the multiple subcomlnentaries pro­
duced by subsequent thinkers. Above all, the Brahma Sutrns characterized 
the nature of the relationship between Brahman (the divine principle) and 
the iitman (individual self). Knowledge of this relationship would lead to 
mok$a (liberation) from saqisiira (the cycle of birth and rebirth). 

' SCHOOLS 
,, ' 'r, 

The Upan~. the Bhagavad Gitii, and the Brahma Sutrns were.interpret- . 
ed in conflicting ways by each school of. Vedanta, and each has its own 
theory about the nature of mok$a and how It can be achieved. There are 
three major schools of Vedanta These are the Advaita school, founded by 
Sarµkaracarya in the eighth century C.E~ the V~dvaJta school, founded 
by Rfunanujacarya between the eleventh and twelfth centuries c.E.; and the 
Madhva school (also known as the. Dvaita school), founded by Madhvacarya 
between the thirteenth andfourteenth centuries c.r. The idealist Advaita 
school posits that the relationship, between Brahman' and the individual 
atman Is advaita (nondual). The Vlsi~dvaita school posits that the rela­
tionship between Brahmaft and the individual iitman lsviSfytadvaita (a non­
duality of that whieh Is quallfied). TherealistMadhva (Dvalta) school posits 
that the relationship betw'een Brahman and·the individual iitman Is dvaiia 
(dual). 

' . ' 
FURTHER READING 

I-, 

Clooney, Francis X. Theo!Dgy.Afier Vedanta: An Experiment in Comparative Theology. Al' 
bany: State University of New York Press, 1993. 

' 



Schools of Vedanta 205 

King, Richard. Indian Philosophy. Edinburgh: Edinburgh UnlversltyPress, 1999. 
Nakamura, Hajme. A Hlstury of Early Vedanta Philosophy, .Part One. Deihl: Motilal Banar­

sidass, 1983. 
- A Hlstury of Early Vedanta Philoscphy, Part Two. Delhi: Motilal Banarsidass, 2004. 





11 -· r I 

ADVAITA VEDANTA 

HISTORY 

·, 

' ... 'i 1 • 

l 

The Advaita school posits that the relationship between Brahman (the im­
personal absolute)· and the iitman (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 mo~ 
(liberation) from saqis&u_(the cycle of birth and rebirth). 

The,flrst references to the idealist Advaita position are. found in the 
Gau\lapiidrya.-kiirikil of,Gaugapada (eighth century c.r.),1 which Is a com-· 
mentary on the MaWiikya Upan~ad. The.most important expounder o£Ad" 
valta, though, ls Srupkaracarya (788-820 c.r.).' and he traced his lineage to 
Gaugapiida. Srupkariiciirya studied with Govindapiicla, who may ha\le been 
a student of Gaugapiicla.' A large number of texts are attributed to sllljlb- ' 
riiciirya and of these the majority are bha$ya.s (commentatles) on the ca,c 
rion!cal texts ofVediinta. His Upade5iihasrf (A Thousand Teai:hings) Is an fu­
dependent treatise aiid Is widely held to be authentic. Hls most famous 
text is his Bmhma Siitm.-bha$ya, a commentary on the Bmhma Siitros of 
Biidariiyai;ia. · . 

Several branches of the Advaita school have developed since Its incep­
tion. These are Viicaspatl M!Sra's Bhilmatl school (tenth century c.r.) and 
PrakaSiitman's :Vlvarai:ia school (thirteenth century c.E.), and they were 
named after subcommentarles on Srupkariiciirya's Bmhma Siitrn-bh;eya, 

EPISTEMOLOGY 

The .Advaita school accepts five prumW,ia.s (sources of valid knowledge): 
pmtyalcya (perception); anunuma (inference); upa:mana. (comparison); 
arthapatti (presfunptlon); and 5abda (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 mit1 (revealed root texts). According to the Advaita 
school, all 5abda is mit1. While anwnilna is held to be a pranul(ta, it must not 
contradict Sruti. Rather, it is In s~rvice to mit1. On the other hand, the scope 
of mit1 is only that which is outside of direct perception. In this way, valid 
knowledge gained by pratjalqa cannot be contradicted by mit1; ' 

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 (beitjg), dt 
(consciousness), and iinanda (bliss). Difference that one normally perceives 
Is only apparent and Is a result of adhyiisa (superimposition) of something 
remembered onto another., Brahn\an .Is 'incorrectly superimposed' upon, 
Thus it appears, as If there is a multiplicity of atman (individual selves), 
This too is only.apparent, as the atman are mistakenly understood to be 
different from Brahman. The error, Sarpkariicarya explains, is a result of 
maya (illusion) and avidyii (Ignorance), terms that he uses Interchangeably. 

,There are two standard examples for illustrating the mechanisin of 
adhyiisa. One is Incorrectly seeing a rope its a, snake at dusk The other is 
seeing nacre.(i.e., mother-of-pearl) and.mistakenly thinking that,!t 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·nacrei Similarly, there iS an 
adhyiisa of a thing onto Brahman that leads to a false belief that there.is dlfc 
ference, when In fact there is nonduality. 

Sarpkariiciirya also refers to upiidhi (limJting adjunct) in' his works. The 
upiidhi creates apparent differences that did not exist before. Jt 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 upiidhi ofBrahrruin. The 
Adv;ilta school contends that bheda (difference) ,thatls perceived is not 
real, that !tis an upiidhi of Brahman, and that the onlyreal entity is Brithmam 
They are, of course, a product of avidyii. · 

Like his Madhyamaka counterparts, Sarpkariiciirya proposes that there 
are two levels of truth, parnmiirthasatya (higher truth) and vyavah~tya 
(normal truth). Though things are certainly advaita In paramiirthasatya; 
they nonetheless function In vyavaharasatyaand exhibit subject-object du­
ality. The words on this page (and, for that matter; this book) only,appear 
to exist In vyiivahara-avastha (the normal way of.seejng). Ultimately, In 

' . ' 
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paromiirtha-avasthii (the higher- way of seeing), they can be seen as prod-
ucts of adhyiisa, mere upiidhiS. , " ' 

. ' ,, 

- ' 

SOTERIOLOGY 
. ·!. 

' ' 

Mok$a (liberation), the goal of the Advalta school, Is the realization that 
the iitman has a rionduaJ,relationshlp With Brahman. The'lncorrect equa' 
tion, moreover, of the .frvawlth the·body Is a result 0£ adhyiisa and, m\Jst be 
uriderstood to obtain mok$a (liberation). Just as one Incorrectly sees a rope 
as a snake, one sees the:f!Va as the body.The avidjii that gives rise to adhyiisa 
must be eliminated. " ' , . 

Advaita Vedanta permits mok$a to occur for those-who appear to be liv­
ing. These.frvanmuktas (ones living while1Jberated) persist as long as one 
has priirobdha (latent) karma;. Thiit Is, the accumulated Jeanna manifested 
Itself until It was depleted. Mok$a Is only nominally "attained!' After all, 
there Is ultimately no ontological change lri the aspirant since there mere-
ly is a loss of avidyii. ', 

.. 
THE TEXT 

·1 

TheselectionlncludedherelsfromtheBmhmirSutru-blueyaofSaqtlcariiciirya · 
In the preamble to the firstsatm (decree) of the BmhmaSatrus Saqtlcariitarya 
outlines his basic position regarding adhyiisa'and avidya. · · , • 

FRO¥_ sA_M~RAC~RYA' s B:RA_fll,iA_ s_ii:r_KA_: BifA~:t_A 

Preamble: It being an established fact.that the object and the subject, that 
are flt to _be the contents ofthe concepts "you" and "we~ (respectively); 
and are by nature as contradictory as light and darkness, cannot logically 
have arty identity, It follows that their attributes can have It still less. Ac­
i:ordlngly, the superimposition of the object, referable through the con, 
cept ·"you," and Its attributes on the subject thatls 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 nafural human behaviot based 

' 
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mi self-identification in the form of "I am this" or "This.is mine:' This 
behavior has for Its material cause an unreal nesdence and man resorts 
to it by mixing up reality with unreality as a result of superimposing the 
things themselves 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 superimppsitlon ofthe.attributes of 
one thing on another. But others assert that wherever a superimposition 
on anything occurs, there is in evidence only a confusion arulng from the 
absence of discrimination between them. Others say thatthe superimposlc 
tlon 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 co=on experience that the 'nacre ap-
pears as silver, and a sirigle 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 (objectively) by the · 
concept "you." 

The answer (of the Vedantin) is: The Self is not absolutely beyond air 
prehension, because It Is apprehended as.the content of the concept·~!"; 
and because the Self, opp0sed to the non~Self, is well known In the world as 
an inlmediately perceived (I.e., self-revealing) entity. Nor Is there any rule 
that something has to be superimposed on something else that.is. directly 

' -' ' _,/ J ' ' ' ' 

perceived through the senses; for boys superimpose the ideas of surface 
(I.e., concavity) and dirt on space (l.e:, sky) that Is not an object of sens~ 
perception. Hence thereJs nothing impossible In superimposing the none 
~elf on the Self that Is opposed to It 

This superimposition, that Is of this nature, Is considered by the learned 
to be avidya (nesciehce). And the ascertainment of the nature of.the real 
entity by separating the superimposed thing from It Is calledvidya (illumi­
natlon).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 b~ 
havior that are connected with valid 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, kno~asnesdence; and so doallthe scriptures dealing 
with Injunction, prohibition, ov emancipation,, , · · : 

Opponent How, again; 'can the means of valid knowledge, such as dlrect 
perception a:s well as the scriptures, have as their locus a cognlzer who Is 
subject to nesclence?, 

The (Vedantin's) answer is: Since a man without self-identification with 
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 rin It; since the unrelated Self carinot become 
a cognlzer unless there are all these (mutual superimposition of the Self 
and the body and their attributes on each other); ahd since the means 
of knowledge cannot function unless there is a cognlzership; therefore it 
follows that the means of knowledge, such as dlrect pevception as well as 
the scriptures, must have a man as their locus.who Is subject to nesclence, 

Moreover, there ls no difference (of the learned) from the anlrnals Jin 
regard to empirical behavior).Just as.animals and others turiLaway£rom 
sound,· etc., when these appear to beunfavorableafter.thclr ears,, etc., come 

In; contact with them, and they move toward these whenthey are favor~ 
able; and just as by noticing a man approaching the_m with a raised stick, 
they begin to run away, thinking, "This one wants to hurt me;" and they 
approaeh 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 pevceptlon by the wise Is similar to that oflower aniri:ta!S(, it 
being a result of superimposition). Of course, It Is a fact thata man acting 
Intelligently does not acquire the competence forscriptural duties unless 
he has a knowledge of the relationship of his soul with the nextworld Still 
(a knowledge of) the absolute Reality, that ls the Self, Is not a prerequisite 
for such a ccimpeteilce; for it (i.e., Reallty)has no relevance here, and it Is 
opposed to such competence, Inasmuch as It Is beyond hunger and thirst, 
free from such differentiation as briihmcu;ia, lcytriya, etc., and Is ,r;iot, SUbject 
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to 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 brahmcn;ia shall perform asacrlflce''can become 
effective only by taldng 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 ofthose limbs, one thinks, "I 
myself am hale and hearty" or "I:myself am injured"; thus one superinl­
poses eicternal characteristics on the Self. Similarly one superimposes the 
characteristics of the body when one has such ideas as "I am fat;" "I am 
thin;" "I am fair," "I stay," 111 go;· or 111 scale." So also one superimpqses the 
attributes of the senses and organs when one thinks, "I am dumb;' "l have 
lost one eye;' "I am a eunuch; "I am deaf," or :•1 am blind." Similarly onesu~ 
perinlposes the attributes of the internal organ, such as desire, will, doubt. 
perseverance, etc. In the same way, on.e first superimposes the internal 
organ, 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 superinlpositlon that 
has neither beginning rior end but flows on eternally, that appears as the 
manifested universe and its apprehension, that conjures up agentship. and 
erijoyershlp, and that is perceived by all persons. In order to eradicate this 
source of evil and in order to acquire the knowledge of the urilty of the Self, 
is begun a discussion (after the study) of all the U~. We shall show 
in this discussion about the nature of the embodied soul, that this is the 
purport of all the Upan~ds. · 

NOTES 

1.' See Richard King, Early Advaita Vedanta and Buddhism: The Mahiiyaria Context of the 
Gauifapadfya-karikii (Albany: State University of New York Press, 1995),15-50, for 
more on Ga4gapiida's dates. · ' 

2. See Bradley Malkovsky, The Role of Divine Grace in the Soterfol\igy of ~a 
. (Leiden; Brill, 2001), 1-8, for more qn ~wpkariicarya's dates) am rellan\ upon 

Malkovsky's lucid characterization of Advalta Vediinta for much of tltls sum-
' . ' 

'ntalY•, • I_ , '\ 

3. Malkovsky, Role of Divine Grace, 6-7. 
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VISISTADVAITA VEDANTA 

. , 

HISTQR.Y 

The V!Si~µidvaita school posits that the relationship betw~en Brahman 
(th~ impersonal absolute) 'and the iitman (individual self) is a nondUallsm 

, . ·I 

(advaita) qualified by differen~e (~). Bmhman is thus a qualified uni~ 
ty and all parts of reality, including the iitman, are prakara (attributes) of 
Brahman. Bmhman, 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 mo~ (liberation) from 5aJ!1Sdra (the cycle of birth and 
rebirth). 

The first references to the V!Si~dvaita position are found among the 
A)viir saints and Tamil Aciiryas who propounded Sn V~va devotional­
ism. The founder of the V!Si~\:iidvaita school ofVecliinta is Riimiinujiiciirya 
(1017-1137 c.r.).' His most famous text is hisBmhma Siitra-bhazya, commen­
tary on the Bmhma Siitrus of Biidariiyru,ia Several branches of the V~\ii­
dvaita school have developed since its inception. These are the Vai;iagalais 
of Pi)!ai Lokaciirya and the Tangalais of Vecliinta Desilca, also known as 
Ver,ikataniitha. 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 Vi~dvaita school accepts three prmniil;las (sources of valid knowl­
edge): prnty~ (perception); anumiina (inference); and 5abda (testimony). 
Sabda is central to all schools of Vecliinta, given that they are exegeti­
cal ones whose sole objects ·of commentary are the 5ruti (revealed root 
texts). in addition to the 5ruti, Riimiinujiiciirya adds the Pallcariitra Agamas 
(V~va sectarian texts), the V~aPuriil;las, the Tamil Prabhandam, and 



VIS~valta'Vedanta 215 

some traditional tex!:S'such as Miinava-dhanna-Sastrll'(TreatiseonProper DU1y 
According to Manu). c - · ·,. ' ' • 

' 

ONTOLOGY 
,_ ' -1 

According to ·the VISl~dvaita school, the universe is· composed of six 
dravyas (substances). These are pmlqti (materiality), kiila (time), dt (con-

- . ' 
sciousness), I5vara (Brahman/Vvgm), dha.rma-bhiita:ifiiina. (attributive 
knowledge), and Suddhasattva (pure sattva). Dharma-bhiita:Jlldna is both a 
substance and an attribute and Is only an attribute of the individual dt. 
Sudd/iasattva Is the substance that comprises liberated diS and forms the 
body of.God as well as Vi~tha (V~u's abode).• ' , 
, There are ten adravyas (nonsubstances). These are the three gtli;ias (sat­

tva, rqjas; and tamas), 5abda (sound), spaT5a (touch), gandha (smell), msa 
(taste), riipa (color), Siiktt (potency of a substance thatproduces an effect), 
and5W/1Yoga (conjunction). . _ 

The only svatantra (Independent) entity In the universe Is Brahman, also 
known as Vi~u. The universe is comprisedo£tattva-traya (three;teals): cit 
(sentients);jQ\la (nonsentients); and I5vara (i.e" Vl~u). CitandjQ\laare d"" 
pendent upon, and attributes of, Vl~u. CltandjQ\i<Ihavearela!:i6nship·9f 
aprthaksidhi (Inseparability) with ~i:iu. They are~(attributes) ofa 
viSeya {substance).Vi~t;1Ucis thtis vJ§fyta (quallfled). Hence there is a•nondu,. · 
alism of Brahman and the universe, quallfled by difference. The individual 
)rvas (which comprise the dt) are thus the Sarfra. (body) of God, who Is the 
5arfrin, the vital force, that rules and controls them. 

SOTERIOLOGY 

Mo~a (liberatii:m), the goal of the Vi~dvaita school, Is .the realization 
that the iitman/dt Is dependent upon, and Is an attribute of, Brahman.It is 
the correction of the false belief that the individual dt is identical with the 
body and different from Brahman. The individual iitman should surrender 
(prapatti) to God and, by God's grace; will be granted mok$a. 

THE TEXT 

The selections Included here are froni the VediirthaSaJpgrah of Rama­
nujiiciirya. In section5 3,-5 Riimiinujiiciirya offers a basic account of his post-
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tlon as a short summary oftheAdvaita position. In sectlons75~ 76 he explains 
that Brahman Is the sarfrin (vital force) of the universe, which is character., 
!zed as the Sarfm (body). In the last section, 141-145, Riimanujacarya offers 
a description of bhakti (devotion). 

FR:OM IU_M_ANl]J~CAJlYA'S_VE_DAR,THASA!rf(;RA_H~ 

Bask Positions 

§3. The only meaning that ls to be found in the .most important part 
of the whole body of 5rutis1 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 !'\iDand meditation on the Supreme Spirit-acts 
held extremely dear by the devotee-that ultimately result in the attain­
ment of the Supreme Spirit. 

'§4.ln truth, all declarations oftheVedantaare meantto set forth the 
knowledge of the proper fonn and nature of the Individual soul, which 

' are different from the· body; the proper form and nature of the Supreme 
Spirit, who ls the Inner ruler of the soul; the worship of the Supreme Spirit; 
and the apprehension of Brahman as perfect boundless.bliss, which preSt!JJ°' 
poses the revelation of the proper form of the soul that result:S 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 result:S from the misconception of the individual soul that !tis iden­
tical lt:Selfwith that one of the four types ofbodies-sc. gods (from Brahma 
onward), men, animals, inanimate beings-into which It has entered by the 
impulsion of the continuous flow of good or evil karma amassed during 

' - -ageless ignorance. · · 
Such declarations are met with In 5rutis like "Thou art: That, this soul Is -

Brahman, He who, although residing in the soul, is different.from that soul, 
whoin 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 Niiray31Jllt 'tis 
He whom the brahmans a5pire 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 to tread," 
and so on and so forth. · 

' -- §S. The proper forin of the soul Is free froni all various differentiations 
consisting in the distinctions that are brought ab-out by the natural evolu~ 
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tion of prnlqti Into the bodies of gods, men, etc, In ~sence It Is only char., 

acterized by knowledge and,beatitude. When these differentiations of god; 
man, etc.-which have \j,,en brought about by the kanna of the soul-i)ave 
vanished there persists a differentiation In its proper form; it f5 beyond, ti17 
power of expression and can only be known by the soul itsel£ So the soul 
can only be defined as essentially knowledge; and this essentialnatuie Is 
common fo all souls'" , ,, ; · 

§6, The·proper form of the Inner Ruler Is as folloV's: He is the sole cause 
of the cessation of 5Ul)lS<Ira, which itself consists 1n the origination, sub sis­

. tence, and dissolution of the phenomenal world constituted by the above 
spiritual and nonspiritual entities. His proper form Is therefore distinct 
from all entities other thari Himself, since He Is absolutely opposed to all 
evil and comprises solely Infinite perfection. His beautiful qualities are 
immeasurable, perfect, and innumerable. He ls known In the entire Veda 
under the various designations of "Soul of all;' "the Supreme Brahman;' 
"Supreme Glory;• "Supreme Principle," "S\lpreme Spirit," "Real Being;• 
etc.-all of which denote the· Venerable Lord Niiriiyai:ia, the Supreme Per­
son. The 5rutls 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 nimsplrltual ebtities by expressions like "HIS power," 
"His portion;' "His manifestation;' "His form;" "His body;. ''His shape," etc., 
and by siimanadhikamvya constructions. • · ' •. ; 

' §7. While attempting to explain these siimiiruldhikarm;tya constructions, 
etc., which In fact only.propound Brahman's manifestation, some phlloso­
pheri contend that Bmhman ts nothing but noticlifferentiatedknowledge. 
Although !tis etemally released and by itsrveey nature self:illmrifnating, 
It 'is identical with the individual soul; this identity Is concluded from 
siimanadltikamvyaconstructions such as "Thou art That" Accordingly,Jlmh­
man itself ls nesclent and as such may be In bondage as well as released. The 
entire universe, with its Infinite variety of sovereign lord; submissive souls, 

' . I 

etc., Is false, for It Is different from pure nondifferentlated spirituality. The 
distinction that orie sculls In bondage and the other sow isreleased cannot 
be made at alL It is false that some. souls.have attained release before: only 
one s(ngle 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 preteJ>'" 
tor who Imparts knowledge ls false, the person who has correct knowledge 
of the 5astra Is also false. All this ls to be gathered from the SUstra, which is 
false itself. . ; , · ' 

§B. others occupy a different position and hold .that Bmhman, though 
having all.perfections like freedom from evil, etc., is--becaus~ of the con­
ception of identity-afflicted with some sort of adjunct, so thathe rriay be 
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alternatively in bondage or in released state and Is consequently the abode 
of evolution, which takes the form of various Imperfections. 

Brahman as the Sarfrln · 

§75, This Is the reason all ternis that denote pralqti and puTU$<1-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 manner as the terms "god;' "man;' etc., in 
their primary sense denote the embodied soul that Is their modified sub­
stratum, since the diverse evolved products of pralqti-such as god, man, 
etc.~are padarthas only insofar as they are modifications of the embodied 
soul: thus all terms denoting any spiritual and nonspiritual entity denote 
in their primary senses the Supreme Spirit; since that entity denoted modi­
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 1n all respects the 
substratum, the controller, and the principal; the other term Is called body, 
Le., "form, ",becauseitls amodiflCation 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 Spirit, he can· be de­
noted by all terms. 

Bhakti . 
f ' ~ 

§141 •. we have already declared that the means ofattalnlng Brahman is 
a superior bhakti in the form of rememorizatlonstaggered tcia state of ex­
tremely lucid perception, which ls lmmeastirably andoverwhelmiilglydear 
to the devotee. It ls achieved by complete devotion ofbhakti, which ls fur­
thered by the performance of one's proper acts preceded by knowledge of 
the orders ofreality as learned from the:Sastfru.The word bhaktlhas the sense · 
of a kind oflove, and this love again that of a tertainkind ofknowledge. 

However, according'to people in the worldlovehasno other sense than 
that of pleasure, and pleasure that Is to be realized hy a certain kind of 
knowledge ls a different thingaltogether. · 
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No, for whatever kind ofknowledge is said to leadto pleasure,is pleasure 
itsel£ ·, · , '·, · 

§142. In other words: cognitions with· a content fall 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. If.knowledge particularized by a particular object excites pleasure, 
it is held dear accordingly. The cognition that has that pleasurable 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 jt is absolute 'and permanent: it is said that "Brahman is bliss." .Since 
knowledge is pleasurable if its object is pleasurable, Brahman is pleasurable 
as such. Tbls ls declared in: "He is pleasure: He that obtainS th;s pleasure 
becomes happy;' I.e., Brohman being pleasure, one Is happy when one has 
attainedBrohman." 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 is no clifferentiation in that he is beatitudJnous: So the meariing 
of our text is: He that has Bruhman as the object of his knowledge .betomes 
happy; When It Is realized thatthesoul stands ill a relationofsitbservienee 
to the Supreme Brahman because th;s Supreme Brahman-treastny of hosts 
of innumerable absolute and immeasurable beautiful qualities,lrreproachc 
able, possessing an inflrtite supernalmarrlfestation, oceanofilnmeasurable ' 
and absolute goodness, beauty, ahd love-is the Principal towhlchthe soul 
is accessory or subservient, then the Supreme Brahman who Is thus an ob-
j ect of absolute love leads the soul to Himself. 

§143. However, th;s would mean in. other words that the soul's abso­
lute subservience itself ls immeasurable and absolute happiness: but th;s 
Is contradicted by.all experience, for we see that literally all spiritual be­
ings have one great wjsh; to be completely independent; compared.with 
that, dependence means suffering. And;theie is the smftl "All dependence 
means suffering;' and in the same line: ~Service ls called a dog's way, so 

try to avoid It." . 1 " 

Thls attitude reveals the misconceived identification of body and soul 
by those who have not learned that the soul is essentially different from 
the body. For the body, whlch, as a matter of fact, ls a mass in which quali­
ties, such as the generic structure of man, etc., subsist, Is held to be mde" 
pendent and they who are bound to smpsiira thJnk that the body is the "!." 
Whatever misconception one has of one's owri soul, one holds the end of 
life to agree with tliat. What is pleasure is differently determined accord­
illg to the body for wblch the soul Is mistaken-lion, tiger, boar, !nan, yak$a, 
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ralcyas, piSiica, god, diiruiva, male, female, etc.-and these different pleasures 
are mutually incompatible. So everything is judged by whatever aim ofllfe 
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 Ufe ls held to be thatwhich Is in' accordance With that 
The smrti "The soul is pure'lcnowledge" declares that.the soul's only form 
Is knowledge. From numerous 5rutis 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 ls identical with the body of a lion, tiger, etc. Consequently It ' 
Is also due to kanna that objects other'than the Supreme Person are plea­
surable. Therefore they are slight ru:id impermanent, while the Supreme 
Person Is happiness in Himself, so that this happiness Is permanent, im­
measurable, and absolute, on the authority of the 5ruti "Brahman Is joy, 
Brahman Is space; Brahman Is bliss, Brahman Is real, kllowledge, lnflnlte." 
No entity other than Brahman is essentially happiness, lind if it happens to 
be pleasurable, It IS iritpermanent because it Is due to kannai this has been 
declared by the venerable.PariiSara': "Sinful karma and auspicious kanna 
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?" Le., what makes an entity that Is completely or enduringly 
pleasure, pain, etc., just that entity? This exclusive character Is due to good 
and evil kanna. After showing the want of consistency when we consider a 
number of persons, in that the'pleasure of one Is the suffering of another, 
he says that that, same inconsistency holds also in 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 kanna, not to the proper form of that thing Itself; hence it 
disappears when an end Is put to kanna. ' 

§144. The smrct that you just quoted, "All dependence means suffering," 
declares as a matter of fact that since there Is no mutual ·relationship of 
principal and subservient terms with entitles that are differeht from the 
Supreme Person, any subserVience to something different from Him Is suf­
fering. In "Service is called a dog's way" !tis 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 Ufe;" 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 ls:As the Venerable Lord put It: "When a man serves Me 
through unerring· devotion to bhakti, he will pass beyond the gul)!lS and be­
come Brahman." This service In the form ofbhakti ls denoted by the word for 
"knowing" In the 5rutis: ''He that knows Brahman attains the Most~Hlgh; 
"He that knows this, becomes immortal," "Khowlng Bmhman, he becomes 
Bmhman," 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 
Dvalpayru:ia declares in the Mo~hanna by way of co=ent upon all the 
Upanfyads: "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 Ufe," I.e., after having 
realized one's own soul by discrimination, one sees the Supreme Spirit by 
bhakti, sc. one has Immediate presentation of Him, attains Him: this follows 
because the meaning is the same as In the text: "but by exclusive bhakti can 
I .... "Since bhakti ls taken as a form of cognition, everything ls 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 
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MADHVA VEDANTA 

' '' ,. ' 

)rve5vambhida caiva jaiJeSvambhida tatha lftvabhedo mithaS caiva ja(iqjfvabhida 
tatha I mith.S ca jCJ(iabhedo YaJJl propailco bhedapaiicakajt I so '.YaJJl satyo. 

The universe has five [intrinsic] differences: There Is a difference between 
[each]jfva {enduring self), and Lord [Vi~1.m]. There Is a difference between 
Lord [Vi~u] andJCJ(la {nonsentient material entities}. There is dlfference 
between the Individual jfvas. There is a difference between f"rvas and 
jwias. There Is a difference between oneja~a and another.' The [difference 
between th~se five] is real'. . 

' 
-Madhviicirya, Vt,(rutattva(vi)nir(taya 

HISTORY 

The Madhva school (also known as the Dvalta school) posits that
0

the re~ 
lationship betweenBruhman (the impersonal absolute) and the iitmait·(ln­
dividual self) Is dvaita (dual). Furthermore, Madhvacary"i a realist, claims 
that the universe is governed by pai!cabheda, five types of differences that 
are real and not illusory, as seen above. 

Madhvacarya (1238-1317 c.E.), the founder of the tradition; was born of 
Shivalli Brahmin parents In the village of Pajakak.jetra near modern-day 
Udupl In the Tulunadu area of southern Karnataka.1 According to Mad­
hvacarya himself, he traveled to MahabadarikaSrama, the home ofVyasa: 
who was the author of the Brahma Siitras, to study with the founder of the 
Vedanta tradition. Vyasa was believed to beanavatiim(lncarnation) of Lord 
Vi~i;iu, the deity around which Madhva Vedanta is centered.' Madhvacarya 
himself had an unusual background as he proclaimed himself to be the 
third avatiim ofvayu, the willd god, who.is also the son ofVl~u.' 

The Brahma Siitro-b~a :is Madhvacarya'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 ofMadhva Vedanta composed commentaries on texts 
in Madhvaciirya's entire corpus and independent treatises on Madhva doc­
trine, two scholars are especially noteworthy,Jayatirtha and.Vyasatirtha 
They, along with Madhvaciirya, are known as the munitrayam (the three 
major thinkers) of Madhva Vedanta The two commentators, Jayatirtha 
and Vyasatirtha, composed works that changed the trajectory ofMadhva 
Vedanta, both in terms of Madhva ratiocinative method and as a result of 
the sustained damage their arguments effected against competing schools. 

EPISTEMOLOGY " 

The Maclhva. school accepts three p~ (sources of valid kri.owledge): 
pratyakili (petception); anumiiluz (lflference); and s;,bt:la (testimony). Sab<la 
is central to all schools of Vedanta, given that' th~y are exegetical ones 
whose sole objects of commentary are' the iruti (revealed rapt texts): In 
addition to the iruti, Madhvaciirya adds the Pal!caratra Agamas (Vai~ava 
sectarian texts), the V<$.tUVa PuriiJ;las, Mahabharuta, the Ramiiy~. the Tan­
tras, and some traditional texts such as Miinava-dhanna-Sastra (Treatise on 
Proper Duty According to Manu). 

ONTOLOGY 
' ,, ' 

Madhvaciirya separates all of reality into svatantra (independent) and as­
vatantra (dependent) entities. The only independent entity is V~i;iu. All 
other entities are asvatantra. Among the svatantra existent entities, there 
are those that are cetana (sentient) and those that·are'acetana (riot sen~ 
tlent). The acetana are comprised·of the Vedas, the Purfu.las, kiila (time), 
and pmlqti (materiality). According .to Madhvaciirya, pmlqti has twenty­
four emanations. The buddhi (intellect) (also known as mahat) is the first 
to emerge from pmlqti. It is followed by aharflkara (ego), the manas (mind); 
the ten indriyas (capacities that enable sensing, motor functioning, and 
thinking), thepal!ca-tanmatras(flve subtle elements), and the pal!ca~bhiitas 
(the five gross elements). · 

All creatures are located in a tiirotamya (hierarchy/gradation) wherein 
V~J.IU holds the highest position. He should be worshiped always. In fact, 
one achieves release (molcya) from the' seen:Ungly nevetending cycle of 

' ' f l ' 
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birth and rebirth oilly by 'means of His •grace obtillned via enlightened 
bhakti (devotion). The emphasis that Madhvacarya'places on bhakti cllstin­
gulshes his system from Advalta Vedanta, which upholds jffiiruz (knowl­
edge) as the primary means to molcya. Accorcllng to Madhvacarya, Vi~r;iu is 
to be worshiped, Is the object of meclltation, and can be known, In part, 
after In-depth study. Proper knowledge of the nature of God and one's de­
pendence upon Htin eventually , leads to· aparok$a;iiiiina (unmecllated 
knowledge) ofVl~u granted by V~u himself. 

Madhvaciirya explains that bheda (difference) Is real and perceivable. 
He holds thata viS~ (cllstinguishlngproperty) resides between any object 
and its attribute. The difference between two atoms lies In the viS~a that 
resides In each of the.two. Madhvacarya explains thatvi5~ lssva-nirviihaka 
(possessing self-sufficiency) and thereby does not require anotherviS~a to 
differentiate each viS~ from Its substrate. By positing this rapacity pose 
sessed by all substances; Madhvacarya 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 viSe$a, It is possible for V~u to 
be relatedto his attributes via the viS~ In fact, all objects are related to 
their attributes by means of the viS~a. This capabi)lty is Intrinsic to all · 
objects and is not itself an attribute. . 

Madhvacarya believes that bheda (difference) constitutes the sVarilpa 
(essence) of all objects. Difference Is apprehended when thesvariip<Lofilny 
object Is apprehended. ·An immecllate awareness of the difference of an ·· 
object is an awareness of its uniqueness. •Madhvacarya explains that, In 
general, the svariipa of an object cllstinguishes It frorri all other objects. If 
the svarllpa were not constituted by difference, then the immecllate com" 
prehension of the general uniqueness of an object would not occur. If this 
basic understancllng that "this. object Is different" clld not occur, then, 
Madhvacarya jokes In his' V~utattva(vi)nil'(lll)lai It ·would be possible to 
doubt whether oneself.was a pot! One would not be able to see oneself as 
being unique and different{rom all other things! The difference Is appre­
hended In the same way as the viSe$a Is apprehended: Instantaneously. 

SOTERIOLOGY 
"' 

Mok,a (liberation), the goal of the Madhva school, Is the realization that 
the iitman Is dependent upon Bruhman. Madhvacarya holds that bhakti­
yoga (the path via devotion) Is the only way·to achieve aparolcya;iiiiina (un­
mecllated knowledge) of Bruhmart and, subsequently, molcya. Accorcllng to 
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Maclhvaciirya, this vision Is the climax of Intellectual life of all bhaktas In 
sarrzsiira (worldly experience). 

THE TEXTS 

Three selections are included here. These are Maclhvaciirya's Mayava­
dak/uu;ujana (Refutation of the Maya Position) (In Its entirety), Upadhikhcn;i(iana 
(Refutation of the Upadhi Position) (In Its entirety), and selections from the · 
Vi$1.tutattva(vi)nin;laya (The Camplete Ascertainment of the Nature of V~u), 
These three texts are p.olnted criticisms of positions that are essential to 
Advaita epistemology. 

The ¥ayavadak/uu;ujana (hereafter MVK) Is partly a reaction to argu­
ments found In the twelfth-century c.E. Advaita scholar SriharJ?a's Kluu.uJ­
anakhaJ.i4akhiidya. Not surprisingly, the arguments In the MVK cannot be 
removed from the fundamental component of the schools of Vedaota, 
namely the 5ruti (revealed texts), also known here as the siistrn. Not only do 
arguments In Vedaota 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 5astro has four elements, each of which must exist and be satls~ 
fled. 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 
Vedaota does.not uphold the linportance of the siistrn, then It Is no longer 
a commentarial tradition! For each school, then, It follows that there must 
be: 

1.: adhikiiri (an eligible student): devotees who are eligible to study the 5astra 
and have a desire to studythem. · 

2. vfyaya (scope): a defined subject miltter of siistm. Does 5astra teach that 
there Is difference or identity? It cannot teach both and must be cop.sis" 
·tent. · , 

3. pmyojana (purpose): an aim or purpose for 5astra. It cannot stand apart 
from the practical concern of being granted mo~ 

4. 5Cl11lbandha (connection): a relatlonsbip between the adhikifr;i, vfyaya, and 
pmyqjana. If one were to make either of the others Irrelevant, then there 

· · would be no 5Ql/1banclha. 

In his MVK Maclhvaciirya shows that each of these prerequisites cannot 
be satisfied if one adheres to the Advalta positlofi,lfo do.so he.attacks.their 
position that there Is an aikyam (Identity) between the Brahman and the 
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iitman, using it as the starting poirit Madhvacatya's,corilet1t!oii5';itteh;cser~ 
vice of a proper understanding of the siistrus and do nob stangJri~jJefi'< 
dently of that goal. For these reasons; the MVK is a superb: eJt!miple of 
Miidhva polemics. , . · • · 

Madhviiciirya' s Upiidhikhcnµjana, like the MVK, is an attatk agalliSt the 
heart of the Advaita position. Here Madhvacacya shows t:)lat there are 
problems with the concept ofupiidhi (limitingidjtinct), The upadlticteat,;. 
apparent differences that did not exist beforerJtis applted to.Brahmah and 
the result is that what is unity is incorrectly percelv,ed as multipltdty..All 
that is perceived, for example, is an upadlti of Brahman. The Advaita school 
contends that bheda (difference) that is perceived is not real, that it is an 
upiidhi of Brahman, and that the only real' entity is Brahman; Madhviicatya 
questions the ontology of the upiidhi and then the locus of q/fulrur (igno­
rance). Toward the end of the Upiidhikhcnµjana he employs a strategy simi­
lar to what he used lhthe MVK and argues that if one were to accept the 
Advaita position, there would be problems .with the adhikiiri,. vi!_;aya, prayo­
jana, and saqibarulha. He again shows that one can neither uphold Siistra nor 
read it properly if one follows the Advaita position: 

The Vf¥.iutattva(vi)niT(laya contains a variety of refutatlons•of Advaita 
positions. The passages included here are from the first section and are 
refutations of ekqjfvaviida (the Advaita position that all of realtty is the 
product of onejfva [I.e., iitman], namely, Brahman). Madhviicatya correlates , 
ekqjfvaviida with the beliefthatthe universe is the prciductofone Person's ' 
dream. The argument is focused on the practical impltcatioll§ of the Ad­
vaita position for the teacher, for the students, and for the goal of Vedanta, 
namely to obtain molcya. 

MAD!iV ACAR_'!A'S MAY_AV A_DAKHAJYJ?AfiA 

1. Narasirpha ("Man-lion", i.e., V~u in his fourth incarnation), who, 
[as] the sun [destroys] darkness, [destroys] the opinions [deriving from 
ignorance], who is the boundless ocean, unsurpassed bliss and [his] 
immeasurable power, [he] is preeminent 

2. That dubious [Siistra] need·not be studied for it imparts false 
[knowledge. about the universe]. Whatever [gives false knowledge] in 
this manner, is [like]. that [and should not be studied]. Similarly, [the 

'Siistra] assented to [by the Advaita .school that proclaims the identity 
of the Brahman and the )rva imparts false knowledge and should not be 

· studied].· · i, 

3. [According to the Advaita school,] the aikyam (identity) [between] 
Brahman [and the jrva] is definitely not real. [If It were real,• then there 
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would be a] dlfference [of the aikyam (identity) .from Bmhman's] own 
nature [and there would be rnore·. than one entity that Vfas real. Both 
aikyam and Brahman would be real]. [This wciuld lead to}the abandon~ 
ing of the advaita (nonduallsm) [position since there would be two real 
entities, namely Bmhman and aikyam (identity)]; 

4. [If aikyam (identity)] ls not different [from Brahman but is its very] 
nature, then [since Bmhman] is self-luminous[, aikyam would also be 
self-luminous]. [Therefore aikyamwouldalready] possess the means for 

' · establishing ltself[and would not require siistra to be known. Therefore, 
the siistras would be superfluous]. 

5. [Being without dlfference,] the iitman[, that ls, Brahman] has no 
" characteristics. [Since] the characteristics are [already] known [then 

there is, no need to study the Siistras to.learn more, aboutBmhman]. 
6. [If] the nature [of Brahman] ls [already] known and there are.no 

: characteristics [ofBmhman to be, known, then} ignorance conceals · 
[nothing and studying Siistm, which is known to destroy ignorance, 
would have no vcyaya and would be superfluous]. 

7. It ls known [that the Advaita school and the Bhatta school of 
MTmiitpsii hold that] pramii(ta (the means of valid knowledge) is that 
·which leads to a meaning that was not already known. [From this, it 
follows that, for the·Advaita school, Siistra would not be a pramii(ta since 
Bmhman would already,be khown.J ; ' 
· 8. Given that [Bmhmanand thejiVa] are·identical and;that Bmhman 
has no ignorance it isJmpossible [that the jiVa ls] Ignorant and it-fol, 
lows that the entirety of their.[Le., the Advaita school's] theories are 
malicious. 

9. Ifthe aikyam (identity) [betweenBmhman and thejiVa] ls false, then 
the iigamas [I.e., the s~ tl;iat the Advaita school believes to prove thl~ 
purported identity] wotild b~ procl~g faliacies [and woll!d not but~ 
tress the Advaita,posltion] . 

. 10. And [If the Advaita position of aikyam (identity) between Brahman 
and the jfva ls false, then] the dlfference [between the two] is true. : 

11. [If aikyam were true] then molq;a wotild already be established · 
[for thejzva, given its] nature [as identical wlt4 Bmhman]. There would 
[then] be a destructiog of the utility [of thesiistras, which, according to . 
the Advaita school, ls a prerequisite for molq;<i]. 

12. As ignorance is impossible [and the Advaita position untenable, 
then], the fourth _category [neither .sat (real) or asat (unreal)] ls [also] 
absent [If there ls no fourth category, then] there is a destruction of the 
fifth category [anirvacanijla (indesCribabillty)]; . 

, ' 

, -
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13. Sinc.e there is neither a vcyaya [for sastru] nor a pmyojana, there 
is [also] tio adhikari (one eligible for studying the sastru): In the light of 
th'ese absences, there is also no saqibandha [between the ~aya, prayo­
jana, and the adhikarl]. 

l~. [Consider these passages from·the Bhagavaa Gfrd (15.16-20):] 

"There are two 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, Andthe highest entity [that]is differ­
ent [from the perishable entities] is called the Supreme Self, who; per­
vading the three worlds, 5upports them [Le., the three worlds]: Since I 
transcend the perisbable and am higher than the imperishable, 1 am in 
the world and in the Veda and am known as the Highest Among Beings! 
oh Descendant ofBharta [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 secretsastru is professed 
by Me. oh Descendant ofBharta, having awakened to this [secret], one 
should be enlightened, folfllling all duties." 

15. [And this passage from· the Kaj:ha Upari~ (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),Hlgh­
er than the lrnddhl is the Highest Being. Higher than the Highest Being 
is the 1mmanifest. Higher thanithe unmanifest is the pu~a: (Person). . 
Higher than the PW'U$ll there is' nothing at all That Is the goal, tha.t is 
the highest state." 

16. [Brahma Siltrn 3.3.59 indicates this:] "importance [Is given to med­
itation] on the Supreme Being as is the [centrality of] sacrlflce. This is 
shown [by the sastru]." 

17. The superiority ofVigm Is declared by all of the 5ruti and by the 
Lord and [that] alone is the purpose of the siistnL 

· 1a. There is a destruction of the darkness of the entire miiya position 
by' the all-knowing sage [i.e.; M~dhviiciirya] by means of [his] tattva­
viida (position of reality). [And this is] to Clispel the doubts of good men. 

19. There ls•nothing equal to Nariiyat)a [that is Vigm/Brahman], nor 
, was there, nor Will be there. With these true statements, I conclude [my 
refutationofthe miiyii position]. 

MADHV~C_A~YA'S [Jp_A'£FIJK!fA!/_~AN_A 
" i. May [Lord] Narayat)a [Vlgm], whose form alone is permanent [and 
filled with] countless qµalities, who is free from all faults, [and] who Is 

' ' 
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the abode of Kamalii [i.e., an epithet of~. consort of Vi~u], be 
pleased. [Attributing] ignorance to the One Who Knows All is absolutely 
not proper. 

2. If [you] hold that [this ignorance is] possible 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 [ofthe.limitingadjunct] 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 adjunct1 · 

4. In all cases previously seen, [the limiting adjunct] is the indica­
ti:Jt of a difference [that already] exists. [It does not],create new [clif­
fererices], When it[, the limiting adjunct; differentiates] portions from 
other portions it indicates a difference [that already] exists. [The limit­
ingadjunct] is for the consideration of those who are stupid! 

5. If 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 [betwe~ 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 from. the .one 
who experiences them]. 

7. There is also .the case of the yogi who investigates the experiences 
of different bodies. If [the bodies were] not [different from one anoth­
er], then how can theyogrs desire to investigate experiences [of differ­
ent bodies be understood]? 

B. [It may be argued that] possessing various bodies [is possible] 
without the plan [to investigate]. [If so, then] how is the yogi [able to 
choose] particular [bodies]? 

'9. !fit were argued that [the difference in limiting adjuncts] is due to 
the difference in karma, then.there would also be a difference in limit" 
Ing adjuncts. And, if[this were the case], then.there would be [the fal­
lacy of] reciprocal dependence. 

10. [There is] no fallacy [if ther:e is] an intrinsic.difference [between 
each individual] atman. And [the position that they are all identical] is 
entirely inconsistent with perception and other[Valldmeans of knowl­
edge]. And this position [thatthere is identity] is Jticontrcivertiblyfa1se. 
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11. By [observing] the characteristic behavior of other bodle5, one 
concludes that [they'each possess] an iitman. From this, [one concludes 

. that] the individual;atmanare different [frClm one's own iitman]; Every­
one perceives this. ' · , 

12. [The qualities of the individual iitman, such as] ignorance, lnsig­
nlficant power, stlffering,'and lnsignlficant agency. are opposed.to the 
qualities [of Brahman] such as omniscleni:e and the Ulre. [Everyone] per­
ceives [this]. 

13. Vl~r:iu's qualities such as omniscience, etc., are established In 5ruH 
[Ulre !lg Veda 8.3.4.: ~\fe, with his might enhanced by~ 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] statem~nts [the aforementioned qualities ascribed to Brahman] 
'cannot be false. 
· 14; There Is no reliable authority [which holds that] there Is a fallacy 
In Vedic utterances. And even [If there were such an authority] it Is not 
atjthoritative. 

15. [If the identity theory were. true] then the phrase "ignorance" 
Is not [possible]. And [If this were the case, then] there 15, no subject 
to be explained [by the Vedas] nor the immediately adjolnlrig[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. 
explained, the purpose, and the eligibility of the student would be Ilk 
the self-contradiction] of the hare's horn. 

16; [l(J the difficulty [In explaining the location of ignorance and the 
limiting adjunct] is [to be considered intellectual] ornamentation then 

·the atman [1.e.,•Brahman] would be ignorant! Complete darkness [i.e., 
ignorarice] would be [His] ornamentation, [and] eternal suffering [His] 
crest-Jewell 

,17. Therefore, [the position that Brahman and atman are different] Is 
illustrated Jn 5ruH passages [such as !lg'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 iitman by 5ruH passages [such 
as MU(l~aka. Upm$1d 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] 
5ruH passage [MU(!~ Up~ad 3.1.3]: "When [the seer sees that purll!"l 

(Person), the gold-colored, the creator, the Lord, as the ~mb of Brah­
man. Then shaking off the good and the bad,. the wise man,becomes 
spotless and attains the highest identity]" the [mere] similarity [of the 
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individual atman] to the atman [i.e" Brahman] always [indicates] differ­
ence. 

18. in order to eternally please the Lordcif Sri{ i.e., ~mI], discern­
ing reality [as it is], the sun of omniscience illuminated the world, which 
is pervaded by the darkness oftbe position of illusion. 
· 19. I bow to that Lord of Indira [I.e., ~],whose form is a lovely 

and who is [characterized by] abundant bliss and innate intelligence 
and who grants the experience of eternal bliss [to his devotees]. 

FROM MADHVACARYA'S VI$tJUTATTVA(VI)NIRNAYA ·. 
-- -- ,_ - - - + - ----- - --- - -- ---;- -- ·-- --· - t..,_. ""• 

L Ekefivavada (the view that there is only onejrva [hiunely Brahman]), 
is incoherent. · "' 

2. When the imagination is [produced] from only one [li'va's] ajfulna 
(Ignorance) tlien [tbatjrva,] knowing "everything is [merely] imagina-
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]'monetruyinherltance to the dream-son. [Similarly, 
why would one bother to teach one's stitdents when they are merely 
products of one's own imagination?] " . .1 

: 4. But, unaware of being in a drearll, he may labor [in this way] in the 
. 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. Butin dream[s,] it is certain [that] after awaking, [only] one [per-
son, namely the dreamer,] remains. . 

7. Here, [in this case,] !tis not possible [to be certain about who is the 
dreamer and who is being dreamed]. • 

8. It is also impossible that reality Is to be conceived as of imaginary 
by each [individual]Tva]. These altematives cannot arise [as possibili­
ties]. [One can only conclude that] there would be no imagination in 
reality. " 

9. Moreover, there is nopram\iJ:la (meansforvalid knowledge) [show­
ing]' that it [i;e" reality] is to be conceived [of as imagination by each 
and every)Tva]. 

10, [If] the imagination [derives from] the Ignorance of the student, 
then wherv[the student] becomes a teacher, he himself [becomes the 

··product of]· iinaginationl Learning properly [from]· the books [i.e" 
sacred texts] would be disastrous! 
· il. No one would be able to attain molcya. When ohe learns the texts, 
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then one [becomes a teacher arid] suffers [becoming the product] ofthe 
student's imagination! 

12. If one jfva was a bhedavadin (one who follows the view [that there 
is a] difference [between the jfva and brahman]), then there is a confir­
mation of it [I.e., difference]. There is never an elimination of difference 
and[, therefore,] no one would attain molq;a. 

13. By this [reasoning], whatever is imagined [by this onejfva], that is 
[reality]. When those following ekajlvavada (the view that there is only 
one [jfva]) are imagined to be in eternal Hell, th<;n this would be sol 

14. [From these arguments, it follows that] there is no proof whatso­
ever that everything is a [product] of the imagination of one jfva. 

NOTES 

1. For further Information about the establishment of Madhvacarya's dates see 
B. N: IC. Sharma, History af the Dvaitn School of Vedantn and Its Literature (Delhi: 
Motilal Banarsldass, 1981), 77-79. , 

2. evarrrvidhani siitnIQI lqtva ryaso mahiiyaSa!i I brahmanldradideveyu nuuueya­
~ I Jniina1fl smpsthapya bhagaviinkrl{lante p~ "Having pro­
duced the siitras, the great Vyasa, who Is the Supreme Person, theLord, estab­
lished knowledge in Brahma, Rfidra, and other Gods, in men, forefathers, and 
birds" (Madhviicarya, Brnhma Sutra-b/uWa o). 

3. viiyw)t hare~ SIJtnJp, "Yiiyu Is the son of Harl (Vl?!ul" (Madhviiciirya, Chiindogyo- · 
pancyadb/uWam 3.15,1). 

4. Translation of the 1!g Veda is from R. T. H. Griffith, The Hymns of the Rgveda. 

FURTHER READING 

Sarma, Deepak. Epistemology and the Limitations of Philosophical Inquiry: Doctrine in 

Madhva Vedanta. Oxford: RoutledgeCurzon, 2005. 
-·An Introduction to M.idirva Vedanta. Aldershot: Ashgate, 2003. 
Sharma, B. N. IC. History of the Dvalta School of Vedanta and Its Liternture, Deihl: Motilal 

Banarsldass, 1981, 

_ PhUosophy of Sri Madhvacdrya. Delhi: Motilal Banarsldass, 1986. 
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aruitman (no-s\'lf doctrine), 15 

anavasthii (lnflnlte regress), xix, xx, 45, 

193, 230 

anekantuviida (the doctrine of many­
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Bhiimati scbool, 207 

Bhiitta school, 195, 228 
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223,227"228,232-233 

jfvanmuktas (ones living while Uberated}, 

209 I 

jfulrut {knowledge}, 225 
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Madhviiciirya, 204 

Madhyamaka Buddhism, bi-level episte-

mology, 41, 208 

Mahi!badarikaSrama. 223 

Mahabharata, 167, 224 
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Mi!dhva, 224, 229 
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normal truth. See bl-level epistemology 
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141-142, 143-148;Mimalj'isi!, 196; 
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Paiicanitra Agamas, 214, 224 
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See bi-level epistemology 

perception. See pmtyalqa · · 
Pljjal Lokaciirya; 214 
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198; Advaita, 207-208; V~µldvaita, SQ1/lSWU (the cycle of birth andreb!rth), I 

I 214; Madhva, 224, 228, 232 204,207,214;216,223,225 
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promeya (object of right knowledge), 94, saqivada (debate), xvi!l-xx, 104-111 ' I 
95, 96 Sarfra (body), 95, 215, 216 I 

prnpatti (self-surrender), 214, 215 §aririn (vital force), 215, 216, 228 ' 

pmsanga (reduct!o ad absurdum), 41 Sarvadarlana-smpgraha, xvi, 5-10 

prutijilii (thesis), 40, 41, 43, 44,.94 sarvam anityam (transience), 15 

proalyasamutp<ida (dependent origlna- Sarvasiddhiinta-Saqtgraha, 5, 10-12 

tion), 15, 41 sattva. Su gu(Ut!i 

praty~ (perception), xv!l, xvill, xx; skandh11S (aggregates), 15, 17 

carvaka, 3, 4, 6-10; Buddhism, 15, 17; Srihar.., 226 
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Nyiiya, 93, 96-100, 104, 108-116, 118, Suddhasattva (pure.sattva), 215 

123,124,126-127,129-130,133,137; suffering. Sei du(lkha 
Va!Sei;lka, 141, 146, 149, 150, 154, 157, · SiirryatarYogiiciira, 21; Madhyamalca, 41, 

158, 162~164; Siirpkhya, 167, 170,.172; 47-48 

Yoga,179,181,182,183;~uniirpsii, superimposition. See adhyasa , • 
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V!Si.,µidvaita, 214, 218; Miidhva, 224, cy), 225 

230 svabluiva (nature), 41, 42 

proyojana (purpose), 226 svarga (heaven): carvaka, 11; ~uniirpsii, 

Puriil)as, 224· - 196,197 

puru;;a: 5iirpkhya, 167, 169~170, 173, svata!t-pnlnt£i1ta (Intrinsically; or, self-

175-176;Yoga, 178, 179, 185;Madhva, valld);203' 

218 svata~-p-ii(tya (self-validity), 141, 196, 

199-201 

"!fas. Su gtlllllS svatantra (Independent), 215, 224 
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