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PUBLISHERS NOTE

T HE Ramakrishna Mission established this Institute of Cultuie in 14-iS 
m fulfilment of one of the piojects to commemorate the Birth C entenaiy 
of Sri Ramakrishna (1936) At the same time the Institute was ve^ed 

with the entire rights of T he C ultutal Heritage oj India This publication 
is thus one of the major responsibilities of the Institute , it also selves to 
fulfil a primary aim of the Institute, which is to promote the study, inter - 
pretation, and dissemination of the cultural heritage of India

T he first edition of T he Cultural H etitage of India, 111 thiec volumes 
and about 2,000 pages in all, the work of one bundled distinguished Indian 
scholars, was published in 1937 by the Sri Ramakrishna Bnth Centenary 
Publication Committee as a Birth Centenaiy mcmonal 1 his work 
presented for the fiist tunc a panoiama of the cultuial history of India, 
and it was immediately acclaimed as a remarkable contiibution to the 
cultural literature of ihe world This edition was sold out within a few 
\ears and the work has long been out of punt When considenng the 
question of a second edition it was felt that instead of repnnting the work 
in its onginal form, advantage should be taken of the opportunity to enlarge 
the scope of the work, making it more comprehensive, more authoritative, 
and adequately representative of different aspects of Indian thought, and, 
at the same tune, thoroughly to revise the old articles to bung them 
up to date

According to a new scheme drawn up on this basis, the numbei of 
\oIumes will be increased The plan of arrangement has been impiovcd 
by grouping the topics in such a way that each volume ma\ be fanlv 
complete and fulfil the requirements of those interested in anv paiticulai 
branch of learning Each volume will be self contained, with separate 
pagination, bibliography, and index, and will be introduced bv an outstand
ing authority Since due regard will be paid to histoncitv and cutir.il 
treatment, it is hoped that this work will provide a useful guide to the study 
of the complex pattern of India’s cultuial history

In keeping with the ancient Indian tradition of impaiting instruction 
to students without remuneiation, the distinguished band of scholars who 
have1 co-operated so ably in this task, have done their woik as a labom of 
love in a spirit of service to scholarship and woild understanding L'quallv 
essential to the success of the undertaking was the assistance of the 
Government of India who made a generous grant tow aids the cost of



publication W ithout this dual co-operation it would have been impossible 
to set out on a venture of this m agn itude, and to the contributors as well 
as to the Government of India we therefore express our deepest gratitude.

In  presenting this third  volume of the second edition of T h e  Cultural 
Heritage of India, it is perhaps necessary to explain how it happened that 
the third  volume was the first to be published. In  the first edition of this 
work there were a fairly large num ber of representative articles on 
philosophy and religion, the two subjects which, under the new scheme, 
have been assigned to Volumes III  and IV T hus these two volumes 
acquired an advantage over the others, which required a much greater 
proportion of fresh material, and it was therefore thought expedient to 
publish them first Volume III will thus be followed by Volume IV

Professor Haridas Bhattacharyya, m a , b l , p r s , Darsanasagara, who 
was formerly Head of the Departm ent of Philosophy at the Dacca University, 
and latterly Honorary University Professor of Indian Philosophy and 
Religion at the College of Indology, Banaras H indu University, is a well- 
known figure in the world of philosophy In  entrusting him  with the editing 
of this volume, the Institute knew that it was being placed in capable hands 
W e feel deeply indebted to him  for the way in which he has given 
unsparingly of his time and energy in tackling the marry difficulties inherent 
in a work of this nature

Ind ia’s greatest treasure is her ancient spiritual wisdom T he time 
has come when that treasure should be fully discovered and offered not 
only to the people of India, bu t also to those of other countries so that a 
foundation may be laid upon which to build the peace, the unity, and the 
concord to which all nations aspire T his volume on philosophy will, it is 
trusted, play some part in this noble mission

August 1953
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PREFACE

THE preparation of the second edition of T he Cultural Heritage of 
India  was taken in hand in June, 1947, after the first edition had long 
been out of prin t According to the new scheme of publication, the 

different volumes were not only to be revised, bu t also to be improved by 
the addition of new articles to make them more comprehensive. It was 
also decided to attempt a presentation of the contents in a logical order, 
and to arrange the articles in such a manner that they might form a homo
geneous group from some angle of vision and at the same time not make 
the volumes unwieldy in size. T he third volume devoted to the philoso
phies of India was the first to be completed and is being released for 
publication first.

Of the thirty-nine articles contained in the present volume thirteen 
are old. Most of these have been revised by the authors themselves for 
the present edition , the one on ‘Purva-Mlmamsa’ has been revised and 
enlarged by Mm. Chinnaswami Sastri , and a few only are reproduced 
without any noticeable change A welcome innovation is the inclusion of 
the contributions of two distinguished scholars, Mm Anantakrishna Sastri 
and Mm Yogendranath Bagchi, whose original articles m Sanskrit and 
Bengali respectively are appearing in translation

According to the plan of arrangement of subjects in different volumes, 
Buddhist and Jam a cultures, including their philosophies, have been 
assigned to Volume I In Volume II will be presented the ethical and 
philosophical speculations to be found m the epics (including the Bhagavad- 
Glta), the Puranas, and the legal literature. T he present volume has thus 
been practically confined to the Brahmanical systems of Indian philosophy, 
including the Lokayata or Carvaka philosophy, which is a rather anu- 
Vedic mode of thought.

The need to orient philosophical thinking to spiritual requirements 
has been constantly kept m  view It is hoped that the multiplicity of 
approaches by different authors to the Vedanttc thought will serve to bring 
out the personal character of philosophical appreciation in India And 
this conviction will be stiengthened by a perusal of the succeeding articles 
that show how the same basic Vedantic text was used to elaborate philo
sophical views in consonance with the sectarian attitude towards the 
ultimate principle and the origin, nature, function, and destiny of the 
world of dependent beings T he importance of the Vedanta as the highest
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achievement of the Indian m ind has been recognized by devoting one-third 
of the total num ber of the articles to its different aspects and interpreta
tions As basic to the theistic interpretations of the Vedanta, the article 
on the ‘Philosophy of the Bhagavata’ will be found a useful addition.

As compared with the Vedanta, the Sariikhya-Yoga and the Nyaya- 
Vaisesika groups have two comprehensive articles devoted to each T he 
second has a th ird  article devoted to the special problem of religion as 
treated in it, while the first has received supplementary treatm ent by an 
article on ‘T he Path of Yoga in the G ita’— the only article on that book 
to be included in the present volume, as also by an article on ‘T h e  Philosophy 
of Saivism’ which, like the Yoga system, combines Samkhya and theistic 
elements m a novel m anner Similarly, the article on the ‘Philosophy of 
the Yogavasistha’ serves to exemplify a unique synthesis of Samkhya-Yoga, 
Upanisadic, and Buddhistic modes of thought T he  other systems, viz. 
Purva-Mimamsa, Carvaka, and Tantra, aie each represented by a single 
article ; bu t an elaborate treatm ent of the last is reserved for the fourth 
volume Two articles of general philosophical interest w ithout linkage 
to any definite school are ‘T he Philosophy of Mysticism’ and ‘Philosophy 
in Popular L iterature’ T he key to the understanding of the m utual rela
tions of the different systems (including Buddhism and Jainism) in their 
historical development is furnished by the opening article on the ‘Rise of 
the Philosophical Schools’ Roughly speaking, two-thirds of the entire 
volume are devoted to an exposition of the different philosophies mentioned 
above

A significant departure from the usual method of presenting Indian 
philosophy has been the discussion of major philosophical topics irrespective 
of their affiliation to definite systems of thought T he nature of the physical 
world, the soul, and the mind has been discussed in three different articles, 
while the almost unanimous Indian belief in  the possibility of transcending 
the narrow range of empirical thought by means of proper mental 
discipline has found expression in an article on ‘Extra-sensory and Supei- 
consctous Experiences’ T he  problem of psychological types, now so widely 
discussed m the West, had its prototype and counterpart in different 
branches of Sanskrit literature and has been delineated in the article on 
‘Types of Hum an N ature’ T h e  different philosophical sciences have been 
synoptically treated in four articles, vi/ ‘Indian Epistemology’, ‘Indian 
Psychology’, ‘Indian Ethics’, and ‘Indian 1  heism’ T his additional inno
vation will, it is hoped, serve the purpose of giving a b ird ’s-eye view of the 
fundamentals of Indian philosophical thinking in its different aspects A 
furthei interesting addition has been the inclusion of an article on ‘T he  
Art of Philosophical D isputation’, which will give an idea of how the

xiy
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PREFACE
Indian philosophers carried on debates, and how different objectives in 
view affected the modes of their attack and defence in arguments. Finally, 
the peculiarity of Indian philosophy as a spiritual discipline has been 
sought to be brought out in the last article of the present volume, namely, 
‘Philosophy of Values’, where the different ends of life—religio-ethical, 
hedonistic, and spiritual—have been delineated, m teirelated, and graded.

But while the interest of the scholar and the student has not been 
forgotten, it has been kept constantly in mind that by far the larger num ber 
of readers of T h e  Cultural H eritage of Ind ia  would be men and women, 
who are seekers after spiritual tru th  wherever found, w ithout the highly 
technical equipm ent o£ a philosopher T he present volume has been so 
designed that almost all the articles wtould be found intei esting and intelli
gible by the cultured lay public on account of their diversified contents and 
easy mode of presentation A philosophical work cannot, however, read 
wholly like a novel , its subject-matter being recondite, it naturally requires 
a certain amount of prelim inary training in philosophical concepts Again, 
where thought is wound up with life and life is linked up with socio- 
religious conviction or convention, a certain amount of imaginative pene
tration into national attitudes and age-long beliefs becomes indispensable 
for understanding the particular mode of handling philosophical problems 
Belief in karma and rebirth, for instance, staited m India certain types of 
speculation which are rare, if present at all, in other countries where a 
single life is supposed to be vouchsafed to man to make or mar his destiny 
Similarly, the emphasis upon the role of the individual in  the attainm ent 
of spiritual advancement, as compared with divine aid and prophetic 
intercession, is unmistakable in Indian th o u g h t, and so the technique of 
expanding the self and increasing the dimensions of personality received 
an elaborate treatm ent m  the Indian systems not to be found in  other 
countries Much harsh criticism can be avoided by taking into account 
these basic assumptions of the Indian philosophers almost as a class W hen 
philosophy ceases to be an adventure of merely speculative ideas and 
becomes a propaedeutic to the art of spiritual life, an acknowledgement 
of the native propensities and particular constitutions of different types of 
minds ushers in a diversity of prescriptions for meeting the needs of 
individual lives and leads to the recognition of m ultiple paths of spiritual 
approach.

It is not to be thought, however, that philosophies in  India grew up 
in water-tight compartments and no attem pt was made to arrive at a 
universal philosophy on the basis of rigid logical thinking Philosophical 
controversies, in which hard hits were given and taken in fixing the num ber 
of the sources of knowledge and defining the nature of the real, vsould have
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T H E  CULTURAL HERITAGE OF INDIA 
been unmeaning w ithout the belief that the laws of rational thinking 
were identical for all. In  fact, each system claimed that it was the most 
coherent and the most comprehensive from the intellectual point of view. 
One might begin the speculative life in  any tradition and end it in any 
realization, bu t m between the two lay the realm of manana, logical th ink
ing, without which faith becomes a superstition and realization a make- 
believe T he controversial literature m  Indian philosophy is a vast one, 
testifying at once to the virility of thought and the keenness of feeling that 
what cannot be rationally justified has no right to intellectual allegiance. 
Diversity of social practices and even m utual interdiction of social contact 
did not prevent the crossing of academic swords. Religious conversion 
not infrequently followed defeat in philosophical d eb a te ; the honest 
vanquished did not sneak back into his old credal fold after being worsted 
m  an intellectual combat And this is true not only of the adherents of 
different faiths like Brahmanism, Buddhism, and Jainism, bu t also of the 
champions of different sects and philosophical standpoints w ithin the same 
religious persuasion.

It is a happy sign of the times that the facile and complacent statement 
that outside Greece no philosophy proper grew and thrived is much less 
repeated now with the passing of years Those who read Indian philosophy 
only through the translation of the Upamsads could dub it as poetry, 
symbolism, religion, .etc because of their mystical and unsystematic 
character But as more and more classical philosophical texts are becoming 
available in intelligible and authoritative translations, the attitude of 
sneering is being gradually replaced by feelings of wonder and apprecia
tion. T he boldness of speculation and the candour to accept logically 
inevitable, though emotionally unpalatable, conclusions displayed by some 
Indian thinkers, have amazed many in the West, while their skilful dialectic 
and incisive rapier thrusts have caused delectation to the souls of»those who 
can appreciate subtleties in debate and niceties in argument Linguistic 
precision of a high order was necessitated by the exigencies of controversy, 
and though the mnemonic parsimony in words was responsible for an 
aphoristic style in the basic texts, the commentators wrote elaborately and 
in precise terms when defending the position of their own schools and 
attacking rival and opposing views A watchful opponent would imme
diately pounce upon the weak link in an argument and deliver a smashing 
clincher (mgrahasthana). Philosophical disputation may sometimes have 
been carried on in a highly technical language, far removed from the 
medium of normal conversation and exposition, and may even have 
degenerated into logomachy, and this is specially noticeable m the neologi- 
cal schools of Navadvlpa and M ithila , bu t the distinctive feature of every

XVI



considerable commentary is the statement of all prim a facie objections 
(purvapaksa) together w ith its own reply thereto m  quite intelligible 
language. T he criticisms disclose wide knowledge of the opposing systems 
of th o u g h t; and as the controversy was handed down in the schools, this 
knowledge had to be kept up to date by later participants in  the wordy 
duel An intelligent understanding of any fact of a controversial character 
presupposes a knowledge of more than one system of thought An indirect 
gam has been that in many cases we are able to fix the relative dates of 
philosophers from this literature of controversy even when we are unable 
to determine absolutely the exact time when they flourished

T his leads us to consider a m atter of peculiar interest to students of 
Indian philosophy T h e  philosophers kept themselves so much in the 
background that not only did they not in most cases date their compositions, 
bu t even the names of some of them are not ascertainable now, although 
their works are very well known, and also the different names probably 
assumed by a philosopher at diffeient times are not recognizable as belong
ing to one and the same person. It is seldom that a philosopher was 
actuated by the motive of making a name for himself: he was most 
interested in advancing the cause of his own particular school either by 
rebutting criticisms or by adducing new arguments in support T his will 
also explain why, instead of propounding new philosophies in their own 
names as mostly done in W estern countries, the great thinkers of India 
preferred to advance their own views under the garb of an interpretation 
of some famous text, and they even quoted predecessors in their own line 
of interpretation. Those who followed either pu t a new interpretation on 
the same text or supported the commentary by their sub-commentaries and 
glosses, and in this way rival schools of interpretation grew up on the basis 
of a single text. This is particularly true of the Vedantic system Some 
like Vacaspati have commented on the basic texts of different schools 
without betraying their own predilections, while some others have not 
hidden their pronounced leanings in favour of a particular school of thought, 
as, for example, Vijnana Bhiksu for theistic Vedanta

T he fundamental distinctions of the systems are so great that eclec
ticism has seldom been attempted. But certain notable associations took 
place pi;etfcy early. T he Samkhya and the Yoga were coupled together, 
because Yoga took over the metaphysical tenets of Samkhya and foisted on 
them its practical discipline and theism of a kind Similarly, the Nyaya 
and the Vaigesika could easily combine, the one supplying its logic and the 
other contributing its physics, though they did not give up  altogether their 
distinctive tenets. Even the earliest commentators seem to have combined 
the two in their expositions, which shows that the syncretism of the Mithil2.

xvii
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and Navadvipa (Nadia) schools of the twelfth century was' not an accidental 
event. Still, it would be candid to adm it that though the two reciprocally 
influenced each other owing to a commonness of attitude towards ultim ate 
principles, the association yras not so close as between Saihkhya and Yoga. 
Far less knit together than the above pairs are the Mimamsas, though one 
is called PGrva and the other U ttara as if they form one continuous 
doctrinal scheme. T he  PCirva-Mlmamsi w ith its emphasis upon the life 
of sacrificial action harks back to the Vedas, the Brihmanas, and the 
Aranyakas, while the Uttara-Mimaihsa has primarily m  view the absolutistic 
metaphysics of the Upamsads.

Though the theistically inclined Vedantins have freely quoted from 
the Puranas as authorities, the Upantsads, the Bhagavad-Glta, and the 
Brahma-Sutra of Badarayana form the common triple sorrce of all schools 
of Vedanta (praslhana-traya) to match the above three bases of the Piirva- 
Mlmamsa. But as Jaim ini and Badarayana mutually refer to each other, 
some sort of relation between their systems was probably sought to be 
established, especially as the deprecation of the sacrifices was not 
unequivocal m  the Upamsads, and those who upheld the necessity of 
joining rituals with gnosis (jnanakarma-samuccaya) could point to many 
Upanisadic passages in support of their position

Beyond the pale of the three groups stood the heterodox systems which 
.protested against this or that aspect of the orthodox position T he minor 
dissenters rose and fell, as they had no well-conceived theory either of 
reality or of knowledge Probably many of them were antinom ian also and 
so were given short shrift "even by the major dissenters, Buddhism and 
Jainism. Only one had a lasting influence—the Carvaka or Lokayata—and 
had to be reckoned with by all subsequent thought. But its texts were 
suppressed , and it had to live only as a tradition, though it had all the 
elements of a systematic philosophy—epistemology, ontology, ethics, attitude 
towards religion, etc. Both Jamism and Buddhism, however, developed 
full-fledged systems of thought and became religious institutions in addition, 
and with them Brahmanism had to wage wars of offence and defence to 
m aintain its integrity and influence Jamism launched considerable attacks 
but was less heeded as it chose to fight from its own citadel of primitive 
concepts mixed with high philosophy and refused to come down to the 
even ground of common terminology Buddhism won greater prestige 
and patronage as a religion, at least in  N orth India, and, though it too had 
a small armoury of special words, it had greater linguistic affinity w ith 
Brahmanism Perhaps it also contained a larger adm ixture of BrShmana 
converts who knew the weak points of their earlier faith and philosophy. 
Buddhism also developed greater diversity of speculative systems owing
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to the greater exercise of free thinking inside the church than was done by 
Jainism So with Buddhism the battle of wits was longer and keener, 
and im portant changes of front had to be made to withstand the Buddhistic 
onslaught. Brahmanical, Buddhistic, and Jaina philosophies contended 
most on the epistemological issue with fruitful results all around How 
they influenced one another’s religious beliefs, practices, and artistic 
representations is a different story with which we are not concerned in this 
volume

W hen philosophies develop as schools of thought and vigorous 
champions are not wanting in any camp, it may be taken for granted that 
attempts would be made to grade the systems m a scale of excellence 
Taking as their motto that men look outward before they look inward and 
that they look inward before they look upward, some professed to arrange 
the Nyaya-Vai^esika, Samkhya-Yoga, and Mimamsi-Vedanta in an ascending 
series. T he  first is concerned w ith an elaborate discussion about the 
properties of physical things, and theTe the soul has no privileged position 
in reality, possessing in fact consciousness as a contingent property on the 
empirical plane in association with m ind and object T h e  second professed 
to evolve the world out of Prakrti but gave to Purusa the dom inant r61e in 
starting th e world process and endowed the soul with essential intelligence 
in addition to, and apart from, the empirical consciousness generated by 
association with Prakrti But it chose to think of spirit in terms of finitude 
and multiplicity, and though m  the Yoga God was introduced, His role 
was not very vital in the system T h e  last pair went beyond the second in 
acknowledging the necessity of the divine principle, whether in its plural 
form for ritualistic purposes, namely, to invoke with mantras the deities 
even though they are not boon-givers, or in its unitary form as a personal 
God of grace or as an impersonal Brahman of which the finites are only 
illusory forms T he  Advaita reached the startling conclusion that finitude 
had no reality m an u ltim a te  reference, and personality could not be 
ascribed to a being m which all finite personalities merged without 
retaining a vestige of their distinctive experiences T he  One without 
a second is non-dual in all its aspects and possesses consciousness as essence 
but not as an attribute Here the climax of philosophical thinking is 
reached T he theistically inclined West has not hidden its dislike for 
this culmination of Indian thought and has professed to find it ethically 
unsatisfactory because of its tendency to transcend moral distinctions Even 
Bradley who comes nearest to Sankara did not hesitate to admit that hum an 
experiences are not altogether lost bu t are retained in the Absolute, though 
distributed, transmuted, and rearranged there

It must not be supposed, however, that this VedSntic claim of finality
xix

PREFACE



for its own position has been accepted by other systems Each claims to be 
the genuine moksa-idstra as teaching the only right way to liberation, 
howsoever interpreted Insensibility, isolation, dissolution, eternal life in 
God, and merger in the Absolute are the alternatives advocated by the 
different systems The principal gain from philosophical knowledge is 
escape from the ills of the present life and the stoppage of the wheel of 
rebirth, and not necessarily the attainm ent of a blissful state. All agreed, 
however, that there was no possibility of obtaining salvation without getting 
u d  of the ignorance which leads one to mistake the non-soul for the soul, 
the impure for the pure, the painful for the blissful, and the evanescent for 
the eternal In this view the orthodox systems were joined by the heterodox 
ones of Buddhism and Jainism Avtdya, ajnana, aviveka, and such cognate 
terms were used to indicate that the root-cause of involvement in samsara 
was intellectual deficiency or lack of wisdom which must be first got rid 
of to liquidate the distressed condition of the embodied soul. T rue, the 
theists suggested divine grace and its counterpart, hum an devotion, as 
causative factors for bringing about liberation, bu t even they looked upon 
right knowledge as basic to true bhakti Right rapture, self-realization, 
God-vision, e tc , all proceed from true bodhi, and therefore philosophy 
must inform moral praxis and spiritual exercise

In the following pages has been unfolded by Indian scholars the stoiy 
of the attempts made by India down the ages to grapple with the 
fundamental problems of life and thought As elsewhere, the modes of 
approach have been many in keeping with the needs of diverse types of 
minds and in consonance with different philosophical traditions Many 
of the writers are themselves adherents of the philosophic creeds they 
expound, and this lends additional weight to their utterances, which are 
not merely summaries of book-learning, bu t are also confessions of personal 
faith They have very geneiously laid aside controversial issues as 
inappropriate in this work which is dedicated to the great saint of modern 
India, Sri Ramakrishna, who Was toleration incarnate in theory and 
practice.

In between the two editions the Indian world of scholarship has 
suffered extraordinarily heavy losses by the death of some who, through their 
translations of original texts and their scholarly interpretations, made 
Indian philosophy better known and respected abroad Mm. Dr. Pramatha- 
nath Tarkabhushan, Mm Dr. Ganganath Jha, Dr Surendranath Dasgupta, 
S S Suryanarayana Sastri, Professor M. H inyanna, and Professor K C 
Bhattacharyya, whose contributions we are proud to include in the present 
volume, have all left us, as has Dr B. M Barua who died before he 
could write the article assigned to him. We also mourn the death of
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V Subrahmanya Iyer, K A Krishnaswami Iyer, and Swann Tyagisananda, 
—esteemed contributors who did not live to see the publication of this 
volume. We pay our tribute of respect to their memory, and would put 
on record our special appreciation of the readiness with which the late 
Dr Surendranath Dasgupta agreed to write the introduction to this volume 
when he was severely handicapped by protracted illness and also by 
preoccupation with the concluding fifth volume of his m onumental work, 
A H istory of Indian Philosophy, which unfortunately he could not leave 
completed.

My task as Editor, though enjoyable, has not been an easy one, and 
would have been more difficult bu t for the spirit of accommodation readily 
shown by the contributors. I wish to record my gratitude to the monastic 
workers of the Institute of C ulture who have so greatly helped me m 
preparing the manuscript and seeing the work through the press I am 
also indebted to Mr A rthur Hughes, i c.s (R e td ), who generously 
volunteered his services to the Institute He not only proved a great help 
in toning up  the literary aspect ot the manuscript, bu t also made valuable 
suggestions in course of his scrutiny My thanks are due to Sri P Seshadn 
Aiyar, h a ,  m l ,  for translating the article on ‘Brahma-Mimamsa' from 
the onginal Sanskrit My thanks are also due to Professor Jnanendra 
Chandra Datta, m  a  , for translating from the original Bengali the article 
on  ‘T h e  Art of Philosophical Disputation’ as well as for preparing the Index, 
which, it is hoped, will facilitate the search for relevant information T h e  
Bibliography is by no means exhaustive it is lim ited to English translations 
and expositions and is intended to lead inquisitive readers to the original 
works and specialized treatises on the subjects concerned

It is hoped that this new edition will worthily m aintain the reputation 
of its predecessor and serve not only to unfold the spiritual aspirations ot 
an ancient nation, bu t also to forge a powerful link in the chain of human 
fellowship and universal concord

HARI»AS BlI VI I AC II AR\ \  \
Calcutta 
August 1953
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1
IN T R O D U C T IO N

A T  least three different races seem to have contributed to the traditional 
heritage of India in civilization, culture, philosophy, religion, and 

art. These were, firstly, the Indus valley people , secondly, the different 
hordes erf Aryans that in all probability came from the W e s t; and thirdly, 
the Dravidians who from very early times had settled in the South T he 
Telation between the Dravidians and the Indus valley people has no t yet 
been definitely ascertained, though many surmises about it have been made 
T h e  Indus valley people, who were m  all probability somehow related 
to the Sumenans, have left m  the buried debris remarkable marks of their 
great civilization. It has been suggested that a statuette found in Mohenjo- 
daro probably represents an ascetic in the yogic posture. Phallic symbols 
in  stone are found m  abundance. T here is also a statuette of Pasupati 
in association w ith various animals Images which have been regarded 
as being those of M other Earth also go to show that the cult of Siva or 
Pasupati and of Sakti as the M other may have been current at the time
I noticed in Hararppa a site which was very probably a hall of sacrificial 
fire. These people knew the arl of writing, as is quite manifest from the 
innum erable seals found there, which are similar to the Susa seals It 
is unfortunate that up till now there seems to be no progress m deciphering 
the writings on these seals, which would have thrown much light on the 
various aspects of the cultural life of these people. In  the museum of 
H arappa I noticed a pottery painting which seemed to portray the belief 
in the post-mortem existence of the soul and its future destiny

These people lived m  brick-built cities, built in a closely compact 
fashion, which gave,them protection from outside enemies and also afforded 
many amenities of civilized life. In  the Vedic literature we find many 
references to the quarrel between the devas and the asuras and to Ind ra’s 
exploits in  the land of the SiSnadevas (phallus-worshippers't and 
to the cities of the asuras being destroyed by Siva Patafijali in his 
Bhasya on Panini’s grammar thinks that the asuras had begun to 
im itate the performance of Vedic sacrifices but mispronounced the Sanskrit 
words and the accents, and th li was the reason why they were defeated in 
their struggle w ith the devas. I t  is needless here to give copious examples 
of the contact of the Aryans or the devas with another race, called the 
asuras, who were probably in  some way related to the old Assyrians But 
anyhow nothing exists now of the Indus valley people and their civilization
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Some of these people may possibly be traced to the Brahuis of Baluchistan ; 
others must have merged with the Indian people in general, and their 
religious culture must have also influenced the development of the Aryan 
religious culture It is curious to note that in the Atharva Veda we have 
quite a long section devoted to the praise of the worshippers of Rudra, 
though they are called the Vratyas, 1 e people outside the orthodox pale.

T H E  VEDAS
T he Vedic literature that lias come down to us by oral tradition 

forms the earliest compositions of the Aryan people We do not know 
how much of these compositions forms a pait of the heritage of the 
Aryans before they came to this country and how much of these was 
composed here in India. W e have no evidence to show that the Vedic 
people had any knowledge of writing or of building cities as the Indus 
valley people had T he date of any part of the Vcdic literature is also 
very uncertain Conjectures that have been made regarding it from the 
affinity of the Vedic language with the Avestan language, as found in the 
inscription of Darius of known date, are as uncertain as other conjectures 
made by 1'ilak and Jacobi T he average H indu regards the Vedas as 
anadi or begmmngless T his is true only in the scrtse that the beginnings 
of the Vedas are not asceitainable

I ’he Vedas reveal different strata of religious and philosophic culture 
T here arc passages which indicate that the Vedic people worshipped the 
nature gods in their diversity , there are also passages which show that 
there was a tendency to exaggerate the power and influence of one or 
other of the gods over others T his has been styled as henotheism by 
Max Muller I here is another stratum which seems to encourage the 
performsikc of sacrifices, during which the Vedic verses could be torn from 
rhen context and made to foini paits of the liturgy of different rites in the 
sacrifices These sacrifices gradually attained such im poiunce that the 
reality of the gods piactically vanished T h e  verses or mantras were 
themselves piactically the gods, and the effect of the satnficcs was not 
produced as a gift of chanty fiom the gods, blit it followed automatically 
from the scrupulously punctilious peiformance of the diffeient parts of 
the sacrifice and the propei pronunciation and accenting of the mantras 
Fioin this followed the well-known theory of the Mlmamsa interpreters 
that all Vedic passages are to be explained and intcipreted as commands 
(vidhis) or piohibitions (nisedhas) iriespecuve of their verbal tense, and 
that all stones found 111 the  Vedic literature arc to be icgarded as 
emphasizing Vedic commands These stories, called arthavadas, need not 
necessanly have any factual validity We find, paiallel to these, many
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INTRODUCTION
charms and incantations in the Atharva-Veda, as also sacrifices for injuring 
other people for one’s own interests, e g  the Syena-yiga.

In  another stratum  we find the performance of sacrifice being 
replaced by different kinds of m editation W e also find many passages 
which display doubt or scepticism about ou r knowledge of the origin of 
the world, and also some which contain descriptions of a monotheistic 
character.

T h e  Mimamsa philosophy deals mainly w ith the ways and methods 
of sacrifices in  accordance with the Brahmanas, the Srauta-Sutras, and the 
Kalpa-Sutras But n  lays great emphasis on the theory of Vedic command
ments T he  earliest writer now available to us is Jaim ini, whose Mtmarhsa- 
Sutra was interpreted by Sahara some tim e about the second or th ird  
centuiy b c  I his commcntaiy was further commented upon by two 
Mimamsa leaders of thought, R um ania and Prabhakara, who lived probably 
round about the seventh century a d  W hile P iab lukara tues to show that 
the Vcdic commands are performed b) us out of an inherent impulsion 
of oughtness in us, Rum ania tries to explain it on hedonistic grounds, 
namely, that we pci form the Vedic commands because such performance 
is beneficial to us in the end T he Mimamsa philosophy dors not admit 
either God or creation I t  adm its the uncreated character of the Vedas 
and regards them as eternal It also believes in the self-validity of 
knowledge and regards all errors as being due to non-discrimination 
between cognition and memory In most other details the Miinams3 
philosophy, as developed by its later exponents, follows the lines of the 
Vaisesika thought

THE VEDANJ IC SCHOOLS
W e now tu rn  to the philosophical inspiration of the Upanisads 

T h e  earlier Upanisads are generally regarded as lim ited to eleven. But 
in  la ter times many othei works trying to follow the style of the Upanisads 
have been called by thai name, though their spurious nature can haidly 
he denied T h e  earlier Upanisads form the concluding part of the Vedic 
literature and are known as Vedanta These are to be distinguished from 
the other forms of the Vedic literature known as the Samhitas, the 
Brahmanas, and the aianyakas Some Upanisads are composed in verse, some 
in prose, and otlicis in both T hey are the outburst of the joy and emotion 
of intuitive experience In  our modern approach to the study of the Upani- 
$ads we arc disposed to think that the different passages of the Upanisads are 
often in conflict w ith one another, and it does not seem probable that they 
are the compositions of the same author T here is a long history among 
the series, of the Upanisads of a  quest for the ultim ate tru th . T h e re  arc
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many passages in  which attem pts have been made to express the nature 
of this ultim ate truth , bu t their expression is emotional and intuitive and 
very seldom argumentative. T h e  doctrine of the absolute validity of the 
Vedas had already gained a very strong hold on the minds of the people. 
Moral, civil, and criminal laws, as well as all customary laws among the 
higher castes, were regarded as bu t reflections of the social system of the 
Vedic people T he validity of the Smrtis was wholly dependent upon 
their Vedic texts or upon Vedic customs as practised by virtuous Vedic 
people Some of the Upanisads weie manifestly anti-sacrificial But their 
validity w ith regard to the ultim ate tru th  could never be challenged. 
Consequently, the apparent differences of opinion among the various 
passages of the Upanisads had to be brushed aside, and a definite unity and 
uniformity of purport of all passages m  the Upanisads had to be 
demonstrated.

T he two earliest attempts in  this direction are to be found in  the 
Brahma-Sutra of Badarayana and the Bhagavad-Glta But in spite of this 
the difficulty rem ained more or less the same T h e  im portant question 
was whether reality was one, or both one and many , whether it was a 
concrete universal or explicitly many O ther forms of ideas, slightly dif
ferent from the above well-defined positions, may also be found among some 
of the later exponents of the Vedanta

T he earliest expositions of the Upanisads, the Brahma-Sutra, and the 
Gita, that are now extant, were made by a South Indian monk, Sankaracarvfe, 
though we know from quotations and references that other interpretations on 
semi-dualistic lines had been made by other exponents anterior to him  In 
this connection it will be well 10 rem em ber that the Vedic culture and 
other forms of ldias that had grown m the North penetrated into 
the South and were absorbed by the Dravidian people as forming part and 
parcel of their own culture. T h e  Vedic Smrtis similaily spread in  the 
South though partly modified in  some respects. No very definite in 
formation is available regarding the earliest T am il writings. But we know 
that the cult of bhakti or devotion had become very prom inent m  the 
South in the writings of the Alvars in the middle of the first m illennium  of 
the Christian era SankarScarya was not only the greatest expositor
of the Upanisads on monistic lines, but was also a great preacher
Like Buddha he established a monastic order, which is carrying on 
its work even to the present day. It will be wrong to say that
he routed the Buddhists by his philosophical arguments. R ather the 
philosophical enunciation of his views sometimes seems to show that 
he was himself influenced by some of the Buddhist arguments. His 
representation of the world as unreal reminds us of the Buddhist view of
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Nagarjuna as explained by Candrakirti But while some Buddhists 
regarded the illusory nature of the world as being without any firm basis 
of tru th  and reality, Sankaracarya tried to explain the ultim ate reality as 
being the Self or Brahman, and contrasted this absolute vision w ith a 
relative perspective in  which the illusory world appeared as real until it 
was contradicted. W hile Sankaracarya called the two perspectives paramar- 
thika  and vyavahartka, the Buddhists called them paramarthika  and 
samvrtika. T h e  view-point of Sankaracarya is anticipated by Asanga and 
Vasubandhu (fourth or fifth century), particularly m  the la tter’s work 
Vtjnaptimatrata-siddhi. "The philosophical difference between the two 
view-points is almost negligible. T his explains why many of the opponents 
of Sankaracarya called him a crypto-Buddhist.

SaAkaracarya, in the course of his discussions in the commentary 
on the Brahma-Sutra, criticized the views of most of the contemporary 
systems of philosophy, such as the Samkhya, the Nyaya, and the Buddhist 
schools. In  Buddhism he tried to refute the idealism of Dipnaga but not 
the view of Vasubandhu. T h e  enunciation of his own views regarding 
the Vedanta is not convincingly clear. T his gave rise to various schools 
of thought which claimed to be the proper interpretation of the monistic 
ideas of Sankara, bu t which differed from one another sometimes in a very 
remarkable m anner Some of the leaders of these schools of Vedantic 
thought were Vacaspati Misra, Suresvara, Padmapada, Prakasatman, and 
Prakasananda. T h e  interpretation of the Vedanta by these leaders of 
thought developed in the hands of many successive followers through many 
centuries T h e  Vedantic school of thought has produced many great 
dialecticians, of whom Sriharsa in the eleventh or twelfth century and 
M adhusudana in the sixteenth seem to be the most notable T he  vast 
development of the Sankara school of the Vedanta seems to have taken 
place m  the region north of the Vindhya hills But though the intensive 
development of the monistic Vedanta of Sankara took place m the 
Aryavarta, it always had innum erable devoted followers in the South

We have already seen that even before Sankaracarya wrote his 
commentaries, there had been semi-dualistic interpretations of the 
Upanisads and the Brahma-Sutra One of these is called the Bhedabheda or 
the concurrence of dualism and monism without assuming either of them 
as illusory. Bhaskara, in his commentary on the Brahma-Sutra, tried to 
establish this view on the analogy of the unity of the sea and the diversity 
of waves, foam, and billows— the forms in which that unity appears T he  
application of the m odem critical apparatus raises considerable doubt 
whether the monistic interpretation of the Brahma-Sutra by Sankaracarya 
is always loyal and faithful to the views preached in the text itself
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Ram anuja a Tam il Brahmana of the eleventh century and disciple of 
M ahapurna and Yamuna, wiote a commentary on the Bt ahma-Sutra on 
the lines of an earlier work, called the Bodhayana-mtti, in which he tried 
to establish a philosophy called the Visistadxaita. This assumed the reality 
of the world and the individual souls, both of which weie merged m God 
and weie dependent on Him in His transcendental aspect In the formu
lation of his views Ramanuja was greatlv influenced by Natham um  and 
the writings of the Alvars T he doctnnc of bhakti preached in the 
hancaratra and in the writings of the Alvins and of Yamuna found its 
philosophical expression m the writings of Ram anuja Some of the most 
prominent names of great philosophical and devotional reputation of this 
school arc Venkata, Meghanadari, and lx>kacar\a T he doctrine of devotion 
as prapattt, either involving complete dependence on God or that associated 
with personal endeavour, was emphasized respectively in the Teiigalai and 
the Vadagalai schools of the Ramanujists In  this connection we may also 
mention the name of Nimbarka, a well-known commentator of the Brahma- 
Sutra His views were very much like those of Ramanuja

It was round about the eleventh century that the great work 
Bhagavata was written In the thirteenth century, we find another gieat 
writer ot the Vedanta in the South called Madhvacarya or Ananda 
T irtha  He was a violent opponent of Sankara and his monistic doctrine, 
and he preached a doctrine of absolute pluralism in his various 
works Among his followers two great scholars of outstanding eminence, 
Jaya T irtha  and Vyasa T h th a , shine forth as two of the gieatest philoso
phers and dialecticians of India Though most of the great followeis 
of Sankaracarya be longed to North India, yet there were some great 
names in the monistic schools in the South as well, such as Dharmaraja- 
dhvarindra, Nrsimh.i<rama, and Appaya IMksita T he  disciples of Madhva 
had therefoic ample field for philosophical disputations with these 
momsts, though by the twelfth or thirteenth century Buddhism had 
practically died out of India Vy5sa T irtha  wrote his great work
Nyayamrtfi to refute the various forms of monism, and particulaily the 
Vivarana school ot intei pretat ion as started by Padmapada and 
Prakasatman and lontinned or developed by manv later writers He 
also challenged m his Tarka tandava the logical definitions that were 
intioduced by the great Gangeia, the founder of the new school of NySya, 
which developed further in Bengal in the hands of Raghunatha, 
Gadadhara, and Jagadifa Madhusudana Saras\ati, a Vedantin of Bengal, 
in his Advaitiisiddhi tcfuted the views of Vyasa T irtha  against monism, 
and these refutations had then refutations and counter-refutations in the 
writings of Vyasa H rtha's followers and the followers of Madhusudana.
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Another great writer, Vallabha, of the fifteenth and sixteenth 

centuries wrote a commentary on the Brahma-Sutra following a peculiar 
line of modified monism. All these teachers and exponents of the Vedartta 
had a successive series of disciples who kept alive the traditional views as 
explained by their teachers and often enlivened them  by their own con
tributions. T h e  influence of Madhva is very definitely demonstrable in 
the commentary of Baladeva Vidyabhusana, a native of Orissa. Caitanya, 
the great saint of Bengal, also derived much inspiration for his cult of 
bhakti during his pilgrimage to the South Jiva Gosvamm, a follower of 
Caitanya, also wrote an im portant work on the cult of bhakti, and in  this 
he was wholly inspired by the Bhagavata.

Apart from the rise of the monistic, dualistic, and semi-dualistic 
theories of religion and philosophy based on the teachings of the Upamsads 
and also the vernacular development of Saivism and the cult of bhakti, 
it is curious to note, on the evidence of such an outstanding personality 
as B hartrhan, that when the Mahabhasya of Patanjali, the grammarian, 
was practically lost in the North, it survived m  the South, and many 
em inent grammarians like Candracarya and Vasurata developed it there. 
On the basis of that a philosophy of grammar was w ritten by B hartrhan, 
whose teachings are now preserved in  the great work called Vakyapadiya 
(the only philosophy of grammar now extant) We also remember that 
the great commentary on the Vedas by Sayana was written in Vijayanagara 
somewhere in the fourteenth century.

BUDDHISM AND JAINISM
I t  is im portant to note that excepting the schools of Carvaka and the 

LokSyatas all orthodox schools of Indian thought believed in  certain 
fundam ental postulates or dogmas, e g  ( 1) the existence of the sou l; 
(2) the possibility of ultim ate liberation from sorrow or bondage ; (3) belief 
in  the doctrine of Karma and rebirth  ; and (4) the acceptance of the ultim ate 
validity of the Vedas. T h e  Buddhists and the Jam s were regarded as 
heretical, as they d id  not believe m  the validity of the Vedas. T he  
Buddhists d id  not also believe in the reality of souls as perm anent entities 
Leaving the Upamsads aside, we can think of the Buddhists and the Jains 
as having made attem pts to enunciate philosophical doctrines as early as the 
sixth century b  c . T h e  Buddhist and the Jam  doctrines and their 
philosophies gradually expanded through internal criticism by rival sectt 
w ithin the faiths and through external criticism by nval faiths Buddha, 
who lived in  the sixth century b .c ., engaged himself in  solving the problems 
of suffering and death by trying to discover their causes through m editation 
and yoga. H is teachings were collected w ithin a hundred years of his death
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by his disciples, and these works, which were all w ritten in  Pali, were 
grouped under three collections called the Pitakas, viz. the Suita Pitaka, the 
A bhidham m a Pitaka, and the Vinaya Pitaka. T hough solitary ascetics 
probably existed long before Buddha’s time, yet Buddha was the first person 
who established a monastic order and laid down the rules of monastic living 
m the works contained in the Vinaya Pitaka. T he  central doctrine of 
Buddhism is based upon the causal theory involving the formula 'this 
happening, that happens’, which proceeds m  a cyclic order m  a sort of 
‘chain-reaction’, such that from a group or conglomeration of a momentary 
nature other conglomerations proceed ad in fin itum . T h e  start is made 
from the idea of ignorance (avidya) which consists in the im putation of 
reality and permanence to unreal and momentary entities. From this 
proceed greed, action, b irth  and rebirth, and so on un til the ultim ate 
ignorance and greed are destroyed by knowledge (bodhi) Since all 
things are im permanent, there cannot be any perm anent soul or God. 
All experiences are pure suffering, and our object is to seek the cause 
and trace the origination of this suffering and to determ ine the method of 
its final destruction. For this, Buddha advised a right course of conduct, 
meditation, and philosophy, and he also gave a formal shape to yoga for 
the first time T he  teachings of Buddha were all collected in P a l i ; bu t 
his philosophy, known as the Abhidhamma, was compiled in Sanskrit in a 
book of eight chapters called Abhidharma-kosa w ritten by Vasubandhu, 
sometimes described as a friend of Samudragupta ( a d  320-80) A French 
translation of the Chinese translation of the work by H iuen Tsang is now 
available, and a Sanskrit commentary on it by YaSomitra has been published 
by Wogihara from Japan T h e  Pali Buddhism, called also the Hlnayana, 
developed in N orth India till at least‘the fifth century and is now found 
in Ceylon, Burma, and Siam, and much of it has been published m the 
Pali T ext Series

Some time about the second century b  c  many learned Brahmanas, 
well versed in the Upanisads, had become Buddhists They therefore 
interpreted Buddhism from a somewhat different angle which had more 
affinity with the Upanisads They generally wrote in Sanskrit or Gatha 
(a form of corrupt Sanskrit) T here  were three councils of Buddhist monks, 
and Buddhism became split up into at least as many as eighteen sects Of 
these, four schools of thought played their role as philosophical systems in 
constant conflict w ith the H indu systems of thought till the tenth century. 
These were the Vaibhasika, Sautrantika, Yogacara, and Madhyamika T he 
Vaibhasika school is well explained in V asubandhu’s Abhidharma-kota A 
few texts of the Sautrantika school are available in  Sanskrit, the leading 
figures of this school being Dinnaga, Kamala&la, Santaraksita, Dharmakirti,
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Dharmottara, and others. T he  im portant works on the Yogacara system 
were w ritten by A^vaghosa, Maitreya, Asanga, and Vasubandhu (Vijnapti- 
matrata-siddhi) An elaborate work on the subject, called the Yogacara- 
bhumi-sastra, was published m  Japan some years ago. T h e  basis of the 
Madhyamika system is to be found in  the Prajnaparamita-Sutra which is 
an Agama. T he  most efficient treatm ent of the philosophy of this Agama 
was made by the acutest of the early dialecticians, Nagarjuna, for whom the 
latest date would be the second or more probably the third  century a  d . He 
was followed by Aryadeva, who wrote his Catuhsataka about the fourth 
century Candraklrti wrote an im portant commentary on N agarjuna’s 
M adhyamika-Sutra and also an im portant independent work called 
Madhyamakavatara T he theory of Nagarjuna consists in  interpreting 
Buddhism as a philosophy which denied substance or reality to every
thing and regarded all appearances as being purely phenomenal, illusory, 
and contradictory By his dialectics he attem pted to refute any and every 
thesis that could be put forward Yet in a phenomenal sense he adm itted 
rebirth, the laws of morality, and causation as dependent origina
tion T he  Yogacara school or the Vijnanavadins believed only in the 
reality of thought-waves and denied the objective existence of all sensible 
things as such T he ultim ate reality was thought T h e  Sautrantikas also 
went a great way with the Vijnanavadins, bu t they held that the reality 
of objective entities could be arrived at, though only in an inferential 
manner, from our mental experiences In  the course of time the distinc
tion between the Sautrantikas and the Vijnanavadins gradually tended to 
vanish The Vaibhasikas adm itted both the mental and the extra-mental 
entities conditioned by each other and working out the scheme of the 
universe according to the cyclic law of dharma-cakra, based on the causal 
doctrine of dependent origination, pratitya-samutpada Everything is 
regarded by Buddhism as momentary and therefore sorrowful

T he  Mahayana Buddhism expatiates on the cultivation of the great 
virtues called the paramitas, the supreme virtue being the highest wisdom, 
called prajna Praj ha and the means to it (updya) appear under various 
analogical forms as deities ,T hey  turn up also in connection w ith the 
mt "hods of Buddhist yoga in later times in the Buddhist Tantras as found 
in T ibet and India T ibet probably had had some form of demonology 
and sorcery , and when Buddhism was introduced in T ibet about the 
seventh or eighth century, the pure Buddhism as taught by Buddha 
became largely modified by various forms of local beliefs and faiths This 
also exerted a back-pressure on popular Hinduism. T hus we find the intro
duction into the popular H indu  religion of many kinds of image-worship 
and the m uttering of mystical syllables and unm eaning mantras (called
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dharant m Buddhism), associated with various typical geometrical forms 
representing the field of force of the different forms of the newly introduced 
divinities These geometrical forms are called cakras. Cakra is also the 
name of the six principal nerve-plexuses by concentration on which 
a yogin  could control all his passions and ultim ately attain liberation 
Some processes of the control of nerves and involuntary muscles as well as 
the washing of internal vacuities in the body seem to have been develop
ing from the time of the M aitiayanl Upanisad T his was gradually called 
in later times Hatha-yoga, Tantra-yoga or Sat-cakra-sadhana

W e know that some form of phallic worship was current among the 
Indus valley people as early as 3000 b  c Though there are occasional 
references to the M other cult or the Sakti cult in the Vedic literature, it 
did not seem to have taken deep root there O n the other hand, both the 
&uva and the Sakti cults were prevalent in the South from the early times 
Some sort of Sakti cult seems to have been mixed up with the aberrant 
forms of Buddhism giMng rise to various forms of Tantras in  the middle 
ages, particularly in Bengal and Kashmir T h e  ideas of prajna and upaya 
became symbols ot Sakti and Siva , and this evolved a form of worship 
which seems to reflect sometimes the idea of Prakrti and Purusa and some
times that of Maya and Brahman.

T h e  Mahayana Buddhism spread northwards to Gandhara, T ibet, 
China, Japan, Turfan , and the whole tract of Turkistan Early and 
mediaeval Buddhist paintings and sculptures are preserved in many places 
in India, such as Sanchi and the caves of Ajanta ; and many Buddhist 
paintings have also been discovered in T ib e t and T urfan  A great 
collection of Buddhist works, of which the Sanskrit originals have been 
lost, are available m  their Chinese translations in  China Buddhism not 
only spread over China, but it also influenced the thoughts of many 
Chinese philosophers T he philosophical teachings of Lao-tze aie very 
similar to those of the Upanisads, though no contact between China and 
India is traceable a t that early period

Jainism as originating from Mahavlra seems to be somewhat earlier 
than Buddhism T h e  Jaina Agamas, which form the trusted religious 
documents of the Svetambara school, are not generally adm itted as 
authentic by the Digambara school of Jam ism, which has a large philo
sophical literature w ritten in Sanskrit. T h e  difference between the two 
schools of Jainism is inessential T h e  Jam s believe that the whole 
world is populated with m inute monads in different grades of evolution 
These monads, including hum an souls, are awakened to knowledge and 
feeling from within by the internal action of karma H um an souls are, in 
essence, possessed of omniscience and omnipotence, bu t such powers are
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obstructed by the accumulated coverings on them  on account of their in
herited karmas. T he  Jam s lay great stress on morality m general and on 
non-injury in  particular. In  philosophy and logic they have developed a 
relativistic view that affirmations or denials of any kinds of facts can only be 
made from seven different kinds of alternative perspectives T hu s from 
different points of view something may be either affirmed or denied of a 
thing, or it may be indescribable. T his may lead in a permutative 
m anner to seven kinds of affirmation or denial T he Jains believe 
m a realistic and pluralistic world, and they do not believe in any kind 
of transcendental illusion or Maya They also do not believe in the 
existence of any supreme God as the' creator of the world Man creates 
his own destiny by his own efforts or actions W hen a man becomes 
absolutely free from all passions, he is called a Jina , and he shines in his 
full powers of omnisciencc and omnipotence From very early times the 
Jains have developed a system of logic, and we have a history of their 
dialectical skill in arguing w ith their opponents, the H indus and the 
Buddhists

s a m k h y a  a n d  y o g a  
T he beginnings of the Samkhya system of thought may be discovered 

in some of the early Upanisads If we try to link up the various strands 
of thought that we find in the Mahabharata, the Gita, the Puranas, and 
the Car aka Samhita  (iv 1), otherwise known as the Atreya Tantra, and 
also in other ic le \an t Buddhist and Pancaratra texts, we are led to the 
conclusion that the Samkhya system of thought must have passed through 
various stages of development, which shaped and reshaped it at various 
times both theistically and atheistically We know that some time before 
the third centuiy there was a theistic Samkhya work known as Sastitantra- 
sastra, containing sixty chapters, some description of which is found in 
the Pancaratra and the A hirbudhnya Samhita  T he  Sam khya-kanka  of 
Isvarakrsna, piobably w ritten about the beginning of the th ird  century, 
is lcgaided as a lepresentative w’ork of the classical school of Sam khya; and 
it is referred to in discussions by Vasubandhu in his Abhidharma-koka  
Isvarakrsna’s Samkhya-kanka, which is said to have been based on the 
Sastitantra-sastra, had no place for God m  it, though we are almost certain 
that the Sastitantra-sastra must have been a theistic Samkhya work some
what resembling the theistic Samkhya view of the Bhagavata Purana A 
later Samkhya work called the Samkhyapravacana-Sutra, commented on 
by A niruddha and Vijnana Bhiksu, was on atheistic lines Vijnana Bhiksu, 
however, wrote a commentary on the Brahma-Sutra called the Vijnana- 
mrta-bha$ya, towards the middle of the second m illennium  a  d  , in which
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lie tried to interpret the Brahma-Sutra as if  it were a work of theistic 
Samkhya H e also wrote a commentary (still unpublished) on the 
Tivara-Gita of the K urm a Purana, in which he explained the Samkhya in a 
similar m anner In  this connection we must bear in m ind that another 
school of Samkhya, known as the Patafijala school of Samkhya or the 
system of Yoga, appears in the Sutra form somewhere about the second 
century b  c . We know that some forms of yoga practice were probably 
prevalent in India as early as 3000 b  c. A definite form of yoga practices 
and some of the stages of yoga m editation were given probably for the 
first time by Buddha T his Yoga doctrine seems to be quite unrelated 
to the Samkhya doctrine T he attem pt of Patanjali, and later of Vyasa, 
seems to have based the yoga practices on the Samkhya metaphysics, 
revising and reviewing the yoga methods m accordance with the Samkhya 
doctrines T h e  Patanjala school of the Samkhya or the Yoga is theistic, but 
it has no connection with the Sastitantra-iastra T he commentary of Vyasa 
on the Yoga-Sutra of Patanjali was further commented upon first by 
Vacaspati Misra and then by Vijnana Bhiksu Bhoja in the tenth century 
also wrote a commentary on the Yoga-Sutra

T he metaphysical theory underlying the classical Samkhya, attributed 
to Kapila, Asun, and Parica^ikha and as appearing in Isvarakrsna's 
K anka  as well as forming the metaphysical basis of the Yoga, may briefly 
be stated as follows. T he origin of all forms of subtle and gross m atter 
is to be found m the three classes of reals, sattva representing lightness and 
illumination, rajas representing energy, and tamas representing inertness 
and mass. W hen these reals or gunas are m  a state of equilibrium  there 
is no movement or evolution But besides this prim itive m atter or Prakrti 
as equilibrium  of the gunas, there is also an infinite num ber of souls, 
Purusas, which are of the nature of pure intelligence and absolutely 
inactive T he  concept of pure intelligence should not be confused with 
any kind of concrete thought bu t should be regarded as being like 
contentless sparks in association with which thought may become illu
m inating and living T he Prakrti has w ithin it a sort of inherent teleol
ogy that the combination of gunas should serve the Purusas in providing 
them with experience, and ultimately detach them  from the bondage of 
Prakrti itself through the dissolution of individual minds or buddhis, 
leaving them supremely alone in their nature as pure intelligence

Roused by this inherent teleology, the equilibrium  of Prakrti is 
disturbed, and various combinations take place among the gunas with 
varying degrees of predominance of the different gunas. In  the first stage 
there is a predominance of sattva, which leads to the evolution of buddhi 
or the cosmic mind which is a sum total of the individual minds that

14

THE CULTURAL HERITAGE OF INDIA



become associated w ith the different Purusas m  order to make their 
experiences possible, for there cannot be an experience w ithout a m ind 
From this cosmic m ind or buddht we have a successive series of evolutions 
on the subjective side, such as the ego (ahankara) and the eleven senses, 
cognitive and conative, forming the entire psychic apparatus of the indi
vidual m ind From the ego we have another series of evolutions on the 
physical side through the gradual predominance of tamas or mass, forming 
the five tanmatras (subtler states of matter) and the five gross elements, 
the bhutas. T here  is a great divergence of opinion among the various 
schools of the Samkhya regarding the order and m anner of the evolution 
of these categories Prakrti is, however, the original matter-stuff from which 
we get the mental world on the one hand and the material world on the 
other as a result of the various combinations of the five elements T here 
is no real association between the individual buddhis and the individual 
Purusas. But there is such a beginmngless transcendental illusion in the 
buddhis that the distinction between the Purusas and the buddhis  is not 
realized and the experiences of the buddhis, which are of the nature of 
a subtle material form, are intelligized by their respective Purusas and 
are interpreted as belonging to them. T his is explained by the theory 
of transcendental reflection of the Purusa on the buddhi or that of m utual 
reflection of the one on the other T his illusion is regarded as the bondage 
of the Purusa. T h e  classical Samkhya thinks that this illusion is of the 
nature of the non-apprehension of the difference between the Purusa and 
the Prakrti, and this is the cause of all our sorrow. W hen the difference 
between the Purusa and the P rakrti is ultim ately realized, the illusory 
association between them  is cut asunder and the Purusa becomes ultim ately 
f*ee m rts nature as pure intelligence , and this is the state of moksa, the 
destruction of all sorrow.

T h e  Patanjala school of Samkhya agrees essentially with the doctrines 
of the classical school of Samkhya But it regards the nature of the tran
scendental illusion as a misapprehension of one thing as another (anyatha- 
bhava) I t does not think that philosophical knowledge alone is sufficient 
for explaining the dissociation of buddhi from the Purusa It lays great 
emphasis on the psychological nature of ou r passions, and on the sorrow 
that proceeds from them It lays down hiles of morality and spiritual life 
which are called yamas and niyamas and introduces a system of breath- 
control and m editation (dhyana) and contem plation (samadhi). I t is 
enjoined that the object of samadhi should be in an ascending scale of 
subtler and subtler states and, in  the ultim ate stage, the object should 
be pure contentless vacuity. T h e  practice of the control of m ental states, 
including the different stages of samadhi, is said to produce miraculous
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TH E CULTURAL HERITAGE OF INDIA 
powers (vibhuti) as well as different types of wisdom and intuition called 
prajna

According to both the Yoga and the Samkhya, objects in the outer 
world come in contact with the individual buddhis, which take diverse 
forms m accordance with that contact and arc intelligized by the illu
sorily associated Purusas T he Yoga w'i iters introduce the concepts of 
the subconscious and the unconscious m ind as determ ining instinctive 
tendencies, and also as showing how, by the processes of yoga, the efforts 
of the conscious mind can dominate over the subconscious and the un
conscious, and may ultimately succeed in disjoining the different psychical 
strands that constitute the unity of the mind, and thus effect the ultimate 
disintegration of the m ind T he  Yoga writers further think that the 
variety of material forms and life is due to the specific combinations of 
the gunas They believe m the existence of God as a Purusa who had 
never been associated with any passions, karma, or its fruits God has 
a permanent will lim iting the flowr of energy in and through the mani
festations of Prakrti, which explains the order of psychic and objective 
evolutions for the fulfilment of the purpose of Purusa in accordance With 
the moral order of karma If the limitations in the direction of the flow 
of energy could be removed, then anything could be transformed into any 
other thing W hen a mind is absolutely disintegrated, it returns unto the 
Prakrti, and the Purusa becomes free and shines alone in its state of pure 
intelligence

T he Sariikhya-Yoga and the Vedanta have practically influenced not 
only the various forms of H indu religious literature, such as the Puranas, 
the Tantras, the Mahabharata, the Gita, and the Pancaratra and other 
sectarian literatures related to them, bu t also many of the Buddhist 
Tantras T he idea of the conjoined Prakrti and Purusa lias also influenced 

various forms of worship, art, and iconography T he Samkhya had also 
its influence on the science of medicine

VAIstSlKA AND NYAYA
T he Vaisrstka-Sutra, supposed to have been written by Kanada, 

constituted m all probability a system of thought akin in some respects to 
the Mimamsa, but devoted itself to the interpretation of man and the 
woild, assuming six fundamental categories, namely, dravya (substance), 
gutia (quality), karma (action), samanya (universality), visesa (specific 
property), and samavaya (relation of inherence) T he  Sutra was probably 
written somewhere about the sixth or the seventh century b c., though 
the earliest commentary available to us is probably as late as the tenth 
century a d . We have, however, an earlier compendium which states the
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INTRODUCTION
general view of the VaiSesika bu t is not a commentary on though it 
goes by the name of Prasastapada-bhasya. On this was written, about 
the n in th  or the tenth  century, a commentary called Nyaya-kandalt by 
Srldhara. It is curious that the Vaifesika as a system of philosophy was not 
taken up  seriously in early times. Most of its doctrines, however, were 
incorporated in the Nyaya-Sutra by Aksapada probably in  the th ird  
century. T h e  Nyaya system accepts the Vai$esika categories as its basic 
metaphysical doctrine bu t lays great emphasis on the development of logic 
(anviksikt) which had taken its start in the medical discussions as found 
in the Caraka S am hitd ’(h i 8), written some time about the first century. 
Later on when logical disputes arose between the H indus, Buddhists, and 
Jains, the Nyaya-Sutra began to be commented upon by Vatsyayana, 
Uddyotakara, Vacaspati, and others, and in  these works as well "as in some 
Buddhist logical tracts we can trace the development of the logical contro
versy between the Naiyayikas and the Buddhists. T h e  subject of 
pramanas, and particularly anum ana  (inference), received the special 
attention of Garigesa and his followers from about the twelfth to the seven
teenth century. M ithila and Bengal deserve special credit for initiating 
this new school of Nyaya, the technique of which was almost unanimously 
accepted by most writers on philosophical controversies all over India 
Clarity and precision of expression of all definitions have been the chief 
objects of this new school of Nyaya studies.

T h e  Nyaya philosophy, which became syncretized w ith the VaiSesika, 
accepted the doctrine of the plurality of souls which were perm anent and 
unconscious U nder certain conditions these souls happen to possess 
certain intellectual, volitional, or emotional qualities as a result of their 
coming in  contact with bodies, sense-organ^, etc T h e  Nyaya believes m  the 
existence of God, by whose will atomic action takes place for the formation 
of molecules and other grosser bodies I t  fu rther holds that it is only 
through philosophical knowledge and dissolution of doubt and ignorance 
that the souls can be finally liberated and freed from the bonds of karma  
and rebirth  In  the state of liberation the souls rem ain merely as entities 
devoid of all consciousness, volition, or feeling Like the writers on other 
systems of Indian philosophy, the writers of the Nyaya school also enter m to  
long discussions against the Buddhist doctrines of momentariness, soulless 
ness, etc throughout the long centuries of their virile intellectual contests.

As we have already said, the Samkhya-Yoga and the Vedanta had the 
greatest influence on Indian literature, particularly religious literature on 
sectarian lines. Thus, for example, the Kashmir Saiva literature that 
flourished principally in  Kashmir for some centuries, beginning from the 
seventh or the eighth century, is m reality an eclectic com bination of the
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Samkhya-Yoga and the monistic Vedanta. T here are a large num ber of 
texts on Kashmir Saivism which await further study.

T h e  philosophies of the Samkhya-Yoga and the Vedanta seem to have 
coalesced lft many respects. In  the later Vedantic writings we come across 
both yoga and the three gunas of sattva, rajas, and tamas. Of course, yoga 
is used here more in the general sense of concentration and meditation, 
and does not follow the theory of scalar ascension through subtler and 
subtler states to ultim ate vacuity as recommended by Patanjali’s yoga. T he  
pranayama or breath-control of the Yoga was almost universally accepted 
m  the systems

LATER APPLICATIONS
T he application of the Samkhya-Vedanta ideas forms the material 

basis of the philosophy of literature (alankara) T h e  mam  inquiry of this 
science is to establish the fact that literary communication depending on 
suggestiveness differs from the ordinary modes of communication of 
meaning as referring to things either directly (abhidha) or indirectly in 
a secondary m anner (laksana). T his suggestiveness (vyanjana), which 
is the chief function of poetry or drama, manifests to the reader 
or the audience either certain truths of literary im plication or rouses 
disinterested literary emotions Long discussions about the nature of dis
interested emotions often reveal the view that m such literary experiences 
either the soul is enjoyed as pure bliss, or that by the over-abundance 
of the sattva qualities there is a reflection of the pure self as blissful. 
It is for this reason that whatever may be the nature of the emotions, 
painful, pleasurable, heroic, or the like, they are all ultim ately lived 
through as pure enjoyment W hatever may be the obstacles to the 
realization of this enjoyment (rasa), whether they be of the nature 
of wrong grammatical construction or defects of style or contrariness to 
usage or traditional beliefs or incompatibility of any sort, they are 
regarded as defects (dosas) of literature T he mam  object of style is 
also the adaptability of language for the true suggestion of rasa All 
descriptions that contribute to the literary art should have for their object 
the communication of literary enjoyment T he  ultim ate object of litera
ture is creation of beauty T his beauty is manifested in and through the 
properly adapted structure of language, the choice of words and images 
by utilizing their penum bral shades, leading to the ultim ate suggestion or 
revelation of disinterested joy. Great emphasis is laid on the fact that the 
joy of literature is not the satisfaction of any practical desire or need but 
the spontaneous overflow of transcendental joy devoid of the bonds of 
time, place, and necessity. It is at once personal and impersonal.
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If we had had any opportunity here to discuss the theory of plastic art 
and painting, we would have seen that art-creation, whether of persons or 
situations or ideas, was made in  reality in the contemplation (dhydna) of 
an object associated with exhilaration or joy. T his was translated later on 
into lines and colours or materials of stone or clay Religious ideas also 
inspired the architecture of temples. T he  ideas represented in the various 
images of gods are always summed up in the mantras for contempla
tion (dhydna) relating to, their worship

Similar application of ‘aphilosophical principles may also be traced in 
the case of some of the practical sciences. Thus, turn ing our attention to 
the science or art of medicine, we find that it originally started from some 
form of sorctry or charm, as well as from the knowledge of the healing 
properties of various plants As such, Ayurveda  is regarded as an upanga. 
of the Atharva-Veda in  which we find references both to charms and to 
medicinal plants. We find therein diseases classified as wet, dry, and 
moving These in later times came to be regarded as kapha (phlegm), 
pitta  (bile), and vayu  (bio-motor force) In  the work of Vrddha Vagbhata- 
these three are identified with tamas, sattva, and rajas We find in the
Bhela Samhita that one of the functions of the pitta  as existing in  the 
head is to arrange for the nervous adaptations involved in the acquirement 
of knowledge Caraka employed some of the VaiSesika concepts in a 
somewhat different- meaning in the interpretation of his medical system 
In  the fourth book of the Caraka Samhita  we find a whole chapter devoted 
to the Siirhkhya principles, which are somewhat different from those of the 
classical Samkhya. T h e  origin of the deductive and inductive methods as 
well as experimental methods can be traced to the Caraka Samhita 
Logical forms of debate and the definition of logical categories are to be 
found in the Caraka Samhita  for the first time Caraka also introduced 
concepts of heredity which are very much the same as our m odem  ideas 
on the subject He thought also that all developments in the biological 
world in man, animal, and plants proceeded more or less on the same 
plan. He seems to distinguish a so-called biological self (bhutatm an), on 
which life and life-functions depend, from a superior Self which is above 
all biological conditions T h e  biological self is destroyed with the body, 
bu t the superior Self is unaffected Caraka distinguishes mental diseases 
from the physical T h e  mental diseases are those which manifest them 
selves m  the body and the mind, and are due to passions and wrong 
emotions of the m ind T hey have to be slowly rooted out by patient 
efforts. T h e  object of life is the attainm ent of physical and mental well
being and pleasure, and Caraka has a complete code of ethics as supple
m entary to the medical treatm ent. T he  Carakc Samhita  is not only a
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work of medicine, comprising medical theories, recipes of medicine, and 
diagnostic methods which were known at the time, bu t is also an epitome 
of H indu culture from a realistic perspective. It was w ritten probably 
some time about a .d . 100, though certain additions to it were made some
where about the fifth century. T he  older Susruta or the Vrddha SuSruta 
of the Dhanvantari school is not available now. But the SuSruta Samhita  
that is now available is plainly based upon the metaphysical theory of the 
classical Samkhya

T H E  SCEPTICS AND ATHEISTS
Besides what has been said above, there were many other strands of 

thought whose development cannot now be traced, as the corresponding 
literature is now practically lost W e can find only allusions to them 
from different parts of other philosophical literature. T here is at least 
one very prom inent passage in the Rg-Veda Samhita  in which doubt is 
expressed about the origin of this world, and it is further said that even 
if there were any Lord of the universe in  the highest heaven, He also might 
or might not have known anything about the origin of the universe 
There were also different forms of atheistic beliefs called the Carvaka 
or the Lokayata which did not accept the existence of souls, God, rebirth, 
or the efficacy of any kind of religious rites Some of them  (the 
Susiksita Carvaka) adm itted the existence of souls, more or less perm a
nent during the present life, while others denied it. T hey also did not 
adm it any pramdna other than perception. W e find references in  Buddhist 
works to other heretical schools which did not believe m  any kind of 
morality. T hus there is a passage m  which one Purana Kassapa is 
supposed to say that if one killed as many men as there were sands on the 
beach of the Gariga, there was no sin /an d  that if one did as much good to so 
many people, there was no virtue in  that. But these ideas and views 
regarding the disbelief m  post-mortem existence of souls were very un 
popular , and I do not know how far they were developed, as no literature 
on the subject is available.

Jainism  is a fairly well-developed system, and it is highly moralistic 
and lays great emphasis on non-injury to living beings But in  spite of 
its gieat antiquity and its consistent development throughout the centuries 
in the hands of its adherents, we cannot affiliate it to the Vedic schools of 
thought, nor can we find any statement of the reasons which led to the 
foundation of the school In  the case of most of the Vedic schools of 
thought also it is difficult to find out how the original exponents or the 
foundets of the systems came to formulate them  ; yet their affinity w ith the 
Upanisadic ideas is in  most cases traceable. If we read  the Pitakas it is not
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difficult to discover the extent to which Buddha was indebted to the 
Upanisads and 'w herein  he differed from them and why he did so In  its 
later development Buddhism seems to have come nearer the Upanisadic 
thought. T h e  VatSesika-Sutra offers another great difficulty Though it 
is accepted as one of the orthodox Vedic systems, yet its theory of categories, 
its absolutely pluralistic views, and its denial of consciousness to self 
separate it from the Upanisadic thought. Its subsequent syncretization 
with the Nyaya did not improve its position from this point of view 
T hough the Nyaya admits a plurality of souls, it does not think that these 
are of the nature of consciousness. They are only substantive entities 
which may be associated with intellectual, volitional, or emotional qualities 
as a result of proper collocation of causes and conditions God, in  the 
Nyaya system, is not the creator of the world bu t the original prime 
mover by whose will the atoms are set in motion for the formation of 
molecules and grosser bodies, and thereby for the formation of a world in 
which the moral order and the law of Karma may be fulfilled. I t  has 
already been pointed out that the MimSmsa philosophy is primarily 
engaged in explaining the various ways in which the Vedic commandments 
are to be fulfilled Its views regarding the world, soul, etc. appear 
gradually at a later date, and for this it is largely indebted to the Vaisesika 
I t  differs from the Nyaya on the doctrine of self-validity of knowledge, 
which is denied by the Naiyayika.

It has been said above that some of the elements of the Samkhya can 
be traced to the Upanisads But there seems to be little doubt that the 
Samkhya was not worked upon as a system of philosophy at the 
time of the Upanisads A study of the later literature is bound to con
vince one that different systems of the Samkhya were formed under 
diffexent influences at different times T he classical Samkhya and the 
Patanjala Samkhya (the Yoga) are bu t two well-known examples T he 
Yoga was probably current as a system of practical exercises and was taken 
up by Buddha and formulated by him  in his own m anner T he  Patanjala 
Samkhya took up  the yoga practices and supplemented them w ith the 
Samkhya metaphysics with some consequential changes, e g the admission 
of God, the psychological theories of vasana, etc T he word yoga had 
probably caused considerable perplexity m the minds of the early writers 
Thus, for example, the Gita does not seem to take yoga in Patanjali’s 
sense as the cessation of mental states (citta-vrtti-mrodha) Yet in  the 
colophon of every chapter, the Gita is designated as the Yoga-£astra Later 
on we find that some elements of the Yoga had been accepted by most 
systems of Indian thought including the Vedanta, though the Samkhya 
elements were mostly disregarded. T he Samkhya literature, as it is
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available to us, is but meagre ; and we have no record of the m anner in 
which the Samkhya system was thought out. T here is also great divergence 
of views even with regard to the significance of the three gupas—sattva, 
rajas, and tamas We are not even certain whether the three gunas existed 
as such as the original entities or if one was produced out of any other. 
T h e  formation of the tanmatras (the subtle entities) and the bhutas (the 
gross entities) also offers the same difficulties.

T he unsystematic ideas of the Upanisads, containing germs of dualistic 
and monistic thoughts, were systematized in the Brahma-Sutra or Vedanta- 
Sutra, and this passes as the Vedanta school of thought. It has been pointed 
out before how in the hands of different interpreters a t different ages 
the significance of the Ved5nta philosophy changed from pure monism 
to pure pluralism almost beyond recognition.

SOCIAL AND MORAL CODES
It has also been mentioned before that some postulates or dogmas 

were held fast as the bed-rock of most systems of Indian thought, with 
some variation in the case of Buddhism and Jainism As a necessary 
adjunct of these postulates, the highest moral conduct and the most elevated 
and pure spiritual life were demanded of those who wanted to attain the 
highest wisdom, which was the sum m u m  bonum , as it led to the highest 
good defined as pure bliss 01 pure, consciousness In  Buddhism also the 
final state of going out of empirical existence, called nirvana, is somehow 
regarded as the highest bliss O f course, bliss or consciousness m the 
highest state is only a transcendental reality, as in the absence of a personal 
ego it cannot be experienced as a psychological state. In the case of the 
Vaisnavas or the Saivas, emphasis has been laid on devotion by which the 
saint enters into communion with God Throughout the middle ages in 
the vernacular writings in H indi, Marathi, G urum ukhi, and Bengali, the 
idea of the Vedantic monism as well as the doctrine of devotion (bhakti) 
has been very effectively preached among the masses, and this has led 
very greatly to the uplifting of the moral tem peram ent of all H indus in 
general

Apart from the course of the philosopher or the saint we have the 
course of the householder T h e  way of conduct of the Vedic people 
is supposed to have been collected in the Smrtis, and these Smrtis seem to 
codify the social conduct of every H indu of every community or caste in 
all essential details It cannot be denied, however, that owing to the 
historical change of circumstances the mandates of the Smrtis became 
more rigorous and narrow w ith the advance of time, and the later Smrtis 
and Nibandhas sometimes differed widely from the older ones *, and some*
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times royal intervention also changed the nature of specific laws on various 
subjects.

A study of the Mahabharata convincingly proves that during the 
period of its writing people became critical as regards the concept of 
the well-established moral and social laws. W e find in the Mahabharata 
on the| one hand the uncritical adherence to the concepts of well-known 
virtues (eg  not to break one’s promise, etc), and on the other hand we 
find grave and upsetting discussions on the nature of tru th  or the status 
of a Brahmana, and on the inviolability of certain social practices 
enjoined on the Brahmanas or the Ksatriyas.

W e cannot also forget in  this connection that the stories and instruc
tions contained in our various Niti-iSstras always keep us wakeful about the 
correct behaviour in society of normal persons in  various situations. T he  
ideal of conduct advocated in the Nlti-sastras is wise in the sense that it is 
often u tilitarian  and hedonistic.

PHILOSOPHIC M ETHOD AND OUTLOOK 
Philosophical speculations in  India can be traced to the intuitive 

experiences of the Upanisads and some of the Vedic hymns. All the 
H indu systems of thought either directly or indirectly accept the validity of 
the Vedic writings T he difference was with regard to their specific import 
Consequently we find that the systems of the Nyaya-VaiSesika, Samkhya- 
Yoga, Mimamsa, and the schools and sub-schools of the different systems 
of the VedSnta, in fact, almost all the schools of thought, were kept alive 
through a series of commentaries and sub-commentaries as well as inde
pendent compendiums or manuals written through the ages by the suc
cessive adherents of these schools T his led to the rise of great controversies 
and dialectical writings by the opposing schools of thought among the 
H indu, Buddhist, and Jain  writers Philosophy and logic therefore 
developed mainly from the fourth or the fifth century to the sixteenth or 
the seventeenth century T he  entry o f  Islam into India does not seem to 
have affected the growth of Indian philosophical thought It is in and 
through the controversial literature of the commentaries of the above 
period that we can discover the attempts at a solution of the philosophical 
problems which we often share in  common with Greek and modern 
European philosophy, though it is not always easy to recognize them  as 
being essentially the same on account of the Indian perspectives through 
which they appear

But apart from the discussion of the problems of metaphysics, epis- 
temology, or logic, Indian philosophy as a whole had an outlook entirely 
different from that of W estern philosophy. Philosophy in Ind ia began
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with a quest after the highest tru th— tru th  not as mere objective certitude 
but as one which was closely linked up  w ith the development of our 
personality for the attainm ent of the highest freedom, bliss, and wisdom. 
It therefore demanded not only a philosophical discipline of reasoning, but 
also the discipline of our conduct and the control of our emotions and 
passions in various ways T he object of philosophy is not merely to be 
able to argue with wisdom, but to transform ourselves into perfectly wise 
beings, enjoying absolute freedom from all bondage and the bliss that 
follows from it Indian philosophy believes that the world about us is a 
moral world and that by following a moral life both objectively and 
subjectively we are bound to attain  perfection at some time or other It 
is for this reason that most systems of Indian philosophy are associated 
with some form of monastic life which the highest spiritual aspirants may 
adopt for a fuller realization of their goal Philosophy does not mean 
puzzling out intellectual thoughts and problems , it is a light with 
which we should illum inate all the dark corners of our being and realize 
in this life the ideals that are set up before us by our thought and wisdom.

THE CULTURAL HERITAGE OF INDIA
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2
RISE OF T H E  PH ILO SO PH ICA L SCHOOLS

T H E  PRINCIPAL TRADITIONS IN INDIAN PHILOSOPHY

THE schools of Indian philosophy have sprung from two or rather three 
original sources or traditions T h e  Brahmamcal systems based on the 
Atman doctrine of the Upanisads and the Buddhist schools on the 

Nairatmya doctrine of Buddha conceive reality on two distinct and 
exclusive patterns T he  Upanisads and the systems drawing their inspira
tion from them  conceive reality on the pattern of an inner core or soul 
(Atman), im m utable and identical amidst an outer region of impermanence 
and change to which it is unrelated or bu t loosely related T his may be 
termed the substance view of reality (Atmavada) In its radical form, as 
m the Advaita Vedanta, it denies the reality of the apparent, the imperma
nent, and the many, and equates them with the false T he Samkhya does 
not go so far , still it inclines more towards the substantial, the permanent, 
and the universal T he Nyaya with its empirical and pluralistic bias accords 
equal status to both substance and modes Not only do these systems 
accept the Atman, but what is more, they conceive all other things too 
on the substance pattern T h e  Atman is the very pivot of their meta
physics, epistemology, and ethics In  epistemology, substance makes for 
unity and integration of experience ; it explains perception, memory, and 
personal identity better than other assumptions Bondage is ignorance of 
the self or the wrong identification of the self with the non-self (atmanya- 
natmadhyasa) Freedom is the discrimination between the two

T h e  other tradition is represented by the Buddhist denial of substance 
(Atman) and all that it implies T here is no inner and im m utable core 
in things , everything is m flux Existence for the Buddhist is momentary 
(ksamka), unique (svalaksana), and unitary (dharmamdtra) It is dis
continuous, discrete, and devoid of complexity. Substance (the universal 
and identical) is rejected as illusory , it is bu t a thought-construction made 
under the influence of wrong belief (avidya) This may be taken as the 
modal view of reality T he Buddhists have brought their epistemology 
and ethics into full accord with their Nairatmya metaphysics T heir 
peculiar conception of perception and inference and the complementary 
doctrine of mental construction (vtkalpa) are necessary consequences of 
their denial of substance Heroic attempts have been made to fit in 
this theory with the doctrine of Karma and rebirth  A vidya, which is the 
root cause of pain, is the wrong belief m  the Atman (satkaya-drsti-
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prabhavah sarve kleidh) , and prajna (wisdom) is the eradication of this 
belief and its attendant evils.

T h e  terminology employed above is after the best Jaina epistemo- 
logical treatises Philosophical views, they say, are principally two— the 
Dravyarthika-naya (substance view) and Paryayarthika-naya (modal view )1 
Each view, carried to the extreme, denies the reality of the other. 
One emphasizes the universal and the continuous to the exclusion of the 
changing and the different, and the other holds the opposite view T he 
Vedanta is cited as the exponent ot the extreme form of the substance 
view ,2 and Buddhism (Tathagatamata) represents the exclusive modal 
view 3

T he Jaina system ostensibly reconciles these two opposed views by 
accoiding equal reality to substance and its modes T here is no substance 
w ithout modes, nor are there modes w ithout substance4 Reality is 
manifold (anekantatm aka) ; it is not of one n a tu re , it is unity and 
difference, universal and particu lar and perm anent and changing T he 
Jaina philosophy shaped its epistemology on this pattern and formulated 
the logic of the disjunction of the real (Syadvada) T his view may be 
said to constitute the third  stream of Indian philosophy, lying midway 
between the two extremes of the Atmavada and the Anatmavada Seem
ingly partaking of the nature of both, it was essentially un-Brahmanical 
and un-Buddhistic It was un-Brahmanical in  that it accepted a changing 
A tm a n  and even ascribed different sizes to i t , no Brahmamcal system 
could ever accept that It was un-Buddhistic in  that it accepted a perma
nent entity, A tm a n , besides change As a result, the Jaina found favour 
with neither T he synthesis of two views is a  th ird  view, and is no substi
tute for either T he Jam a system had comparatively little influence on 
the course of Indian philosophy, and was little  affected by othei systems 
Jainism has remained practically stationary down the ages

Indian philosophy must therefore be interpreted as the flow of two 
vital streams— one having its source in  the A tm a n  doctrine of the 
Upanisads and the other in the Anatmavada of Buddha Each branched 
off into several sub-streams. T here were lively sallies and skirmishes, bu t 
no commingling of the two streams Throughout the course of their 
development they have remained true to their original inspirations T he 
Brahmamcal systems are wedded to Being, Buddhism to Becoming , the

1 \Samasatastu dvibhedo dravy&rthikah parySyarthikaSca ’ PramSna-naya-tattvaloka, VII 5 See also Sammati-tarka, Gatha, %* Pramana naya tattvaloka, VII 17 181 Ibid  , VII 28, 30
* ‘Dtaxryath paryayaviyuktam paryaya dravyavarptah, kva hadS kena kim rupa  dj-jfa 

tnanena kena va ' Sammati tarka, GSthS, 1 Cf also the Jam a dictum , drewyaparyay&tmakam vastu prameyam 28
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former espouse the existential and static view of reality, the latter the 
sequential and dynam ic, for the one space, for the other time is the 
archetype. T he Brahmamcal systems are relatively more categorical and 
positive m  their attitude (vidhim ukhena ), while the Buddhists are more 
negative (m sedham ukhena). Again, the former are more dogmatic and 
speculative, the latter empirical and critical. Subjectively minded, 
Buddhism is little interested in cosmological speculations and constructive 
explanations of the universe T he Brahmamcal systems are bound to an 
original tradition , they all accept the authoritarian character of the Vedas 
Buddhism "derives its inspiration from a criticism of experience itself T he 
tempo of development is quicker and intenser in Buddhism than in the 
Upanisadic tradition

An opposite view has been advocated by a not inconsiderable section 
of the schools of Indian thought They interpret Indian philosophy as 
having developed out of one tradition, the Upanisadic Buddhism and 
Jainism are treated as deviations, rather than radical departures, from the 
Atmavada of the Upanisads This, however, ignores the sharp differences 
and exclusive attitudes inherent in these systems Similarly it overlooks 
the internal differences w ithin the fold of Buddhism, and considers it one 
unitary system instead of a m atnx of many systems Nairatm ya\ada is the 
genus of which the different Buddhist systems—the Vaibhasika, the 
Sautiantika, the Madhyamika, and the Yogacara—are the species , they are 
the various attempts to express the same denial of substance

1  he entire course of the development of Indian philosophy is proof 
of our contention No Buddhist system did ever accept the reality of the 
Atman, the permanent and the unchanging No non-Buddhist system 
except the Carvaka, on the contrary, could ever reject it as unreal

It may be said that this state of affairs is true of the later scholastic 
phase of Buddhism, and not of the original teachings of its Master Reliance 
may be placed on certain texts affirming the Atman But we have to 
consider, as against this, more numerous passages which deny the self in 
unmistakable terms It will not do therefore to select those texts that 
favour a preconceived interpretation and to ignore the others A systematic 
exegesis of the texts and a synthesis of the doctrines can alone prove fruitful 
Such syntheses have been made by the Buddhist systems from time to time, 
notably by the Abhidharmika, the Madhyamika, and the Vijnanavada 
systems T he modern exponent has to take these into account, as p nm a  
facie they claim to embody and express the original teachings In  the case 
of Buddhism too, we must accept the law of evolution that the later phases 
are potentially contained in the earlier T he theory of a primitive soul- 
affirming Buddhism followed by a soul-den\ing scholasticism does not
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solve any p ro b lem ; it adds one more. ‘In  the attem pt of bridging the 
difference between the Upanisads and Buddha we would have immeasurably 
increased the distance between Buddha and Buddhism Nor can we find 
any adequate reason for such a gross misunderstanding of Buddha by his 
followers ’

It may be said that the denial of the self is beset with such insuperable 
difficulties that it could not have been seriously m aintained by any 
philosopher T he answer is that the doctrine of an entity, im m utable and 
impervious to change (Atmavada), is also beset with equally insuperable 
difficulties, though of an opposite kind T he Buddhist schools have made 
very consistent and commendable efforts to explain phenomena on their 
own hypothesis, as the Brahmamcal systems have on theirs, though in the 
opposite direction T he deep opposition between these radical standpoints 
stimulated the systems on eithei side , they gained m depth and maturity 
It also helped the emergence of the dialectical consciousness, which we find 
m  a systematic form in the Madhyamika philosophy Dialectic is the 
consciousness of the total and interm inable conflict of the ideas of reason, 
of philosophical views It presses towards their resolution in the Absolute 
which is the negation of the opposites (advaita, advaya) T h e  Advaitic 
turn  in the Buddhistic and Brahmamcal systems is a necessary outcome 
of this.

TH E c l a s s i f ic a t io n  OF t h e  s c h o o l s
I t is customary to speak of the six orthodox and six heretical systems6 

T he  Samkhya, the Yoga, the Nyaya, the Vaisesika, the Purva Mimamsa, and 
the Vedanta (also called the U ttara Mimamsa) constitute the former , the 
four classical schools of Buddhism (the Vaibhasika, the Sautrantika, the 
Vijflanavada, and the Madhyamika), Jainism, and the Carvaka make up  the 
latter y h is  traditional enum eration errs by being at once too narrow and 
too wide ; too narrow, as it does not include many other schools—the non- 
Advaitic schools of the Vedanta, the various Saiva systems, the philosophy 
of language, etc which are not mentioned at all If the intention is to 
include the basic systems only, then it is too wide For there are only three 
basic systems (the Samkhya, the Nyaya-Vaiiesika, and the Advaita Vedanta) 
on the Brahmamcal side, and three (the Abhidharmika, the Madhyamika,

* Haribhadra’s Saddariana samuccaya deals with the Buddhist, Nvava, SSmkhya, Jaina. VaiSesika, and the Jaimmlya systems , it adds, however, that where Nyaya and VaiSe$ika are 
treated as one system, I.okayata is to be regarded as the sixth Sarva aarsana-sangraha is a much fuller compendium Besides the above, it ejmounds the Carvaka, Ram anuja, Madhva, NakulTsa Pasupata, Saiva, PratyabhijnS, Rases vara, PamnTya, and Patanjala systems and ends 
with the statement that the author had already treated of SaAkara's system elsewhere The Sarva darsana kaumudi and the Sarva siddhantasara safigraha (ascribed to Sankaraca^-ya) are other short compendia



and the Yogacara) belonging to Buddhism T he Jaina may be taken as 
different from both these groups

T h e  Nyaya-Vaisesika is rigorous realism and pluralism. It advocates 
a mechanistic theory of causation, and is committed to the logic of 
difference rather than of identity between substance and attribute, whole 
and parts, and so on T he Samkhya-Yoga is dualism, as it recognizes the 
ultimacy and exclusiveness of two realities—spirit and m atter Empha
sizing identity and continuity of cause and effect, it does not, however, rule 
out all difference and emergence It may be said to advocate the logic 
of identity-in-difference or the organic conception of things Though 
realistic, the Samkhya is not rank realism comparable to the Nyaya T he 
Advaita Vedanta denies duality spirit is the sole reality, and m atter 
(jada) is unreal T h e  Advaita conception of the transcendence of substance 
(Atman) is really the logic of pure identity , difference and change are 
illusory.

T h e  Mimamsa, as a school of realism, agrees with the Nyaya in its 
ontology , it has, however, some im portant differences in its epistemology 
T he  £aiva and the Vaisnava schools very largely adopt the Samkhya and, in 
some cases, the Vaisesika categories within a theistic framework , they are a 
blend of religion and philosophy

T hough all Buddhist schools rejected the reality of substance 
(pudgala-nairatmya) and were thus subjective and critically minded, in 
the earliest realistic phase this was interpreted in such a way as to letain 
the leahty of the separate elements (dharmas) T he Theravada and the Sar 
vastivada (the Vaibhasika) arc the chief exponents of this dogmatic pluralis
tic phase T he Sautrantika is a critical edition of this realism T he Madhya
mika philosophy (c second century a d )  represents the central and second 
phase of Buddhism It denied the reality of the separate elements too 
(dharma-nanatmya), and established a critical absolutism through the 
dialectic T h e  Yogacara is absolutist idealism , criticizing the Madhyamika, 
it identifies the Absolute with Consciousness (vijnana) and rejects the 
reality of the object

T his division of Buddhist thought into the realistic, the absolutistic, 
and the idealistic schools and phases is in full accord not only with its logical 
and chronological development, but also with the testimony of the 
historians8 of Buddhism

As an eclecticism or synthesis of all view points, the Jaina system may 
not be treated as a basic philosophy But a combination of views intro
duces a new pattern and implies a different view which is distinct from 
the components taken singly Reality for the Jam a is no. merely many,

• Buston’s History of Buddhism  (trans by Obermiller), II pp  52 54
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but manifold (anekanta) , the formulation of it in thought is therefoie 
manifold (Syadvada, sapta-bhangi-naya) T he Jaina cannot therefore 
subscribe to the logic of either pure identity or difference, but accepts a 
disjunction of all modes

STAGES IN TH E FORMATION OF THE SCHOOLS 
Every system of Indian philosophy has passed through three or four 

well-defined stages of development. A seei or a great man of insight 
gives utterance to his intimate vision of Reality This is the miila mantra, 
the original inspiration, which initiates a new path and is the basis of a 
new philosophy T he second stage consists in  defining and systematizing 
"the suggestions in aphoristic (sutra or kdrika) form , a philosophical system 
is thus formulated T hen there is further elaboiation—drawing impli
cations, application of experience to details, lemoving disciepancies, etc 
A fu ither stage is reached when the systems indulge in the cuticism and 
refutation of other systems to strengthen their owrn position Doctrinally, 
the stages are suggestive, systematic, and scholastic , from the literary 
point ot view, they are canonical, sutia (iastia). and tika stages

Centuries of gestation and fermentation must have preceded the 
systematization of the doctrines of a school in the suta form T he very 
ease w ith w'hich the doctrines are formulated leads to this conclusion We 
have direct evidence of a succession of teachers in the case of the Vedanta, 
the Mimamsa, and the Samkhya T he  classical schools of Buddhism 
attained their present form as a result of the age-long disputation and 
discussion among the numerous Buddhist sects and schools

The sutras are mnemonic aids, and could ne\ei have been meant 
to be taken by themselves , some sort of oral exegesis must always have 
accompanied them T his points to the propagation of the doctrines among 
specific circles and also to a continuity of tradition The sutiakaras arc 
in most cases the final redactors rather than the authois ot the systems 

Two aspects of the exegesis (bha^ya) may be discerned, discussion 
on points of issue (varttika) and explanation 01 elaboiation (bhasya proper) 
Some of the bhasyas (e g the Nyaya-bhasya) still retain traces of this The 
commentaries on each sutra which have come down to us must be taken 
as the crystallization, in their final form, of these age-long discussions and 
elaborations so essential to make up a complete and coherent system T he 
tikas (sub-commentary or gloss) pay attention to m inute details and revel 
in subtlety Theoretically, there is no conceivable end to this process, 
and tikas on the various bhasyas still continue to be written

Polemic (parapaksantrakarana) is also an integral part ot each system 
It is an evidence of the maturity not merely of one system, but of several
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contemporary ones from which it is differentiated In  spite of the hcroic 
language used, polemic does not mean that rival systems are refuted out 
of existence ; they are only differentiated from each other Confusion of 
standpoints is warded off, and clarity results Very often, criticism is 
employed against sub-schools and undesirable trends w ithin a system in 
order to stabilize a standard view. All these aspects are exemplified m 
each system Philosophical schools have attained their fullness because 
ot criticism and opposition.

T H E  AGE OF THE DARSANAS 
T he dates of the systems are still very largely conjectural T he  problem 

is complicated by the fact that the sutras, which form the basis of a system 
of philosophy, are not unitary works W ith regard to many of them ,7 
e g  the Brahma-Sutra, the Nyaya-Sutra, and the Yoga-Sittia, it has been 
shown with some plausibility that they are of m ultiple authorship and 
therefore belong to different periods of time No one date can thciefore 
be assigned to the origin of a system Regarding the leputcd originators 
of the systems, the traditional account is scanty and legendary Kapila, 
the founder of the Samkhya, is quite a mythical figure , Pataiijah’s 
identification with the author of the Mahabhasya is not generally 
acceptcd , Kanada and Aksapada are nicknames , Gautama and Badara
yana are family appellations , and we know next to nothing of Jaimim 
W ith regard to the Buddhist systems we are by no means in a better 
position Max Walleser observes about Nagarjuna thus- ‘It has to be 
agreed that even today, an exact fixing of Nagarjuna's lifetime must 
remain entirely doubtful having regard to the contradictory sources of the 
.tradition, always supposing that a writer of this name existed at all ’a T he 
historicity of M aitreyanatha,” the foundei of the Yogadna school, is just 
beginning to be accepted

This is hardly the place to discuss the particular problems regarding 
the date and life of the founders of the schools W hat can be attem pted 
m th  regard to the rise of the philosophical schools in general is mainly 
this It is possible to fix with a reasonable measure of certainty the 
higher and the lower time-limit of the age of the darsanas and to deter
mine an order of priority among them

T he term inus a quo is supplied by the references to what might be

1 See Belvalkar, ‘T he M ultiple Authorship of the Vedanta Sutras’, The Indian Philosophical Review, II 2 pp  141 154 , see also his Sreegopal Basu Mullick Fellowship Lectures, Lecture IV Vidyabhushan, History o f Indian Logic, pp  49 50 Dasgupta, A History o f 
Indian Philosophy, I p 2301 Life of Nagarjuna, p 6

• See G Tucci, On Some Aspects of the Doctrines of Maitreya[nBtha] and Asanga, pp  2ff
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construed as the beginnings of the classical schools in some of the older 
dialogues of Buddha (sixth-fifth century b c )  and the Jaina canons 
(especially the Sutrakrtanga and Bhagavati-Sutra). In  the Brahmajala-
Sutta, Samannaphala-Suttc., and elsewhere we find again and again short 
and stereotyped sketches of the six tithiyas (heretics) We find in them 
the beginnings10 of the Carvaka (Ajita KeSakambala), the Samkhya 
(Purana Kassapa), the Vaisesika (Pakudha Kaccayana), the Jaina 
(Nigantha Nataputta), the Ajivaka (M akkhah Gosala), and dialectical 
scepticism (Sanjaya Belatthiputta) As in both the Buddhist and the Jaina
canons the interest is in  moral consciousness, they characterize the other
systems as specics of Aknyavada (inaction) W e have meagre information 
about their metaphysical tenets It is, however, certain that the Brahma- 
nical systems, including the Samkhya, were just beginning to get into 
shape

T h e  term inus ad quern is provided by the pointed references to well- 
known Buddhist doctrines and schools in the Brahma-Sutra, the Nyaya- 
Sutra, etc. Allowing about two or three centuries for the evolution of 
thought, we cannot be grossly wrong if we put the emergence of the 
systems, in almost their present form, in the second century b  c  , the
process must be deemed to have been complete by the end of the third
century a d , if not a little  earlier

Jacobi, who has made a special study of the subject, says ‘T he
results of our researches into the age of the philosophical Sutras may be 
summarized as follows Nyaya-Darsana and Brahma-Sutra were composed 
between a d 200 and 450 D uring that period lived the old commen
tators Vatsyayana, Upavarsa, the Varttikakara (Bodhayana), and probably 
Sabara Svamin T h e  Vaiseuka-Darsana and the M imamsa-Sutra are about 
as old, or rather somewhat older than the Nyaya-Darsana and the Brahma- 
Sutra T he Yoga-Sutra is later than *d  450, and the Samkhya-Sutra is a 
modern com position’ll Jacobi bases his argum ent on the contention that 
the references to Buddhist doctrines in the Nyaya-Sutra and the Brahma- 
Sutra are to the Sunyavada and not to the Vijnanavada Hence, they are 
posterior to Nagarjuna (ad  150), bu t prior to Asanga (a d  350) T he
argument is not very conclusive, because N agarjuna’s date12 itself is not
fixed with absolute certainty T he  Siinyavada is much older than
Nagarjuna, and hence reference to it does .not necessarily mean posteriority

10 For a very suggestive and full exposition of these philosophers see Dr Barua s Pre Buddhistic Indian Philosophy„
11 Journal o f the American Oriental Society, XXXI p 29, 'T he Dates of the Philosophical Sutras of the BrShmans'
11 ‘It is a good working hypothesis, though nothing more, that he lived in the latter half of the second century a d ’ W intem itz, History o f Indian Literature. II  p S4234
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to him. In  his Vigrahavyavartani, Nagarjuna makes distinct references 
to the Nyaya objections.”

It must never be forgotten with regard to the Ind ian  systems that 
they have all along been developing side by side, and cross references are 
quite natural. T h e  argum ent is also inconclusive, because of the possi
bility of m ultiple authorship and stratification in the case of the basic 
iiitras.

T h e  consensus of opinion among scholars now is in favour of accepting 
a somewhat earlier date for the darsanas. We may assign them  to the 
period covering a century and a half before and loughly two centuries 
after the Christian era. It is not possible, in the present state of our 
knowledge, to assign a moie exact date.

T h e  above discussion should also help us to fix the relative priority of 
the systems T h e  Samkhya is adm itted on all hands to be the oldest 
system , it is even pre-Buddhistic in  its origin, if not in its final form 
T his is the dom inant philosophy of the epic period T h a t all other
systems, including the Buddhistic schools, have arisen as a criticism of the 
Samkhya, and that the Samkhya itself does not show the influence of other 
systems is sufficient pmof of its early formulation. T h e  1 aisesika-Sutra 
is next to the Samkhya only Buddhist doctrines are not directly referred 
to in this Its theoty of knowledge, especially the doctrine of anum ana  
(inference), is less developed than that of the Nyaya ; its language and 
terminology also clcaily point to an older period All these considerations 
apjjly to the Mhriamsu-h>utra also Next in order come the Nyaya- 
Datiatia and the Biahma-Sutra, and last of all the Yoga-Sutra

1 HE DEVLLOPMENT OF TH E  SYSTEMS 
T he ideological development of the philosophical systems is of 

greatei interest than their chronological sequence A general outline of 
this development may be indicated

T he Samkhya grew as the first synthesis, on a rationalistic basis, of 
the Upanisads T here are two chief tenets of the Upanisads the im m u
tability and purity of the self ( A tm a n ) ,  and the creation of the world from 
the self which was taken as the sole reality T o  the Samkhya, it appeared 
axiomatic that what changes cannot be conscious, and what is conscious 
cannot change It therefore tried to remove the apparent contradiction in 
the Upanisads by sacrificing the sole reality of A t m a n ,  and by bifurcating

11 l igiahavyavartanT, 1 1 6  and 20 The Yogacara view is attacked in the Biahma Sutra,II 2 27 29 (Ramanuja) or II 2 28-31 (Sankara) and the Madhyamika in II 2 30 (Ram5nuia) 
or II 2 31 (Sankara)
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the real into two—the real as changing Qjarinatni-mlyd) and th e ’real as 
unchanging (kutastha-mtya) Nothing is common to both of them ; they 
thoioughly exclude each other In calling them both real we are, how
ever, using a common measure. Causation for the Samkhya is self
becoming and is a continuous movement And though it emphasizes the 
identity aspect of things, it does not rule out difference. In a rigorous 
formulation of the real, this has to be eschewed The real cannot be 
heterogeneous or composite

Piakiti is independently real, as real as Purusa, and m that sense, it 
can be called a ‘self’ existing by itself. Prakrti exists and acts by itself 
but is not for itself , the value of its existence is for another (sanghata• 
pararthatvat) T he Samkhya would not go to the extent of asserting that 
Prakrti would exist even if there were no Purusa. T he raison d’etre of 
Prakrti’s existence and activity is the satisfaction of the needs of Purusa. 
Not only is the teal bifurcated into two, but even in Prakrti’s nature there 
is the bifurcation of existence and value

The Samkhya position is inherently unstable In it there are elements 
which are mutually conflicting This arises because of the adoption of 
two pattcins of the real (Purusa and Prakrti) And this in turn neces
sitates the sundering of existence and value and the admission of identity 
and difference as equally real Criticism, as the drive towards rigoui and 
consistency, can take either of the two directions If change and imperma
nence are the sole pattern of reality, then Purusa (self) must be leplaced 
by the states of the buddhi (mind), and change itself must be construed 
as the momentary flashing of things into existence and then subsidence 
For, the acceptance of an abiding  entity (Prakrti) which changes, mtio- 
duccs hctciogcncity into the structure of the real , it partakes of the sub
stance and modal views at once If change is to be accepted as teal, the 
permanent element must be discarded as unreal This is exactly what 
Buddhism does when it explains all things on one single pattern of imper
manence and non-substantiality.

"1 he other dnection in which the Samkhya could be given consistency 
is to deny change and impel m anence, it is to take Purusa (spirit) as the 
noim ol the real This would tend to monism, and in its ngoious foim, 
to the absolutism of the Vedanta, by the rejection of difference and change 
as lllusoiy An intermediate standpoint is that of the Vaisesika which 
accepts t he changing and the permanent, and not the changing permanent, 
as leal The Samkhya holds that the permanent (Prakrti) itself changes; 
for the Vaisesika, the permanent, viz the atoms (the ultimate parts of 
things) and the other substances like Atman, kala, dis, and aka&a, do not 
change at all, but a new thing is produced in them when they are brought
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together T h e  same mechanical conception underlies the VaiSesika notions 
of substance and attribute, whole and parts, etc

In  the Samkhya there are idealistic and realistic trends in  a unified 
state. P iakrti exists only for the Purusa, though it does not owe its 
existence and activity to the latter. It rightly holds that empirical exist
ence is conditioned by the wrong identification of spirit and o b jec t; but 
it has not much justification for holding that Prakrti will not be affected 
if this wiong identification ceases on the attainm ent of knowledge Consist
ency would demand that one or the other should be made exclusively 
real, either spirit is all and the object is an appearance, or everything is 
object, the spirit itself being conceived as an object (jada) T h e  first is 
the position of the Advaita Vedanta, and the second is that of the Nyaya- 
Vaisesika realism, which objectifies everything (visaya) and converts the 
Samkhya dualism into pluralism

T here  were several stages in the attainm ent of the final form in  the 
Vedanta tro n i the S-amkhya dualism we have first the establishment of 
the monism of the older Vedanta and then of the Advaitism of Sankara. 
T he oldei Vedanta of the sutrakata Badarayana and his pre-Sankara 
commentatois cim ci/ed the dualism of the Samkhya, but genet ally accepted 
the modification (pai mania)1* ot Biahm an They did not perceive any 
contiadiction 111 conceiving Brahman as both unity and difference

It was left to Gaudapada and his illustrious successor Sankara to 
revolutionize the Vedanta by intioducing the theory of vivarta (appearance), 
by a seaithing cnticism  of the earlier Brahmapannamavada and asserting 
Advaitism as the true teaching ot the Upanisads T his development, 
which was a turn ing point in the history of Indian philosophy, 
was brought about by two sets of influences one, the drive towards self- 
c o n s is te n c v  which w as at work in the oldei Vedanta too, and the other, 
the adoption of the technique (dialectical method) already perfected by 
the Madhyamika and also used by the Vijiianavada We have definite 
evidence of this influence in  Gaudapada, though in Sankara the traces are 
almost oblueiated T here was, however, an adoption of the technique of 
the Madhyamika dialectic, and not the borrowing of its tenets Influence is 
not necessarily acceptance or borrowing of doctrines T h a t too is influence 
which stimulates the systems to modify, revise, or even reaffirm their 
doctrines Influence may be expressed through opposition as well as by 
acceptance In this sense alone have the Brahmamcal systems, the Vedanta 
and the Nyaya, been influenced by Buddhism

14 T he fart that the Rrahma-Sfltra finds it necessary to controvert, at several places, the 
Samkhya interpretation of the Upanisadic doctrines means that it was a rival in the field 
of the Upanisadic exegesis
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T he Nyaya-Vaitesika system, as it emerged at the end of its long- 
sustained duel with the Buddhist systems, very rigorously established the 
objectivity of relation (samavaya), of the whole (avayavin), of the universal 
(satnanya), and even of non-existence (abhava). It minimized and even 
denied the work of thought It objectified and externalized all thought- 
forms, and put them up as categories of the object In  order to realize 
the tru th  of this, one has to look into the polemic found m  the works of 
Yatsyiiyana, Uddyotakara, Vacaspati Misra, Jayanta, Udayana, Srldhara, 
and a host of others T he Nyaya brought its ontology and epistemology 
into full accord w ith its basic principle or assumption by resisting the 
subjectiv istic and critical attitude of the Buddhist schools all along the line

An almost analogous and parallel development obtained w ithin the 
Anatma tradition (Buddhism). Like the Samkhya on the Upanisadic side, 
the first attem pt to synthesize the teachings of Buddha was the Abhi- 
dharnnka system We may comprise under this the Theravada as well as 
the Saivastivada Internal evidence w ithin the Mahayana systems and 
historical evidence unmistakably point to the Sarvastivada as the matrix 
fiom which the Buddhist systems developed as departures and deviations 
The Abhidharmika system is analogous to the Samkhya in a more vital 
sense W e may consider its dharmas (the Skandhavada) as the Buddhistic 
version of the Samkhya conception of Prakrti and Purusa T h e  inade
quacy and inconsistency of the Abhidharma system—the theory of elements 
— led to the Madhyamika dialectic

T he tempo of development was mtenser and quicker in the Anatma 
tradition Schools and sub-schools m ultiplied rapidly, and in the welter 
of ideas Mahayana was born It was a revolution in Buddhism, but was 
in a sense the reaffirming of the oldest and central teaching of Buddha 
Here too two influences may be seen at work T he  one is the passion 
foi consistency , the very dynamism of the Nairatmyavada must have made 
the lealist phase (the theory of the elements) seem just a step T hen 
theie was the Samkhya and probably the other systems which conceived 
reality from a totally different standjwint T he difficulties in each stand
point with legard to philosophical problems were there as ever T his must 
have led an acute and sensitive m ind to reflect that the fault lay not in 
this or that system , there was something fundam entally wrong about the 
constitution of reason itself Kant was led, in similar circumstances, when 
faced with the impasse created by rationalism and empiricism, to examine 
the claims of reason in  his Critique of Pure Reason We have icason to 
ihink that the opposition in philosophy created by the Samkhya and the 
Vedanta on the one hand and the Abhidhaim ika philosophy on the othei 
v\as much more total and basic than that between rationalism and
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empiricism. Reflective criticism was inevitable T he  Madhyamika dia
lectic is the expression of this

‘T h e  basic ideas of the Madhyamika system— the Absolute as devoid 
of empirical determinations, the falsity of appearance, and the distinction 
between the ultim ate and phenomena—were accepted T here was, 
however, a reaction against what appeared to some as its extreme and 
unqualified rejection of phenomena T h e  idealism of the Yogacara 
(Vijnanavada) school is to be understood as a significant modification of 
the Madhyamika negativism (Sunyavada) It contends that the sole reality 
of consciousness cannot be denied, while the duality of subject and object 
with which it is apparently infected must be considered non-existent 
(i'iirrya) , the duality is unreal , bu t that, where the negation of duality 
(idvaya-sunyata) obtains, does e x i s t , it is not nothing (sunya) ’

‘T he  critical philosophy of Kant led to the idealistic systems o£ 
Fichte, Schelling, and Hegel in  the West , here, too, the Yogacara idealism 
follows as a direct outcome of the Madhyamika T his is the third  great 
phase of Buddhism ’

‘Tantricism  (Vajrayana, Mantrayana, e tc) supervened on the Vijnana
vada Tantricism  is a unique combination of mantra, n tua l, and worship 
on an absolutistic basis , it is both religion and philosophy It was 
especially this phase of Buddhism that was propagated in T ibe t when it 
disappeared fiorn India ’15

T here  was a corresponding T antric  phase on the Brahmanic side too 
T he necessary ingredients of the T an tra— mantra, ritual, and worship— 
are already present in the Rk-  and the Atharva-Samhitas and the Brahmanas 
W hat it needed was a philosophic basis And when absolutism and the 
theoiy of emanation (Saktnada) were developed, lan ttic ism  was estab
lished It is found either by itself or as a complementary pait of the 
absolutist and non-absolutis‘ systems, especially of the Saiva schools T here 
is, liowevei, 110 doubt that this phase was the outcome of the Buddhist 
influence 16

A word may be said about the religio-philosophical schools which were 
systematized m  the post-Sankara period These fall under two mam 
g ioups, the Saiva (including the Sakta) ^nd the Vaisnava schools We 
have definite evidence regarding their great antiquity and w idespread 
chaiactcr , though systematized later than the classical schools of philosophy, 
they have been cultivated as cults and gioups for centuries T hey derive 
their inspiration from the religious strain found not only m  the Rg-Veda,

15 Quoted fiom  the w riter’s article on the ‘Schools of Buddhism' in Philosophy—Eastern and Westirn
“  See Dr B Bhattacharya's Esoteric Buddhism , p 163 ‘It is thus am ply proved that 
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the Upanisads, and the Bhagavad-Glta, but also from the canonical 
sources, variously called the Agamas (Saiva) and the Samhitas (Vaisnava). 
T he  li\es and inspired utterances of the saints (Saiva Navanars and 
Vaisnava A hais) Jiave impiessed these s\ stems with a religious stamp 
They emphasize devotion and self-surrender to God as necessary means to 
salvation, they are thus, implicitly or otherwise, opposed to the doctrine 
of knowledge as the sole means to hbeiation (mulcti) All of them foimu- 
late their s\stems as a vehement protest against absolutism—the lmper- 
sonolitv of the Highest , they all affirm the reality and individuality of the 
finite selves (Jnas) T hough these systems incorpoiate philosophical 
elements, then mam interest is religious As such, they may rightly be 
legarded as schools of theology rather than of philosophy

THE CULTURAL HERITAGE OF INDU
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THE origin of this system and the logical consistency of its teaching 
have, for a long time, been matters of controversy, bu t its importance 
in the history of Ind ian  thought has never been questioned Its 

rhaiactenstic ideas and the terminology in which it gives expression to 
them arc met with in the religious and philosophical literatu ic  of India 
almost as commonly as those of the Upanisads T hey especially petvade 
the Puianas, including a large part of the great epic of the M ahablunata 
We shall not concern ourselves here w ith the logical or chronological 
controveisies touching the doctrine, bu t shall merely give a b iief sketch 
of it, selecting in particular such featmes as will help us m undeistanclmg 
its significance to practical life

1 he Samkhva is frankly duahstic It recognizes two ultim ate entities 
—nature and spirit—neither of which can be d e m e d  fiom the other The 
former is tcnned Prakiti and the latter Purusa Since these twro con
ceptions are of fundam ental importance to the doctrine, we shall begin 
our sketch with an explanation of them

P ta k tti T here  are two commonly known ways of explaining the 
ongin of the plusical woild It mav be traced to a manifold of ultim ate 
reals which aic supposed to be simple and atom ic, or it ma\ be 
derived fiom a single substance whicl is assumed to be complex and all- 
p en  asi\e T h e  former is described as the theorv of cication (Arambha- 
vada). foi in it the things of the woild are explained as generated by the 
putting togethei of two or more atoms and the latter, as the theory of 
evolution (Parinamavada). for in it the same are looked upon as the rrsult 
of transfoi mat ions w ithin the primal substance T h e  Samkhya adopts the 
second mode of explanation and Piakrti is the name which it gives to 
the principle or entity out of which is evolved the objective univcise in its 
infinite diversity T his pnm al entity is not dnectly perceived and its 
existence, like that of the atoms in the other view, has only to be inferred 
H oie as elsewhere generally, the Samkhva prefeis a rationalistic explanation 
and does not, like some othei systems invoke the aid of revelation in 
supjKMt ot its conclusions I he veiy name of the doc tiinc. derived fiom 
samkhya winch means bmUUu, indicates that it is based on reflection la ther 
than on authontv P iak m , or M ula-piakiti as it is sometimes designated 
to indicate that it is the hist cause of the phvsual univeise, is thu» one 
and complex , and its complcxitv is the lesult of its being constituted of
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three factors, each of which is described as a guna. By the word guna 
here we should not understand what it is commonly taken to mean, viz. 
'a quality’, for the Samkhya refuses to recognize the distinction between 
substance and attribute There is indeed no harm in speaking, for the 
sake of convenience, of either apart from the o th e r , but to think of the 
two as really separate from, or external to, each other is, according to the 
present doctrine, to indulge m an illegitimate abstraction T he so-called 
quality and substance together form a single whole, and it is the concrete 
unity of both that any material thing represents. T h e  term  guna  means 
here rather ‘a component factor’ or ‘a constituent’ of Prakrti These three 
constituents, though essentially distinct in their nature, are conceived as 
m tcidependent so that they can never be separated from one another 
It means that they are not mechanically placed together, but reciprocally 
involve one anothei and form a unity in trinity T hat is, they not only 
coexist but also cohere T he three gunas are named sattva, rajas, and 
tamas Each of them stands for a distinct aspect of physical reality 
roughly, sattva signifies whatever is pure and fine , rajas, whatever is active , 
and tamas, what is stolid and offers resistance From the standpoint of 
the experiencing mind, they arc also described as being of the nature 
lcspectivcly of pleasure (sukha), pain (duhkha), and bewilderment (tnoha), 
for they give rise to, or condition, those feelings T he  above description 
shows that the gunas aie not merely distinct, but aie also, in some measure, 
antagonistic in their nature T he antagonism, however, is not such as 
to pieclude their acting together , and their harmonious action is illustrated 
h\ the example of a lamp-flame—-the result of co-operation between the 
wick, oil, and hie which, m their separate natuie, appear to be hardly 
fitteri so to co-opeiate In other words, the physical unnerse is an oiderly 
whole which has its own laws to obey and there is no ultim ate contradic
tion in it. though it mav consist of opposing elements

It is not only Prakrti that consists of these gunas Everything that 
emerges from it is also similaily constituted, for the doctrine maintains 
that effects are essentially identical with their material cause In fact 
it is b\ a pio|>er synthesis of the common and enduring features of the 
things of experience that the conception of Prakrti has been reached, as 
the idea of gold, for instance, is readied bv a comparison of golden things 
like biacelets and rings These cosmic constituents are in a state of 
equilibrium  in Prakrti until it begins to differentiate itself , and the 
clneisity of the things that then spring into being from it is due to the 
diveisity in the proportion in which the gunas enter into their make-up 
in the complex process of P rakrti’s evolution ‘It is just as in a game 
ot dice they are ever the same dice, but as they fall in variolas ways, they
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mean to us different things Though only three in num ber, the gunas 
thus really stand for a manifold of distinctions. In later Samkhya, it is 
expressly stated that their num ber is infinite and that they are only 
arranged in three groups on the basis of their likenesses and differences.1 
Prakrti is not only complex and all-pervasive, it is also undergoing change 
perpetually Naturally, the things that develop out of it are also con
ceived as sharing in its fluid character T hus the paper on 'w hich  these 
lines are prin ted may appear to be static , bu t it is really changing every 
instant, though at the same tim e it maintains its identity as long as it 
lasts. An im portant difference between the two is that while Prakrti, 
which is by hypothesis omnipresent, can have no change of place but 
only change of form, the things derived from it on account of their 
finiteness can have both A plant, for example, may grow or wither 
where it is , and it may also be shifted from one place to another It is 
change of form that is meant by pannam a  or evolution T he evolu
tionary process, in the case of Piakrti, is supposed to be periodical T hat 
is to say, every period of evolution or srsti is followed by a period of 
dissolution or pralaya when the whole diversity of the universe becomes 
laten t or ‘goes to sleep’, as it is stated, in Prakrti But even in pralaya, 
we must remember, Prakrti does not cease to be dynamic ; only its com
ponent parts, the gunas, constantly reproduce themselves2 (sadrsa- 
pannama)  then, instead of acting on one another and giving rise to a 
heterogeneous transformation

As regards the things that emerge from Prakrti, it will suffice to 
call attention to only one point which it is necessary to know for under
standing the Samkhya explanation of experience. It is the distinction 
between the things in which sattva predominates and those ill which 
tamas does Most of the things of the material world as well as our 
physical frame belong to the latter class They are objective T he  former 
in which sattva preponderates indeed are not subjective, because they 
also are derived from Prakrti and are therefore physical, bu t on account 
of their finer structure, they are well adapted to assist in the revelation 
of external objects to spirit, which, as we shall presently see, is unable by 
itself to apprehend anything T o state the same in another way, the 
activity of these sattvika  developments is a necessary condition of mental 
life, although they do not by themselves explain it. Of this group, the 
most im portant m em ber is what is described as the antahkarana or the 
‘internal organ’. It is really threefold, consisting of manas, ahankara, 
and buddht,  bu t it is not necessary to give a detailed description of them

* SZrhkhya-prapacana bhasya, I 61, 127 128* Sarhkhya-tativa kaumudi, 15-16
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here Its chief function is to receive impressions from outside and 
to suitably respond to th em ; and it is assisted in  the proper discharge of 
this function by the various senses that belong to the same group. This 
whole apparatus, consisting of the internal organ and its several acces
saries, may be taken as roughly corresponding to what modern psychology 
calls the brain and the nervous mechanism associated w ith its functioning. 
It is specific to each individual and, together with certain other factors, 
accompanies him throughout his worldly existence or samsara This 
relatively permanent ‘accompaniment’ is known as the hnga-farira or ‘subtle 
body’ I t  does not part from one even at death, and is cast off only when 
freedom is fully achieved

To sum up  the conception of Prakrti T he  whole of the physical 
univeise emanates from i t ; and since Prakrti is conceived as ultim ate 
and independent, the explanation so far may be characterized as 
naturalistic.

P u ru sa . W hat prevents the doctrine from being a philosophy of 
nature, pure and simple, is its recognition of Purusa by the side of Prakiti, 
which does not exhaust the content of the universe, bu t leaves out the 
very element by virtue of which we become aware of the existence of 
the physical world And it is that element ot awareness or sentience 
which Purusa represents W hile the doctrine thus differs from naturalism, 
it does not identify itself w ith absolutistic systems like the Advaita, 
for it preserves till the last the dualism of Prakrti and Purusa No 
truly satisfactory explanation of experience is possible, according to the 
Samkhya, if we do not adm it the equal and independent reality of both 
the material and the spiritual elements. T h e  existence of Purusa, like 
that of Prakrti, may therefore be said to have been reached through 
reason If the latter is postulated on the principle that effects presuppose 
a cause that is immanent in them, the former is postulated on the prin
ciple that objects point to the subject, or more strictly, that the non- 
sentient implies the sentient A nother argument in support of the same 
conclusion is based upon the design found in the physical world T he  
bodily organism, for example, with its many well-adapted parts suggests 
that it is meant to serve a definite e n d ; and there are numerous other 
instances in nature with a similar teleology implicit in  them T he  entity, 
whose ends such adaptations and contrivances serve, is Purusa In other 
Words, spirit is the principle for the sake of which nature evolves

Both Prakrti and Purusa alike are thus deduced from an investigation 
of the nature of common things ; the only difference is that while the one is 
the result of arguing from those things to their source or first cause, the other 
is the result of arguing from them  to their aim  or final cause. T h e  world
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is derived from a principle which is like it in its nature, bu t subserves the 
ends of another which is qu ite unlike. Purusa is manifold in contrast to 
P ra k r t i ; and the doctrine may for that reason be described as pluralism. 
T he  conception is, in  other respects also, the very opposite of Prakrti 
Purusa is not complex but simple , it is not dynamic bu t static, know
ing neither change of place nor change of form It is passive while 
Prakrti is ever active, which means that it is to be identified more with 
feeling or the affective side of the m ind than with the intellect or the will 
I t  cannot consequently either know  or will anything in the ordinary sense, 
unless it is assisted by the internal organ and its various adjuncts. In 
itself, it is a mere witness or looker-on (saksin), as it is described Like 
Prakrti, however, it is supposed to be omnipresent, though its manifesta
tion during the transm igrating state or samsara is confined to the limits 
of its physical accessaries like the body and the internal organ.

T h e  exact m anner in which these two disparate entities are, 
or seem to be, brought together is a difficult point and remains 
one of the perplexities in the system But. our present purpose does not 
require any discussion of it W hatever the ultim ate explanation may be, 
Prakrti and Purusa virtually act as o n e , and we shall therefore 
take it for granted that they co-operate It is, indeed, a mattei of 
experience that theie  is no spirit w ithout a living organism or a 
living organism w ithout spirit T his complex of natu ie  and spirit is 
only the empirical self and is to be distinguished, according to the 
Samkhya, from the true or transcendental self, viz Purusa ; but, from 
the practical standpoint, the distinction is of no importance T he  Prakrti 
element that most intim ately enters into this union is the internal organ 
T here arc other elements also, like the sensory organs, bu t they arc all, in 
one sense or another, entnely subordinate to it T he  coming togethei of 
these is the necessary presupposition of all experience, for spirit w ithout 
nature is inactive and nature w ithout spirit is blind In  the resulting 
union, each finds its complement and the defects of both are m ade good 
And we may point out, by the way, that experience is not explained here, 
as in naturalism , to be a product of unconscious m atter , it is, on the 
other hand, taken to emerge from a certain association of spirit with 
it—an association through which the two behave as if they were one 
M atter is merely the m edium  for spirit to manifest itself, not its source 
This association of the two is found not only oidinarily, bu t also in what 
is known as j ivanm ukti  or ‘freedom while still alive’ when a persan has 
become fully enlightened and has transcended all the weaknesses of 
hum an flesh. Such a man, when he departs this life, will, no doubt, 
continue to be, Purusa being considered immortal Spirit then remains
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in itself, wholly emancipated from nature T h a t condition is described 
as kaivalya— ‘isolation’ or ‘aloofness’—to distinguish it from j ivanm ukti  
in which Purusa continues to be associated with the body, senses, and 
so forth, though no lohger in bondage to them

T h e  empirical self is not a detached entity like the Purusa, but 
exhibit., the result of innum erable forces that have acted upon it m  the 
course of its beginmngless history. It is consequently not passive and 
docs not remain a mere spectator of whatever happens to be before it, but 
is activc and meddles with the external object as it apprehends it. It does 
not, however, through such meddling im port any new features into the 
object presented , it only selects certain aspects of it and omits the rest. 
According to this theory of selective appiehension, all the characteristics 
that can ever be known of an object actually belong to it ; and if any of 
them are not apprehended by a particular person or at a particular time, 
it is entirely due to subjective lim itations Hence the sensory organs and 
the antahkarana, though they help perception in one sense, may be said 
to hinder it in another T he nature of the selection made m the case of 
any object depends upon the past life or character of the person in 
question , and this is the reason why a thing that attracts one may com
pletely repel another T he  aspect under which an individual perceives 
the world is thus intimately personal to him  , yet the doctrine does not 
m aintain, as one school of Buddhism does, that there is no external 
reality at all. T he  different world-views are, no doubt, relative to the 
subject ; bu t they, at the same time, point to an objective world which is 
common to all and is real in its own right T he chief argum ent m 
support of this realistic position is that, although there are differences 
among men in their views of things, there are as certainly points of 
agreement also among them If there are occasions when each can 
speak only for himself, there are others when one can speak for all 
Here is an important feature of the system, for it neither sides w ith the 
view that things are precisely as they are apprehended, nor with the 
other which holds that the m ind makes its own things It avoids either 
extreme and allots equal importance to the subjective and objective 
factors in explaining the phenomenon of experience It is we who know, 
just as truly as it is the world that is known Men obtrude their person
alities into their judgements, and subjective prejudices undoubtedly affect 
their knowledge of th in g s ; yet they never create the things they perceive. 
But our knowledge, though pointing to an external universe, is one-sided. 
This is a fundamental defect of human experience ; and to it we should 
add another, arising from the fact that the whole of the world is presented 
to no man at one and the same time. All knowledge, as it is fam iliar
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to us, is therefore personal and fragmentary. It may not indeed am ount 
to an error of commission (viparita-khyati) ,  bu t it is partial and, so far 
as it is not recognized to be partial, it becomes an  error, though only an 
error of omission (akhyati). T his incomplete knowledge, with the result
ing over-emphasis on a part of what is given, explains the conflicts and 
inconsistencies of life whether they be found in the same person at different 
times or between different persons at the same time

Such a view of knowledge is not w ithout its lesson for us T he  lesson 
is twofold: It behoves us to feel less positive than we ordinarily do
about the correctness of our own views, and be more regardful of the 
views of others. In  other words, it teaches us the need for humility and 
charity in our intercourse w ith fellow-men, and impresses upon us the 
need for doing our utmost to see things not only as they appear to us, but 
also as they may appear to others T h e  differences between one man
and another may at first sight appear unbridgeable , but it may be that
they can be easily adjusted, if only each tries to learn and appreciate the 
others’ point of view In  one word, it bespeaks toleration, which, as a 
m atter of fact, is a striking feature of all Indian thought

If all knowledge be thus imperfect in  its very nature, what is tru th? 
T h e  Samkhya holds that it is comprehensive knowledge in which one part 
supplements and corrects another It is knowledge which knows no 
exclusions or preferences and lays appropriate emphasis on all aspects of 
the object known I t may be asked whether such knowledge is at all 
possible so long as its means continues to be the internal organ which, as a 
product of Prakrti, is of a triple nature and consists not merely of sattva, 
but also of rajas and tamas In  answering this question, it is necessary 
to rem em ber that it is not the internal organ as such that limits our view 
of the world in the m anner described above , for, in its intrinsic nature, 
it is essentially sattvika  and is therefore well fitted to be the means of 
revealing all that is In  point of fact, however, rajas or tamas predomi
nates in it as a result of the past history of the person to whom it belongs , 
and it is- the relative predominance of either that accounts for whatever 
lim itations it may possess as an organ of knowledge By subduing these
elements through proper self-disci pline and restoring the internal organ
to its original purity, m an may completely transform his outlook upon 
life and the world Rajas and tamas cannot, of course, be entirely 
e lim in a ted ; bu t when the internal organ is purified or ‘the heart is 
cleansed’, as it is said, their presence will be harmless for all practical 
purposes. But it should not be imagined that this complete knowledge 
is merely an aggregate of all possible views of the physical world. I t  is 
rather an experience in  which they have all been integrated and, accord-
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mg to the account given of it3, is best described as intuitive It overcomes 
the idiosyncrasies of individual view s; bu t it does so by a synthesis, not 
by a mere summation of them.

In  tl is synthetic view, which represents the climax of philosophic 
thought, all things are seen as they actually are So soon as this whgle 
and disinterested tru th  about the world dawns upon one’s mind, one 
sees through Prakrti and realizes its absolute distinctness from Purusa. 
And it is a knowledge of this distinctness (viveka-jnana) rather than that 
of the world as it is, that is stated here to be the means of release. 
Such knowledge is attainable in the present life , and it is the attain
ment of it that is the final aim of life according to the Samkhya 
T he whole realm of nature is conceived in the system as leading up to 
this consummation. Jt is designed for this end and exists solely for it. 
Only the approach to the ideal is through worldly life, the character and 
duration of which depend upon the moral and intellectual equipm ent 
of particular individuals But all alike have to pass through the trials 
and troubles of common life (bhoga) before their minds are turned touauls 
the final goal (apavarga) It means that the true ideal does not suggest 
itself to any one that has not seen for himself the imperfections of samsdra 
T he Samkhya ideal of life may appear to be one that can never be actually 
reached ; bu t what is im portant to note is the possibility of a progressive 
approximation to it In  the case of all ideals, we may say, it is a continual 
advance in the right direction that matters more than even their actual 
realization

Such a view of the goal of life means a long course of discipline to 
reach it, and we have now briefly to consider the nature of this discipline 
But before proceeding to its consideration, we may draw attention to 
what is a common feature of all the Indian systems They arc motived 
by the purpose of not merely discovering truth , bu t also realizing it in 
life It is such realization that marks the attainm ent of truth, in the 
proper sense of the term, and not merely arriving at a speculative notion 
of it T o give our intellectual assent to a doctrine, however vital that 
may be, is therefore not a l l , we must see that, it inaugurates a new 
life T his is the significance of the personal discipline prescribed in all 
the systems as the necessary accompaniment of philosophic study T he dis
cipline in the present case is only briefly referred to m the Samkhya works, 
but it is fully described in the sister system of Yoga If Kapila has 
enlarged upon the theory, Pauanjali has done the same in regard to the 
practical side of the teaching T h e  discipline comprises what are described
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as the eight angas of yoga They are yama  or self-restraint, niyama  ot 
observance, dsana or posture, pranayama or regulation of breath, 
pratydhdra or withdrawal of the senses, dharand or steadying the mind, 
dhydna or contemplation, and samadhi or meditative trance T he aim 
of this discipline is to assist man in the ascent from the narrow view 
congenital to him  to the larger vision which brings freedom with it. A 
characteristic feature of it is the gradation in the training which it pre
scribes. It recognizes different levels of fitness in the disciples and 
regulates the training accordingly It does not aim at extirpating evil 
propensities all at once. Another noteworthy feature of the same is that 
it is based upon the psychologically sound principle that vice is not 
overcome by attem pting to repress it directly, bu t by sedulously practising 
the contrary virtue which will eventually supplant it T h is eightfold 
discipline may be divided into two stages

(1) T he  first is concerned with the right direction of the will, and 
represents the attainm ent of the good as distinguished from the true 
W e have already m entioned the need for charity and hum ility m  our 
dealings with others T h e  discipline in the present stage is devised to 
develop this unselfish side in m an’s character More particularly, it 
relates to the acquirem ent of virtues comprised in  the first two angas of 
yogic discipline, namely, yama and niyama  T h e  former is mostly negative 
and consists of non-injury (ahimsa), truth-speaking (jatya), abstention fiom 
stealing or m isappropriation of others’ property (asteya), celibacy 
(ibrahmacarya), and disowning of possessions (aparigraha) T he latter 
is mostly positive and includes purity (sauca), contentm ent (santom), right 
aspiration (tapas), study (svadhyaya), and devotion to God (Iivara- 
pranidhdna) These together may be described as the ‘ten command
m ents’ of the Samkhya-Yoga It is on this pre-eminently moral foundation, 
and not on the mere cultivation of the intellect, that any spiritual tra in
ing should rest, if it is to be fruitful W ithout such a foundation, there 
is no possibility of salvation , and he who lays that foundation firmly, 
even though he may stop short at that, may be taken to have achieved 
much. T he  key word to this discipline is impersonality Man must 
overcome the egoistic impulses in him, which are the source of so much 
evil in the world T h e  discipline is consequently ascetic, bu t it is not 
so in the negative sense of the term, as is shown by the nature of the 
virtues enjoined under the second head of niyama T he impersonal 
attitude thereby attained is known as vairagya, and its cultivation is 
recommended in order to awaken the spiritual will Any dabbling in 
yoga, w ithout this prelim inary purification of natural impulses, is fraught 
with d a n g e r; and it is such hasty recourse to yogic practice that is
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responsible for much of the odium that has come to be attached in  the 
popular m ind to that discipline.

(2) T h e  next stage of the discipline, consisting of the rem aining six 
angas, is for the specific cultivation of the power of m ental concentra
tion. Its details being somewhat technical, we shall refer here only to 
its general features Of the six angas, the first three are devised to secure 
control of the physical frame with a view to facilitating the control of 
the m ind They refer, as already noted, to right bodily posture, regula
tion of breath, and the withdrawal of the senses from their respective 
objects Of the succeeding three, two assist in getting a direct bu t 
gradual mastery over the ever-fitful mind. T h e  objects chosen for medi
tation may be any m  this stage. T h e  last consists essentially in direct 
meditation on the Samkhya truth. W hen success m  this final stage is 
achieved, all operations of the internal organ are suspended and Spirit 
returns to itself, so to speak. T h e  disciple then becomes a fivanm ukta  
H e may thereafter continue to live upon the earth, bu t he is virtually 
divorced from Prakrti and therefore remains ‘far from passion, pain, and 
guilt’.

T here is one point in  the above account which requires a word 
of explanation. We have mentioned God in describing m y a m a ; bu t we 
have not, so far, referred to his place in the doctrine at all O f the two 
systems to which we have alluded, the Samkhya, in its classical form, 
is definitely atheistic. I t believes in the permanence and supremacy ot 
spirit, but knows nothing of God. H ere it shows its rationalistic bias, 
for no syllogistic proof, as is well known, can be given of his existence 
T h e  Samkhya, no doubt, like the other Indian systems, is essentially a  
philosophy of values. But according to its teachers, all that is pre
supposed by the reality of the higher values is the reality of the hum an 
spirit. T his is clearly indicated by the m anner in  which the ‘design* 
argum ent’, already referred to, is utilized here It is regarded not as 
pointing to a designer, bu t to one that constitutes the end or final aim of 
the design. T h e  Samkhya concludes from the presence in  nature of 
means adapted to the accomplishment of particular ends, not God as 
their author, bu t the self for whom it supposes them to exist. ■ Patafi- 
jali holds a different view and postulates the existence of God or I$vara 
over and above that of Purusas. T h e  allusion to God appears in our 
account of m yam a  because the course of discipline, as we remarked 
before, is entirely taken over from his system. Devotion to God would 
consequently have no place in  the discipline which is strictly in conformity 
with the Samkhya teaching. Here is an. im portant difference between 
the two doctrines which agree in  so many respects. B ut the Yoga
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conception of Isvara is vastly different from the famjliar one of the 
Vedanta. I&vara of the former 1? one of the Purusas, so that, though 
omnipresent, he is not all-comprehensive. T here are other Purusas as well 
as Prakrti to lim it his being. Secondly, he is not responsible, in  the ordinary 
sense of the term, for the creation of the world which, as we know, is the 
spontaneous work of Prakrti. But he is a perfect Purusa and has always 
been so. H e is therefore unique, and even the liberated Purusas do not 
stand on the same footing Stdl, on account of his perfection, he serves as 
a pattern to m an as to what he might become. In  this respect, he resembles 
a guru  who should likewise be an embodiment of the ideal. Apart from 
serving as an ideal, he, out of his abundant mercy, sympathizes w ith suffer
ing men and helps them  to attain spiritual freedom, if they only trust m 
him  and m editate upon him. Accordingly, Patanjali recognizes not only 
the yoga discipline as detailed above for securing freedom, bu t also an alter
native one of bhakti or devotion to Isvara and communion with him which, 
w ithout all the elaborate preparation of yoga, qualifies one for samadhi— 
the immediate means of release.*

W e have so far referred to the attainm ent of the good and the vision 
of the true , and the Samkhya, like the generality of Indian doctrines, 
subordinates the one to the other. T here remains another value of life, 
viz the aesthetic, and we shall refer to a few im portant features of 
it before we conclude An impersonal view of man and nature, bu t 
devoid of enlightenm ent m  the above sense, is, according to the Samkhya, 
the characteristic feature of aesthetic experience. T h e  narrow view 
common to hum an life is not overcome here by the acquisition of 
complete knowledge , bu t the conditions of ordinary personal life are, all 
the same, transcended, though only temporarily, as in the case of 
a fivanm ukta  T h e  aesthetic attitude is therefore disinterested like the 
insight that brings freedom with it T h e  detachment characteristic of the 
attitude is the result chiefly of the ideal status of the objects portrayed m 
art, which divests them  of all personal references and thereby renders 
them  similar to the actual things as contemplated by the perfected yogin 
Art, indeed, may be defined as the layman’s yoga, for it also affoids an 
escape from the realm of the gunas. Great artists attain  such detachment 
directly through the impulse they receive from nature—from ‘woods and 
rills, the silence that is in the starry sky, the sleep that is among the 
lonely hills’. But that is not so, to any conspicuous extent, as regards 
ordinary men; yet even they can rise to that level with the help of the 
artistic creations of a genius. In  either case, we must note, the stim ulus 
comes from outside, although response to it is impossible w ithout

* This is according to Bhoja See his gloss on Yoga-SCtra, I  23
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a certain aptitude in the individual. In  other words, the act of will, as 
compared w ith the acquisition of right knowledge, plays here qu ite a 
secondary part. T he  impersonal attitude comes of itse lf; It is not sought 
deliberately and found Speaking of this distinction between the artist’s 
success and the saint’s, a th in k er/ who is known to have developed a 
theory of art on the basis of the Samkhya philosophy but w ith particular 
reference to poetry, states—somewhat exultingly—that the bliss of peace, 
which the yvgin strains himself to win, is no match for that w ith which 
the poetic muse spontaneously requites her votaries. But he is really 
reversing the tru th  here, because the artistic attitude is temporary and 
will be followed sooner or later by what, in spite of the culture it may 
involve, must be regarded as a lapse into the routine of ordinary life 
T h e  saint also, who has achieved true freedom, may revert to common life 
from his state of trance ; bu t it can, m  no sense, be taken as a lapse, for 
the knowledge and wisdom he has gained remain with him ever after, 
inspiring all his thoughts, words, and deeds
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4
YOGA PSYCHOLOGY

T H E  PHILOSOPHICAL PRESUPPOSITIONS OF YOGA

THE Yoga system of Patanjali is not primarily a psychological system 
and its treatm ent of psychological problems is only incidental to 
its mam metaphysical and ethical purposes. But it diffeis from other 

systems of Indian thought, excepting Buddhism, in being more systematic 
in its handling of psychological problems. T h e  Yoga system was forced 
to this course almost inevitably by its presuppositions, and so without a 
knowledge of those presuppositions it is not easy to understand its mam 
lines of speculation. T he  Samkhya-Yoga twins started with a dualism 
of m atter (Prakrti) and spirit (Purusa), and although neither could explain 
when exactly spirit became involved in matter, both assumed, as did the 
other Indian systems, that it was possible to put an end to the 
undesnable entanglement of spirit in  m atter Both assumed that spatio- 
temporal existence was somehow painful in its ultim ate nature,1 though 
to oidinary minds the world presented many pleasurable aspects , and 
both concerned themselves with the task of eradicating pain w ithout caring 
to state precisely whether the dissociation of spirit from m atter would lead 
to some kind of happy existence 2 Both, again, assumed that spirits were 
infinite in num ber and that each spiritual being must earn its release from 
the grip of m atter by individual e ffort3 They agreed also that the final 
state of a released soul was one of splendid isolation (kawalya)—complete 
freedom fiom material contact and no communion of any kind with any 
other released so u l4 In this state of salvation the soul was supposed to 
rcco\ei its innate purity, self-illumination, and freedom through the falling 
off of the diapery winch served to produce a sense of identity with material 
existence Although orthodox speculation had a tendency to think that 
Nature, of herself, moved away from the proximity of an enlightened soul, 
so that both entanglem ent and release of spirit were really her doing5 (the 
soul, inactive by nature, being incapabic of effecting eithei the bondage or

' Yoga Sutra (Y S ) ,  II 15, Samkhya kauka, 1
2 Y S , II 14, III 51, IV 30, Sam -ka r , 1* Y S , II 22, Sam kar , 18, 56 So also in  Buddhism an aihat is advised to be a lamp 

unto himself, similar is the Jam a belief* Y S , III 50, 55, IV 26, 34. SStii kar , 17, 19, 21, 64, 68 T he term was used in this
technical sense both in  Jainism and in Buddhism‘ Sam -kar , 62, also 56 f , Y S , II 18 Bhoja ascribes the association and dissociation of
nature and spirit to the will of God (ftvara) See Bhoiavrtti on Y S , I 24
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the salvation), the general philosophical attitude was that the soul must 
desire, strive for, and deserve its freedom from the shackles of material 
existence T he tentacles of N ature were supposed to  be m ultiform : 
beginning with gross material objects and passing through finer stuff, 
Nature might assume almost the form of the spirit itself to prevent the 
soul from realising its true essence. T his increases the risk of spiritual 
degradation, for under the impression that spiritual safety has been 
obtained the soul may rest in a false sense of security and thus ultimately 
fail to achieve its proper object. N ature, in  the course of evolution, makes 
herself almost indispensable to spirit, for she evolves successively into the 
intelhgence-stuff (buddhi or mahat), the ego-principle (ahankara), and the 
eleven organs (the five organs of sense, the five organs of action, and mind) 
to make spirit fit for apprehending the external and internal worlds, and 
she evolves at the same time the objective world of subtle essences 
(tanmatras) and gross elements (mahabhutas) to complete the subjugation 
of spirit Nature in this way takes vengeance on spirit for disturbing her 
original placidity and the equilibrium  of the three gunas or elementary 
principles of which she is composed She now begins to spin out of herself 
the gossamers that, though in reality of the flimsiest strength so far as spirit 
is concerned, begin to bind the soul which, through its ignorance and false 
identification with these evolutes of N ature, loses its spiritual orientation 
and gets more and more involved in the meshes of material existence T he 
Yoga system professes to free the soul from this material bondage by laying 
down a progressive scheme of self-realization based upon discriminatory 
knowledge (tattvajndna, vwekakhyati). T he  main objective of Yoga 
psychology is to lay bare the process of thinking in its ethical aspect of 
progicss towards or away from that self-illumination which is identical 
with salvation , incidentally it has to discuss the difficulties and dangers 
that beset the path of the aspirant for liberation at different stages of 
progress T h e  means it suggests to achieve this su m m u m  bonum  of the 
spirit is to turn  the material impediments themselves into weapons of 
attack so that Nature becomes ultim ately hoist with her own petard and 
retires from the field of battle."

Now, spirit is enclosed w ithin a trip le barricade of m atter and until 
all the barriers fall off the soul would rem ain in bondage to m atter T he 
phvsical body supplies the gross vestment of spirit, and material comforts 
often pass for spiritual blessings. T his was the basis of the Carvaka 
philosophy where the soul and the body were identified and the existence

* B) con<<'ntration-on N ature's objects they are subdued and seen through See, for instance,Y S , I 17, 11 10, 11, also Vibhutipada of Y S
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of a disembodied soul (or even a purely spiritual soul) was d en ied 7 
T hen  there is the belt of the external sense-organs. As contrasted with 
the organic sensations mediated by the gross body, these bring reports of 
external objects and fascinate the soul by the beauties of diversified 
Nature. T h e  reaction to sensory knowledge is effected by means of the 
organs of action, and this brings in more knowledge of the external world 
and more material pleasures. T hen  there is the group of internal 
principles (antahkarana)— m ind (manas), ego (ahankara), and intelligence 
(buddhi)—which forms the last and the most insidious chain of bondage 
forged round the soul. T hus the Yoga philosophy reiterates the main 
Upanisadic conclusion that the soul must not be identified either with 
the body or w ith the senses or with the m ind or even with the ego and the 
intelligence-principle, and that one must penetrate into the inner spiritual 
core after ripp ing open the ‘sheaths’ (koSas) of materiality 8

T H E  NATURE OF SELF KNOWLEDGE 
But how are we to think of the soul apart from these5 If the soul 

is the principle of consciousness and m atter the unconscious stuff of 
reality, what would remain of consciousness if the necessary paraphernalia 
of cognition were removed? How would a soul function w ithout a body, 
a group of sense-organs, and a group of internal principles? If the stream 
of consciousness dries up  for want of materials and means, how aie we to 
know that the soul has not evaporated at the same time? T h e  Yoga phi
losophy cuts the Gordian knot by denying that the process of awareness in 
Lime, which involves the duality of subject and object, belongs to the soul as 
such ,* and thus, by introducing the distinction between relational thinking 
arid self-illumination, it throws to the side of unreality the whole process 
of empirical thought and reserves for the soul’s insight the entire field of 
spiritual reality But the language employed was not always happy, for it 
was often asserted that self-illumination was identical with the knowledge 
of the ultim ate distinction between soul and m atter (vivckakhydti)—a 
position which would involve the persistence of the knowledge of the non- 
sp in tual at least as the opposite of the spiritual reality—as something, 
however diaphanous, from which the self distinguished itself Possibly 
what was intended was that the rise of pure spiritual insight was identical 
w ith a cessation of the awardness of the non-spiritual, the psychological 
duality of compresent subject and object being transcended in a logical
duality of which both terms could not simultaneously exist In other

• Sarva-dariana sangmha (Abhyankara’s Ed ), pp 2, 13, SaddarSana-samucca\a (with Guna 
ratna’s Tarka-rahasya dipika), p 306

• Tat U , II 2-5, see B G , III  42
• y  S , I  2. 3, IV 25, 34
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words, we are to understand by the rise of spiritual insight (prajfid) a 
positive realization of the true nature of the self and not a mere conscious
ness of distinction between N ature and spirit.10 But this introduced a 
second danger. As the knowledge of the self could not be characterized by 
the categories of objective contemplation, it was not easy to say what kind of 
knowledge dawned on the cessation of objective knowledge. Although the 
Samkhya had talked of the redeemed soul as eternal, pure, illum ined, and 
free, 11 and the Yoga presumably followed suit, it was evident that both took 
insight not as the attribute bu t as the essence of the soul, just as the 
Vedanta did in the case of Brahman .12 T he  refusal to regard insight 
as the essence would have landed the Samkhya-Yoga in  the same predica
ment as the Nyaya-Vaisesika where the dissociation of spirit from mind 
was supposed to reduce the former to the condition of an insensate stone 
(,hla-iakala)ia—a contingency which the Samkhya-Yoga could not face in 
view of its theory that the soul in its true essence is insight (bodha- 
svarupa) But omniscience, such as is acquired by the highest sages, was 
not what the released soul recovered on attaining its proper nature after 
the disappearance of the material vestm ents; for while omniscience is an 
attribute  of the advanced spirit, insight is the essence of the soul released 
Unlike Jainism, which ascribed to the delivered souls a sort of ubiquity 
and both omniscience and bliss,14 the Yoga denied all bu t knowledge as 
essence to these , its mam line of enquiry therefore was directed towards 
emptying the thought-process of all phenomenality in order to arrive at the 
noumenal consciousness of the self. T he  process consisted in attenuating 
the phenomenal series with the ultim ate object of erasing it altogether from 
the surface of the soul15—no mere improvement of the thought-process could 
lead to self-realization, for the two were entirely different in kind In  order 
to get insight one could not jum p off the one into the other bu t must win 
every inch of ground through the painfully slow and slippery process of 
self-discipline.

P H E N O M E N A L  C O N S C I O U S N E S S  I T S  N A T U R E ,  C O N D I T I O N S ,  A N D  T Y P E S  

T he starting point of the enquiry is constituted by an investigation 
into the nature of phenomenal consciousness, which is an unceasing flow

10 Y S  , I  5 1 ,  I I I  5 0

“  K ily a  Suddha-buddha m ukta svabh ava,  s e e  Y S ,  I V  1 8

”  T h e  w o r d  u s e d  i s  citiSakti  i n  y  S  ,  I V  3 4

11 R a d h a k n s h n a n ,  In d ian  P h ilo soph y,  I I  ( 1 s t  E d ) ,  p  2 2 5 ,  SaddarSana-sam uccoya  ( w i t h  G u n a -

r a t n a ’ s  c o m m e n t a r y ) ,  p  1 8 8

1 1 1  h e  g e n e r a l  b e l i e f  i s  t h a t  t h e  S i d d h a t  h a v e  n o  b o d y  a n d  t h e  o c c u p a t i o n  o f  b o u n d l e s s  

s p a c e  b y  t h e m  i s  n u t  t o  b e  p h y s i c a l l y  u n d e r s t o o d  S e e  S i n c l a i r  S t e v e n s o n ,  T h e H eart o f  Ja in ism , 
p  l b ' )  Sarva darsana san grah a  ( A b h y a n k a r a ' j  E d )  p  8 8

11 V S  ,  I  2 ,  3 ,  4 ,  5 1 ,  I I  6 ,  2 0 ,  I I I  S O ,  I V  3 4
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of cognitive states, using the word ‘cognition’ in its most extended sense 
to include all types of awareness, impulse, and affection This is called 
uttavrtt i ,  mental modifications or fluctuations of the mincj-stuff, the 
word citta being a comprehensive designation of the collocation of the 
five vital airs, the eleven organs (including the m ind proper), and the 
other conditions of knowledge like egoism (ahankara) and intelligence 
(buddhi).1* I t roughly corresponds to the W estern conception of con
sciousness as a stream m which there are both apprehension of objects 
and appropriation by the self of the states of awareness as its own 17 This 
aspect of citta is called karya-citta, which is conditioned in the nature 
and extent ot its operations by the nature of its organic basis 18 I t must 
be remembered that all types of beings are not capable of the same type 
of experience nor do two individuals of the same species agree about their 
mental contents T h e  reason for this is to be sought in  the law of Kaima 
which determines what type of embodiment and experience is to be 
expcctcd of any particular embodied soul, w'hen unaided by yogic profi
ciency 19 T he contracted field of knowledge and activity is at once an effect 
of ignorance and demerit ; for the karana-citta or the potential mind-stuff 
is essentially ubiquitous (vibhu) and yogic practices can recover this poten
tial ubiquity in any individual case (the Samkhya denying, however, the 
absolute ubiquity of the karana-citta and adm itting only its lelative 
expansiveness in different types of bodies)20

T his then is the first handicap which the potential yogin has to meet 
T he citta is not a perfectly uniform  pliable stuff—it differs fiom indi
vidual to individual, making the task of one easier than that of another 
Past karma has set limits to its capacities, so much so that ceitain types ot 
embodiment are only expiatory in character without the light and the 
capacity to improve one’s lot by personal endeavour, just as probably 
other embodiments are only meant for enjoying the fruits of } ast katmas 
and are equally devoid of the capacity of improvement (the gods, for 
instance, being regarded by some as incapable of acquiring saving knowl
edge except when re-embodied as m en )21 All individuals do not have 
to begin at the same point on the onw'ard path and the same disciplines 
are not necessary for all to bring about spm tual insight T he citta,

'• Dasgupta, The Study of Patanjali, p 96, Yoga Philosophy p 261, ) oga as Philosophy 
and Religion, p 94, Radhaknshnan, Indian Philosophy, II p 345 

17 Sec lames, Principles of Psychology, I p 225“  Dasgupta St of Pat , pp 95 6, Radhaknshnan, Ivd  Phil , II p 345, sec also Dasgupta,Yoga Ph , p 202, Yoga as Ph «!r R rl , pp  92 4
" Y  S , II 13, IV 4 Dasgupta, St of Pat , p 95, Yoga as Ph ir Rel pp 93 4, Yoga Ph , p 26211 See the writer’s arlii lc on "The Vicissitudes of ' 'ie Kaima Doclimc in Malaiuxa Com

memoration Volume, p 515
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again, is differently equipped with instinctive cravings in different kinds of 
beings in accordance with the types of their embodiment. As beings have 
been coming and going during the whole period of their eternal life, they 
must have assumed many shapes in the course of transmigration and a 
deposit of impressions of those different lives is left in the citta as vasanas. 
These vasanas become active according ,to embodiment, so that a human 
body is never prompted by bovine instincts nor a cow by human 
im pulses22 These vasanas are eternal in the sense that they are not 
habits, memories, and dispositions acquired during the lifetime of the 
individual, nor do they disappear like these with the cessation of the body. 
T he yogin has to fight not only against visible enemies bu t also against 
invisible foes, for, in addition to the conscious contents of his mind, there 
are also native tendencies like natural introversion and extroversion, 
innate propensities peculiar to the species carried over from past lives, 
and also latent deposits (samskara) of past activities of this life It is not 
enough therefore to stop the flow of conscious states alone, for latent 
tendencies of different kinds sprout up  into overt thoughts and activities 
so long as they are not totally burn t up by the fire of discriminating 
know ledge (viveka) 23 W hen therefore yoga is defined as cittavrtti- 
nirodha (suppression of the modifications of the mind-stuff), it must be 
understood not only as the stoppage of the flow of presentations bu t also 
as the eradication of those potencies or latent tendencies that generate 
new streams of thought and new lines of action.** Much of yogic direc
tion is therefore aimed at the uprooting of potencies that make for fresh 
bondage through lapse in inhibition Hence the yogin (m Brahmanism, 
Buddhism, and Jainism) is enjoined to consolidate conquests as well as to 
attack new outposts if he wishes to attain the condition of a kevalm  or an 
arhat, the different samadhis, bhumis, or gunasthana(ka)s mark the line of . 
advance in spirituality,25 and woe unto him who forgets that positions 
attained with arduousncss can be retained only by vigilance and effort, 
and that to make no effort to advance is the surest way to court retreat.

Now this citta, whose modifications must be suppressed in order to 
obtain insight, is not homogeneous in character T here are distracted*

) S , T\ 0 Dast^iipu, St of Pat , p 111 :J lUsRupta, Yoga ai Ph & R e l , pp 96 7, Yoga Ph , p  280, 285-6, Y S ,  I 51, II 26,111 W), IV 2(1 14J* }' S , I 2 50 1
J' Y S , I 17, 18, II 27, IV 29 Sec also W arren, Buddhism  in Translations, pp  288 89,

“174, also p 109, C A F Rhys Davids, Buddhist Psychology, pp 110-19, Suzuki, Outlinesnf Mahayana Buddhism, Ch XII, also Essays in Zen Buddhism  (First series), pp 70-2,s SiriLiison The Heart o f Jainism, p 185 f , Nahar and Ghosh, An Epitome of Jainism,( li W X.VI, J Jaini, Outlines o f Jainism, p 48 f See m  this connection Suzuki, Essays tn 
/r ti Buddhism  (1 irst Series), pp  81-2 Also Law, Human Types (Puggala-Panfiatti), p 82, Mis Kins Davids, A Buddhist Manual of Psychological Ethics (Dhamma-SaAgam), pp  43-75,
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natuies (kupta), unsteady minds (viksipta), passionate and stupid egos 
(m udha), attentive dispositions (ekagra), and intuitive tempers (m ruddha ) 2,1 
T h e  perpetually restless, the occasionally steady, the infatuated, the mono- 
ldeistic, and the restricted exhaust the different types of minds, and they 
are faccd with difficulties of different degrees and kinds in realizing their 
true selves We need not refer to the difference in the grades of beings in 
which, according to Buddhism, trance conditions of different orders are 
n a tu ra l27 Men aie themselves obstructed by different elements in then 
nature , the impulsive, the vacillating, the scatter-brained, the obstinate, 
and even the speculative are all infected w ith a latent danger to a greater 
or less extent So insidious are the ways of mentation that alike in tru th 
ful thought (piamana), false knowledge (viparyaya), verbal knowledge or 
objectless and inarticulate thinking (vikalpa), sleep and dream condition 
(:m dta ), and memory (jm?</)28 we are really carrying on some process of 
tlnnkm g or other that draws the soul away from its proper vocation All 
avenues of empirical or phenomenal knowledge must be closed befoie 
transcendental cognition can arise

OBSCURATION ^ND EMLRGENCE OF PURE EXPERIENCE 
T he reason why phenomenal knowledge must be abolished is that it 

owes its origin and continuance to the operation of non-spiritual factors 
According to the Samkhya-Yoga, phenomenal cognition arises when the 
intelligent bu t inactive Purusa comes into proximity with non-intelligent 
but potentially active Prakiti and sets up  the evolutionary process in the 
ldttci Intel hgente-stuff (buddhi), egoitv (ahankara), and m ind (manas), 
though bearing psychical titles, do not leally belong to spm t— they are all 
successive stages in the evolution of blind P iak ili and represent that aspect 
of N ature in which the approximation to the psychic character of Purusa 
assumes gi eater and greater prominence T he lcflection of the Purusa on 
this constellation produces an illusory spiritual double and N ature seems 
to have become conscious through this reflected m tclhgization Accord
ing to a different view, there is a double reflection—that of Purusa on 
buddhi and that of buddhi  on Purusa—with the effect that while N atuie 
assumes a psychical aspect Purusa begins to identify itself w ith the m- 
telligized phenomena of buddhi 29 T he etfect of this reflection of Purusa

’• I ynsabhafya on Y 5 , 1  1, Dasgupia, Yoga as Ph & R e l , p 95 f , St of Pat , p  07 f Vijfiana Bhiksu points out that m iodha  is not a negali\<_ but a posnne condition of tlic utta  and its highest loim  is of two kinds—samprajnata and aui in h t a; nil! a See Yot*a\a>a\a>igiaha, I 
Foi the relation ot these tidtuics to the stages of yogic progress, see Bhojavrtti on y S , I 18 J' Sec W arren, Bud m  7 rans , p 289 

** y  S , I 5, 6a“ Sec Dasgupia, Yoga as Ph sir R el , pp 15 23, Tattvnkaum udi on Sam Lai , 27 See Si nil a, Indian Psychology Perception, p 124, for the distinction between Vacaspati M iira and Vijfiana Bhiksu, see Dasgupia, St o f Pat , pp  15 24, in this connection
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on buddht is similar to that of a motionless person on a rippling surface 
of water: the water bodies forth a man and at the same time distorts 
his real form, stature, and posture If the man on the shore were to look 
at his own figure in the 'Nvater, he would be under the impression that his 
whole frame is dancing in the ripples, although as a m atter of fact he is 
standing motionless T he apparent process or change is due to the 
medium of reflection and does not indicate the leal nature of the man 
So also Purusa, which is inactive and has no essential relation to Nature, 
begins to consider itself as an active agent and a cognizer of worldly 
happenings as soon as it forgets that its phenomenal double is really a 
creation of P rakrti.30 We need not discuss seriously the palliating theory 
that Nature evolves in order ultimately to redeem the so u l; for it is 
doubtful if without effort the soul would ever get rid  of Prakrti, and even 
the cessation of effort in Purusa requires some kind of active participation 
in the plan of salvation by Purusa itself. T he  whole yogic scheme would 
be unmeaning if no.personal effoit is needed to pu t a stop to the ceaseless 
flow of mental sta tes; what the Yoga probably intended to convey is that 
the sense of effort and appropriation is phenomenal, though the tran
scendental operation of the soul must be presumed to sustain the spiritual 
effort and progress We may, in fact, see here something analogous to the 
distinction between the logical ego and the psychological ego of Kant— 
there is no empirical knowledge of the existence and operation of the 
former either in the Yoga or in Kant Consciousness is a function of the 
confluence of the logical ego and the thmg-in-itself in K a n t, so also in 
the Yoga the noumenal Purusa and the undifferentiated Prakrti must 
co-operate before any phenomenal knowledge can arise and a sense of 
agentship can invade the soul W ithout knowledge on the part of the 
phenomenal ego, the thing-m-ltself of Kant and the Prakrti of the 
Samkhya-Yoga lapse back into an uncharactenzable condition , similarly, 
without objective cognition, the ego ceases to be known and lapses back 
mio a transcendental or logical condition both m  Kant and in the 
Samkhya-Yoga T heic is, however, this distinction between Kant and the 
Yoga system that while the former denies that the logical ego can know 
itself, the latter postulates a spiritual illum ination of the transcendental 
ego in its released condition—an illumination so different in kind from 
empmcal knowledge that consciousness ceases to be an attribute and 
becomes an essence Students of philosophy are familiar with the concept 
of Brahman as caitanyasvarupa in Indian speculation and of the ultimate 
Reality as absolute experience m W estern th o u g h t; the Samkhya-Yoga
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rejects the peisonal soul of the theistic systems, the lllusoiy soul of the 
Vedantist and the Buddhist, the unconscious soul of the Nyaya-Vaisesika, 
and the embodied soul of the Jaina, and is thus left with soul as experi
ence much in the m anner of Sankara’s Absolute W hen insight becomes 
wholly im m anent and ceases to be transeunt, it ceases to be a form of 
activity , hence knowledge has very seldom been regarded as a karma  by 
Indian thinkers T he  Yoga does not deny that phenomenal thinking is a 
form of activity, bu t it agrees that the rise of pure expeuence is not a
mode ot activity at all In  fact we are told that concentiation (dhydna)
becomes perfect when self-reference is lost and the self becomes almost 
emptied of all contents and only the object to be contemplated shines 
f o i th ,31 this indicates that, prior to the final leap, the spirit loses the 
activity that differentiates and reacts upon the object, and, being divested 
of all Telativity, it loses the flow of awareness which is responsible for the 
sense of activity Like the central point of a revolving wheel the soul
remains unmoved in the midst of changes— it is the unmoved mover of
the phenomenal series which, being gradually contracted, leaves the un
moved mov er alone behind 32 As one-pointedness (ekdgrata) comes nearest 
to this ideal of psychical immobility, the yogin is enjoined to cultivate 
it as a means of total suppression of psychical states 33

T H E  EFFECTS OF IGNORANCE 
T h e  lelation to their conduciveness to the realization of the nature 

of the self divides m ental states (vrttis) into klista (afflicted or hindered) 
and akhsta (unafflicted or unh indered )34 T he former can all be reduced 
to one category, namely, states of ignorance (avidya), while the latter can 
all be callcd states of knowledge (praprn) Now, ignoiance takes the 
forms of mistaking the not-self for the self (asmtta), the im pure for the 
pure (raga), the really painful for the pleasurable (dvesa, inasmuch as in 
anger and hatred there is a peculiar pleasure attached, though the 
experience is really painful),3'’ and the evanescent for the eternal (abhint- 
vc\a) 0 T he combined effect of all these forms of ignorance is that men

11 1 S HI 3 Sic also K S  , 1 43 This is Laya yoga From this VcdSnnr leanings ofYoga m.u possibly be infeired, but Yoga does not teach union with the object of conu.mpl.Hion 3* The distinction between Buddhism and Brahmanism on this point is that while Biul dliism thinks lh.it the evapoiation ot the phenomenal series dots not lea\e any pcim ancnt 
subst.inct Ixhind, Brahmanism believes that an abiding entity called soul (Atman) is left 
behind”  1 S , III 11, 1211 Y S , I 53 }' S 1 1 2  9

”  I he terms may also be taken m Y 6 , II 5 without reference to II 3 In ih it cn 'f 
the votjin would be txpected to get beyond ignorance about the nature of the self, all aitach- menis towaids pleasurable things, all hostile tendencies towards harm ful things and all tenacity 
of mundane existcncc Ultimately they could be all reduced to interest m the ph\steal and

61

YOGA PSYCHOLOGY



THE CULTURAL HERITAGE OF INDIA
look upon the pleasures of the body as the delights of the soul, the impure 
bodies of friends and relatives (including women) as pure and desirable, the 
really beneficent sufferings of the body as objects of aversion, and the 
changing scenes of the mental and physical worlds as constant and abiding 
T he yogin must cultivate a habit of thinking in which things would 
appear in their true perspectives— the attractions of the physical world, 
the pleasures of the senses, the- delights of the body, and the pride of 
possession would all d isappear; even the distinction between virtue 
(punya) and vice (papa) would vanish, for this is true only of the phe
nomenal ego, and not of the transcendental se lf37 It is not enough to kill 
the manifestations of the afflicted sta te j; for in addition to the condition 
of active manifestation (udara) these states are sometimes intercepted by 
other states (vicchmna), sometimes they operate with reduced intensity 
(tanu) through the practice of certain forms of meditation and activity 
like study, austerities, e tc , and sometimes they even sink below the level 
of consciousness and lie dorm ant (prasupta) in the form of vasanas (latent 
tendencies) and karmasayas (latent deposits of past actions)38 One must 
get n d  of these root and branch, and bu rn  up the possibility of future life 
not only by ceasing to have any hankering after it bu t also by taking steps 
to destroy its conditions In  this m atter the yogin must go against the 
inclination of the natural man whose constant prayer is that he may 
continue to live and not be destroyed—a continuation of phenomenal 
existence that embraces both this life and the life hereafter 39 He must 
not even aspire after a higher form of existence like that of gods oi dis
embodied beings (videhallnas and prakrtilinas) ,*° for even these are born
apathy towards the spiritual The Yoga reiterates in I I  15 the Buddhisuc dogma that all is ultimately painful” 1 S , ]I 14, IV 7

31 y S , JI 4 See also I 50 51, IV 9
50 }' S , I I  9, IV  10

Y S , I 19, also III 51 We have a classification under III 51 of yogins into prathama 
luilpil.a, the beginner whose practice of vatragya is showing signs of success in the form of knowledge of dther minds, m adhubhum tka , the one who has set his heart upon conqueung the uorld of external objects and his sense organs and who is described in r  S , I 48 as one who by hearing the scriptuies (Stavana), consideration of their intent thiough thinking oi mfcr< rice (manana), and reflecting upon their object through contemplation (mdidl.ycuana), obtains the tiu ih  bearing insight (rtambhard piapia), prajiiajyotih, the one m whom after 
the conquest of elements and organs by practising constraint as laid down in Y  S , II 47 tlicie has lxcn effected an acquisition of all necessary means to uninterrupted piogress 
lou.nds n.issionlessness, and atihrantabhavanlya, the one whose sole object is. to resolve the mind stun and whose present life is the last (as of the anagamtn in Buddhism) T he invitation
of tlu gods is meant neither for the first class who are not yet objects of serious considerationnor lor ihi llnid and fourth classes tor they do not care for heavenly joys, but only for the 
second tlass who may in this way be deflected from their purpose by the attraction of heavenly joys The third class is descnbcd as starting from vtioka state (y  S , I 36) The fourth
class is possessed of the seven stages of insight as descnbcd in Y & , II 27 After the fourthstage, at which tlnnkables end, there remain three stages of cittavimukti only, that is whyit is railed atihrantabhavariiya, for the cause of release has been known and nothing elseremains to be known The parallelism of these four classes of yogins w ith yatamana, vyatireka,
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and dissolved, and birth  m any form is bondage Brahmanism, Buddhism, 
and Jainism  are singularly unanimous on the point that attaining a higher 
form of phenomenal existence is not the ultim ate objective of a spiritual 
aspirant

T H E  PROCESS OF R IG H T  COGNITION 
Now, the indispensable condition of all spiritual advance is the culti

vation of dispassion or detachment (vairagya)—not in a spasmodic fashion 
but in a systematic way (abhyasa) 41 A person must be habituated to dis
criminative knowledge, and this habit can be established only by long 
practice, with no exception on any pretext, and with faith in its utility 
and efficacy , in fact, the Yoga gives the same direction for the formation 
of habit as W illiam James does.42 In  spiritual matters, a further
condition is the cultivation of a spirit of detachment which in  its
advanced form takes the shape of loss of interest in  both seen and 
revealed objects (drstanusravikavisaya)43—m  sensible objects like women, 
food, drink, power, etc and in revealed objects like heavenly joys and 
states of disembodied existence T h e  Yoga system advises control of 
affections as the indispensable condition of the disappearance of the
phenomenal world So long as we retain interest in any object, we are
bound to notice its presence and feel the effects of that knowledge , even 
sublim inal cravings are to be checked by suitable means to ensure perfect 
freedom T h e  process starts w ith a desire th a t the senses should not
stray into the fields of their normal activity this is the condition of the
striving (yatamana) T he next stage is represented by the knowledge that 
inteiest in certain objects has ceased but not in others this is the condi
tion of differentiation (vyatireka) T he  third stage is attained when 
interest in sense objects has completely ceased, but there still lingers a 
residual anxiety in ihe m ind (whence it is called one-organed, ekendnya)  
Students of abnormal psychology will readily remember cases of anxiety- 
neuiosis (and anxiety-hysteria) where the knowledge of the originating 
cause has disappeared from conscious memory and yet the affect appears 
in the form of anxiety It is only when this stage is crossed and the state 
of detachment from seen and unseen delectations arises that the condition 
known as control (vasikara), which is the highest foim  of lower detach

eltcnduya, and vasikara is not perfect, but in vasikara vairagya there is the same apathy towards heavenly (jnd  worldly) joys as in the stages beyond m adhubhum ila  (sec Y S , I 15) Foi the literal use ot prakrtilaya, see Sarn kar , 45
Y 4 , 1  12 14, B G , VI 35 °  Y S , I 14 See James, Principles o f Psychology, I pp  123-7“  y  S , I 15 See Sam -kar , 2
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ment (apaiavairagya), is said to have been attained.4* Beyond this stage 
is paravairagya, highest detachment, in which complete indifference even 
to the elements of nature (gunas) is reached because of self-knowledge; 
and this discriminative knowledge becomes the cause of salvation only 
when it is never disturbed or broken (aviplava)iS by a return of the con
sciousness of the subject-object or the  agent-patient relation

Side by side with the control of the emotional aspect of mental life 
there goes on a transcendence of crude cognitions in a progressive fashion 
Every phenomenal cognition implies three factors, namely, the knower 
(grahitr), the process of knowledge (grahana), and the object to be known 
(grahya)—a trinity which noumenal knowledge wholly transcends16 T he 
citta or mmd-stuff has a tendency to identify itself with the object which 
it cognizes when its fluctuations are w eakened, if its activities were 
absolute in character, then there would be no possibility either of im
provement or of final liberation Hence the impoitance of fixing the 
mind-stufF upon the right object, for what a m ind thinks it tends to 
become T he Vcdantists say that the knower of Brahman becomes 
Brahman , the Yoga admits the tru th  of this proposition to this extc nt that 
in phenomenal cognition it is an advantage to fill the nnnd with propei 
objects of contemplation, for the m ind tends to empty itself (waiupa- 
iunya) and reflect the character of the object (aitham atranubhasa) with 
the development of concentration47 W hen the yogtn is asked to concen
trate his mind on some dispassionate soul (vitaragavisaya), as, foi instance, 
on Buddhas and Jinas in  Buddhism and Jainism  respectnel), oi on 
ISvara, the omniscient and eternally free Loid and Instructor of the 
whole woild, in Hinduism ,4’ the hope is entertained that by so doing he 
would use at least partially to the height of his ideate and speedily bring 
about his own salvation Similarly, if the Upanisads could compare the 
state of dreamless sleep to the intuition of the Absolute, because in that 
condition all externality and duality disappear,4® the Yoga system could 
advise the novice to take dream (where external knowledge is at an end 
and only internal knowledge persists) and sleep (where both external 
knowledge and internal knowledge are at an end) as objects of concentra
tion, for in that case the cessation of mental fluctuations, as m  those condi-

4* T attv ak au m u d i  o n  Sam  Itar , 2 3 ,  Y V ,  I  1 5  S e e  V i j r i a n a  B l n k s u .  Y o gasaia \n n "iah a,  I I  

S e e  B r i l l .  Psychanalysts, p  8 9  f  ( e s p  p  9 9 )

• •  Y S  ,  I  1 6 ,  I I  2 6 ,  1 1 1  0 . 1 2  

“  y  A  ,  I I I  4 7  ( w i t h  V yisabhasya)
" Y  S ,  I 4 3  

“  Y 4 , 1  2 3 ,  3 7

“  « r  v  . I I  1 1 5  1 7 ,  C hS U .  V I  8  1 ,  V I I I  S  2 .  P ra  U , I V  4  S e e  R j n a d c ,  A 
Constructive Survey o f  U pantshadic P h ilo soph y,  p  1 2 5 ,  a l s o  D c u s s e n ,  D ie  P hilosophy o f  the 
V pan tsh ads,  p  2 4 B  f  ,  2 9 7  f

THE CULTURAL HERITAGE OF INDIA

64



tions, would be easily attained.50 In  this way the mind can use any physical 
events or operations as objects ;51 the one principle that cannot be made 
the object of concentration is the self, which is always the subject, though 
not in the phenomenal sense of being the possessor (ego) of states or 
objects. Even God and other spirits are therefore possible objccts of 
phenomenal cognition, bu t not so the soul itself, for in absolute cognition 
the soul loses all sense of duality and becomes isolated (kevalm)

T H E  STAGES OF CONCENTRATION 
It has already been remarked that the path to liberation lies through 

the fields of Nature herself—that the soul uses the phenomena of Nature 
themselves to conquer her hnallv T he piocess of conquest consists in the 
different kinds of knowledge in the citta corresponding to the different 
kinds of N ature’s manifestations Thus, the ordinary mmd is filled with 
contemplations of the grosser aspects of N ature—the products of the 
mahabhutas which Prakrti evolves last Using a wrord which is common 
with Buddhism but not entering into such niceties of distinction as Bud
dhism does regarding the different kinds of intellection (mano , citta, 
vedana, vinnana, sanna, e tc),53 the Voga calls this stage of knowledge 
savitarka samadhi—here the m ind synthesizes its impressions and ideas into 
the percept of a gross object like a cow or a jar and keeps itself fixed 
thereon In this stage all the elements of perceptual knowledge, namely, 
the sound (sabda) or the name, the meaning (artha) conveyed to the mind, 
and the actual object (vastu) are all rolled up together so that the expenence 
is as much a mental as A physical f a c t T h e  duality of subject and object 
is, in its full significance, present m this cognition, and the mind does not 
rise here above the relativity which all .concrete knowledge implies, the 
knowledge of one object being dependent upon a contrast with that of 
others Now this gross cognition can be superseded either in respect of the 
objective content or in that of the elements involved Thus, when the 
three elements of sound (m the case of auditory cognition), meaning, and

s“ y  S , I 38 (the Tattvavaiiaradi points out that the sletp must be of sattvtha qualit\ namely, such as is accompanied by the memory on waking th.it we had slept well) Sleep itself, howevei, is a hindrance as it means the predominance of the larnaia quality In 
Buddhism also torpor is condemned, although it was permitted to the arhat to take a periodical repose (C A F Rhys Davids, B ud Man of Psy Lth , p 312, with footnote 2)

51 1 S I 39“  y S , II 18, 20. 25, III 50, IV H4“  See C A F Rhys Davids, B uddim t Psychology, Ch III, S Z Aung and ( A F
Rhys Davids, Compendium of Philosophy, p 1 2 f , p  94 f , G A F Rhys Davids, Bud
Man of Psy Eth , pp  Ixiu lxxxu“ Y  4 , 1  42 T he term is found in the Nihayas in the sense of attention applied (C A FRhys Davids, Bud Psy , p 97, 110, Aung and Rhys Davids, Comp of Ph , p 95, see csp Rhys Davids, Bud Psy Eth  , p 10, f n 1 wheie the distinction between vitakko and vicaro 
has been carefully drawn)" Y S , I 42
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o b ject in ten d ed  are redu ced  to the last, 1 e w h en  the m in d  understan ds the 
n atu re of ob jects in  a d irect fashion w ith o u t th e h elp  o f w oid s or psychical 
doubles, w e reach the stage o f n i r v i t a r k a  s a m a d h i  56 W ords often  ten d  to 
conceal the real n atu re o f an object an d  also to p rod u ce the illu sio n  o f a 
sensib le con ten t (as m  the case of n egative  words), w h en ce the m en tal state 
ca lled  v i k a l p a  fo llo w s 57 It is necessary to rise above the co m p lication  of 
k n ow led ge by verbal and m ean in g  factors an d  to get a d irect u n v eib a lize d  
k n ow led ge of things, such as is possessed b y  babes an d  deaf-m utes ,s w hen 
this is accom plished the sa v ita rk a  stage is superseded b y  the n i r v i t a i k a  stage 
and kn ow led ge about th in gs is transcended in  a d irect acq u ain tan ce w ith  
them

B u t the y o g i n  m ust go b eyon d  this stage of gross conten t altogether 
and try to grasp the su b tle  elem ents of N a tu re  (ta n m a tr a s) in  thou true 
essence H e re  also the first stage is characterized  by verb al com plication s 
as m  the case of gross objects and  it is o n ly  at the end that the m ind 
grasps the n atu re o f the su b tle  th in gs w ith o u t these com plication s 
T h e  two stages here are resp ectively  ca lled  savica ra  and n i r v u a r a ,  reflec
tive and  super-reflective, in  contrast w ith  sa v ita r k a  dnd n u v i t a r k a ,  con
tem p lative  (or d elib erative) and  su p er-co n tem p latn e, because w h ile  the 
latter types deal w ith  objects whose existen ce is a m atter of o td in a ty  

exp erien ce, the form er types deal w ith  objects whose existen ce can  only 
be in d irectly  proved, so far as o rd in ary  m inds are com  ei n e rt“  It is 
cla im ed , h ow ever, th at the y o g i n s  are able  to know  even  these su b tle  things 
d irectly  after they have acq u ired  certa in  pow ers by the practice  o f m ed i
tation  W e  are told, for instance, that in  sa vica ra  s a m a d h i  the y o g in  

acqu ires the pow er o f kn o w in g  such su btle  th in gs as atom s (w hich are 
in v isib le  to ord inary  persons till  three b in ary  atom s have form ed  a tiasa-  

r e n u  or th e m in im u m  vis ib le  m agnitude), space tim e, a n , m a n a s ,  and 
even  the law s of m orality  b y  d irect e x p e r ie n c e 60 T h e  list varies from  
system to system, b u t there is a general agreem en t that the obstacles that 
p reven t the grasp o f su btle and supersensible th in gs in  the case of

”  1  S  ,  I  4 5

5 Y S I  9

"* O n  t h e  w h o l e  s u b j e c t  o f  m rvikalpa  ( i n d e t e r m i n a t e )  a n d  sav ih alpa  ( d e t e r m i n a t e )  p e i c e p t i o n ,  

s e e  S i n h a ,  In d ian  Psychology Perception , I I  ( p  3 1  f ) ,  N a l i m  K a n t a  B i a h m a ,  P hilosophy of 
H in d u  Sadhana  I X

11 T h e  t e r m  savicara  i s  f o u n d  i n  B u d d h i s m  m  t h e  s e n s e  o f  s u s t a i n e d  a t t e n t i o n  ( s e c  t h e  

r e f e r e n c e s  g i v e n  a b o v e  i n  f  n  5 4 )  Y S  I  4 4  T h e  o b j e c t  o l  savicara sam adhi  i s  s a i d  ( o  b o  

e v e r y t h i n g  s u b t l e  o f  t h e  e x t e r n a l  o r d e r  i n c l u s i v e  o f  P r a d h a n a  o r  P r a k r t i ,  b u t  n o t  t h e  s e l f  

w h i c h  a l s o  i s  s u b t l e  ( Vyasabh  o n  t h e  sutra)  T h i s  w o u l d  m a k e  a  p a r t i a l  c r o s s  d i v i s i o n  o f  

t h e  o b | e c t s  a s  o t h e r  sam Sdl.ts  a l s o  h a v e  s o m e  o f  t h e s e  s u b t l e  t h i n g s  a s  o b j e c t s  o f  t h e i r  t h o u g h t  

S e e  S i n h a ,  In d Psy Perception , p  3 4 8  f

* '  S e e  S i n h a ,  In d  Psy Perception ,  C h  X V I I I  f o r  ( h e  d i s t i n c t i o n  b e t w e e n  y o g i c  p e r c e p t i o n  

a n d  o t h e r  f o r m s  o f  s u p e r n o r m a l  c o n s c i o u s n e s s  l i k e  a n a iiia n a , su tdh adarian a,  a n d  p ratib h am an a  
( V  S  . I l l  3 2  3 )
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Yo g a  p s y c h o l o g y
ordinary men do not operate in the case of the yogins who can 
see through the non-spiritual character of even the subtle manifestations 
of N ature An instructive parallel to the distinction between savitarka 
and savicara is the Kantian distinction between forms of intuition and 
categories of the understanding— the former being apprehended direct 
and therefore requiring only exposition, and the latter being known only 
indirectly and therefore requiring deduction , to a yogin both the gioss 
and the subtle are matters of direct knowledge, though to the ordinary 
individual the one is sensed and the other inferred In the mrvicdra 
stage the yogm  gains a direct non-conceptual non verbalized knowledge of 
these subtle things 61

But even this stage is transcended when the yogin passes on to the 
sananda stage After he has discovered that neither the gross nor the 
subtle things of N ature are really final objectives and that identification 
with neither in a state, technically called samdpatti (a teim  probably 
bon owed from Buddhism),62 where the object alone seems to exist and the 
self-reference is almost lost, is conducive to the realization of the true self, 
the yogin passes on to still more subtle forms of N ature to discover if the 
self could be found there T here  is some difference of opinion about the 
things that should be included w ithin the class of ‘subtle objects’, but the 
general tendency is to include w ithin it everything of Nature, exclusive 
ot the gross objects of sense, in which the elements of rajas (activity) and 
tamas (inertia) preponderate 63 T his leaves the sense-organs, which are the 
products of ahankdra under the influence of the sattva (purity, balance) 
element, and also buddhi,  and possibly also ahankdra itself if vve take the 
alteinative view that it is not out of ahankdra bu t out of buddhi  direct 
that the objective series of tanmatras and mahabhutas and the subjective 
series of ahankdra and the sense-organs developed on parallel lines 61 In 
sananda samadhi the yogin may be supposed to gam an insight into the 
nature of these subjective or, rather, illum inating principles, with the 
exception of buddhi, which N ature evolves We may, in fact, think that 
m sananda samadhi, as Vacaspati Misra holds, there is an identification

11 f'yasabh on 1' S ,  I 44 
“  See Rhys Davids, Bud Psy , p 114 
“  y  5 , 1  45“  There is some divergence of view about the process of evolution fiom buddhi or mahat to the organs of perception and action, manat and the tanmatras and also about the element that predominates in each case T he SathKhya kanka (Us 22, 24) upholds the classical 

view and most of the commentators accept the same T he other view is represented by 
Vijnana Bhiksu who derives the parallel series from buddhi (see R adhaknshnan, Ind Ph ,II p 269, f n  3) T his seems to follow Vyasabh on ¥ S II 19, bur t>e commentators on the y  S are not unanimous on this point For a thorough discussion o t ihis m auer, see 
Dasgupia, St o f P a t, p 60 f
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with the grahana or means of knowledge just as in savitarka and savicara 
samadhis there is an identification with the grahya or objects of knowledge.*5 
But the real difficulty is to understand why the term ananda (and some
times also mrananda  to indicate the super-Unanda condition)*6 should be 
used. Do we have here the psychic process that is designed to get rid of 
raga and dvesa that attend the knowledge of the phenomenal world and of 
which the residual effect remains in the form of anxiety when the object- 
consciousness disappears? In  that case there would be some sort of relation 
between the five klista states and the five kinds of samadhi (including the 
highest), although even then there would not be a strict one-to-one relation, 
as savitarka and savicara would jointly correspond to abhinwesa ; raga 
and dvesa would jointly have sananda as corresponding, and sasmita and 
asamprajnata would correspond to asmita and avidya respectively. But the 
statement that the states of the five klesas are suppressed by dhyana lends 
colour to the supposition that a correspondence with the five types of 
samadhi was intended in some way 67 T he other supposition, namely, that 
the affcctive residues of cognitive states are intended, cannot be altogether 
barred out, and we may believe that before the self finds out that no kind 
of cognition, not even the sense of personal identity, is really self-knowledge, 
it has to rule, first of all, the affective self-feeling out of court T he 
tendency, for instance, to identify the self with coenaesthesis, oiganic 
sensation or the feeling ansing out of the proper or improper functioning 
of the bodily system, must be abandoned, for the self can have nothing to 
do with anything that is of the nature of a disturbance and that makes 
for clinging to m undane existence through its hedonic effects 68 In  the 
sananda state this identification with the psychical accompaniments of vital 
functions is effected only to be transcended in sasmita samadhi It is 
also likel) that by sananda samadhi was intended the attention paid to the 
stream of awareness as such, as distinct from the objects revealed therein 
and the selt-consciousness attending it. T his would mean that the mind 
could attend to its own subjective states w ithout reference to the objects 
of the physical world which they originally revealed to the spm tual novice 
I ’his does not explain the term ananda but would satisfy Vacaspati 
Misra's division of samadhi into three classes of which the second has

“ See Vyasabh and I  attvavaisaradi on Y S , I 41 
“  See Sinha, of) n t  , pp  349 50 
r ) S II 11
ts i lie difficulty nf this interpretation is that the vital airs are not separately recognized in (Ik Samkhya system, although tlicir existence is taken for granted and in the Yoga-Sutra d ilution* about their control arc to lie found Vijftana Bhiksu takes ananda in the sense of bliss due to the influx of sattva quality and denies that there is also a mrananda samadhi See Dasgupta. Yoga as Ph 6- Iiel , p 15S
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reference to the process of awareness, provided we do not mean by grahana 
the sense-organs bu t the process of thought that apprehends **

But the yogin can go further He may transcend both the object and 
the process of thought and fix his attention on the consciousness of self 
itself W e have already seen that this self-consciousness is only Phenome
nal, for here there is a reflection of the Purusa in the Janus-like buddhi 
whereby an illusory self-sense is generated in the first evolute of Prakrti, 
namely, buddhi  or mahat N ature is so transpaient in buddhi, owing to 
the preponderance of the element of sattva, that the self has great difficulty 
in  dissociating itself from the consciousness of self, the ‘I ’ from the ‘me’, 
the transcendental self from the phenomenal ego Buddhi and ahankdra 
are the two principles which closely operate together in producing individ
ual centres of cognition, affection, and conation , and although they require 
the help of the sense-organs to come into contact with the external world, 
they are sufficient by themselves to generate, or at least to conserve, a 
sense ot private ownership of ideas and actions Buddhi,  like the nous in 
Plotinus, supplies the principle of intelligibility to Prakrti which, like 
the One or Being of Plotinus, would rem ain unmanifcsted (avyakta) 
w ithout its aid But intelligibility in general becomes particularized 
through ahankdra or ego-making principle, which canalizes intelligibility 
into individual channels and lays the foundation of personal ownership In 
the sasmita samadhi the self concentrates on the sense of personal cognition 
in d  effort only to transcend that state also 70 I t  discovers that the sense 
of personal identity is also phenomenal and depends upon the compresence 
of Prakrti and Purusa— the former supplying through buddhi  and 
ahankdra that m edium in which alone Purusa could produce an image of 
itself and a sense of personal identity But this is the stage hardest to 
overcome, for here the identity w ith the real self is so close that most 
people stop here, thinking that the final stage has been attained As a 
m atter of fact, the Yoga-Sutra refers to two classes of beings—the videhalinas 
and the prakrtilinas— both belonging to the bhavapiatyaya class or the 
class of beings who are born w ithout organic encumbrances like our own,

•• Nagoji Bha(la thinks that by grahana are to be understood three distinct (lasses of 
sense organs We may mean either the different kinds of senses possessed by different kinds of beings, both sessile and moving, or the sense organs as ordinarily understood, or likddhi and ahankam  T he fiist would be the cosmic, the second the gross, and the third the 
subtle meaning of the term See his commentary on y  S , I  41

’• T here is similar difficulty about the significance of the term asmita We may mean by it cither the principle which because- of its sattvika chaiacter almost takes the form of the self (which interpietation would make buddhi the object of concentration) or a Purusa who is eternally free (1 e God) or has become free (1 e muktapurufa) See Nago|i's com mcntary on ¥  6 , 1  41, also Dasgupta, Yoga as Ph & R e l , p 153, Sinha, Ind  Psy Perception, 
p  351.
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and possessing a natural capacity to know themselves if they would shake 
off the little ignorance that keeps them from salvation 71 T h e  yogm  is an 
updyapratyaya or one who has acquired his discriminative knowledge 
adopting propei m e a n s /2 but he is not in any way inferior to the above 
two classes of beings, foi he can win his salvation by going beyond the stages 
of sananda and sasmita samadhis in which these classes are held fast 73 It 
is not enough to renounce the world or practise austerities—the yogin 
must gain complete insight into the distinction between his self and the 
phenomena of the phvsical woild, and thereby win his freedom, if he wishes 
to avoid the condiiion in which the gods or some other types of beings, 
caught in the finer meshes of Nature, arc at present H e must know that 
no amount of introspection or knowledge through buddhi would ever give 
a knowledge of the noumenal self, for in the empirical condition the self 
can be in feiied  from the operations of buddhi but never experienced  
directly—we get the ‘me’ or the object-self bu t never the T  or the subject- 
self as this can nevei be objectified w ithout absorbing material factors like 
buddhi, ahaiihaia, etc Extremes have a tendency to meet, for the Sceptics, 
the Behav lounsts, and the Patanjahtes are at one so far as the value of 
introspective knowledge is concerned, as all deny its validity for the purpose 
of self-knowledge but while the Sceptics and the Behaviourists would say 
that the self is non existent, the Patanjahtes would say that the self requires 
some other method of knowledge to be known in its true essence

It is evident that after the savitarka stage we are dealing with matters 
that are more or lc's supernormal, for the ordinary man can have no direct 
expenence ol the subtle elements or the organs of knowledge or the buddhi  
in which the sattva element has completely subordinated the other elements 
of rajas and tamas W hen therefore these four kinds of meditation arc 
called sam()tajfidla samadlu,74, we are to understand by the term the kind ot 
knowledge in which the duality of subject and object is piescnt, though the 
ob|ect may varv from gross things to subtle, and even so-called psychical, 
enlilies, and the cognuer mav be a novice in the art of concentrated th ink
ing or a spiritual adept It is insUuotive to compare this Yoga scheme with 
the Buddhistic system of jhana (dhydna), foi it would show not merely that 
the practical part of the m ind-training was similar but also that the term  
sananda may have been borrowed from Buddhistic sources and then its

■' ) S , I 19
'* P i asabh  o n  Y S , I 20
"  Ib id
4 Y  S I 17 l a t e r  w rite rs  d iv id e d  Yoga in to  Tour classes—M a n tra  yoga, 1 aya yoga, 

U n h a  'o g a ,  a n d  R a ja  yoga See io ^ a la t tv a  U , Yugaitkha U , I  (T o  these  a rc  a d d e d  
B liav.ina \o g a  a n d  S ahaja  yoga m  Yogaiihha U  V ) T h e  fo u r  stages o f  Yoga in  th is  la te r  
l i l t r a tu i e  a re  ca lled  A ra m b h a , G lia ja , P a ric ay a , a n d  N is p a t t i  — Ib id  ,  V, a lso  Siva Samhita ,
I I I  29 a n d  V 169 f (R a ja d h ira ja  yoga)
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origin forgotten In  the  Anupada-Sutta  (Senes-Discourse) occurs the follow
ing senation of the concentrated states

‘For instance, bhtkkhus,  Sariputta, aloof from sensuous desires, aloof 
from bad ideas, enters into and abides in  Fust Jhana, wherein attention is 
applied and sustained, which is born of solitude and filled with zest- and 
pleasurable feeling. And the presentation in  that First Jhana, to wit, 
thinking applied and sustained (vitakka, vicara), and zest and pleasurable 
feeling (piti, sukha) and singleness of object (citt’ekaggata), and contact, 
feeling, perception, volition, consciousness (citta), desire (chanda), choice, 
effort, mindfulness, indifference, adaptation of attention (manasikara)— 
these are for him serially determ ined , these, as they arise, arc for him 
things understood, and as they are present and as they depart, are for him 
things understood ’7S

A sim ilar senation is to be found m  other places too Here, for 
instance, is another description of ‘right concentration’

‘W hen aloof from sensuous ideas, aloof from evil ideas, he enters 
into and abides in First Jhana, wherein attention is applied and sustained 
(sa-vitakka, sa-vicaia), which is born of solitude and filled with zest and 
pleasant emotion , when next, from the subsiding of attention applied and 
sustained, he enters into and abides in Second Jhana which is inward 
tranquillizing of the m ind, self-contained and uplifted from the working 
of attention, is born of concentration, full of zest and pleasurable emotion , 
when next, through the quenching of zest, he abides with equal mind, 
m indful and discerning, experiencing in the body that pleasure whereof 
the Aryans declare. “Happy doth he abide with even, lucid m ind,” and 
so enters into and abides in T h ird  Jhana , when next, by pu tting  away 
both pleasant and painful emotion, by the dying out of the joy and misery 
he used to know, he enters into and abides in Fourth Jhana, that utterly 
pure lucidity and indifference of mind, wherein is neither happiness nor 
unhappiness— this is the training of the higher consciousness ’r"

We may very well believe that the Buddhistic ideal of realizing the 
non-perm anent character of the ego finds its parallel in the yogic ideal of 
transcending the asmita stage Both the systems hold that the stream of 
thought which is responsible for the generation of the ego-sense must be 
stopped, even though an  ultim ate divergence of views becomes noticeable 
when the question of a transcendental self arises T he Buddhist tran
scends the ego-stage only to realize nirvana and the yogm  goes beyond the 
empirical ego to realize the noumenal self

T h e  Yoga analysis practically stops here and we pass on immediately
”  See C A F Rhys Davids, Bud Psy , p 97
'* Ibid  , p 110, see also W arren, B ud m  T ran s , p 288
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to asamprajfidta samadhi or concentration where the object has been 
reduccd to mere disposition (samskdra) and where therefore knowledge 
involving the duality of subject and object has ceased.77 But there are 
indications in the Yoga-Sutra itself that other stages of the soul’s growth 
were oncc known, and possibly for these it is best to tu rn  to Buddhistic 
literature from which most probably the stages were borrowed W e have 
already referred to the four trances (jhana), bu t here are some more 
stages of knowledge w hith spiritual advancement possesses serially Thus 
it is described of Buddha that after he had instructed his disciplcs, on the 
eve of his decease, to work out their salvation with diligence—

‘ The Blessed One entered the first trance , and rising from the first 
trance, he entered the second trance , and rising from the second trance, 
he entered the third  trance , and rising from the th ird  trance, he entered 
the fourth tiance , and rising from the fouith trance, he entered the realm 
of the infinity of space , and rising from the realm of the infinity of space, 
he entered the realm of the infinity of consciousness ; and rising from the 
iealm of the infinity of consciousness, he entered the realm of nothing
ness , and rising fiom the realm of nothingness, he entered the realm ot 
neither perception nor vet non-perception : and rising from the realm of 
neither perception nor >et non-peiception, he arrived at the cessation of 
perception and sensation ’7"

In the Visitddhi-magga we are told”  that a lim it of time may be set to 
this condmon by t he concentrated mmd, provided that the termination 
of life, or respect for the Order, or a summons from the teacher does not 
interfeie, and that when a person rises from this condition he completes 
the process of never-returning (i e he will not be reborn after the end of 
this life) or attains the full stature of sainthood and his mind is thereafter 
inclined to nirvana, which is also described as isolation T he distinction 
between a dead man and a man who has entered on the cessation of 
perception and sensation is that in the latter bodily karma, vocal karma, 
and mental karma all cease and become quieted, bu t vitality does not 
depart, the natuial heat does not subside, and the senses do not break up 
as in the former case 80 But the person in this condition cffects a three
fold deliverance—he passes from a knowledge of the conditioned to that 
of the unconditioned, horn a state of desire to desirelessness, and from the 
sense of falseness of the ego to the sense of the empty 81

’■ Y S , I 18 30 l^or aiamprapiata samadhi,  see S in h a , o p  a t , p p  342, 352
See VV.irn n Hud n, Tians , p  109 I t  is to  b e  n o tice d , ho w ev er, th a t  B u d d h a  passes 

in to  nirvana  d ire tllv  f io m  (he  fo u rth  t r a n r e — I b i d ,  p  110 
”  Ib id  , p p  S85 6 
,0 Ib id  , p  389 
81 Ib id  , p  378
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T H E  STAGES OF SA N CTIFICA TIO N  

Echoes of these are to be found in the Yoga-Sutia, for we arc told 
that it is possible for the yogm  to realize a sense of escape fiom the 
trammels of the body in the state of attention (dharand) called mahavtdeha, 
which mav be either relative (kalpita) when the knowledge of the body 
from which escape has been effected persists, or absolute (akalpita) when 
even this knowledge drops o u t82 We are also told that a yogin attains the 
infinity of consciousness in the state called visokd (or jyo tivnati—a term 
reminiscent of the Buddhistic arcismati, a condition in which the residues 
of ignorance ancl passion are burn t up by practices conducive to the peifec- 
tion of bodhi) 83 T here is also a reference to the condition of mind in 
which there is a sense of the bodv being expanded to inhnity (ananta- 
snmapatti) and which favours fixity of posture (asana) 84 It is true that 
the finer distinctions of the Buddhistic arupa-]hana in which the indi\ idual 
passes over more or less into a cataleptic condition8'’ are not so nicelv diawn 
in the Yoga-Sutra, but the general outlines are the same and even the 
graduated sense of nearing the goal is present in both the systems • I hus 
in the doctrine of prajna or insight, which is described as sevenfold and as 
advancing by stages to the highest (prdntabhumi), vve are told that a yogm  
passes through the four stages of karyavimukti (release of insight from 
effects) and the three stages of cittavimukti (release of mind-stuff) as soon 
as the defilements due to im purity disappear and discriminative know ledge 
a n scs88 He has a knowledge that the things to be escaped have been 
thought out, that the causes that produce the things to be avoided have 
dwindled away, that the escape has been perceived through restricted 
mentation (mrodha-samadhi), that the means of escape, namely, discrimi
native knowledge, has been cultivated These four stages, we may suppose, 
come after the vasikara stage has been attained in the path of concentra
tion T he stages of cittavimukti do not depend upon effort but represent 
the progressive stages of dissolution of the objective or phenomenal ordei 
after the proper subjective condition has been attained They are that 
the jurisdiction of the intclligence-stuff is at an end, that the gunas are

■■ Y  s , I I I  41
"  y  5 , 1  36 Set Su/uki, O u t o f M aha B u d  , p  316
*4 Y  S , I I  47 l h e  trad itional in te rp reta tio n  is th a t the m ind is to be fixed on the 

Serpent King on wliost hood th r  eaitli rests steadily For the juxtaposition  of sam adhi and 
sam apatti m  B uddhistic literatu re, see Su/uki, Studies in  th e  L ankavata ia  S iitia , pp  74 75

*“ For which see Aunj; and Mrs Rhys Davids, C om p o f 1’h , p p  64, 00 , M is R h \s  
Davtds, B u d  M an o f P<.y Elli , p 71 f

”  Y S , II  27, w ith Vyasabh In  bo th  Buddhism  and Jain ism  a lso  a double stage of lhe 
liberation  process is to be found— p ud^a la  nairatm ya  and  dharm a n an a tm va  in the form er an.I 
freedom  from  bhavabaiidha  and  dravyabandha  in the la tte r T h e  V edantic equivalents would 
be fiva n m u k ti and  vtdehakaiva lya  T h e  meanings are, however, not identical For a different 
enum eration  of the seven yogabhum is, see Yogavasistha R am ayana , I II  118 2 16, Via 120 1 8, 
V ia  126 12 73 For a descuption  of the jiva n m u k ta , see Varaha U , IV
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being dissolved into their ground which also is disappearing, that the soul 
has passed out of relation with the gunas and become isolated (kevalin) 
and pure (amala) T he yogin in  this condition is called fortunate (kusala) 
and it is implied that he possesses a knowledge of the stages through which 
he has passed on his way to liberation, though the last three stages are 
more or less automatic after discriminative knowledge has been estab
lished 87 These stages are not identical w ith the ten stages of a Bodhisattva’s 
perfection (dasabhumi) in Mahayana Buddhism ,** bu t the fact that the 
Buddhistic tenth stage, dharmamegha, turns up w ithout context in the 
Yoga-Sutra89 shows that the Yoga manual possibly knew also of these stages, 
perhaps in a vague and distorted way, and used only the last stage in its 
scheme of liberation Similarly, the word avarana to indicate the veil 
which keeps the soul from its freedom is probably more technically used 
in Jainism and conveys a similar sense in the Yoga-Sutra also ,90 bu t the 
Jaina term  gunasthdna(ka) to indicate the stages of spiritual progress91 
coi responding to the dasabhumis of Buddhism was not accepted. T he 
moral discipline of the three systems is more or less uniform  because the 
soul’s impediments are identical, bu t the psychological analysis is different 
in each owing to the different philosophical presuppositions of the three 
systems Still, it appears that Buddhism ?nd Yoga move in a similar 
atmosphere of thought, possibly because both had a background of 
Samkhya philosophy T he  similarity becomes greater if the vibhiitts or 
magical powers are taken into consideration and also the objects and 
methods of meditation , but as these are partly extra-psychological, we need 
not bring out the similarity by detailed comparison Both believed in a 
complete transcendence of discursive reason and in the attainm ent of a 
state of cognition to which empirical mmd could lay no claim

W hat happens to the soul after the kusala condition cannot, from the 
nature of the case, be described, for the conditions of empirical knowledge 
all disappear then and the self regains its proper nature Although 
described as witness (saksin), seer (drastr), and knower (jnatr) of states, 
the transcendental self is really known only indirectly by a kind of impli
cation so long as the condition of empirical knowledge persists 92 Nature 
has evolved to ensnare and liberate the self ,93 the progressive knowledge of 
the divergence of N ature and spirit is owned by the self with the help of 
buddhi But all vicissitudes of knowledge, feeling, and conation leave

*' Vyasabh on F  S , II  27
•* For which sec Suzuki, O ut o f M aha B u d  , p  313 £
" T  V , IV 29 

Mrs Sinclair Stevenson, T h e  H ea rt o f Jam ism , p p  132 S
•' To r winch sec Ib id  , p  185 f
"  r  s , i i  20
•J Y S ,  I I  18
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the sense of self unaffected; as the im purities fall off, the realm  of the 
knowable begins to shrink w ithout affecting the sense of the knower. All 
these imply that there is a self behind the states ; bu t as the states are 
inessential to its existence, inasmuch as they might be suppressed altogether, 
the self must be construed as a spiritual essence which is experience itself 
w ithout the attributes and limitations of empirical personality Language 
was not devised to indicate this spiritual condition—hence the mystery of 
the self’s nature remains ever unsolved to those who are in  the empirical 
plane All that we are perm itted to know is that in that condition the 
fluctuations of consciousness are at an end, the sorrows of life have all 
disappeared, the residues of the moral life (good or bad) have all been 
'burnt up so far as future em bodiment is concerned. T he Yoga system did 
not acknowledge the possibility of knowing that one more life remained 
to work off the fruits of action, as Buddhism did m its doctrine of the 
once-returner (sakrdagamm) ;  for it denied that after the saving knowledge 
had dawned there was any chance of rebirth, though in its doctrine of 
sevenfold insight it did adm it a knowledge of the dissolution of the material 
conditions of the bound soul Buddhism itself acknowledged that such 
knowledge was transcendental (lokuttara) and was higher than that 
experienced in the kamaloka, the rupaloka, and the arupaloka, bu t it also 
held that the consciousness of the nev^r-returning and that of the arhat 
were higher in the scale than the consciousness of the once-returning.91

OBSTACLES TO  CONCENTRATION
We may now leave these transcendental states aside and tu rn  to the 

more immediately useful materials furnished in the Yoga-Sutra to bring 
about the complete cessation of mental states A careful analysis was made 
of the impediments to concentrated thinking and moral earnestness, and 
practical steps to overcome them were laid down As is natural, the
obstructions to m editation come in  for fuller treatm ent than the aids and,
even in the list of accessories, inhibitions figure quite prominently. It 
may be presumed that the Yoga as well as Buddhism knew of the usual 
methods of facilitating concentration by choosing the right time, place, and 
circumstances. T h e  Svelasvatara Upanisad, the Maitrayani Upanisad, and 
the Katha Upanisad (and the Bhagavad-Glta) show Samkhya-Yoga leanings 
in  a systematic way ;95 bu t some of the characteristic yoga practices can be 
traced back to much earlier literature and the psychological processes

See B C Law, Designation of Human Types (PuggalaPannatti), pp  26 27, Aung and 
Mrs Rhys Davids, Comp of Ph , pp  88 91•• See Deussen, Ph of the Up , p  246 f , 382 f , also Ranade, op a t , pp 182-90
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1 HE CULTURAL HERITAGE OF INDIA 
involved in contemplation and concentration were quite familiar phe
nomena before the Yoga-Sutra systematized them 96

T he obstacles to concentration were classified under different heads: 97
(a) Sickness

It was laid down that the humours of the body, the secretions and the 
sense-organs were to be kept m proper order before yoga could be satis
factorily practised In  later Yoga works, like the Hathayoga-pradlpika, it 
was mentioned in fact that yoga itself kept the body m  a healthy condition 98 
Various indications about the progress of the m m d towards yoga were 
found in the proper functioning ot the different systems of the body In 
the Hatha-yoga m inute prescriptions about ridding the body of all im
purities were laid down99 and the results attained were heightened 
sensibility, increased control over the activities of the body (including 
levitation, immersion in solids, walking on fluids, e tc),1"" and even the 
power of voluntaiy death Continence .ind restraint of vanous kinds were 
as much in the inteicst of the body as ot the nnnd and were accordingly 
p iesuibed Ovei-indulgence and improper diet were tabooed for the same 
leason and fasting and austenties, in so far as they did not endangei life, 
weie lccommended 101 W hen yoga is established the powers of clanvoyance, 
dairaudicncc, eu ate obtained, and also the knowledge ot past, distant, 
and future tilings102 In one woid, the absence of bodily infirmity would 
include the disappeaiance of all those impediments that lim it the opera
tions of the mind m time and space on account of bodily defects, diseases, 
and decays Concentration cannot thrive when the body refuses to act as 
a pliant tool in the hands of the yogm  and sets up organic disturb
ances How, foi instance, is a yogin to assume a fixed scat or posture 
win n he is restless with fever, or fix his mind when he is in a delirious 
condition?

(b) Listlessness , idleness , languor
Closely related to infirmity is the heaviness of the body due to the 

piejxMiderance of phlegm, or of the mmd-stuff on account of the prepon- 
dciaiuc oi the tamas element W hen the m ind is unwilling  to stn, it is a 
case of idleness; when it is unable to stir, it is a case of languor (styana) lw

“  Sec Dasgupia, Yoga Ph  , p  42 £ Yoga  m agical practice is mostly associated w ith the 
l l h n m u - l  tda  and in a m inor fashion w ith the Yajur  Veda See K eith, 7 he R eligion  and  
Vhtlo\of>hy of the Veda and Upamshads,  p p  56, 81 (f n 3), 492 (f n 4), also Dasgupta, H in d u  M \s i iu \m ,  1 titu rc s  I and III

>' S , I 30 Cf rt)ol>indii I t  , I, Yopalallva V  *" Hnlhayogn prddlfnka, II SO, 78 (I’dnini Olliie Edition)
Ih u l  I I  22 f 

“,u ) S , III 39. 42, 45
,0‘ Y  S , I 60 65
,M Y S . I I  39, I I I  16, 18, 25, 41

Vyasabh  on Y S , I  30
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So it is not enough to possess the capacity of concentration—one must 
actually will to cxercise that capacity. A yogin may fail for lack of drive 
just as he may fail for lack of energy.

(c) D o u b t; heedlessness 
It is not enough to possess the will and the energy to achieve con

centration. one must also hold fast to a single object and persevere in 
the attem pt to grasp it completely 1 lie lack of dehniteness gives us 
doubt (samsaya), where the m ind is assailed with alternative thoughts and 
the necessary faith in the sole efficacy of the ideate is absent Heedlessness 
(pramada) is a lack of reflection upon the means of attaining concentra
tio n ' 1,1 here theie is no doubt about the objcct ot know ledge, but steps are 
not taken to bring about the concentration by the adoption of appropriate 
means.

(ri) Failure and instability in attention 
It was found, howevci, that in spite of then willingness and applica

tion some could not attain  a particular le\el of concentiation These 
could not make any progress in their spiritual quest T he explanation of 
this type of distiaction is not forthcoming in the Yoga-Sutra, bu t possibly 
it is due to congenital impediments oi subconscious opposition In  its 
coniprehenshe scheme the Yoga system lepeatedly draws attention to the 
necessity of taking the residues of our past thoughts and actions into con
sideration, and wre may very well suppose that the past takes its vengeance 
on the piesent by obstructing progress

It may so happen, however, that a position is won with effort, but 
very soon it is lost again It is not enough to secure an advance—it is 
neccssary to retain it also In spiritual matters, not to advance is to 
recede , and so effort is necessary to m aintain positions by trying to go 
beyond them. The tendency to slide back to an m fenor position, which 
does not require much effort to retain it, is a danger which always besets 
the path of the spiritual aspirant Hence continual effort is needed to 
keep up one’s attainm ents in the spiritual domain A yogin should never 
be satisfied w ith anything less than total suppiession of the modifications 
of the mind-stuff, or even the interm ediate stages attained would slip out 
of his grasp

(c) Worldliness ; erroneous perception 
One of the gravest impediments is moral defect in the shape of greed 

or addiction to objects of sense If the purpose of yoga is to draw the nund 
away in the interest of th e 'Spirit from thoughts and impulses lead ng 
to the recognition of the material world, it is obvious that excessive
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TH E CULTURAL HERITAGE OF INDIA 
fondness for the world of sensibility would obstruct the effort to detach 
o n e s e l f  from empirical thinking T h e  yogin must therefore cultivate not 
only a habit of thought bu t also a habit of action conducive to the attain
m ent of the maximum spiritual height H e must control his feelings as 
well as his thoughts and actions. So long as the desire to enjoy persists, no 
amount of intellectual effort to fix the m ind on higher things would 
succeed, and as vairagya or dispassion will not thrive under such a condi
tion of worldly attachment, the suppression of the mental states would not 
be brought about

Hence the root-cause of all distraction must be eradicated by culti
vating true knowledge and abolishing all false or illusory knowledge 
W ithout an adequate knowledge of the principles of reality and the 
distinction between self and not-self, all effort to get rid of mental fluctua
tions would be futile Hence we come back to the old position that at 
the root of all distraction stands m an’s imperfect knowledge, and so the 
removal of distraction and the removal of ignorance are one and the same 
problem Many have failed to obtain salvation because they mistook the 
acquisition of certain powers or the appearance of certain agreeable mental 
conditions as the attainm ent of samadhi Many have also been tempted 
to deviate from the main purpose of attaining isolation by their quest 
of magical powers (vibhutis) , and many have transferred their attention 
from the end to the means, as for example when the hathayogms of later 
times perfected the technique of bodily control, they desisted from the 
attem pt to know themselves T he Yoga-Sutra warns the learner to beware 
of these pitfalls and to forge ahead with the proper objective without being 
distracted by irrelevant considerations 105

In addition to the nine distractions mentioned above, namely, sickncss, 
languor, doubt, heedlessness, listlessness, worldhness, erroneous perception, 
failure to attain a particular stage of concentration, and inability to keep 
it when attained, the Yoga-Sutra refers to certain other obstacles to con
centration These are (a) pain proceeding from the m ind itself, the 
external world, and the gods, (b) despondency owing to the non-fulfilment 
of desires (the passions being included within pain), (c) unsteadiness of 
the body, and (d) breathing (inspiration and expiration) 10‘ They accompany 
the distractions proper and disappear when the mmd-stuff is concentrated. 
It is obvious that the Yoga-Sutra itself initiated that inquiry into the 
bodily conditions of attention which attained some amount of scientific

,M See, for instance, Ha(hayogapr, IV 97, where the happiness of Raja-yoga is preferred to mukti
S ,  I  31.
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precision in  later Yoga literature. W e have here the rudim ents of physio
logical psychology of which traces are to be found in  the Upamsads also.107

THE AIDS TO CONCENTRATION 
Now each kind of distraction is to be met by an antidote ot its 

own, though it is not unlikely that the distractions and their remedies 
are m utually related among themselves T he  yogangas (helps to yoga) 
represent the m ethod of getting rid of the distempers of the soul in a 
progressive fashion Thus, if bodily infirmity, unsteadiness of the limbs, 
and breathing upset the m ind and render concentiation difficult or impos
sible, these must be controlled and eradicated. Cleanliness (iauca) of the 
body, as of the mind, is therefore necessary for concentration 108 T hen  again, 
the yogm  must learn to control his limbs— he must try to sit straight like 
the trunk  of a tree (sthanu), w ith the spine, the neck, and the head in 
one line, and assume certain postures (asana) that are favourable to con
centration I0' T he  Yoga-Sutra knows nothing of the later prescriptions 
about m udra  (pose of fingers, hands or body) or its T antric  use (as in  
the D hyanabindu Upanisad, for instance) and nyasa (touching the various 
parts of the body) which came m  the wake of Tantricism  and theism T he 
nyasa in  which the different muscles of the body are brought into exercise 
by rotation looks almost like a physical d r i l l , bu t the idea that the whole 
body becomes suffused with divine energy and the devotee becomes one 
with his god110 saves it from degeneration into a mere physical exercise and 
invests it with a deep spiritual significance T he  mudras, however, cannot 
be so easily spiritualized and were probably imitative gestures or magical 
symbols in their original forms and were later on invested with esoteric 
meaning T he Yoga-Sutra which believed in  immobility could not consist
ently advocate the use of these modes of moving the body as they would 
disturb the attention For the same reason it could not recommend the 
practice of the eighty-four asanas of Hatha-yoga, for many of these would 
have contravened the Yoga ideal of asana as steady and easy in character 1,1 

Nevertheless, the Vyasabhasya mentions a few, showing that many of the 
forms were well known and modelled on the postures of different types of

107 VySsabh on Y S , II 32 
See B  G , VI IS *" See Nalini Kanta Brahma, Philosophy o f H indu Sadhana, p  320" •  For mudras see Gheranda Samhtta, Lesson II, Hathayogapr , III Mantra-yoga consists in Teciting mantras m  honour of different deities along with touching different parts of the body where they are supposed to be located for the time being111 Y S , II 46 See Gher Sarh , Lesson II, Hathayogapr , I 19 f As contrasted with 

H atha yoga the yoga taught in the Yoga-Sutra is called Raja-yoga, though Bahiranga yoga or yoga with external o r bodily aids like Ssana and pranayama anticipates Hafha-yoga practices ,111 VySsabh and TattvavaiSiradi on Y S , II 46 See in this connection TnU khtbrShmana  
V  for a description of some of the im portant asanas
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animals ns T he Yoga-Sutra, however, recommends the practice of con
trolled breathing (pranayama) with the ultim ate object of suspending it 
for as long a period as possible 11S T he breathing, both in and out, should 
affect as small an area as possible; its frequency should be d im inished; 
and its duration should be expanded. In this way the body will breathe 
as few a num ber of times as possible and in a progressively shallower 
m anner till it is able to hold the breath for a fairly long period without 
any risk of asphyxiation 114 T hat the autonomic system could be controlled 
through the slender connection w ith the nervous system was a great 
discovery of the Yoga system115 and it still retains its title to the sole 
possession of the technique to bring that about

T he  T antric system developed at the same time a method of con
trolling the different plexuses (satcakra)u> and indulged in physiological 
speculations suited to the pu rpose , but the Yoga-Sutra lim ited itself 
almost entirely to the practice of breathing without, however, elaborating 
the system of nerves (nach) to any great extent, and laid down the suspen
sion ot breath as the objective of all spiritual aspirants T he idea that 
controlled breathing cleanses the system and that the elements of the body 
are thereby rid  of all impurities (bhutasuddhi) came la te r ,117 originally 
breath was controlled because it disturbed the attention and because the 
control of breath not only made the m ind attentive bu t also scoured away 
the karma that veiled discriminative knowledge.118 Still, even in the Yoga- 
Sutra an exaggerated impoitance given to breath-control for purjwses 
of concentration and ultim ate salvation is noticeable 110 This may be 
reminiscent of the Upanisadic view that man is continually offering 
sacrifice to the gods through breathing (called Pratardana sacrifice after 
King Prataidana, who taught this doctrine)120 and that all the scriptures 
were bicathcd out b) the Absolute Being 121 in fact, in later literatuie we 
are told that when inhaling, a man makes the sound sah, and when 
exhaling he emits the sound ham, and in this way he is unwittingly repeat
ing the formula (ajapd ]apa) that the Jivatm an is identical with the

y  S , 11 50 For pranayam a  see G hct Sam  , V For a sim ilar B uddhistic belief, see 
W arren , B ud  in T ra m  , p p  S54 6

114 Y  S , II  51 Sec also W arien , loc cit , also D asgupta, Yoga as Ph & R e l , pp  146 7 
See I nklcy, T h e  N ervous System , pp  30 81 

" “ See N K Bralim a, op c t t ,  pp  2K9 90, A Avalon T antra  o f th e  Great L iberation  
(M ahannvana  la n tia ) ,  pp  l \n  f ,  D lijiim iljiiidu  U ,  Siva Sam hita, V 56 131

N K B ialuna, op n t  , pp  H19 20 Sec D arsanopamsad, Secs V and VI in  tins 
connection

r  S , I I  52 See ( h a  U , 1 3 5 
11" y  S , II 52, 53 T h e  Biahm avidya. V  goes to the length of calling the last five

yogangas pranayamas
1>” Rtiu.il I a I: i U , II  5 T h is  is the A japa  ham sa-vidya  of D hya na bm d u  U , H am sa-vidya  

of B ra h m a vid y i U  and H am sa V
1,1 B r V  , II  4 10. M a itn  U , VI 32
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Param atm an (so’ham  or hamsah) without intermission.1”  T h a t the regula
tion of breath had a therapeutic effect on the bodily system and increased 
the beauty and longevity of the person practising it was not the primary 
motive of pranayama in  the Yoga-Sutra, though perfection ot body 
(kayasampad), including beauty, grace, power, and compactness as of the 
thunderbolt, was regarded there also as a supernormal power (v ibhuti) 
acquired by the yogm  in  the course of his progress towards concentra
tion 123 It is interesting to note that austerities (tapas) play a very small 
part m  the Yoga-Sutra, though they are regarded as a form of yoga 
(Kriya-yoga)124 and form one of the five observances (niyama) ,125 this is an 
index of the attitude towards mortification of the flesh practised much 
more widely at an earlier time Similarly, the Vedic sacrifice (yajna) 
practically disappears as a mode of spiritual progress, though the 
Bhagavad-Glta adm itted its utility even when it depreciated its value 126 
It is likely that the Yoga shared with the Samkhya an -abhorrence of 
sacrificial cruelty and readily adopted the Buddhistic and Jaina prescrip
tion of non-injury (ahimsa) as the cardinal tenet of spiritual emancipation 127 
Besides, after castigating bodily movement as an impediment to concentra
tion, it could not logically back the Vedic mode of attaining liberation 
through sacrifice as it involved a lot of m anipulation and movement. O n 
the other hand, the Upanisadic formula of O m  as the mystic syllable 
par excellence proved attractive because its monotonous repetition had 
the effect of bringing about concentration, if not stoppage, of thought ; 
so it was made the subject of m editation and was also regarded as the most 
natural expression for Isvara (G od)128 Like James, - the Yoga-Sutra 
discovered that the most intim ate nature of the attentive process was the 
control of the body and that attention was more a function than a producer 
of bodily ad justm en t129

But mere bodily control is not enough to bring about the cessation 
of the mental process T he senses are assailing the soul through the 
operations of the buddhi,  and unless the mind withdraws from the senses 
or unless the senses are otherwise rendered inoperative, the disturbance to
the soul will continue Hence the practice of withdrawal (pratyahara) of

G/ier Sam  , V 84 (this is called hcvalakumbhaka),  see also IIa(hayogaj>r  , 1 1  72 4
See in tins connection Paiupata  Brahm opam sad

1,3 Y S , III  46 also ra t tvava iia iad i  on  y  S , III 37 See Hathayogapr  , II 78 See Yoga 
cudamani U  m this connection

114 Y S , II  1 For Kriya-yoga, see D asgupta, Yoga as Ph & R e l , p  142 f
115 Y S , II 32
'** B  G , IV 33, X I 48 See in this connection Siva Samhita,  V 2-5Y S , I I  30, 31 See Digha Nikaya, Kutadanta  Suttanta  (Sacred Books o f  the  Buddhis ts ,

I I  pp  160 85)
"* Y S , I  27 C f A m rta  nadopantsad  for the  use o f O m  in m editation , also A m rta- 

b tn du pa m sa d , D hya na b ind u  V  , N a d a b m d u  V  , B rahm avidya  U , I ogacudam am  U
,M Jam es, Princip les o f  Psychology, I p  435
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the senses must be resorted to.130 T h e  Yoga system does not recommend 
the plucking out of any sense, if that were possible, nor does it advise 
m utilation of any organ of knowledge or action ; for unless the thoughts 
are controlled, the mere disappearance of any sense-organ will not smooth 
the path  to salvation. W hen the organs of sense cease to connect them 
selves with their proper objects, they im itate the mind-stuff itself which 
is not in  direct contact w ith the objects and is naturally undifferentiated 
in respect of its contents.131 T here  was some difference of opinion, it seems, 
about the exact meaning of the term  ‘mastery of the organs’, bu t all agreed 
that complete mastery was synonymous w ith singleness of intent followed 
by loss of interest in  objects of sense, whether this itself was or was not 
followed by the disappearance of the panorama of the external world 132 
In  fact, insight and detachment are synonymous so faT as objects of sense 
are concerned, and the whole yogic prescription can be put in the formula 
'Contemplate, concentrate, cohquer' In  the second and third  books of 
the Yoga-Sutra we are told of the various powers (vibhutts) that are 
acquired by concentrating on this or that object W hile to the novice 
these powers prove intoxicating and he revels in their practice, the adept 
is advised to tieat them  as mere signs of the development of the spirit and 
to pass on to the stage of conquest of the organs of sense It is not enough 
to know the things of the world in all space and tim e or to acquire the 
various perfections (siddhis) th a t enable one to dominate the objects as 
one pleases.133 It is necessary to transcend that stage altogether and to 
realize the essential non-spiritual character of the world of m atter. T his 
is achieved by loss of interest in  worldly things consequent on the mastery 
of the senses T h e  m utability of m ind is most dependent on the presenta
tions, and restriction of these is the first step towards realizing the cessation 
of the m ental states Representations depend on presentations, and pre
sentations depend upon the interests of life Ultimately therefore 
knowledge becomes a moral problem, for people know in order to act in 
the world for purposes of self-aggrandizement and enjoyment

How then is interest in the world to be abated? H ere we come upon 
the formula which is common to H induism , Buddhism, and Jam ism —in 
fact, to all philosophies that condemn worldly pursuits w ithout any excep-

1,0 Y S , II 54 See Mrs Rhys Davids, Bud P sy , pp  82-3, for similar Buddhistic preachingm  y S , n .  54,M Vyasabh on Y S , II  55
111 y  S , II 39, III  18, 25-9, 41-2, 45 These are called abhtjnas or psychic faculties in Buddhistic literature (Suzuki, St in the Lank Sutra, p  383) Cf Akankheyya-Sutta  of the 

Majjhtma Nikaya (see W arren, op c i t , p  303) and Samanna-phala-Sutta of the Digha Nikaya (Sacred Books o f the Buddhists, II pp  88-89) See Aung and Mrs Rhys Davids, Comp of Ph , p 63, also Mrs Rhys Davids, SSkya or Buddhist Origins for iddhis and abhi]fids See also Yogaiikha U for the  siddhis
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tion. I t  is to concentrate on the abominable aspects of the attractive things 
of the world. Here, for instance, is a specimen from Buddhism134 about the 
type of thought that one ought to indulge in if one wishes to avoid being 
attracted by physical b e a u ty

‘For as the body when dead is repulsive, so is it also when a liv e , bu t 
on account of the concealment afforded by an adventitious adornment, 
its rcpulsiveness escapes notice. T he body is in  reality a collection of over 
three hundred bones, and is framed into a whole by means of one hundred 
and eighty joints It is held together by nine hundred tendons, and over
laid by nine hundred muscles, and has an outside envelope of moist cuticle 
covered by an epidermis full of pores, through which there is an incessant 
oozing and trickling, as if from i kettle of fat It is a prey to vermin, the 
seat of disease, and subject to all m anner of miseries T hrough its nine 
apertures it is always discharging matter, like a ripe boil. M atter is 
secreted from the two eyes, wax from the ears, snot from the nostrils, and 
from the m outh issue food, bile, phlegm, and blood, and from the two 
lower orifices of the body faeces and urine, while from the ninety-nine 
thousand pores of the skin an unclean sweat exudes attracting black flies 
and other insects *

‘Accordingly, it is on account of the concealment afforded by this 
adventitious adornm ent that people fail to rccognize the essential repulsive
ness of their bodies, and that men find pleasure in women, and women 
in men In  reality, however, there is not the smallest just reason for being 
pleased A proof of this is the fact that when any part of the body becomes 
detached, as, for instance, the hair of the head, hair of the body, nails, 
teeth, phlegm, snot, faeces, or urine, people are unwilling so much as to 
touch it, and arc distressed at, ashamed of, and loathe it But in respect 
of what remains, though that is likewise repulsive, yet men are so 
wrapped 111 blindness and infatuated by a passionate fondness for their 
own selves, that they believe it to be something desnable, lovely, lasting, 
pleasant, and an Ego.

Here is the same theme treated in earlier literature 13S 
‘Just as if, O priests, there were a double-mouthed vessel full of 

various sorts of gram, to wit, Sali-rice, common paddy, beans, pulse,

114 W arren , B u d  in  T rans  , p p  298 9, also p  242, where occurs the  following passage 'W hen 
this 1 joily comes in to  existence, it docs no t arise in the  m idst of nym phaeas, nclum bium s, lotuses, 
and w ater-lilies, etc , nor of jewels, pearl-necklaces, etc , b u t ill-sm elling disgusting, and repu l- 
Mie, i t  aitses lictwcen the stom ach and  the lower intestines, w ith the belly wall l>ehind and  the 
backbone in fion t, in  the m idst of the cn tia ils  and  mesentery, in  an exceedingly contracted, 
ill sm elling, d isgusting and repulsive placc, like a worm  in ro tlcn  fish, carrion , o r lan iid  gruel, 
or in  a stagnan t o r d irty  pool o r (he liki ’ See also M a iti i U , I  3, II 4 (Deusscn, l 'h  o f 
th e  U p  , p p  284 85)

See W arren, o p  a t , pp  359 60
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sesame, and husked r ic e ; and some intelligent man were to open it and 
consider its contents, saying, “T his is Sali-rice, this is common paddy, these 
are beans, this is pulse, this is sesame, this is husked r i c e i n  exactly the 
same way, O priests, a priest considers this body upwards from the soles 
of the feet, and downwards from the crown of the head, enclosed by skin, 
and full of all m anner of uncleanlmess, saymg, “T here  is in this body 
hair of the head, hair of the body, nails, teeth, skin, flesh, smew, bone, 
marrow of the bones, kidneys, heart, liver, pleura, spleen, lungs, intestines, 
mesentery, stomach, faeces, bile, phlegm, pus, blood, sweat, fat, tears, 
lymph, saliva, snot, synovial fluid, urine ” ’

Let us continue the theme a little further m order to show the final 
attitude towards the things of sense.11*

‘Just as a man might have a wife beloved, delightful, and charming, 
from whom he could not bear to be separated for a moment, and on whom 
he excessively doted If he then were to see that woman standing or 
sitting in company with another man, and talking and joking with him, 
he would be angry and displeased, and experience b itter grief But if 
subsequently he were to discover that she had been guilty of a fault, he 
would lose all desire for her and let her go, and no longer look on her as 
“m ine” From that time on,-whenever he might see her engaged with any 
one else, he would not be angry or grieved, but simply indifferent and 
neutral Ih  exactly the same way the ascetic by grasping the constituents 
of being with the reflective insight becomes desirous of being released 
from them, and perceiving none of them  worthy of being deemed “I ” or 
“m ine” he abandons all fear and joy m  regard to them, and becomes 
indifferent and neutral W hen he has learnt and perceived this, his mmd 
diaws in, contracts, and shrinks away from the three modes of existence, 
the four species of being, the five destinies in  rebirth, the seven stages 
of (onsciousness, the nine grades of being, and does not spread out, and 
only indifference or disgust abides ’

T h e  Yoga-Sutra calls this thinking pratipaksabhavana (thinking of 
the opposite) and advocates this method of weeding out one kind of dis
position by cultivating the converse disposition through th o u g h t137 People 
will not lose interest in things or withdraw their gaze from them so long 
as they do not find the silliness and the unworthmess of the process of 
being attracted by objects of sense. It is only thus that attachm ent (raga) 
can cease W ho would care to have cennection w ith other bodies when

1,6 W arren, o p  ( it , p p  376 77
111 J S , II S3, 34 T h e  B uddhists call it aSubhabhavana (th in k in g  of the  evil side) and 

regard it .is the n egaino  supplem ent to the four positive contem plations of mattrl (friendliness), 
littiuna (compassion), mudita (joy), and upekta  (indifference), called brahmaviharabhavana.
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he remembers w ith what difficulty and perpetual care hxs own body can be 
kept clean?

But this implies the power of keeping the m m d fixed on one subject 
till a habit and a disposition grow up  T h e  Yoga-Sutra lays down a pro
gressive scheme of fixation of attention in order to avoid distraction T hus 
the m ind could be fixed on any visible part of the body like the navel or 
the tip  of the nose or of the tongue or, later, on some hidden constituent 
of it like the heart-lotus (hrdayapundarlka) or the light within the head 
(:murdhajyotis) after fixation on external objects has been practised n * 
T h e  binding of the mmd-stuff to one place m this way is called dharana 
(fixed attention)13’ and is intended to bring about a k ind of auto-hypnotism 
w ithout external suggestion T h e  effect of such concentration is a simi
larity of presentations (ekatanata), and when this is achieved the m ind is 
said to have attained dhydna (contemplation)—a condition of m m d which 
is characteristic in the meditation on divine nature 140 W hen the knower 
almost loses himself in the object, the ultim ate goal of the process of 
concentration is reached, namely, concentration (samadhi) T h e  distinc
tion of these three (dharana, dhydna, and samadhi) is so small that the 
Yoga-Sutra calls the three together constraint (samyama)'*1 and lays down 
that in proportion as constraint becomes stable, concentrated insight 
(samadhiprajna) becomes clear 10 These three represent the direct aids to 
conscious concentration (samprajnata samadhi)ii3 as compared w ith the 
other five aids, namely, yama  (to be presently explained), niyama, asana, 
pranayama, and pratyahara, which may therefore be called indirect aids 
But even they are only indirect aids to super-conscious or seedless con
centration (rsamprajnata or nirblja samadhi), for, according to Vyasa- 
bhasya, this can be brought about by other means also , and these other 
means, according to Vacaspati, include contemplation of God 141

T H E  CARD INAL V IR TU ES AND T H E  SUBLIM E M ED ITA TIO N S 

Before we consider that final condition of the m md, let us tu rn  for 
a moment to the practical conditions of withdrawing one’s self from all

“ • Vyasabh  (and N agou Bhaffa) on  Y  S , I I I  1
**• Y S , I I I  1
140 Y S , I I I  2, see also VScaspati on  Y  S , I I I  1 For sam adhi, sec Y S , III  3

Y  S , I I I  4
'** See Vyasabh  on  r  5 ,  I I I  5
113 Y S , I I I  7
141 VScaspati on Y S , I I I  8, also Y  S , II  45 For the relation between K varaprantdhana  

and the yogafigas, see D asgupta, Yoga as Ph i f  l i c l , p  145
T h e  classical n u m b er ‘e ig h t’ of yogaAgas was varied in  some of the  later U panisads e g 

T e jo b tn d u  U  m entions fifteen, A m rta n ad a  U five, D hyanabtndu  U  six, etc Vedantic 
and theistic influences also began to m ake their appearance For elaborate  descriptions o f the 
yogaAgas according to la te r  speculations, see T n iik h ib ra h m a n a  U , D hya na b ind u  V  , and
specially Sandtlya U
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activities that increase the range of thought. T he Yoga-Sutra agrees with 
Buddhism and Jamism that m en’s minds are constantly swayed by 
thoughts of expanding the self at the cost of others Thoughts of injury, 
deceit, unlawful gain, sex, and greed toss the soul from object to object 
and keep up the stream of thought and activity. It is very necessary for 
the yogin to control these wild propensities of the m m d by cultivating 
habits of non-injury (ahimsd), truthfulness (satya), non-stealing (asteya), 
continence (brahmacarya), and non-acceptance of gifts (apdngraha),1** as 
also contentment (santosa) 146 T h e  first five make up  the abstentions (yama) 
while the last falls under observances (niyama) So long as mental control 
does not include these in their widest denotation, the m m d is sure to go 
after the things of the world and to pile up the fruits of unholy action 
Hence the sage must cultivate the habit of pu tting  himself m  the position 
of his intended victims and in this way get rid  of unsocial, perverse, and 
immoral thoughts As an example, we aie told to rejoice at the happiness 
of others (maitri), to pity those in distress (karuna), to take delight at the 
virtuous deeds of our fellowmen (rnudita), and to practise indifference 
towards the vicious (upekm) 147 it is only thus that one can get rid of 
jealousy at the material and spiritual advancement of others, hatred and 
anger towards sinners, and indifference towards the poor T he  main 
object of all mental discipline is to uproot all dispositions that have a 
tendency to sprout into overt thoughts and aspirations If we could 
establish a sufficient amount of disposition towards restriction of mental 
states, the mass of disposition towards emergence of states tends to dissolve 
and the mental states become gradually restrained with the development 
of the power of restriction 1,8 But the Yoga-Sutra takes care to point out 
that a good disposition is as bad as a bad disposition in so far as the 
ultim ate object of Yoga is concerned ; for dispositions form a kind of 
residual mental existence, and the purpose of Yoga is to get rid of mental 
existence altogether 14“ W hen presentations and dispositions lose then 
difference, when the past, the present, and the future are not distinguished, 
when the intensity of mental states does not vary and qualitative changes 
disappear altogether from consciousness, then and then only can the yogin 
be said to have almost attained his object. Singleness of intent (ekagrata) 
is the nearest approximation to this cond ition ; so the cultivation of a

Y S , I I  30 In  the B uddhistic list abstention from  alcoholic d rin k  takes the  place of apari^raha See Sanglti Suttanta in  Digha Nikaya (Sacred Books o f the Buddhists, IV  p  225)

y  S , I  33 See Mrs Rhys Davids, Bud Man of Psy E th  , p  65 f , Bud Psy , p  95 
T hese constitute the four m editations o f the  sublim e abodes (or states)— brahmaviharabhavanant, 
o r lhe four ‘infinitudes' (see Sacred Books of the Buddhists, IV p  216)14‘ 1' S , III 9 See Dasgupta, Yoga as Ph to R e l , p p  155 56 

10 y  S , I 51, I I I  50, IV 34
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disposition of monoideism is essential for the destruction of that tendency 
towards dispersiveness which makes for mental flow and spiritual bondage 180

T H E  PLACE O F GOD IN  YOGA

T h e Yoga proceeds on the liberal principle that different natures can 
achieve their object by concentrating on different things. T he theistic 
bent is brought out by the admission that one of the quickest ways of getting 
rid  of obstructions is to fix the m ind on God, for men become Godlike m 
freedom from defilement (udayavyaya), hindrance (klesa), multiplicity 
(dharmadharma), and accidents (jatyayurbhoga) when they become devoted 
to H im  151 It is true that God is introduced in a rather irrelevant way in 
the first book of the Yoga-Sutra and the continuity of the discourse would 
not be affected if sutras 23 to 29 were omitted altogether It is perhaps 
also true that by calling devotion to God a yoga of action (Kriya-yoga) a 
lower plane was assigned to it in relation to the yoga of knowledge (Jnana- 
yoga)—a position understandable by reference to the Samkhya system m  
which knowledge is accepted as the only method of salvation I t  is also 
true that this devotion appears only as one of the observances (niyama) 
along with cleanliness, contentm ent, austerities, and study But it is not 
improbable that the rise of the theistic religions of Saivism and Vaisnavism 
some tim e before the Christian era made it almost obligatory to accord a 
place to devotion in the Yoga scheme , and if we believe that the Yoga 
Sutra underwent revision at theistic hands, we can understand why devo
tion to God should be regarded as being able to bring about unaided the 
highest kind of samadhi and also why the study of sacred literature should 
produce communion with the chosen deity 152 I t should be made clear, 
However, that the Yoga system had no intention to preach identification 
with and dissolution in God (or Brahman) as the ultimate condition ot the 
finite soul, for, as Madhavacarya points out, that being the express purpose 
of the Mimamsa (Vedanta) system, the Yoga system would then be simply 
doing over again the same task 153 Even when God is meditated upon, the

150 Y S , I I I  11111 Vyasabh and  Tatlvavatiaradi on Y  S , I 29 T h e  word livarapranidhina  occurs four 
tim es in the  Yoga-Sutra, nam ely, in I 23, I I  1, I I  32, and II  45 D asgupta th inks that the 
m eaning of the  w ord is no t uniform  m  th e  Yoga-Sutra, for whereas m  I  23 it stands for love, 
hom age and adoration  of G o d ’, in la te r po itions it means 'bestowal of all o u i actions upon  
G o d ’ —See D asgupia, Yoga as Ph 6- R e l , pp  142 3, also p  161

I,a Y S , 1 44 See Bhojavttti on  Y S , I 23 Sectarian gods m ake th e ir appearance in 
la te r Yoga U panisads like Yogaiikha U

1‘* Sarva dar.iana sangraha (A bhyankara 's Ed ). pp  346-47 L ater Yoga U panisads had 
V edantic leanings, e g  Tejobindu U , IV, VI, Yogasikha U , IV , Varaha U  , II

T h e  follow ing quotation  from  th e  Lankavatara-Sutra is in teresting  ’By tran q u illity  is 
m eant oneness, and  oneness gives b ir th  to the highest Sam adhi, which is gained by en tering  
in to  the  w om b of the  T ath agatahood , w hich is the  realm  of suprem e wisdom realized in o n e ’s 
inm ost self ’—See Suzuki, S t, in  the Laftk Sutra, p 85, also p p  121 and 201 O n page 148 
occurs th is  passage w hich is also in teresting  'S ro tip a tti-p h a la , SakfdigSm i-phala, Anaganu-
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ultim ate purpose is to stop the flow of m ind in its conscious and sublim inal 
aspects and to bung  about the cessation of the modifications of the thinking 
principle T his alone explains why the Yoga manual can be, and has been, 
used even by those who do not believe in the reality of God.

T he Yoga can therefore be best described as a manual of psycho
logical ethics, to use the words of Mrs Rhys Davids, intended for develop
ing the poweis of the mind with the ultim ate object of seeing through 
the futility of exorcising them in spiritual interests Once it is recognized 
that the soul is different from m atter in all its forms, unconscious and 
pseudo psychical, there will be no inclination to attend to the objects of 
IVaLuie or to indulge in any kind of thinking, feeling, or action T he 
soul is above all opposite modes of awareness (dvandimtlta) and relativity 
of subject and object It is non-modifiable (aparm am in) and in it 
thinking and being coincide 134

I A TER DFGENERA7IONS 
I he Yoga admitted, however, that Nature could be dominated by the 

sage before being annulled T he risk was not foreseen that the search 
attci poweis (riiljhutu and rddhis) would piove a snare or that the means 
of bunging about concentration would usurp the righful place of the end 
to be achieved The newly discovered power proved intoxicating at the 
end and the various processes of posture (asana), gesture (mudra  and tiyasa), 
and bicathing (pranayama) were practised for the sake of acquiring powers 
over the body and also with a view to controlling the forces of Nature or 
tiansgressing her laws In Buddhistic literature the exercise of such powers 
was prohibited ,m  but even there miracles abound and moving through 
space is not infrequent '° 6 T he many stories about the performance of 
miracles even by petty saints, to be found in sectanan religious literature 
all over the world, confirms the suspicion that spiritual power is seldom 
undeistood in terms of illum ination and ethicality alone W hile the
pliala and A rhatua ihcy arc all pcnurlx 'd slates ol mind Sometimes I speak of the T rip le Vclmle, sormlimes of the One Vehicle, and sometimes of No Vehicle all these distinctions arc UK ant fur the ignorant, for men of inferior wisdom, or even for the noble minded As to the intciim ; mlo the u llun jte  truth (paramarllta), i t  goes beyond dualism W hen one is abiding 
uhcie liu rc aic no images (mtabhasn), how could the T rip le  Vehicle be established? All kinds ol l)lnana Apiainana, Aiiipva, Samadhi, and the Extinction of Thoughts - they do not exist u litr t  ihcie is Mind itself (cittamatra) 'Oasgupia, Yo^a as Ph I- l i d  , pp 148 9, 152, 155, 163 1,5 fo r  the ttn  iddhts in Buddhism, sec Aung and Rhys Davids, Comp of Ph , p 61, 
also Warren, op cit , S03 f Set also Samaiina phala Sutta, Kevaddha Suttn and many other places in the Nihuyas The performance of magical feats was jjrohibited in Buddhism and 
Buddha rclustd to perform magical feats to win disciples—Sec Patika Sutlanta (Sacred Books of tur jiuddln\t\, IV |> 8), a iso lhahmnjula Suita

Ijt 1 Ik miracle Jt siavasti and the asccnt to Tusita Heaven are the most notable superhuman feats, bin there arc many other magical wondcis performed by Buddha and his dis cipies Set for instance, Pa{ika Sutlanta
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Yoga-Sutra thought that powers weie incidentally acquired by a yogm, the 
popular m ind dem anded that they should be deliberately gamed It is 
time to rem em ber once more that the object of Yoga psychology was to 
teach the way to self-knowledge and that to this everything else— including 
devotion to God—was subsidiary For the same reason devotion to the 
teacher did not develop into the guru-cult of later esoteric religions and 
yogic practices.

T h e  Yoga system of achieving salvation is a bold m an’s creed ; and 
although there is theistic reference in this system, the ultim ate effect of 
all process of thinking docs not differ very much from that in Buddhism 
and Jainism where the theistic implication is absent T he gods figure 
as coloutless in this system as in the heterodox schools and they are shown 
as inferior to the sage in all these schools of thought 157 T he  Yoga system, 
like Buddhism, insists on certain fundamental traits for achieving success 
in spiritual culture These are sraddhd, faith in the efficacy of concentra
tion, virya, increased effort or energy arising out of that belief, smrti, 
mindfulness or capacity to call up the desired object before the mind 
repeatedly by that energy, samadhi, concentration of the m nd on a single 
object w ith a view to stopping all dispersiveness, and, lastly, piajna, insight 
into the nature of things by concentration 159 This list, with various addi
tions, is to be found in Buddhistic enum eration also and apparently com
prised those factors which were regarded as indispensable for narrowing 
down thought to a single object 159 They are not processes but faculties 
which the individual must possess in order to obtain discriminative 
knowledge

H ere our imperfect study of a great subject ends It is our considered 
opinion that the Yoga psychology cannot be properly understood without 
constant reference to the much fuller analysis of Buddhism on w'hich very 
probably the Yoga system largely drew W ithin the Samkhya framework 
the Yoga introduced the theism of orthodoxy on the one hand, and the 
psychological analysis of the heterodox systems, especially Buddhism, on 
the other It is not unlikely, however, that Yoga, Jamism, and Buddhism, 
which move in an identical atmosphere of intense moral discipline and 
individualistic spiritual progress, had before them an earlier handy manual

“ 'S e e  the  w riter 's  article on  ‘T h e  Polite Atheism  of Ind ian  Philosophy’ m  7 he Dacca 
U niversity S tud ies, I 11 p p  206 8

A distinction  is draw n betw een Kvara (Suprem e Godhead) and devah  (male deities) T h e  
yo g m  takes llic form er as an op tional object of m editation , bu t no t the  la tter whom , in  fact, 
he  wants to excel in  sp iritua lity

m  Y S , I 20 D asgupta includes these, as also abhyasa  and vairagya, w ith in  yogangas 
( Yoga as Ph & R e l , p  135)

See W arren, o p  cit , p 335, Sacred R ooks o f th e  B u d d lm ts , IV p p  228, 236, M rs Rhys 
Davids, B u d  Psy E th  , p p  15-18, Aung and Mrs Rhys Davids, C omj> o f Ph , p p  176, 180
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or prototype upon which they all drew and which they elaborated in 
accordance with their respective philosophical positions and religious 
beliefs T his would partially explain the large fund of common ideas 
and even identical expressions that is to be found in these systems of 
thought

THE CULTURAL HERITAGE OF INDIA
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5
NYA\ A-VAIsESIKA

IN IR O D U C IO R Y

A L T H O U G H  in the earliest stages of their inception the schools of Nyaya 
and Vaisesika held independent positions both in epistemology and 

metaphysics, it was recognized from the veiy beginning that the two schools 
had very much in common and their difl'etences weie of m inor importance 
T h e  later fusion of the Vaisesika metaphysics with the Nyava epistemology 
was not an arbitiary or unnatural attem pt at a rapprochement, but was 
dictated by an innei logical necessity of giving a complete philosophy of 
realism, with the deficiencies of each being made good 111 a vvell-iounded 
synthesis It should be clearly recognized that G autam a’s Nyaya-Sutra, 
even w ith the Bhasya of Vats)ayana and the Varttika of Udd^otakara and the 
7 atparyatika of Vacaspati Misra, does not give as full and free a con
sideration of the metaphysical issues as is found in the Vaisesika system 
Though the professed objective of both the systems is to piovicle a cleai-cut 
foimula for the achievement of salvation or freedom fiom the limitations 
of peisonali/cd existence, and the entire philosophical enquny is dominated 
by this ultim ate motive, the detached study of philosophical problems on 
their own merits does not suffer from a lack of speculative intciest , and 
particularly in the course of its development the puiely philosophical 
inteiest comes to occupy more and more an impoitance of oveimasteting 
magnitude, and vve feel tempted to believe that the ultim ate problem of 
salvation is foigotten or pushed into the background, at any rate foi the 
time being, 111 the zeal of philosophical speculations Of course, the question 
of salvation is a problem of param ount impoitance and constitutes the 
justification and ultim ate laison d ’etre of philosophical enqunv Philosophy 
in India has never been a mere speculative lnteiest irrespcrtive of its 
bearing on life Perfection in knowledge was believed to culnunaic in 
perfection m life, although the conception of perfect life was not uniform 01 

identical It will not be a fair attitude to condemn the philosophical 
enquiries of India as unspeculative or unfiee because the goal was of a 
practical nature Philosophic conviction was the nccessaiv conelatc of 
practical perfection in the life of the soul, and knowledge of tru th  necessanly 
resulted in the true freedom of the aspiring soul T he goal loomed large on 
the philosophical horizon, bu t it was recognized that theie was no short cut 
or easy walk-over to it T he  full price had to be paid in the shape of 
unfaltering philosophic realization of the ultim ate mysteries of existence
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achieved through a rigorous moral discipline ; and mere academic and 
intellectual satisfaction accruing from philosophical studies was consideied 
to be of value only in so far as it was calculated to bring about the happy 
consummation

In his very first aphorism Aksapada (Gautama) states that salvation is 
the sum m um  bonum  and the ultim ate objective of a spiritual aspirant and 
the achievement of this highest perfection and complete freedom is possible 
through a proper understanding of the real nature of sixteen topics, viz 
(1) pioofs or sources of authentic knowledge, (2) the ob|ects of authentic 
knowledge, (3) doubt, (4) the end or objective, (5) example, (6) approved 
conclusions, (7) members of a syllogism, (8) corroborative reasoning, 
(9) determinative conviction, (10) discussion with a view to discoveiy of 

*tiuth, (11) sophistical argument, (12) wrangling or purely desti active 
argumentation, (13) fallacies, (11) quibbles, (15) false analogical arguments, 
and (16) clinchers or points of defeat It is not possible here to discuss 
the exact value of every one of these topics, winch are discussed m all 
their healings in the onginal work and further and further developed in 
the latei excgetical literatuie which has centred round it But it will be 
appaicnt from a bare specification of the names that, barring the first and 
second topics which cover the epistemological and metaphysical positions 
of the system, the remaining topics are possessed of a subsidiary value 
and by themselves have very little philosophical importance T he first 
topic refers to the approved souices or instruments of valid knowledge, 
which are subsequently specified to be of tour distinct types, vu  percep
tion, intcicncc, comparison, and verbal testimony T he question of 
cognitive instium ents and valid cognition has from the very beginning 
received an elaboiate treatm ent, and the Tattva-cinlamam  ot Gangesa, 
which foims the main foundation ot Navya-Nyaya, is almost exclusively 
devoted to a consideration of this topic alone T he latter-day develop
ments in Navva-Nyaya in Navadvlpa are accordingly of the nature of 
epistemological enquiries, and the interest m metaphysics is purely of 
a subsidiary character

In fact, the metaphysical interests of Nyaya philosophy even in the 
Siitra and Bhdsya periods occupy only a subordinate place, and the main 
energies are directed to questions oi piaclical importance, such as the 
proper guidance of philosophical debates T h e  problems of psychology, 
ethics, metaphysics, and epistemology are all discussed incidentally, and 
the puiely logical and philosophical aspects are not sharply distinguished 
Theoretical logic is pronouncedly under the domination of practical logic, 
and this gives us an idea of the development of pure philosophy from an
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NYAYA VAIStSIKA
inchoatc beginning to the clear-cut logical divisions which took j>lacc 
much later It is only in the Tattva-cintam ani, the magnum o[>us of 
Gange.4a, that we find that Nyaya philosophy has shaken off tin me ulnis 
of extia-logical influence But here the metaphysical pioblcnis arc given 
scanty treatm ent, and the interests arc mainly confined to pm e logic and 
epistemology In  the lucubrations ot the Navadvipa school this tendency is 
further accentuated, and, practically speaking, the divoice of cpistcinology 
fioin metaphysics is found to be complete Of com sc, in the later 
manuals of a syncietic chai.icter attem pts have been made to elfect a 
synthesis of metaphysics and epistemology, and the rapprochement of Nyaya 
and Vaisesika is almost complete From the veiy beginning it is pio- 
nounccdly felt that Vaisesika categories aie prcsup|x)s(d tluoughout bv 
Aksapada, and the doctrine of the atomic structuie of the material world 
is adm itted totidem  verbis

Vatsyayana speaks of the Vaisesika categories 111 terms of approval 
and justifies the Nyaya enum eration of the  objects of cognition (I 1 *•)) on 
the ground of their special relevancy to the achievement of salvation 
T he enum eiation is said to be not an exhaustive statement of all the 
categones of being oi thought, but onlv to relate to those objects the 
knowledge of winch is essential to the achievement of absolute freedom 
and the ignorance of which peipetuates bondage T his very vindication 
shows the spirit ancl the attitude to purely philosophical pioblems. vi/ 
that the interest is more practical than theoretical T he  Vaisesika phi
losophy on the other hand stands m a better position, being directed to a 
critical evaluation of the world of reality, both subjective and objective, 
though it is not less emphatic than the Nyaya 111 us professions to show the 
unerring way to salvation It is theiefote not at all a matter ol legict 
that in the course of their development the N\aya and Vaisesika schools 
were welded into one system, and this only shov\s the giovvmg clanty of 
logical vision and the courage of conviction ot later philosophers, which 
enabled them to rise superior to false considerations ot piestigc ancl 
allegiance and to produce a well-rounded, compact, ancl consistent phi
losophy T he piestige and honour which Nyaya philosophy enjoys at the 
present day are entirely due to this happy synthesis of Vaisesika meta
physics and Nyaya epistemology, which made this b iantli of philosophy 
fuller, richer, and more consistent T he VaiSesika philosophy is }>ooict m its 
epistemological interest and is pre-eminently metaphysical, and, contiau- 
wise, Ny5ya is pronouncedly lacking in its metaphysical interests and its 
strength lies in its logical and epistemological contributions A com
bination of the two was a logical necessity
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T H E  CULTURAL HERITAGE OF INDIA 
A SURVEY OF ITS EPISTEMOLOGY 

We now propose to give a running survey of the development of the 
epistemology of the Nyaya-Vaisesika school It cannot be expected that 
any justice can be done to the subject, dealt with here as a side issue, 
when volumes can be w ritten on it. But a student of general philosophy 
will have some idea of the development of thought that took place in  this 
school It is unthinkable how from the inconspicuous scrappy beginnings 
adum brated in the Sutra of Gautama, Nyaya logic and epistemology have 
come to occupy the position of universal recognition and undisputed 
authority. T he latest contributions of the Neo-logical schools of M ithiia 
and Navadvlpa present a formidable array of facts and arguments, which 
scare away even a bold student Nyaya philosophy grew in its strength 
and volume in consequence of its fight with rival schools, pre-eminently 
Buddhistic schools G autam a’s epistemology and logic as developed by 
Vatsyayana m his Bhasya were mercilessly attacked by Dinnaga, and their 
preslige suffered a rude shock T his gave the occasion to Uddyotakara to 
write his Nyayavarttika Uddyotakara in the course of his comments criti
cized Vasubandhu and Dinnaga and defended the Nyaya position 
Dhaim akirti, Dharmottara, and otheis took up the challenge and showed 
the weakness and inadequacy of Uddyotakara’s defence Next came 
Vacaspati Misra who again gave replies to the am m ad\ersions of the 
Buddhist philosophers, and the defence of the Nyaya school of thought 
was carried forward by Jayantabhatta, Srldhara, and Udayana After 
Udayana we do not hear of any rival Buddhist philosopher who caused 
trouble to orthodox systems Even a casual survey of the works ot these 
writers will convince the reader how keen and acute was the fight that was 
carried on between the two rival schools of thought

T he  result was precision of definitions in which every word, nay, 
every particle, was duly measured and had to be defended Nyaya in 
one sense came to be regarded as the science of definitions, the importance 
and necessity of which are now coming to be recognized in modern 
European philosophy on account of the attacks of the neo-realists of Europe 
and America Every concept has been accurately defined, and there is 
no room for doubt or speculation as to the meaning and purpose ot the 
philosophical arguments Clarity of thought and accuiacy of expiession 
have become the characteristic features of works on Nyaya philosophy , and 
of other schools as well owing to the preponderating influence of Nyaya 
speculations on the course of philosophical thought of India T he
uninitiated complain of the undue waste of skill and ingenuity on the 
elaboration of definitions, and of the attention devoted to the consideration 
of linguistic problems Although the interests of verbal accuracy may have
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been pushed too far in some cases, the results on the whole have been 
salutary. T he room for misunderstanding due to careless expression has 
been narrowed down to the m inim um , and a course of discipline in Nyaya 
is a sure propaedeutic for philosophical accuracy It is not a m atter of 
surprise therefore that the scholarship of a student of Indian philosophy, of 
whatever school it may be, is looked upon with scepticism unless he can 
produce a proof of his acquaintance with the Navya-Nyaya speculations 

Udayana is the greatest exponent of Nyaya philosophy in modern 
times. In fact, he can be looked upon as the pioneer of the new school. 
GangeSa m his Tattva-cmtamani, the m agnum opus of the new school, 
has adopted the mam  substance of his work from the writings of Udayana 
But the greatest achievement of Gangesa consists in the marshalling of 
the arguments of all previous writers in his work with an accuracy and 
lhgenuity which evoke spontaneous admiration In  a short compass he 
gives us the best and ripest fruits of the labours of the past masters, anjl 
focusses the attention of the student on the most fundamental and 
characteristic contributions of the school Naturally, this work alone has 
come to monopolize the attention of later students and commentators 
Gangesa’s main purpose is to treat of the four pramanas— piatyaksa  
(peiception), anumana  (inference), upamdna  (comparison), and sabda 
(verbal testimony) In the first part dealing with pratyaksa, he has 
discussed all the relevant pioblems associated with the epistemology ot 
perception—its source, conditions, and results T he division of perceptual 
knowledge into indeterm inate and determinate has received a thoiough 
treatment, and the rival schools of thought, pre-eminently that of Prabha- 
kara, have been relentlessly criticized T he disappearance of the schools 
of Buddhist logicians had rendered the refutation of the Buddhist 
positions a m atter of abstiact academic interest onl\ and cneigy and 
attention were mainly directed against the school of Piabhakara, who had 
close affinities w ith the Buddhist philosophers in regard to certain 
fundamentals T h e  most outstanding contribution of Gangesa in his 
Pratyaksakhanda is, however, found in his dissertation on the problem of 
tru th  and validity of knowledge (Pramanyavada) In  this chapter the 
positions of R um ania, Prabhakara, and M urari Misra, who were advocates 
of the theory of self-validity of knowledge (Svatahpramanyavadn), have 
been thoroughly discussed and criticized, and the Nyaya position of 
Paratahpramanyavada, which believes in the correspondence theory of 
tru th  and ascertainment of tru th  by verification, has been established. 
Much ingenuity has been spent in  the formulation of a definition of truth  
consonant with the positions of the three philosophers who had sharp 
differences on the nature of knowledge T hen again, the problem is
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bifurcated into a twofold issue, viz (I) the origin and source of validity 
(utpatti) and (2) the ascertainment of the same (jHapti). T he Mlmamsist 
m aintains that knowledge and validity are two necessary correlates and 
have their origin in self-identical conditions, and as regards the discovery 
of truth, it is effected by the self-same instrum ent of the discovery of 
knowledge. Knowledge is self-revealing according to Prabhakara, and so 
tru th  too will be self-certified R um ania th in k s  that knoA vledge is im 
perceptible and its ascertainment and discovery are made by the help of 
inference T he  validity of knowledge too will be discovered by the self
same instrum ent, vi/ inference. M urari Misra holds knowledge to be 
revealed by introspection and so likewise its tru th  GangeSa criticizes these 
three positions as absolutely untenable o n  the g r o u n d  of c o n tr a d ic t io n  of 
experience If all knowledge was self-validated, there would be no occasion 
for doubt or misgiving, and this doubt is dispelled only by means of 
verification by another piece of knowledge Of couise, there is scarce ly  
to be found a single no\el argument, and Udayana has given all these in 
his works But new issues have been raised, and the whole problem h^s 
been studied afresh

I N F E R E N C L
It is in  the chapter on inference (anum ana) that Gangeia and the later 

writers have shown their best ingenuity T he  conditions of inference have 
been thoroughly analysed and explained Inference is defined to be the 
judgem ent produced by the knowledge of the m inor premise qualified by 
the knowledge of the universal proposition, the major piemise, which states 
the connection between two terms in their universal reference T his 
universal connection is termed vydpti, and a long discussion of the concept 
of vy dpt i and its diverse definitions is undertaken T he possibility of the 
knowledge of the universal proposition, in one word, induction receives 
a thorough treatment, and the position of the sceptics is shown to 
lead to self-contradiction and impossibility of practical life A thorough 
exposition ot each of these problems will require a separate article, and 
so we content ourselves with only indicating the lines of enquiry that 
have been pursued by later logicians It should be observed in this con
nection that the later developments of logical speculations were necessitated 
by the hostile criticism of Nyaya concepts and definitions by Sriharsa, 
Citsukha, and other Vedantists, who revelled m  dem onstrating the 
absurdity of the realists’ attempts to explain the actual world in terms of 
reality Gangesa came after Sriharsa and took upon himself the task of 
vindicating the orthodox Naiyayika standpoint W hether and how far 
he has succeeded m  his self-chosen undertaking it is very difficult to say
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with any am ount of certitude. T he quarrel between the Naiyayika realist 
and the Vedantist dialectician has not come to an end and will perhaps 
never come to an end, because they represent two diametrically opposite 
standpoints and attitudes of thought T he value of the contributions of the 
Naiyayikas should not be judged by the numerical strength of their 
adherents and followers, bu t by other standards T here is scarcely a 
characteristic Nyaya doctrine which has not been challenged by other 
philosophers. But this does not detract from the merits of Nyaya 
speculations T he  chief value of Nyaya philosophy consists in its con
tributions to method and terminology, which have been invariably adopted 
by all other schools of thought T he consequence has been that whatever 
school of thought one may follow and whatever may be one’s philosophical 
predilections and convictions, one must speak in the language of the 
Naiyayikas

T H E  P S Y G H O lO G I C A L  C O N D I T I O N  O F  I N F E R E N C E —P A K ^A T A  
Before we proceed to the next topic, viz verbal judgem ent as a 

cognitive f>roof, it is desirable that we speak of some of the speculations 
on the conditions of inference and fallacies, which will be regarded as 
original contributions in the sphere of logic We have observed that 
inference is produced by lhe combined knowledge of the universal 
proposition (vydpti) and of the minor premise (paksadharmata) T he 
minor premise states that the probans (middle term), which is stated to 
be essentially related to the probandum (major term) in the major 
premise, exists in the subject of inference (the minor term) But there 
is a preliminary condition which must be fulfilled in order that inference 
as a psychical piocess may follow as a natural consequence from the 
premises mentioned above T his condition is called pahsata—the essential 
character of the subject , and it is defined to be the absence of a previous 
conviction that the subject is possessed of the piobandum  as an accom
plished fact This, however, requires some elucidation Now, inference 
as a vehicle of knowledge aims at proving the existence of the probandum 
(sadhya) in the subject on the stiength of the existence of the probans 
(,hetu), and this knowledge is the objective and raison d’etre of inference 
as a means of proof If, however, there is a previous knowledge of the 
conclusion, inference will be entirely superfluous and uncalled for, as it 
will have no scope for its own So the preliminary condition of inference 
is that the subject (paksa) must not have been known to be possessed of 
the probandum  before it is inferred But the previous knowledge of the 
conclusion is not found to operate as a bar to inference, provided there 
is a positive desire to prove it by inference A man may actually perceive
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fire and smoke m a p lace ; still he is at liberty to prove the existence o£ 
fire on the basis of the existence of smoke, provided he feels the urge of a 
desire to prove by inference what he knows by perception Previous 
knowledge of the conclusion is a bar only when it is not accompanied by 
a desire for inference. Desire for inference alone is not the universal 
condition of inference, since there are cases of spontaneous and unpre
meditated inference, as for instance, when we infer the rise of a cloud 
from hcanng a roar of the cloud or the clap of thunder Nor, again, can 
doubt of the issue, 1 e the existence of the inferable predicate in  the 
subject, be regarded as the condition, as it is not infrequently obseived 
that infeiencc takes place w ithout a previous doubt of the issue T he 
full definition of the character of the subject (paksata) as the univeisal 
condition of inference can thus be propounded to be the absence of 
previous conviction of the existence of the inferable predicate in  the 
subject, provided there is not a desite to prove it by inference T he legiti
mate subjcct of inference (paksa) is accordingly one which is not judged 
to be possessed of the inferable predicate (probandum) antecedently to the 
inference T he occurrence of the predicate is to be proved by'inference, 
and that is the conclusion aimed at But if the conclusion were fore
stalled, there would be no scope for inference T he  consequences of this 
complex condition are observed in the following cases (1) Inference is 
permissible wheie theie is no previous conviction of the piechcate in the 
subject 11 respective of the presence or absence of a desire fox inference,
(2) infeicnce is permissible w'here there is a clesue for inference irrespective 
of the presence or absence of the previous conviction of the conclusion ,
(3) inference is not permissible where there is previous conviction together 
with the absence of a desire for inference

PREVIOUS KNOW I EDGE O F  T H E  CONCLUSION 

D r B \ R S  IN F ER E N C E —W H Y  ?
Now a question anses, Why should previous knowledge of the con

clusion operate as a bar to the realization of inference? Knowledge of 
the predicate per sc cannot be believed to preclude a second knowledge 
of the same, since there is such a thing as continuous repetition of 
knowledge of the self-same object Nor can it be believed to preclude 
infcicntidl knowledge, since an object, though perceived, can be known 
again by inference T he  answer is that previous knowledge acts as a 
bar to subsequent knowledge having referehce to tne self-same object only 
if it prevents the emergence of a desire for that kind of knowledge Now, 
knowledge may be of a general or specific character, and desire for a general 
sort of knowledge is satisfied by any kind of knowledge, perceptual,
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inferential or the like. It is not possible to m aintain that a desire for 
knowledge as such can be satisfied only by the possession of all possible 
kinds of knowledge, simply because this contingency even with regard 
to a single object is not possible of attainm ent, and if this impossible 
condition is insisted upon, the result will be an impossibility of the 
satisfaction of any desire for knowledge It must therefore be adm itted 
that desire for knowledge as such is satisfied by any kind of knowledge 
In  the case of desire for a specific km d of knowledge, it can be 
satisfied by the possession of that kind of knowledge alone A man 
may feel called upon to prove a thing by inference for his own or 
other people’s satisfaction, though theie may be a perceptual knowledge 
of the same, if theie is a demand tor inferential proof eithei felt by himself 
or urged by another person So previous conviction of the conclusion 
debars an inference when there is no subjective oi objectne demand for 
specific infeiential knowledge, but only a knowledge of the predicate in 
general is aimed at Desire is satisfied by the attainm ent of the object 
aimed at Now, a man may desire to have a pen, and any pen may satisfy 
him But if the desire is for a specific kind of pen of a specific make 
and quality, the desire will not be set at rest if he is provided with a pen 
othci than the one that he desires Thus, previous knowledge of the 
conclusion cuts at the very root of inferential knowledge if the knowledge 
clesned is of a general, unspecified kind But it will prove no obstacle to 
infcietice if the previous knowledge is other than inferential and if 
inferential knowledge alone be the objective

Now, it easily follows as a c o r o l l a r y  from the foregoing observations 
that previous knowledge acts as a bar only by removing the psychological 
condition ot knowledge, viz desire for the same , and in so far as it 
exeicises a hostile influence on this psychological condrtion, it comes 
to be legaidcd as an obstacle to inferential knowledge Thrs law, how- 
evet, holds good only in the case of mferencc and not 111 the case of percep
tual or vcibal knowledge. T he reason is that perceptual knowledge is
not conditioned by desire, bu t by the compresence of the conditions of
perceptual knowledge, e g the presence of the object, the fitness of the
scnse-oigan, the alertness of the percipient, and so on In verbal knowl
edge also desire has no function, and it never fails to materialize if there 
is a knowledge of the sentence In inference too the law of obstruction 
hold;, good only if the previous knowledge is on all fours with the 
inferential knowledge aimed a t , but it there is an additional elem ent in 
the subsequent knowledge, the former will not operate as a bar In  other 
words, the two pieces of knowledge must be in no wise different in 
content or, to be precise, the previous knowledge must not be deficient
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in con tent in  reference to the subsequent one Accordingly, if there is 
previous knowledge of the predicate in a particular individual, it will 
not bar out the inference of the same in  all individuals of the s^me class. 
T o  take a concrete example, our knowledge that T om , Dick, Harry, and 
many other men are mortal will be no obstruction to our inference of 
mortality with reference to the whole class of men, because the subsequent 
knowledge is wider in its content and reference than the previous one. 
But if there be a p r e \  i o u s  knowledge in a universal reference, the inference 
of the predicate either in a particular individual or in the class as a whole 
will be ruled out

THE SUBJECT-MATTER OF INFERENCE 
An interesting problem may be raised in this connection. W hat 

is the subject-matter of inference, what is the nature of the con
clusion2 Is the predicate only the object of inference, or the predicate
as ielated to the subject, or the relation of the two in  abstractor
Now, Lhe predicate alone cannot be the objecti \ e  of inference, as the 
predicate in and by itself is known in our knowledge of the universal
proposition I'he subject too is known by other means of proof, percep
tion and the like T he relation in abstiacto is unm eaning nonsense, and 
even th e  relation between the subject and the predicate in  the concrete 
cannot be supposed to be the objective If it were so. the conclusion 
would be expressed as ‘theie is a relation between the subject, say man, 
and the piedicate. say m ortality’ It must be adm itted theiefore that 
the objective of inference is the entire judgem ent in which the subject 
and the predicate are held together by a relation T h e  subject and the 
puduate- along writh the relation binding them together are equally objects 
of mfeiencc—to be precise, the conclusion is a unitary judgement in which 
the subject and the predicate merge their individuality and become 
integi.il parts of an organic whole Thus, when a person infers hie in 
a lull on the evidence of the smoke, the subject-matter of inference is 
neither fire nor the hill in isolation, but the judgem ent ‘the hill is possessed 
of fire’ T he hill is actually perceived, though file is n o t ; still the 
whole situation, the hill and fire together, is the object of inference, and 
it would be an error of judgem ent to suppose that the hill is known by 
pelcoption and fire alone by inference

PFRCFPTION AND INFERENCE 
We discover in this situation an interesting psychological law, which 

can be formulated m  the following terms ‘In  a situation where the 
conditions of perception and inference are present alike, inference will
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prevail over perception if the object to be cognized is different in each 
case.' In  the present case, the object of perception is the hill and the 
object of inference, adm itted on all hands, is fire Here the conditions 
of inference overrule and prevail over those of perception, and the resultant 
knowledge (the hill is possessed of fire) is to be accepied as inferential 
in character If this law be not admitted, no case of inference will be 
possible where the subject is an object of perception In  other words, oui 
knowledge would be cognizant of the hill alone and fire would nevct be 
inferred, the conditions of perception being stronger than those of 
inference So the above law must be accepted under pain of absurdity 
Moreover, no inference whatever will be possible if the law foimulated 
is not accepted Now, inference is caused by the combined knowledge 
of the universal proposition and the minor piemise, w liith can be expiessed 
as the knowledge of the subject possessed of the piobans in its necessaiy 
universal relation to the probandum (the predicate) T ins s\n ihc tir judge- 
m cnt (patamarsa), if we may be perm itted to com a new expression, is 
the immediate cause of inference— that is to say, of the knowledge of the 
conclusion Now, when this synthetic judgem ent .irises m the mmd, theie 
is an equal possibility of this knowledge leading either to inference 01 

to introspective knowledge of itself According to the Naiyayika the 
existence of a thing, be it a brute physical fact or a psychical phenomenon, 
tan  be aLtested by knowledge of the same, and the knowledge of a psychical 
fact, be it a cognition or a feeling or conation, is styled mental peicepUon 
or introspection (anuvyavasaya) T he condition of introspection is the 
presence of a psychical phenomenon in the soul and the association of 
the m ind with the latter Now, inference is effected immediately by the 
synthetic judgement Thus, when the synthetic judgement cmeiges into 
being under the stress of the knowledge of the premises, the conditions of 
inference and of introspection (which is a species of peiception) aie 
m vanably found to be present It is to be ckcided which of the two 
kinds of knowledge, inference and perception, will have the chance to 
come into being If the conditions of perception aie thought to be of 
superior strength, the introspection of the synthetic judgem ent as the 
object will invariably be the resultant knowledge, and inference as a 
psychical fact will be reduced to an impossible fiction But this is opposed 
to the deliverance of psychology T he law formulated above saves the 
situation

Again, ‘in  a situation wheie the conditions of inference and percep
tion are alike present and the object to be cognized is self-identical, the 
conditions of perception will prevail over those of inference and the 
icsultant knowledge will be perception ’ T he im pugnm ent of this law will
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lead to absurdities T o  take a concrete example: a person finds himself 
in a  pu/zle when he cannot make out in a dimly lighted place whether 
the object standing ahead is a hum an being or an inanim ate post. On 
closer and m inuter observation he discovers that the object is possessed 
of hands and feet, and he at once decides that it is a hum an being, as 
hands and feet are chaiacteristic of a hum an being alone and absolutely 
incompatible with an inanimate post In  this circumstance the condi
tion of perception, viz the contact of the visual organ with the human 
being, and that of inference, the synthetic judgem ent comprehending the 
existence of the probans—the possession of hands and feet as the invariable 
concomitant of humanity in the object standing m front—aie present alike 
and the resultant knowledge may be perception or inference, bu t not both, 
being mutually contradictory T he object to be cognized is, however, 
the same, viz. a hum an being If we are to declare that the knowledge 
at issue is inference, we shall have to accept the conclusion that perceptual 
knowledge after a doubt is impossible But if we consult the deliverance 
of our experience, we must adjudge it to be perceptual So also with 
regard to the corrective knowledge which arises after an illusion T he 
law formulated at the beginning of the paragraph states this fact and helps 
us to emerge from a quandary But one im portant fact has not yet been 
stated Both the laws are subject to a proviso in their operation T he 
first law rules supreme if theie is not a positive desire for perceptual 
knowledge at woik If the latter is found to operate, it will swing back 
the pendulum  and the result will be perception and not inference In 
the second law also the presence of a desire for inference will operate 
as a counteracting condition, and the condition of inference thus reinforced 
will push the condition of perception to the wall and will eventuate in an 
inference So both the laws are to be qualified by a rider to the effect 
that they hold true, provided there is not a desire for the opposite kind 
of knowledge

FALLACIES
We have dealt with the problem of paksata and we now piopose to 

deal with fallacies (hetvabh&sas), on which the Indian logician has 
furnished the evidence of his penetrating insight and critical observation 
T he study of fallacies in standard works on logic has been a favourite 
and useful pursuit from very old times both in Europe and India Perhaps 
the necessity of exposing fallacies m the arguments of the opponent 
preceded the systematic and scientific study of logic as a separate science 
and discipline In  India we find that the d tinction of fallacies of reason, 
which are strictly of a logical character and value, from the aberrations
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which resulted from inadvertence and sophistical motives, was clearly 
recognized even in the Sutra period Many of the fallacies treated of in 
standard works on European logic are not fallacies of inference, and they 
have been set apart m a different category by Indian logicians T he 
nigrahasthanas (grounds of defeat) are rightly believed to form a wider 
class, which comprehends logical fallacies (hetvabhasas) m their scope as 
a particular variety, and were never confounded with purely logical 
aberrations T he fallacies, which have been called fallacies m  dictione 
by Aristotle and which have their origin m ambiguity of language, are 
not regarded as fallacies proper by Indian logicians, and they have been 
judiciously placed under the head of chalas (quibbles) Many of the 
fallacies of the extra dictionem  variety also are not regarded as fallacies 
of reason, and they may be placed either under the head of quibbles or 
that of nigrahasthanas, which are symptomatic of other than logical 
delinquency. T he  fallacy of ignoratio elenchi, which consists m proving 
a conclusion other than what is intended, will be subsumed under the 
head of arthantara, a variety of nigrahasthanas, which serves to show that 
the arguer has no clear grasp of the issue Hetvabhasas or false reasons 
are precisely those fallacies in middle terms which when discovered are 
found to have no bearing on the conclusion sought to be drawn A study 
of fallacies in a work on logic is justified on the ground that it contributes 
to the discovery of tru th  or defeat of the opponent by creating a habit of 
m m d to avoid or to discover the flaws in our reasoning

A hetvabhasa is defined to be a false probans, the discovery of which 
works as a deterrent towards inference , in other words, it is what makes 
inference impossible and illegitimate A hetvabhasa may be regarded 
either as a false reason (hetu) or as a defect vitiating the reason 
W hichever view may be taken of the nature of a hetvabhasa, the 
undeniable fact remains that the concept of hetvabhasa (which will hence
forward be rendered by us as fallacy) does not extend to any defect or 
shortcoming of a personal nature and stands strictly for those objective 
defects alone which obstruct the process of inference We have seen that 
previous conviction of the conclusion is an obstacle to inference, and, 
according to the definition, it should be regarded as a case of fallacy 
An argument, m which the probandum is adm itted to be true by the 
opponent, is dismissed by the remark that it is wasted labour to prove 
what is not disputed or what is obvious It is a case of siddhasadhana, 
i.e. of a reason proving what needs no proof, being too well-known 
Though it may look like a fallacy, it is not so in reality. It is a defect, 
because it is concomitant with the third fallacy T he third fallacy, as 
we shall see, frustrates inference by making the synthetic judgement,
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which is the invariable antecedent condition of inference, impossible of 
realization. Siddhasadhana indicates that the requisite character of a 
logical subject is wanting, because it is already known to be possessed 
of the probandum . Inference is possible only in  respect of a logical 
su b jec t; and if it be absent there can be no legitimate m inor premise, 
and hence no synthetic judgem ent will be available. Thus, previous 
knowledge of the conclusion becomes a bar to inference, not in its own 
independent capacity, but because it involves the fallacy of the unproven 
probans W hat is true of siddhasadhana is also true of a conditional 
probans (sopadhikahelu) I t  is not an independent fallacy, bu t a con
comitant of the first fallacy. T he definition, however, covers the accredited 
cases of recognized fallacies, which, according to the Naiyayika, are of 
five different types, viz (1) anaikantika  (the inconclusive piobans lacking 
invariable concomitance with the probandum), (2) viruddha  (the contra
dictory probans which is invariably concomitant with the absence of the 
probandum), (3) asiddha (unproven probans), (4) sat prat ipaksa (the 
counterbalanced probans), and (5) badhita (the contradicted probans) 
We propose to consider how far these varieties of fallacies fulfil the terms 
of the definition T h e  inconclusive (anaikantika) probans thwarts the 
process of inference by violating the universal concomitance (vydpti), 
which is one of the conditions of inference T he  frustration of infeience 
may be direct or indirect through the violation of the conditions of 
inference. Now, the conditions of inference are (i) the universal con
comitance of the probans with the p ro band um ; (n) the subsistence of 
such probans in  the subject—which is expressed in the m inor premise 
T he combined product of these two premises is the synthetic judgement 
(pardmarsa) which immediately leads to inference of the conclusion If 
by reason of any defect the synthetic judgem ent fails to materialize, the 
conclusion will not follow and a deadlock will be the result

(1) T he  first type of fallacy (anaikantika) admits of three subdivisions, 
viz (i) the common (sadharana) ; (11) the uncommon (asadharana), and 
lastly, (111) the inconsequential (anupasamhari) (i) T he common incon
clusive probans is one which is found to co-exist w ith the probandum  
(sddhya) and the absence of the probandum  (sadhyabhava) alike It 
violates the condition of necessary universal concomitance, which is ful
filled when the probans is found to be invariably concomitant with the 
probandum  and to be abseht in  a locus wherein the probandum  is absent. 
In other words, the concomitance must be attested both in  agreement and 
difference T h e  common inconclusive fallacy is illustrated in  the follow
ing argum ent: ‘W ord is imperishable, because it is a cognizable fact ’
T he  concomitance of cognizability with imperishability is not necessary
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and does not exclude the opposite possibility. Even perishable things are 
cognizable. So the probans ‘cognizable’ is inconclusive, being common 
to perishable and imperishable things alike. It is fallacious because it 
obstructs inference by violating the condition of necessary concomitance, 
(li) T h e  fallacy of uncommon inconclusive probans thwarts inference by 
thw arting the ascertainment of the concomitance in  agreement, which is 
a necessary condition of inference. ‘Word is imperishable, because it is 
a word.’ ‘T h e  hill is possessed of fire, because it is a h ill.’ These argu
ments are illustrations of the aforesaid fallacy, because the concomitance 
between the fact of ‘being a word’ and ‘being imperishable’ or ‘being a 
h ill’ and ‘being possessed of fire’ is not capable of being ascertained outside 
the subject, and the necessity of the existence of the probandum in the 
subject is debarred by doubt. (111) T he  inconsequential inconclusive 
probans arises when the subject is the totality of existent things, and the 
probans and the probandum  are absolute u.'iveisal concepts, as for 
instance m  the argument, ‘All things are nameable, because they are cog
nizable.’ T here  is no case left over where the concomitance between the 
probans and probandum  can be tested, as all existents have been included 
in the denotation of the subject This sub-species of fallacy, however, has 
been a subject of heated controversy, and Gangesa succeeds in vindicating 
this fallacy on the psychological ground of failure of a knowledge of 
universal concomitance, the failure being due to the absence of an 
accredited example where the concomitance can be ascertained

(2) T h e  contradictory probans (viruddha), being invariably concomi
tant w ith the contradictoiy of the probandum, contradicts the cognition 
of the necessary concomitance of the probans with the probandum and 
thus thwarts infeience by removing one of its conditions.

(3) W e now propose to discuss the third class of fallacy called asiddha 
(unproven) It admits of several subdivisions, varying with the terms of 
the syllogism that may be unproven (1) T h e  subject may be a fiction 
and this would involve the fallacy of the unproven subject (asrayasiddha) 
T he argument, ‘T h e  golden hill is possessed of fire, because it is possessed 
of smoke’, is abortive, inasmuch as no synthetic judgement cognizing the 
presence of smoke-concomitant-with-fire in a fiction is possible, while this 
judgem ent is invariably the immediate cause of inference (11) T here may 
be a case of unproven probans (svarupasiddha) where the probans is known 
to be non-existent in the subject, as in the argument, ‘T he  lake is on fire, 
because it is possessed of smoke ’ T he probans ‘smoke’ does not exist in 
the subject ‘lake’, and this affords an illustration of the fallacy of unpioven 
probans, (in) T here  may be a case of unproven probandum  (sadhyasiddha), 
as in the argum ent, ‘T he  hill is possessed of golden fire, because of smoke.’
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T h e  fallacious character of the unproven probans and the unproven pro- 
bandum  is evidenced by- the failure of the synthetic judgem ent owing to 
the absence of the probans in the subject m the former and the absence of 
the probandum  in the latter T h e  synthetic judgem ent has for its constit
uent terms the probans, the probandum , the concomitance between them 
and the subject as qualified by such probans ; and the absence of any one 
of these factors will make the judgem ent, and through it the inference, an 
impossibility T h e  same consequence arises when the probans is qualified 
by a fictitious or superfluous a ttribu te  Hence ‘golden smoke’ has no 
piobative value and even ‘blue smoke’ is no proof of fire, as concomitance 
with fire is understood in ‘smoke’ in its simple character of being smoke 
and not 'blue-smoke’ T he probantia under discussion are regarded as 
fallacious, as they preclude the knowledge of concomitance, and through 
this failure the synthetic judgem ent (paramarsa) and inference (a n u m iti) 
are rendered impossible.

(4) T he counterbalanced probans (satpratipaksa) is one which is 
vitiated by a counter reason advanced in a separate argum ent to prove the 
contradictory of the thesis sought to be proved by it T o  take a concrete 
instance, the aigum ent, ‘W ord is imperishable, because u  is amorphous 
like spacc’, is counterbalanced by the argument, ‘W ord is perishable, because 
it is a pioduct like a jar’ T h e  first probans ‘amorphous’ is contradicted 
by the second piobans ‘product’ T he  result is a deadlock, as one probans 
is offset by another and consequently no inference is possible T h e  difference 
between the contradictory and the counterbalanced probans is this that the 
opposite thesis is proved by a second probans advanced in  a supplementary 
argum ent in the fallacy of the counterbalanced probans, whereas in the 
former fallacy the self-same probans proves the opposite thesis and is further 
instrum ental in proving the incompetence of the arguer in employing a 
probans to prove a thesis, which proves the reverse of it

(5) We have now to deal with the last-mentioned fallacy called badhita 
(contradicted) T his fallacy arises when the absence of the probandum  
in the subject is ascertained by means of other evidence. T hus, for 
example, when a person would like to argue, ‘Fire is not-hot, because it 
is a substance and all substances such as water, earth, and air are known to 
be not-hot’, the probans employed will be a contradicted probans. Fire is 
known to be hot by direct perception* and this directly contradicts the 
inference T he general definition of fallacy applies to this case a fortiori, 
as it thwarts inference directly. In  fact, the contradicted probans and the 
tounterbalanced probans are cases of direct fallacy, as they thw art inference 
proper , and the other fallacies are indirect, as they frustrate inference only
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by thwarting the instrum ent (vyaptip'iana) or its operation in the shape of 
the synthetic judgem ent (paramarsa).

T his fallacy, however, is not adm itted by the Buddhist and Jaina 
logicians as a fallacy of p ro bans; they would rather believe it to be a case 
of false piobandum  (paksabhasa) Others, again, have contended that this 
is not an independent fallacy and the failure of inference is due to the 
presence of other fallacies. Thus, for instance, if the probans is found to 
be non-existent in the subject, the fallacy would be a case of unproven 
piobans’. If it is existent m the subject, it will be a case of inconclusive 
probans, as the concomitance of the probans with the probandum  will be 
found to be absent in the subject itself by means of perception and the like 
T he Naiyayika meets these contentions by appeal to psychology. T he 
sense of contradiction is different from that of non-concomitance. Again,
vs hen a person argues the presence of odour in the earthen jug at the
very moment of its origination, the fallacy becomes a case of purely ‘contra
dicted probans’ A substance remains divested of its a ttribute  at the
moment of its origin and comes to be vested w ith it only in the
second moment T h e  probandum  ‘odour’ is predicated of the earthen jug 
at the moment of its ongin, and this is contradicted by the law of causality 
—the jug  being the cause of odour cannot synchronize with the effect.

IM PORT OF WORDS AND PROPOSITIONS
T h e  Naiyayika, again, has his own contribution to the study of

linguistic pioblems Language has been studied in India both in its
phonetic and semantic aspects In  the realm  of semantics, so far as the 
logical value of import of terms and propositions is concerned, the gram- 
mauans, the Mlmamsakas, and the Naiyayikas have each their own views, 
which are in sharp conflict w ith one another. There is a discussion of the 
expressive powers of words, of the objects denoted, of the m eaning of the 
suffixes, the syntactical relations, and the resultant verbal judgement. It 
will be exceedingly cumbrous if we attem pt to give an account of these 
speculations in English. But it must be stated, to guard against a possible 
misunderstanding, that these linguistic enquiries have not only achieved 
results which throw light on the structure of the Sanskrit language, bu t 
have also led to the discovery of universal laws which will apply to  all
the languages of the world. Though the syntactical structure of languages
varies, the laws of combination of the meanings will apply m utatis  
m utandis  to all languages. T o  take an example, ‘Here is a blue cup’ (atra 
nllaghato’sti), the syntactical relation of the adjective ‘b lue’ to the sub
stantive ‘cup’ is designated as tadatmya  (denotational identity with connota- 
tional difference). T h e  ‘b lue’ does not denote an object different from the
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‘cup’, so the relation is one of non-difference of denotation. T h e  indi
vidual words have their specific individual meanings, b u t the relations of 
these meanings, which cement them  into one unitary judgem ent, are not 
expressed by the component words, bu t by d in t of their juxtaposition in  a 
sentence in  obedience to certain laws These laws are called ahanksa 
(m utual expectancy), yogyala (relevancy), and sannidhi (proximity both in 
regard to place and time). If only the adjective ‘blue’ were uttered, it 
would not give a complete meaning, and there would be an expectation for 
another term, viz ‘cup’. T his capacity for giving rise to expectation in 
a hum an m m d constitutes one of the cementing bonds of individual teims, 
by reason of which they produce a judgem ent in a rational mind. T he 
second law of relevancy is also a necessary condition. W e cannot speak 
of a ’cold fire’, because the meanings are m congruent and irrelevant. T he  
separate articulation of the individual words after long intervals will not 
give rise to the verbal judgem ent. So these three laws must be satisfied 
before there can be a consistent proposition. T h e  syntactical relations, 
however, are understood only if the terms in a proposition fulfil the condi
tions noted above. So these relations are the import of the whole sentence 
T he whole, though made of parts, has a distinct individuality and a func
tion distinct from that of the component factors. T h e  meaning of a verbal 
proposition cannot be necessarily known by any other instrum ent of 
knowledge, say, perception or inference, so far at any rate as the hearer 
may be concerned, and hence the necessity of postulating a separate means 
of cognition, viz. verbal testimony (sabda). T his is of course not the 
universally accepted position T h e  Vaifesikas and the Buddhists do not 
admit the logical necessity of verbal testimony as a separate instrum ent of 
knowledge, and they would fain include it under the head of inference 
or perception. T h e  result has been an interm inable tangle of polemics, 
into which the space at our disposal prevents us from entering.

COMPARISON
Comparison (upamana) is a special kind of pramana, and there is a 

diffeience of views between the Naiyayika and the Mimamsaka both in 
regard to its nature and function. T h e  Naiyayika thinks it necessary to 
requisition the aid of this cognitive instrum ent when a person has to affix 
a verbal label to an unknown entity from analogy. T o  take an instance, 
a person is told that there is a wild animal called gavaya which closely 
resembles a cow It so happens that the person so informed goes into a 
forest and actually sees a gavaya, and then recognizing its close resemblance 
to a cow, he recollects the words of his informant and at once concludes 
that the animal is a gavaya. T h e  designation of the animal as gavaya is
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made possible only by means of upamana, a separate source of knowledge, 
and neither by perception nor by the recollection of the inform ant’s testi
mony. W hatever may be its logical value, which has been challenged by 
rival philosophers, it must be adm itted that comparison as a proof has such 
a lim ited scope and its achievement is so meagre that it can be safely dis
pensed w ith in a scheme of epistemology T h e  centre of interest is found 
in the other three pramarias, of which again anum ana  and sabda have come 
to monopolize the entire attention of later students.

T H E  PLACE OF GOD IN T H E  NYAYA-VAISE§IKA SOTRAS 
I t  will not be possible w ithin the limits of this paper to discuss all 

the metaphysical problems that have been broached in the Sutra and 
elaborately developed in the subsequent exegetical literature. We pro
pose to deal with the following fundam ental problem s' the position and 
nature of God and the relation of God to the individual souls and the 
world. T he Nyaya-Sutra, like the cognate Vaisesika-Sutra, postulates the 
ultim ate reality of atoms as the material cause of the world and God as 
rather the organizer and engineer of the world-order T he world-process 
proceeds in cycles, and so far as its cyclic existence is concerned it is w ithout 
a beginning and is coeval w ith God. T he individual souls are eternal 
entities dating from a beginningless time and so have a parallel existence 
with God and the world. T h e  Nyaya-Vaisesika school is in this m atter of 
beginningless creation fu lly 'in  agreement w ith other Indian schools of 
philosophy. In fact, the doctrine of beginningless existence of the individual 
souls together w ith the cyclic world-process is a fundam ental postulate 
of most of the schools of Indian philosophy, and it deserves to be examined 
whether this doctrine is sanctioned by logical necessity or is an unreasoned 
dogma, uncritically accepted w ithout question. A detailed examination 
of this problem will not be relevant to our present enquiry, and we must 
content ourselves only with showing that this conception is neither absurd 
nor unnecessary. Unless we accept the position of unqualified scepticism 
or absolute lllusionism, we have to adm it the existence of a timeless entity, 
be it God or time or atoms or the individual souls. I t is generally accepted 
in W estern philosophy that the soul is im m orta l; its immortality is, however, 
not clearly defined as existence through all time, bu t rather as existence after 
death. If the soul is denied pre-existence and is believed to come into 
being w ith the b irth  of the present body, it becomes difficult to believe 
in its endless fu ture existence. It is a truism that things that have a 
definite origin are liable to destruction. And so unless we are prepared to 
accord a timeless existence to the soul, it will not lie in us categorically to 
assert its immortality. Again, God at any rate is believed to be a timeless
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entity ; and, if God is by nature an active principle, H is activity too will be 
coeternal with His being, and it must express itself in the process of 
creation or destruction, and whatever may be found to be reasonable to 
predicate of God in the way of His activity must be supposed to exist 
through all time Then, again, the individual selves, who are p u m a  facie 
supposed to have a somewhat independent existence apart from God, 
cannot be supposed, without giving rise to absurdities, to have begun their 
career from a definite point of time. If they are supposed to be created 
by God in tunc and as such to be destitute of a pre-existence, no pioof 
can be put foi ward to establish their immortality, which is the accepted 
position of most ol the philosophers of Europe, bailing  of course the 
materialists and sceptics It is refreshing to find that Dr. McTaggart is a 
staunch believer in the pre-existence of the self, and he has proved his 
thesis by arguments which are not liable to be easily assailed. But to the 
problem of immortality we shall have to advert in the course of our enquiry, 
and we now piopose to deal with the position of God in the Nyaya and 
Vaisesika Sulias.1

NO MENTION OF GOD IN TH E SCTRAS 
It is a mattei of surprise that in the enum eration of the objccts of 

authentic knowledge (119) there is no specific mention of God, and rn 
the proofs adduced for the existence of a unitary soul-entity as distin
guished from the psychological processes, there is not the slightest allusion 
to God either as a supreme soul prim us inter pares or as a separate category 
We also miss any reference to God in a most expectcd quarter T he 
Nyaya and Vaisesrka schools are zealous advocates of the supreme authonty 
of the Vedas in the matter of reh&ion, and though they do not believe 
either in the eternity of word-essence or the uncreated character of the 
Vedas as the Mlnramsaka does, there is no explrcit statement of God as 
the author of Vedic revelation in the Sutra. This seems curious, inas
much as the authority of verbal testimony, not excepting the authority 
of the Vedas, is derived from the veracity and infallibility of the speaker 
or writer. In the Bhasya of Vatsyayana too there is no clear reference to 
the divme authorship of the Vedas, although Vatsyayana is a staunch
believer in the existence of God. In the Vaisesika-Sutra (II 1 18) the
authorship of the Vedas rs attributed to persons of superior wisdom, who
are said to be possessed of the power of direct intuition of supersensuous
things spoken of in the scripture In  the aforesaid work (IV 5. 1-4), again,

1 For a someuhat elaborate treatment of the problem the reader is referred to my article entitled ‘Immortality of the Soul or After-life’ published in the Centenary Number of the Udbodhana, the Bengali organ of the Ramakrishna Math
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the Vedic sentences are said to be the product of intelligent persons who 
had first-hand experience of the facts. Now, there is no decisive evidence, 
so far as the wording of the sutras is concerned, which can enable us to 
conclude that the Vaifesika-Sutra definitely and clearly assigns a place to 
God in its scheme of metaphysics T he  evidence of the Nyaya-Sutra too, 
we shall see, is not more definite, and there is room for speculation that 
these systems were, at any rate in their period of inception, w ithout definite 
predilections or commitments in favour of God. T h e  sutras 19-21 of 
chap IV, sec. 1, in the Nyaya-Sutra are the only textual passages which 
allude to God as the creator of the world But the first sutra, which speaks 
of the inadequacy of the individual’s karma (moral actions) as the causal 
principle and makes God the creator of the world, is treated of as the 
p n m i. facie view, which is rejected in  the next sutta  T he third sutra in 
the piesent conte\t,is interpreted by Vatsyayana as establishing the necessity 
of God’s agency T h e  whole discourse can be summed up in  the following 
woids T he actions (karmas) of men are not the self-sufficient cause of 
the woild, and so for the crcation of the world we must postulate the agency 
of God I he answer to tins contention is that this position cannot be 
m aintained If (he actions of men were im material and God alone was the 
sufficient causc of the world-order, there would be no raison d ’etre for 
moral activity But we cannot conceive that results can take place without 
previous deeds T h e  th ird  sutra ‘T atkanta tvadahetuh’ has been interpreted 
by Vatsyayana in the following way ‘T he actions of men are by them 
selves incapable of producing their fruits, bu t these are directly made 
fruitful by the agency of God. So the previous argum ent is inconse
quential ' T he  results of this discourse, as interpreted by the scholiast, 
seem to establish the fact that for the creation of the world God’s agency 
is indispensable, as it is God alone who can dispense the rewards and 
punishments propel to m en’s actions in  previous lives M en’s actions 
are not self-sufficient to produce their results, which are realized m the crea
tion of the world only because there is an omniscient and om nipotent 
Being behind them  as the judge and ordainer of the fruits So actions 
too are contributory factors to creation, bu t the direct agency is in the 
hands of God

But this is not the only possible interpretation T h e  vrttikara  has 
given an alternative explanation which entirely dispenses with God’s 
agency and seeks to explain the failure of m en’s actions as due to the 
absence of previous m erit (adrsta) T he  divergence of interpretation, 
which is made posstble by the cryptic language of the sutras, leaves rcom 
for honest doubt whether the admission of God rnto the architectorric 
plan of Nyaya-Vaisesika metaphysics is strictly dem anded bv a logical
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T H E  CULTURAL HERITAGE OF INDIA 
necessity. Moreover, the introduction of this question of God’s agency 
into the discussion of the origin of the world is made by way of incidental 
reference in the Nyaya-Sutra and cannot be regarded as clinching the 
entire dispute T h e  purport of the Sutra  seems to be to wage a crusade 
against those theories which denied the efficacy of karma and hence the 
moral foundation of the world-order But in spite of the fact that the 
Sutra literature is obscure and non-committal on this vital issue, the later 
Nyaya-Vaisesika literature, beginning w ith Vatsyayana and PraSastapSda, 
down to the latest developments m  the Navadvlpa school, is noted for its 
staunch defence of G od’s existence against the attacks of atheistic schools, 
and the Nyaya-Vaisesika school has rightly come to be respected as the 
masterful champion of theism We therefore propose to consider the 
contributions of these writers to the evolution of the theistic doctrine in 
this school

RECOGNITION OF GOD IN T H E  SCHOOL 
Vatsyayana holds that God is a soul prim us inter pares, although 

distinguished from ordinary souls by reason of the absence of moral dcfect, 
error, and inadveitence and the eternal presence of superabundant 
righteousness, pure knowledge, and supernormal powers, by virtue of which 
He is capable of creating the world by a mere fiat of the will He is the 
sheltei of all cieatures and protects all beings like an affectionate father. 
He is possessed of eternal knowledge of all things. God is not a simple 
existent w ithout any characteristic, as an uncharacterized entity is only a 
conceptual fiction Vacaspati Misra gives voice to a possible objection to 
the possession of supeiabundant mercy by God on the score of the presence 
of undisputed suffering and pain in  the created world. T he  usual explana
tion of the inequalities in the world-order by reference to the unequal 
values of the past actions of individual souls is bu t a poor defence, inasmuch 
as these actions are not self-productive of their results, and if God abstains 
fiom dealing out the fruits of actions, the world-order would be destitute 
of the imperfections and lim itations that are unfortunately ruling ram pant 
Vatjspati answers the objection w ith his usual boldness. A lthough God 
is all-powerful and there is no lim it to His mercy, H e cannot subvert the 
moial laws, which are by their nature im m utable. G od’s omnipotence is 
subject to the supremacy of the moral law, and the moral law is rather the 
law of His own being and also of the being of individual selves. T here  can 
be no escape Irom the consequences of moral actions except by enjoyment 
thereof Man remains unfree so long as he is not absolved from the bonds 
of actions, good or bad, and the creation of the world is solely motivated 
by the supreme desire of God to create opportunities for the individual
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selves to work off the load of their actions. Suffering is not an un 
mitigated evil. I t serves to make men feel disinclined towards the 
things of the world and helps them  to realize the vanity of worldly 
pleasures. T his detachment and disinclination is the condition piecedent 
for all spiritual progression, as it induces m an to contemplate the means 
of escape from the worries of transmigration, and he finds the means in 
the philosophic realization of the true nature of the self and the world 
and their m utual relationship. So suffering is a blessing in disguise ’ 
Unalloyed pleasure on the other hand would make a man forget the 
highest interests of life and its true mission, and degiade lum to the rank 
of the lowest brute. Suffering is thus a piopaedeutic discipline and a 
necessary preparation for the achievement of the highest goal, viz un
fettered freedom, the su m m um  bonurn of life '

M O I 1 V E  O F  C R E A T I O N  
A nother difficulty is raised, W hy should there be a will to creation 

at all? All activity is normally motivated by some ulterior purpose of satis
fying a need either in the way of acquisition of an advantage or avoidancc 
of an c m  I In the case of God no such motive can be supposed to set fiee 
an activity, as He is ex hyfiothesi fiee from all disadvantages and is self- 
sufficient and self-satisfied A God with an unsatisfied want would be a 
contiadiction in terms It has been m aintained that God engages in 
creative activity m  a sportive mood Creation is bu t a game and 
pastime with Him, and no question of motive therefore can be urged as 
necessary. But Uddyotakara refuses to be convinced by this argument, as
even play is not a motiveless activity It is resorted to only with a view
to enjoyment o£ the pleasure which is derived fiom rt, and also because
abstentron from play causes uneasiness to those who are lovers of it.
But such a contingency cannot be conceived to be possible with reference 
to God, because He is absolutely free fiom all shades of uneasiness and 
worry T h e  theory of playful activity therefore cannot be regarded as a 
satisfactory explanation of God’s creative impulse T he  second theoiy 
that God’s creative activity is inspired by a desire for demonstrating His 
infrntte powers and glory in and through the inconceivable varieties and 
complexities of the created world does not seem to stand a better chance 
of success T he question anses, W hy should He be eager to give a demon
stration of His glory? Certainly God does not gam any advantage from

1 Nyayakandati  p 535 t  f But he that ticcps from cradle on to grave
Unskilled save in the velvet ionise ol lortune,Hath miss’d the discipline ol noble hearts

W  R  Soi Icy s M o ia l  Values and  the Idea o f  God,  p 346
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His adventure, nor do we conceive of any possible loss on His part if He 
ceases from this enterprise. If any advantage or disadvantage could accrue, 
God would be a lesser God— in other words, would cease to be God. W hat 
then is the explanation? No explanation can be offered beyond positing 
that it is God’s nature to do so Cosmic activities are an essential part 
of His being, and Godhood minus cosmic functions is an unintelligible 
fiction. It may be interesting to observe in this connection that Gauda- 
pada too, in his M andukya-kanka, has summed up these views in a 
couplet and drawn the same conclusion w ith Uddyotakara that it is the 
essential natu ie  of God to engage in creative activities, as no motive can be 
alleged with reference to one who has no unsatisfied want T here can 
be no questioning again with regard to ultim ate facts and constitution 
of things. It is absurd to interrogate about the nature of even material 
objects as to why they should behave in the peculiar way they do and 
not otherwise God is a dynamic principle, and His dynamism is mani
fested in His cosmic activ ities, and no room is left for speculation as 
to why God should be dynamic and not be quiescent and inactive T he 
ultimate nature of things can be understood only horn observation of 
their behaviour and not a prion  So no question of motivation is either 
legitimate or profitable.

But the opponent raises another objection Granted that God is 
dynamic by His very constitution and nature, bu t this would make His 
activity a perpetual necessity, since one cannot resist one’s nature, and 
perpetual cosmic activity would make the periodic dissolution of the 
world-proiess an impossibility Moieover, there would be simultaneous 
cication of all objects, bu t this is opposed to our experience Things are 
pioduted on a graduated scale, and the piocess of creation and dissolution, 
of distribution and redistribution of causal energies, is attested to be the 
ruling order by scientific researches and popular expenence as well 
Uddyotakara in reply observes that this objection would be insurm ount
able if the ultim ate principle were conceived to be a blind force without 
intelligence and prevision But God is an intelligent principle and creates 
those things for which He thinks that theie is an occasion and necessity , 
and His cosmid activities, although not compelled by an external necessity, 
are conducted and guided by a moral self-urge which takes the direction 
best calculated to bring about the deserts of actions accumulated by mdi- 
wdual souls, in  pursuance of intrinsic spiritual laws which have their seat in 
the fundamental morality and the spiritual nature of God and the souls 
and are unfolded in the spatio-temporal order of the universe So no such 
consequences are possible.
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NYAYA-VAISE$IKA 
GOD AND TH E  MORAL ORDER 

God, again, is the supreme ru ler of the universe, and this supremacy 
is coetemal w ith His being. His powers are infinite and unlim ited 
Ordinarily, power is acquired by virtue of moral excellence, which 
again is achieved by moral exertion and activities. If God’s powers are 
coeternal with His own being and, as such, not acquired by religious 
merits or moral activities, then the unn  eisality of the moral law would 
be untenable, as God would be placed above its jurisdiction But this 
should not cause a difficulty. If the moial law is to be an eternal ruling 
principle, it must be found to exist in its perfection as a ne plus u ltta  some
where, and it is found m God. T he  moral law is supreme because God is 
supreme and the law is but the manifestation of His being In  the ease 
of individuals their powers are but the outcome of moral and spiritual 
excellence, which too is actually acquired, no doubt, bu t this achieve
ment is made possible by the eternal moral perfection that is in God. 
If the suprematv of God were the product of acquired moral excellence, 
the unobstructed supremacy of the laws of morality would be an impossi
bility and a chimera, a consummation that might be piously hoped for bu t 
never possible of realization Moreovei, the hypothesis of acquired perfec
tion and a iq u n ed  supiemacy in God would be tantam ount to a denial of 
God and the eternity of divine justice, and the result would be a negation 
of the moral foundation of the world-order4

GOD \N D  T H E  WORLD ORDER 
l'he  pievious arguments have served to make it clear that God may 

be a plausible existent, but no proof has been adduced to establish the 
existence of God as a mattei of logical necessity Is there any logical proof 
of G od5 Is it absolutely necessary that we must adm it His existence, and 
tan  the woild-oidci not be explained except on this hypothesis? We 
propose to consider the logical proofs that have been advanced by the 
philosopheis of this school. Now, we aie familiar w ith three different 
classes of existents In  the first place, there are objects which are obviously 
known to be products of intelligent and thoughtful agents, such, for 
instance, as palaces, gates, walls, pens, chairs, and tables In  the second 
place, there are existents which are adm itted by a general consensus of 
opinion to be destitute of any author and as such to be eternal existents, 
such, for instance, as atoms and space In  the third place, we meet with 
existent facts which are susceptible of being suspected as made by some 
intelligent agent, viz the body, the m ountain, the sea, the tree, and other 
such objects. T he  doubt of intelligent authorship legitimately arises

4 Nyayavarttika, p  464. 115



w ith regard to the last-mentioned category of objects on account of their 
striking similarity with objects of the first class and also on account of 
the divergence of views among philosophers of rival schools T here is no 
categorical evidence for the absence of intelligent authorship either. It 
is certainly true that no man has seen them  to have been produced by an 
intelligent author, bu t absence of perceptual evidence is no proof of the 
absence of an intelligent author, as such an author may legitimately be 
supposed to be invisible like atoms etc. Absence of perceptual evidence 
can be regarded as proof of absence of the object only when the latter is 
amenable to perception and not otherwise. In  the case of the body, the 
tree, the m ountain, etc they are known to have a definite origination in 
tim e and to have been non-existent before their origination W ho has 
brought them  into existence? It can legitimately be inferred that they 
have been brought into existence by an intelligent maker who had 
knowledge of the material causes and the process of production, just as 
palaces and roads are bu ilt by a knowing person Both these sets of 
phenomena are seen to come into existence at a definite point of time 
and they evince the same intelligent plan and teleology Why, then, 
should one set of phenomena be supposed to come into existence indepen
dently of a maker and not the other set, although we hnd very little 
difference between them  so far as the teleological charactcr of their construc
tion and their definite origination in tim e are concerned? But it may be 
objected that the origination of the grand phenomena of nature—the 
m ountain, the sea, the forest, the river, and so on—is not definitely 
perceived by any man whose testimony may be accepted as proof In  the 
circumstances how can an origin be positively predicated of these objects, 
even if it is allowed that origination is proof of an intelligent agent? T he 
answer is that objects which are capable of being divided into parts cannot 
be supposed to be ultim ate existents ; and as the process of division and 
analysis shows the constituent factors, they must be supposed to have come 
into existence by means of a previous integration and combination of the 
component factors And none bu t an intelligent being could bring about 
such a combination w ith a view to the result T his is certainly the case 
w ith regard to productions of arts and crafts Why should there be a 
difference m the case of natural objects, though the same intelligent 
planning of means to ends is observable in them  also? It should be 
adm itted then that objects which are seen to be possessed of parts arranged 
according to a purposive plan must have been made by some intelligent 
maker '■

* Vide 7 iitparyatika, pp  602 3, Nya\akandati, pp  54-5
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It has, however, been contended that this teleological argument is 
futile as it leads to self-contradiction. Even if it is granted that the world 
has an agent who is possessed of intelligence and forethought, there 
is no escape from antinomies T h e  reason is that all knowledge is 
produced by an impact on our organic sensibilities, and if the ultim ate 
author of the universe be possessed of a psycho-physical organism, all his 
cognitions would be contingent events, and so he could not be regaided 
as omniscient Moreover, all his cognitive activities would be subject to 
the limitations of sense-faculties, and he would not be able to envisage 
the super-subtle causes of the world and so would not be the creator If 
it is supposed that God is independent of a physical organism, it will be 
extremely difficult to imagine how H e can have knowledge at all, and, 
still further, how He can operate upon the atoms, the ultim ate constituents 
of the m atenal world If you deny a bodily organism to God, you will 
have to deny all intelligence and purposive activity on His part , and 
to think that He has an eternal body associated with H im  will lead 
to absurdities, as an eternal body is as impossible as an eternal world 
And if H e is jx>ssessed of a body of lim ited dimension, it will be liable 
to origin and destruction , and furtherm ore, He will not be in touch with 
all matters lying outside the body If sense-organs are added to the 
organism, all the cognitions and volitional activities will be as transitory 
as ours 1  he result will be that an unthinking and unintelligent God 
will have to be posited, and this will be an absurdity Nor can we 
suppose that God is entirely unassociated with a physical organism and 
is possessed of eternal intelligence, eternal desire, and eternal will, because 
there is absolutely no warrant for this supposition, as all knowledge and 
volitional activity are seen from experience to be contingent on the 
possession of a nervous system and cerebral functions, which are sought 
to be denied of God. God thus becomes a chimera and a fiction of the 
imagination, whether we affirm a physical organism w ith a cerebral 
system and nervous organization or we deny the same of Him It is better 
therefore if we desist from the supposition that the world-order has an 
intelligent author.

T H E  BEARING OF T H E  BODY UPON PSYCHICAL ACTIVITIES
In  reply to these charges the philosophers of this school have 

pointed out that the opponents have failed to appraise the relation of the 
body to the psychical activities at its proper worth and to observe that 
voluntary activities are not in  any way contingent on the possession of 
a physical organism, although from a surface view of things this may seem 
to be the necessary condition W hat is the condition of voluntary activity
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—the association of the physical organism or the influence exeited by an 
active principle possessed of relevant causal efficiency? T he  mere asso
ciation of the physical organism is irrelevant to volitional activity, as we 
do not find any such activity when a person is indifferent or in deep 
sleep, in spite of the fact that the physical organism is present intact. 
So we must set down voluntary activity to the exertion of an active agent 
possessed of causal efficiency irrespective of his association with a physical 
organism, which has been found to have no bearing upon it. If the 
possession of a physical organism be a necessary condition for the exercise 
of voluntary activity, we cannot explain how the agent can control his 
own body, as the help of another bodily organism cannot be obtained for 
the purpose. It can be contended that even in the controlling of the 
body the presence of the bod) is an essentral condition Yes, but the bodv 
is not present as the condition, rather it is the object of the controlling 
activity, and similarly in the case of God's activity the object to be opei.itcd 
upon is piesent in the shape of the atoms which are the constitu tec 
principles of the material world But it has been further urged that the 
controlling activity that is exercised upon one’s own bodily organism is 
made possible by dint of a desire and volitional urge, and this desire and 
the volitional urge are seen to occur only in association w ith a bodily 
organism and not in its absence So the presence of the bodily oiganism 
must be admitted to be the condition of these psychical activities, which 
are admittedly the internal springs of the physical con tro l, and thus the 
bodily organism will be the indirect condition of all physical controlling 
movements T he presence ot the physical organism is thus to be set 
down as the necessary condition of all voluntary activity, and if God is 
ex hypothesi destitute of any such organism, the exercise of voluntary 
controlling activity will be impossible But this argument too is not 
convincing E \en if it is admitted that the medium of the physical 
organism is a necessary condition for the emergence of psychical activities, 
for which there is no pi oof bevond the matter-of-fact evidence that we have 
no experience of a psychical activity except m  association with a body, 
which may be a mere accident, still it may be legitimately maintained 
that the causal efficiency of the physical organism with regard to bodily 
movements is not proved, although its bearing on such psychical activities 
as desire and volitional urge mav be left a moot question T he controlling 
of the bodily organism and its movements and activities is urged by a 
purely psychical foice w ithout any assistance from the bodily organism, 
barring the fact that it is present as the object to be operated upon T he 
very fact that the spirit can control and activate an inanimate object 
simply by d in t of a desire and voluntary exertion without any assistance
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from any bodily organism, should clinch the proposition that all effects 
are the products of an intelligent agent'. But it may be contended that 
the emergence of desire and volition is contingent upon a bodily oigamsm, 
and for the emergence of these psychical activities at any rate, God will 
stand in need of a physical organism. Yes, the contention may have some 
plausibility with regard to those psychical activities which are events in 
time, bu t with reference to eternal psychical facts it has absolutely no 
force and no bearing Nor is there any logical incompatibility m the 
supposition that God’s cognition, desire, and volition are eternal verities, 
uncaused and unpioduced Of course, these psychical phenomena are 
always observed to be transitory events in our experience, but that is no 
argum ent that they cannot be eternal in any substratum. Such qualities 
as colour and taste are ordinarily perceived to be transitory, bu t they are 
adm itted to be eternal verities in atoms T h e  transitoriness or perma
nence of qualities is relative to the substrata m which they are found So 
psychical attributes too may be perm anent fixtures just like the physical 
a ttnbu tes of colour e tc , and there is no inherent logical absurdity in this 
supposition.

GOD’S KNOWLEDGE AND W ILL ARE L IE R N A L  
T he perm anent existence of these necessary psychical activities in 

God has been shovvr to be plausible, and we think it possible to prove 
it by a reductio ad abuirdum . T h e  arguments of the opponents have 
failed to shake the foundational universal proposition that whatevei 
is possessed of an origin has for its author an intelligent agent , and once 
the ongm ation of the world-process is adm itted, the inference of an 
intelligent author becomes irresistible And if an intelligent author of 
the universe is established as a m attei of logical necessity, the nature of 
his intelligence and volitional activity will be determ ined in confoimity 
with his authorship. They will have to be adm itted to be of such a 
character as not to be in conflict w ith his cosmic activities. T h e  cosmic 
activities presuppose an intelligent agent who has a direct knowledge of 
the materials and the modus operandi necessary to bring about the 
universe. Certainly this knowledge of all existent facts extending over 
all divisions of time cannot be a contingent event, as in that case God 
will have to be assumed to be ignorant of whatever has happened in the 
past and so will have no agency in that regard. If His knowledge is as 
transitory as ours, it will have no application to the future, and so God 
will npt be the controller of the fu tu re course of events If, however, 
it is supposed that God has an infinite series of cognitions, volitions, and 
desires, produced in  regular succession and all these have reference to
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all things, possible or actual, still we shall have to adm it a num ber of 
psychical acts which are absolutely without any similarity to our 
psychical activities. It will be simpler and more convenient to suppose 
that God’s cognitive activity is one and eternal and so also the other 
psychical’ activities. T he  admission of God as an author of the universe 
will necessitate the postulation of eternal psychical activities which are 
necessary for the creation, superintendence, and control of the universe 
These attributes are consequential to God’s cosmic functions, and to seek 
to refute the existence of God on the ground of the impossibility or 
im probability of these attributes will be a roundabout procedure, w ithout 
any logical validity. I f  you expect to deny God with any show of 
plausibility, you will have to prove either that the universe does not 
presuppose an intelligent maker or that it is existing as a finished product 
for all eternity, which is the position of the Jainas and the Mimamsakas. 
If, however, the positions adum brated cannot be m aintained w ith any 
semblance of logic, the admission of God and of His consequential 
attributes and powers will follow as a m atter of indisputable logical 
necessity T he opponent, who builds his destructive logic on the 
apparent absurdity of the consequential attributes of God, has only to 
be rem inded that his generalization that psychical attributes cannot be 
eternal is based upon purely empirical data and does not bar out the 
contrary possibility by a reductio ad absuidum  W e have, however, 
seen that the eternal existence of relevant psychical activities in God 
follows as a corollary from the nature of the* universe, which becomes 
unintelligible unless an omniscient and om nipotent creator and ruler is 
postulated

TH E  INDIVIDUAL SELF IS CENTRAL TO  CREATION 
W e now propose to discuss certain other consequential problems 

before bringing this dissertation to a close T he  mam ground of the 
proof of God has been shown to be teleological, and this teltological 
argum ent again is ultim ately based upon the argum ent of the moral law 
^ t h e  law of Karma T he  raison d’etre of creation is found in the moral 
necessity of providing the rewards of actions done by individual souls 
in their previous lives , and so m the philosophy of the Nyaya-Vaisesika 
school, and of all schools of Indian thought which believe in creation, the 
individual self holds a prerogative position of honour, since the entire 
creation is believed to centre round him  and to provide only the stage 
on which the drama of his destiny will be played God has no destiny 
and no personal mission He is only the judge and ordainer of moral 
deserts; in other words, He has only a judicial and executive duty w h ic h
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H e discharges out of an irresistible sense of justice to uphold the 
supremacy of moral laws, and we have seen how God’s justice is tempered 
with mercy But a question of logical difficulty raises itself in this 
connection, viz. the i elation of God with individual selves whose destiny 
is guided by H im  T he merits of individuals inhere in the individual 
sou ls; and if God is to operate upon these merits, it has to be shown how 
God comes into relation with these T h e  individual selves aie held to 
be ubiquitous substances, and. so also is God It has been held by some 
thinkers that two ubiquitous substances may be related by way of 
uncaused conjunction , and if this relation is accepted, we can explain the 
relation of God with individual selves as one of uncaused conjunction, 
God being connected with the individual souls for all eternity and, 
through this, with their merits But this relation of uncaused conjunction 
is not universally admitted, and so another relation acceptable to all has 
been piopoundcd bv Yacaspati Misra. T he individual selves are connected 
with the atoms, as the) also are eternal en titie s , and these atoms are con
nected with God So God and the individual selves are connected through 
the m edium  of atoms, Even indirect relation is of seruce for causal 
operations H eie also the relation of God to individuals may be explained 
cither thiough atoms or through the mind, both of which are eternal 
existents and are eternally conjoined with God So we see that the relation 
of God and individuals is not logically inconceivable, although it is not 
possible to give any definite judgem ent as to the peculiar extension of the 
relation, whether it is of unlim ited extension or of lim ited extension T he 
question is m spned by idle curiosity and does not have any metaphysical 
im poitance It is sufficient that a ielation is logically conceivable and the 
question of extension and the like appears to be based upon irrelevant 
analogy of spatial relations of material bodies, which cannot be pushed 
too far

GOD'S ACTIVITY IS ETERNAL 
Another question may be raised Granted that God is the creator of 

the universe, bu t then He may take a holiday and retire from the cosmic 
functions, which may take their destined course under their own laws 
W hat argum ent makes you suppose that God will be the eternal controller 
and guide of every detail of the world-process? T he  answer is that the 
same necessity which makes God's activity inevitable in the past is present 
throughout the world-process T he blind forces of nature cannot be self- 
guided, and for their control and guidance the supervision of an intelligent 
being is necessary. T h e  movements of natural forces, the elements, the 
atoms, and so on are perpetually going on and they are meant to serve
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some pu rp o se ; and who makes their movements fru itfu l and who again 
imparts activity to them  but God? So God is an  eternal living force 
and the eternal judge and ordam er of the moral order,, bu t for whose in ter
vention and guidance the world would fall to pieces like a piece of rotten 
cloth.

PLURALITY OF GODS IS A METAPHYSICAL IMPOSSIBILITY 
But a question arises, Is a plurality of Gods possible? No, there is 

but one God and one God alone. Why should a plurality of Gods be 
postulated at all? If one God is im potent to bring about the world-order 
or to m aintain discipline, a num ber of Gods w ith different functions allotted 
to them  may be necessary and we shall have a republic of Gods and not 
absolute monarchy. B ut are these Gods omniscient? If they are not 
omniscient and om nipotent, they will be as im potent and helpless as we 
mortals are, and so they will not be equal to the task of cieation and 
control of the world, which requires just these attributes T h e  result will 
be a failure to explain the world-order. If they are omniscient and omnipo
tent one and all, it is logically simpler and more economic to postulate 
the existence of one such God, for H e will be able to discharge the cosmic 
functions alone and unaided. Apart from considerations of simplicity and 
logical economy, the postulation of a num ber of equally omniscient and 
om nipotent Gods will lead to insoluble complications T here  is 110 certi
tude that they will act m  unison and accord for all time, and there may 
arise occasions when they may differ. T he  result will be an unrelieved 
anarchy and confusion If, however, it is supposed that these Gods will be 
guided by the counsels of one among them  who will be the President, a 
prim us inter pares, just as we see m  the systems of democratic government, 
then, again, the President will be the virtual God and the supreme ruler, 
if his mandate is obeyed by all If it is supposed that these omniscient 
Gods will never have occasion for dispute, since they will all be persuaded 
of the wisdom of a particular line of action and will therefore act in 
complete agreement, then of course none will be the ruler of the universe 
and so none will be God. But why should we at all believe in such a 
republic of Gods—what logical necessity is there which will make us bless 
the theory? Absolutely no case can be made out for this hypothesis, and so 
we must reject it w ithout hesitation or scruple. Polytheism as a philo
sophical doctrine is absolutely an illogical and superfluous hypothesis, and 
it should be clearly recognized that India never favoured this doctrine 
either in theory or in  practice, though unsympathetic critics, owing to 
their ignorance of the inwardness of Indian religious practices, have 
maligned the people of India and their religion on this ground.

122

THE CULTURAL HERITAGE OF INDIA



NYAYA-VA!S£?IKA 
RELATION OF TH E INDIVIDUAL W IT H  GOD 

We shall conclude our dissertation by adverting to a question of 
supreme importance It is a truism that the Nyaya-VaiSesika school staunchly 
believes in  the infallibility of Vedic religion, and its allegiance is not con
fined to the ritualistic portion of the Vedas alone, bu t extends to 
the Upanisads also, although this school follows its own interpretation 
of them T he Nyaya-Vaisesika school does not believe in monism, and 
its philosophy can be characterized as uncompromising pluralism T he 
relation of individual souls to God is neither one of pure identity nor one 
of identity in difference, but one of absolute and unqualified otherness. T he 
relation of God to the individual selves is not internal bu t strictly and 
purely external God is alluded to as being in the position of a father to 
the suffering souls, and His cosmic activity has been spoken of as inspired 
by considerations of justice and mercy alike T he supreme solicitude of 
God for the deliverance of suffering creatures from the mashes of tians- 
migration is also alluded to m clear and unambiguous language in the 
Bhasya of Vatsyayana But m an’s relation to God is not clearly emphasized 
in the ancient literature It is only in the works of Udayana that we find 
this topic broached Udayana begins his Nyaya-kusumaiijah  w ith an 
impassioned salutation to God, and in the course of his w ilting he speaks 
of the worship of God as instrumental in the achievement of salvation and 
enjoyment of heavenly bliss, whichever may be sought for by His devotees 
He goes on to state that philosophical speculation is a kind of woiship of 
the I)cil\ and has its supreme justification and fulfilment only in so far 
as it leads the enquiring soul to sin render himself to God’s piotection and 
mcrcy We are tempted to believe that the predominance of the devotional 
attitude in subsequent Nyaya liteia tu ie  is entirely due to the influence of 
Udayanacarya It is lem arkable that Vaidhamana took gieat pains to 
leconcile this statement of Udayana w ith the orthodox Nvava position that 
salvation is achieved by an unernng  realization of the true natuie of the 
self, and this supreme saving knowledge is effected by proper undei standing 
of the sixteen topics only T here is no room for love of God or woiship ot 
God or knowledge of God as an instrum ent of salvation Vardhamana 
therefore was at great pains to bring it into line with the central position 
of the Nvaya philosophy, and he succeeds by making knowledge of God 
contributory to self-real ization But Udayana in the concluding passages 
of the Nyaya-kusumanjali emphatically maintains that worship of God is 
essential for salvation, and his pleadings and advocacy of the necessity and 
logical possibility of self-surrender and meditation on God are unsurpassable 
for their devotional ardour, impassioned enthusiasm, and moral fervour. 
A better and more successful advocacy of theism is difficult to conceive.
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T h e  Nyaya-kusumdiijali will remain, we may be permitted to remark with
out exaggeration or partisan spirit, one of the best works on theism in the 
whole of world literature, noted alike for its spiritual earnestness and logical 
consistency. The philosophical literature of India, and not only of the 
NySya-Vaiiesika school, would have been pro tanto poorer and weaker if 
Udayana had not been bom to enrich it by his masterly contributions.
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THE SCHOOLS OF INDIAN LOGIC

MM Dr. Satish Chandra Vidyabhusan introduces three broad divisions 
into the schools of Indian logic, namely, ancient, mediaeval, and 
modern According to him  ancient Indian logic deals with the sixteen 

categories, pramana, prameya, e tc , comprising such heterogeneous elements 
as the doctrine of salvation, birth, death, and the nature of the soul 
Mediaeval logic, on the other hand, concerns itself with one category 
only, pramana, and touches upon the others only so far as is necessary 
for its proper elucidation Inference, a kind of pramana, which was briefly 
noticed in ancient logic, receives full treatm ent from the mediaeval school. 
Prameya, the object of knowledge, is rejected on the ground that it is useless, 
in works on logic, to treat of the soul, b irth  and death, topics which are 
comprised in this category Mediaeval logic is therefore term ed pramana 
saslra, the scicnce of right knowledge

Vidyabhushan has not given us any clear definition of what he under
stands by modern logic H e holds that in  the early writings of the modern 
school there was some attem pt to combine the categories of the Nyaya and 
the Vaisesika, bu t later m odem  logic has selected only one topic, pramana, 
to the exclusion of the rem aining fifteen topics of the ancient school 
M odern logicians reject the division of the pramana into the subdivisions 
prescribed by the Buddhists and the Jams, and accept the orthodox division 
of pramana into four T hey also take note of certain Vaisesika categories, 
which are discussed along with the theory of perception. But the m ain 
emphasis is on the formal accuracy of linguistic expression.1

Mm. D r Ganganath Jha  thinks that the m odem  school has freed itself 
from the groove of the Nyaya-Sutra and betaken itself to the rigid course of 
strict reasoning. Udayana is the pioneer of this school, which has reached 
its consummation in  the Tattva-cmtamani of Gangeia. Dr. Jha, however, 
suggests that there is one criterion which serves to demarcate very clearly 
the Praclna from the Navya NySya T h e  later Naiyayikas (logicians) do 
not concern themselves much w ith metaphysics as such, bu t rem ain satisfied 
if they can arrive at correct definitions; laksana-pram&nabhy&m vastu- 
siddhih is the ir dictum, and to laksana and pramana alone they turn .

1 History of Indtan Logic, pp 188, 40*, and 403
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By this criterion, then, we shall be justified in  dividing Nyaya into 
three schools (1) Praclna or old, represented by Gautam a and his 
com m entators, (2) Madhyama or mediaeval, represented by the Jam a and 
the Bauddha writers, who, though confining their attention to the pram anas, 
do not devote themselves entirely to the verbal accuracy of their defini
tions , and (3) Navya or modern, which deals only w ith pramanas and 
laksanas; and even here, the concentration is mainly on the verbal lahsanas 
or definitions of things. It has to be borne m m ind that, in  point of time, 
there is constant overlapping m  this division 2

D r A. B Keith in his short review of the Tattva-cm tam am  holds that 
in it ‘the doctrine of the theory of knowledge is presented in a definitive 
form freed from interm ixture with the miscellany of contents of the 
Sutra [iVyaya-iiifra], and placed in a position to confront the attacks of the 
Buddhists and the Jains’ * Dr. Keith intends to convey the idea that there 
is no cardinal difference between the ancient and the modern logicians—  
only the novel technique of language confers upon the band of logicians 
headed by Gangesa the epithet ‘m odern’. Dr S. Radhaknshnan hints 
at a change of outlook in  modern Nyaya, and suggests that the modern 
Naiyayika pays exclusive attention to ptamanas or the means of knowledge 
and the theory of definition and discards altogether the question of 
prameyas or the objects known 4

Let us now review the remaiks of the great scholars on the characteristic 
features of modern logic Gangesa’s Tattva-cm tam ani is a work on epistc- 
mology and logic Can we expect him  to discuss all the metaphysical 
questions in that treatise? If he does not, can w'e blame him for leaving 
aside metaphysics? But, as a m atter of fact, GangeSa does discuss many 
metaphysical questions which have a bearing upon the theory of knowledge. 
H e is a methodologist His logic is not metaphysics Therefore, it is not 
to be expected that he will pay particular attention to metaphysical problems 
in his logic It is a truism that Gangesa and his followers are v ery particular 
about the accuracy ot their definitions But this accuracy piesupposes 
a thorough knowledge of the things defined Moreover, if Gangesa, realizing 
the vastness of the scope of epistemology, does not append it to a meta
physical treatise, does he do anything wrong or does he express his antipathy 
to metaphysics? He takes for granted the metaphysics of his predecessors, 
and every chapter of his work is full of their metaphysical findings His 
dissertations on universals, negation, manas, sense-organs, inherence, and 
God should not be overlooked.

* Sadholal Lectures, pp 266 8* Indian Logic and Atomism , p S4* Indian Philosophy, II pp  40 2
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G anges 's  treatm ent really paves the way for sound metaphysics 
Sound epistemology and logic should precede metaphysics. T he stable 
universe of realities should be based upon the solid rock of the data of our 
experience W e should observe facts and discover laws and, on the basis 
of observation, construct our metaphysical edifice. Mystic intuition should 
not be the only source of metaphysics. Gangesa does not minimize the 
importance of mystic intuition, bu t at the same time he does not give a 
free hand to it in the m atter of philosophical speculation He laid the 
foundation of the revised metaphysics of the Vaisesika school by making 
some attem pt to revise the VaiSesika categories in the light of the new 
theory of knowledge, bu t left the unfinished task to be completed by his 
successors.

Modern logic gradually emerges from the seed of free thinking sown 
by Gangesa T he younger Vacaspati Misra places equal reliance upon the 
authority of perception and of the Srutis, and holds that the tru th  of 
perception cannot be cancelled by the authority of a Vedic passage simply 
because the latter is held to possess a superior authority Sankara Mi^ra is 
bold enough to discard the authority of any Vedic passage that contradicts 
the tru th  of valid peiception T his attitude tovvaids the authority of the 
Vedas constitutes the line of demarcation T he neo-logicians prefer to be 
guided by the evidence of perception and inference, though in tianscen- 
dental matters they do not intend to interfere with the authonty of the 
Vedas5 •

Raghunatha Siromani and other such free thinkers do not hesitate to 
subject the traditional theories to severe cnticism  and to bring about 
fundam ental changes in the structure of Vaisesika metaphysics, if sound 
perception and Inference demand such a change T he ancient writers 
failed to raise their voice against the sutrakaias Whenevei they tried to 
introduce a new idea, they did it w ith the help of some other authonty 
or adopted some device to avoid the unpleasant task of disowning the 
authority of their masters Vatsyayana’s anviksd is based upon perception 
and the Agamas,® whereas the tarka of the modern logicians is based upon 
perception alone T he  m odem  logicians may be indebted to the Bauddha 
and the Jam a thinkers for this free thinking, but, be it said to their credit, 
they have not allowed themselves to be earned away completely by the 
speculations of the latter They keep their minds open bu t at the same 
time cherish a profound and deep-rooted love for the tradition they are 
bom  and brought up m

NAVYA-NYAYA
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• NyHya-bhafya, p  4.
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VALID KNOWLEDGE 

Valid knowledge lies at the root of every sound system of metaphysics. 
Is valid knowledge possible? T h e  Naiyayikas answer that it is possible, 
because the validity of knowledge is ascertained by subjecting it to an 
adequate test T his problem has a history behind it. T he sutrakaras take 
the possibility of valid knowledge for granted and do not closely examine 
their assumption Nagarjuna and his followers hold a sceptical view 
about the existence of valid empirical knowledge. T he Naiyayikas and 
Mlmamsakas join issue w ith the sceptics T he  resulting contest forms an 
im portant chapter of epistemology. G a n g e s’s Tattva-cintam ani does not 
embody the earliei phase of the debate Among the modern works on logic, 
the Nyaya-kaustubha  has only a passing reference to the starting point 
of the problem.7 Gangesa represents a more advanced stage. At this 
stage, the argum ent revolves round the point whether the validity itself 
is intrinsic or extrinsic H e subjects the theories of intrinsic validity of 
knowledge propounded by the Bhatta and Prabhakara schools to severe 
criticism He also refers to the attem pted synthesis of the opposing views 
worked out by the Jains and criticizes it also

T he  two main charges against the extrinsic character of the validity of 
knowledge are (1) if an act of consciousness does not cany with it the 
conviction that it is valid, then no activity or movement of the cognizer 
can follow from it, and (2) if an act of consciousness does not bear the stamp 
of validity on the face of it, then the process of proving its validity can stop 
nowhere

Gangesa meets the arguments of his opponents thus He holds that 
an assurance of the validity of an act of consciousness is not necessary for 
physical activity T h e  mere absence of invalidity is enough for the purpose 
He means to say that the ascertainment of validity is not the essential con
dition of hum an activities Assurance of the validity of an act of conscious
ness comes later In  other words, our voluntary movement does not 
necessarily presuppose the determ ination of the validity of an act of 
consciousness which conditions such a movement

T he  second charge has some force in  it If we judge it from the 
theoretical point of view, then the problem remains insoluble But hum an 
nature is satisfied if a man takes only a few correct steps to prove the validity 
of his initial consciousness. Suppose a person sees water from a distance, 
moves towards the water, obtains it, and quenches his thirst therewith. Does 
a doubt as to the validity of his initial perception arise in his m ind after
wards? It is an ultim ate elem ent in hum an nature that m an is satisfied

7 Nyaya haustubha, pp  31-2
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with a solution which, from the purely theoretical point of view, might 
be incomplete.

Gatige^a holds that a perceptual judgem ent reveals its object in the 
form, ‘T his is so-and-so’ and not, ‘I know this is so-and-so’, since the function 
of a judgem ent is to lead to action, and it is too much to assume that a 
judgem ent must be self-conscious in  order to discharge its own function. 
If an act of consciousness reveals itself as an object of itself, then one and 
the same act of consciousness would become both a subject and an object. 
Besides, if we are sure of the validity of our awareness, then how can a 
doubt arise at all in  our minds? T h e  Bhattas hold that consciousness is 
im perceptible bu t inferred, and that its validity is also inferred along with 
it Let us explain the several steps that are taken to infer our consciousncss 
‘T his is a ja r’ is the first ju d g em en t8 It only reveals the jar, bu t we do 
not know that we know the jar. T hen cogmzedness is produced in  the jar. 
T h e  cogmzedness is known by us in the form that this jar is being known 
T hen  we recollcct the induction that whenever the property of cognized- 
ness is produced in an object, there is a process of knowing to produce it 
T his process of knowing, being itself an activity of our self, defies direct 
knowledge Now we deduce from the above the existence of an activity 
of consciousness which has a bearing upon the judgem ent that the jar is 
being known.

Again, does what is directly grasped and not subjected to doubting 
fall on the subject judged or thought about? Price says, ‘Now plainly what 
is genuinely intuited, if it comes *witlun the sphere of judgem ent of all, 
must ahvays fall on the subject judged about It is what is given, as opposed 
to what is discovered in or attributed  to the given ’9

Gangesa’s answ'er would be different His analysis of perceptual 
consciousncss is this He admits that perceptual consciousness is not 
discursive bu t intuitive In  the perceptual act there is neither wandering 
nor questioning, though it is an actus H e hints at the activity of such 
an act In the indeterm inate (m rvikalpaka) stage of perception a subject 
or determ inandum  alone is not held before the mind, but the prospective 
subject and the prospective predicate are both presented to it, though they 
stand unrelated T h e  act of determ inate perception which follows in the 
wake of the indeterm inate perception ties them  together by a bond of 
relation. T h e  relation itself proceeds from one term and flow's towards 
another. Tw o or more terms thus related form a judgem ent Each term 
has a distinct position m  a judgem ent. T he very direction of a term  in  a 
judgem ent makes it what it is, either a subject or a predicate Determinate
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perception is ail actus in the sense of relating or joining together two terms, 
but not in the seme of questioning In the initial stage of a determ inate 
perception w e take for granted the reality of the predicate of a subject.

T h e  other part of the problem of validity is how validity is im parted 
to an act of judgem ent Udayana has elaborately discussed this problem 
in Nyaya-kusum anjah  and has shown that the validity of a judgem ent owes 
its existence to a special positive condition which is technically called guna. 
Gangesa hqs discussed the problem still more elaborately and cited many 
crucial instances which help to prove the thesis of Udayana.

Gangesa in his Tattva-cm tam am  does not deal w ith one of the most 
fundam ental problems, viz the nature of consciousness Is consciousness 
presentative or representative? Udayana hints at it in his Atma-tattva- 
viveka  Raghunatha in his commentary on it includes some discussion 
of the problem bu t puts forward the conclusion of the Nyaya school that 
consciousness is presentative None of them  have thoroughly discussed all 
the hypotheses of representative consciousness T h e  Samkhvas, the 
Buddhists, and the Advaitins mainly subscribe to the hypothesis of repre
sentative consciousness Regarding the nature of consciousness, all admit 
that an act of awareness reveals an object Is this awareness at the same 
tune aware of itself? T he Naiyayikas pu t this question to then actual 
experience and answer it in the negative. Dinnaga and others hold that 
whenever an awareness reveals an object, it must, as the giound ot its 
knowledge, have awareness of itself T he  Prabhakaras come forwaid with a 
similar hypothesis They hold that whenever an act of consciousness takes 
place, it enjoys itself and reveals the knower and the known Gangesa 
subjects the hypothesis of triplicate perception to severe m u tism . He 
establishes after a lengthy discussion that an act of awaieness and its intro
spection are two discrete events and should not be fused togethei Kumavila 
holds that an act of awareness can never be a direct object of awareness. 
An act of aw'atencss operates upon its object and produces cogmzedness 
on it T hat is w'hy the objectivized object is revealed An act of awaieness 
is only inferred by means of its invariable effect of cogm/edness

Gangesa has not discussed the hypothesis of transcendental conscious
ness He has also not paid much attention to the nature of the relation 
holding between consciousness and its object Gadadhara in his Visayatd- 
vada has done justice to this problem of subject-object relationship Every 
act of consciousness, he says, has a necessary reference to its object. Con
sciousness having no such reference is unthinkable Therefore the implica
tion of this hypothesis is that the hypothesis of transcendental consciousness 
is untenable, since every event of consciousness has a necessary reference 
either to a paiticular object or set of objects, while transcendental con-
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sciousncss, it it is in any way related to objects, must be related to all 
objects at the same time. Transcendental consciousness should always be 
omniscient. T he  subject-object relation (visayata-sambandha) is external 
T he objects aie independent of the act of consciousness and the knowing 
nund. Consciousness, like a word, is also related to a past or a future object. 
Each word is related to the object denoted by i t ; it was so, and it will be 
so In  this case, a relation subsisting between the two terms (the person 
and his name) holds good even if one of the two terms be absent An act 
of consciousness is similarly related to its objects

Consciousness is formless Hence, terms like ideas and concepts do 
not find a place in the Nyaya epistemology and logic. We are aware of 
individuals and umversals, and common properties of many individuals 
We do not know objects through images, but our consciousness directly 
refers to objects lying outside the act itself. In  our dreams we do not 
perceive such images as forms of our consciousness, but our consciousness 
refers to extra-mental objects T he  dream-objects do not exist in the real 
world and are constructed by ou r imagination by means of constituents 
which are real.

DEI INITIONS OF TRU E KNOWLEDGE 
Gangesa scrutinizes a good num ber of definitions of true knowledge 

We shall here discuss only five theories indicated by the definitions of 
‘tru th ’.

(1) T he  Novelty T h e o ry  T ru e  knowledge is such as grasps a novel 
objcct only (1 e an object not cognized before) T he Mimamsakas and 
others subscribe to this view Gangesa differs from these thinkers and 
asks them w'hether a series of perceptions focussed upon one and the same 
object is true T h e  object as experienced cannot be held to change along 
with its relation to the different m inute elements of time, since the m inute 
elements of time (Asanas) themselves escape our notice T hus the object 
of such a senes of perception lacks novelty T o  say that the first percep
tion of the series is true and the otheis, though having the same character, 
are un true is absurd. Therefore the novelty theory is untenable.

(2) T h e  Pragmatic Theory: T ru e  knowledge is such as leads to
successful action. T his theory bears a close resemblance to the view 
th a t ‘the true is the efficient’ GarigeSa rejects this definition with the 
rem ark that some true knowledge does not offer an incentive to action. 
T h e  upholder of this theory may urge that what is capable of stirring up 
successful action is called true knowledge. But when we perceive an object 
and satisfy ourselves that our perception is not false, we move to have it We 
proceed, assuming the tru th  of our knowledge. Any piece of knowledge,
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however, cannot stir up our action, which always presupposes the validity 
of its basic knowledge. Therefore the pragmatic theory of tru th  is not 
tenable.

(3) T he Coherence Theory of T ru th : An experience is said to be
true when it coheres with another experience. It means that the object 
revealed by the experience in question is the same as revealed by another 
experience. Gartgela points out that this definition is wide enough to be 
applicable to a mistake as well. Tw o persons may mistake a piece of 
rope for a snake. Is their erroneous perception true?

(4) T h e  Theory of Non-contradiction: T h e  popular view is that an 
experience of an object is true when it is not contradicted. Such a definition 
presupposes contradiction, bu t the nature of contradiction has not been 
scrutinized. Contradiction implies the true knowledge of the negation of 
the object in question. T h e  implied meaning of contradiction amounts 
to this, that the experience of an object is true when its negation is known 
to be not true, and the experience of the negation of an object is true when 
the object negated is known to be not true Therefore the definition in 
question involves a vicious circle

Similarly, the Advaita theory of objective non-contradiction is open to 
objection, though Gangesa has not touchcd upon it

(5) T he  Theory of Accordance: T he Naiyayikas now ask, ‘W hat is 
tru th ? ’ and ‘W hat is falsehood?’ They are not asking how a man can know 
whether a proposition is true oi false. They hold that tru th  is correlative 
to falsehood. T hey frame a theory of tru th  which leaves enough room for 
falsehold W hat they mean to say is that it is the statements oi propo
sitions, and not the facts of the world, that are true or false In  other 
words, tiu th  and falsehood are only properties of propositions, judgements, 
and statements From the above statements it follows that the tru th  or 
falsehood of a judgem ent depends upon what lies outside the judgem ent 
itself. T he Naiyayikas also hold that m  order to make provision for false
hood it must be adm itted that tru th  or falsehood is not a property of such 
forms of consciousness as are related either to a single object or to two or 
more unrelated objects. T ru th  or falsehood applies neither to the 
indeterm inate perception of their school nor to the mystic in tuition of the 
soul Thus, the m rvikalpaka  perception of the Buddhist schools (intuition 
of a real particular), m  spite of its vividness, is neither true nor false from 
this standpoint. T h e  Naiyayikas further hold that if falsehood is to be 
duly allowed for, then the possibility of knowledge by complication cannot 
bu t be admitted. T h e  senses, unaided by some cognition, cannot produce 
erroneous judgements. T h e  seftse stimulus initiates the formation of 
these judgements. Hence they are perceptual. T h e  predicate of an
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erroneous judgem ent is supplied by a previous event of consciousness. T he 
connection of the senses w ith the object of that event of consciousness 
is established by means of the transcendental contact in  the shape of 
memory consciousness. W henever our senses come into contact with an 
object, an erroneous perception does not instantaneously arise. T here are 
certain elements in  a sensed object which provoke our memory of some 
other object. O ur sense-organ becomes united w ith the constituents of two 
objects. By the process of perception these constituents are combined and 
presented to us as a concrete object. Thus, a judgem ent of e n o r owes its 
existence to a complicated process in which a sense-organ and an act of con
sciousness co-operate to bring about a judgem ent of error T he implication of 
this theory is that the objective constituents in a judgem ent are identical 
w ith the real elements in the universe, bu t the order of the elements in the 
judgem ent does not reflect the order of the object complex referred to, and 
the knower forgets that the elements in the judgem ent are knitted together 
into one complex whole by complication

T h e  subject itself (the self that experiences) is not a constituent of the 
subjective complex. It merely arranges the objects of its consciousness and 
puts them in a certain order. T h e  initial non-relational consciousness 
develops into relational consciousness It is now called a judgement. If 
the objects leferred to by the terms which constitute the judgem ent are 
identical w ith the elements in the object complex, and if the relation 
between the terms of the judgem ent reflects that between the constituents 
of the complex object, and the direction of the relation in  both cases is 
the same, then it is held that the judgem ent accords with the complex 
object Some of the upholders of the view that consciousness is represen
tative hold that no object is directly cognized, bu t its form is only seized 
by consciousness. T h e  others hold that an object is giasped only when 
it becomes merged in the mode of intellect. In  any case, the so-called 
object becomes the content of consciousness T he  object which is cognized 
becomes included in  our consciousness But it is a truism that we make 
false judgements. If our judgem ent does not accord with its corresponding 
complex object, it is false.

GangeSa now discusses the character of illusory consciousness. T he 
Prabhakaras hold that illusory consciousness is not a judgem ent It owes 
its existence to the non-apprehension of difference (akhydti) between two 
distinct forms of knowledge, viz perception and memory Let us take an 
example of illusion, ‘T his is silver’. W e perceive ‘this’ and remember 
‘silver’. W hen we fail to find out the difference between the perception and 
the recollection there, the two acts of consciousness, being undifferentiated, 
assume the form, ‘T his is Silver’. T h e  illusion, ‘This is silver’, is really made
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up of two pieces of consciousness bu t is never a judgement, since no object 
can make itself appear as something else.

Gangesa in  his Anyatha-khyati-vada  subjects this view to severe 
criticism. He holds that, the evidence of introspection is unquestionable. 
T h e  introspection of illusory consciousness reveals the fact that illusory 
consciousness is a judgement. Knowledge that determines our movement 
is always a judgement. Illusory consciousness determines our movement 
Therefore illusory consciousness is a judgement. T he Naiyayikas, of 
course, adm it that memory plays an im portant part in  the production of 
an illusory judgement. W hat is the exact nature of this judgem ent of 
illusion? Is it a judgem ent of perception? Gangesa answers in the 
affirmative But an act of peiception owes its existence to some contact 
w ith a sense-object. T he  subject ‘this’ of the judgem ent of illusion may 
come into contact with the sense-organ, bu t the predicate ‘silver’, being a 
remote object, can never be united w ith the sense-organ Gangesa points 
out that normal contact does not condition this perception, bu t a tianscen- 
dental one does. T h e  memory of ‘silver ness’ discharges the function of 
the required contact T hus perceptual illusion takes place If we do not 
object to the perceptual character of a judgem ent of recognition, then why 
should we not agree to accept the existence of peiceptual illusion? He 
does not discuss the other theories of illusion In  the Nyaya-kaustubha  
five theories of illusion have been thoroughly discussed T he most funda
mental conclusion of the Nyaya theory of illusion is that the subject of 
the judgem ent of illusion is never misapprehended but only the predicate 
is mistaken It follows from this conclusion that the very possibility of 
hallucination is ruled out.

DOUBT
We may now tu rn  to an analysis of doubt T he distinguishing 

characteristic of doubt is that it is always a judgement, 1 e. relational It 
is alway's indefinite or vague and marked with uncertainty Two irrecon
cilable predicates are alternately ascribed to one and the same subject, and 
consequently there is constant hovering between these two predicates A 
familiar example of it is, ‘Is yonder object a post or a m an?’, which is an 
instance of disjunctive judgem ent.

T here  is much difference of opinion between the ancient and the 
modern logicians regarding the nature of a disjunctive judgement. 
According to the ancient logicians, the alternative predicates may be either 
positive or negative terms. Some modern logicians lay .emphasis upon the 
point that one of the predicates must be positive and the other must be 
its negative, i.e. must involve the contradictory'negation of the positive
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term . T h e  ancient logicians hold that a disjunctive judgem ent may also 
be illustrated in  the form, ‘It is a cow or a horse’, whereas the modern 
logicians hold that the illustration of a disjunctive judgem ent must always 
be in  the form, ‘It is, or is not, a cow’.

T h e  subject of a judgem ent is characterized by its predicate T he 
subject has the property of being characterized, which is technically called 
viiesyata. T h e  predicate has the property of characterizing, which is techni
cally called prakarata. These two properties are correlative According to 
some, each visesyata has only one corresponding prakarata According to 
Gadadhara, the subject of a disjunctive judgem ent is one, bu t it has two 
visesyatas (pioperties of being characterized) Jagadisa holds that a single 
disjunctive judgem ent may contain any num ber of alternative predicates 
and that the lowest lim it of the predicates must be two He also adds that 
there is no law that there must be only two predicates and that one must be 
contradictorily opposed to the other But, according to him, there is no 
bar to a negative alternative piedicate

Rakhaladasa Nyayaratna invites our attention to one im poitant point 
viz that the incompatibility of the predicates of a disjunctive judgem ent 
must be apprehended, for disjunction presupposes a previous knowledge of 
negation, either contrary or contradictory

According to the Naiyayikas, a disjunctive judgem ent is always 
perceptual T he  author of Ratna-kosa admits also the existence of a non- 
perceptual disjunctive judgem ent T h e  modern logicians insist that the 
perception of the subject is one of the necessary conditions of a disjunctive 
judgem ent and that the subject of this judgement is never doubted 10

MEMORY
W e shall now discuss the nature of memory Is memory a foim  of 

valid knowledge? All the ancient logicians—Vacaspati Misra, Jayanta 
Bhatta, Udayana, and others deny validity to it, since it only lefers to such 
objects as have been experienced before, and does not add to our stock 
of knowledge by new discoveries

Gangesa argues in a different m anner and arrives at the same 
conclusion His argum ent is as follows:

(1) Experience and memory generated by it refer to the same object. 
Memory is expressed m  a peculiar language, e g  ‘I remember that ja r’. 
T he  demonstrative pronoun ‘that’ is an empty word It represents no 
distinct object. It only indicates its genesis from impressions An object 
is perceived as present together with its qualities T h e  perceived object

111 Vide KemlHnvoyi tika of Gadadhara, Pak^ata tihh of Jagadisa, Vwtdha vicam  of R akhala
dasa Nyayaratna, and N yiya  kaustubha
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naturally suffers a gieat change when it is remembered. Therefore the 
object which is remembered, not being endowed with the qualities of the 
original percept, cannot yield valid knowledge. Therefore memory cannot 
bu t be false.

(2) It may be urged that an immediate experience and memory do not 
refer to the same object Memory lefers to an event in the past, while 
an immediate experience refers to an object m  the present How does 
memory acquirc its reference to past time? Sincc an immediate experience 
reveals an object as present, how can memory, which follows from it, reveal 
the same object as past? Therefore memory per sc is false.

(3) Memory, being a form of consciousness, should reveal its object as 
present No object that is recalled by memory should be picsented to 
consciousness as past. Therefore memory, which points to its object as 
a past event, is always false.

Jagadlsa, Visvanatha, and others hold that memory may be true if it 
makes a true representation of its object It refers to an object in the past, 
and if it does so correctly, then it must be tiue But they do not meet all 
the points raised by Gangesa

SUBJECT OBJ1CT R E IA 1IO N
T he ancient Naiyavikas hold that a state of consciousness has its couc- 

sponding object An objcccless consciousness is a fiction Udayana is the 
pioneer logician to have discussed the problem of the specific relation 
between consciousncss and its objert He holds that the 1 elation in question 
is visayatd, which is a kind of svatupa-sambandha Svaiupa relation does 
not lequu e  the aid of any other relation to unite the two conelative terms 
T he specific nature of the visayatd-sambandha is that rt is one of the relations 
capablc of producing relational knowledge w ithout the aid of another 
relation Mahadeva explains in  his Nyaya-kaustubha  that by visayatd- 
sambandha Udayana means consciousness in  its essence.

Gangesa has incidentally discussed th e  problem of visayatd-sambandha, 
but other modern logicians take up the problem in  detail. According to 
them, visayatd is a distinct external relation but is not a svarupa lelation. 
They argue that if visayatd be a svarupa relation, then it will b t either 
consciousness itself, 01 the object itself, or both consciousncss and its object 
If the relation of visayatd be not distinct from the act of consciousness itself, 
then an act of perception which grasps two independent objects together 
will turn out to be a false one Suppose we simultaneously perceive a cow 
and a horse T he logicians hold that the objects characterize our conscious
ness If these objects are not related to that act of perception by a num ber 
of distinct relations, bu t by a single relation of visayatd, then that event of
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perception cannot assume the form of the copulative judgement, ‘Phis is 
a cow and this is a hoise’ These two objects, when analysed, are many in 
num ber, viz an individual cow, the universal of cowness, and their relation, 
and an individual horse, the universal of horseness, and their relation. 
Many objects arc thus related to the same act of perception by a single 
relation of visayatd If this relation is identical with that act of pciccption, 
then how can we arrange these objects m  their proper order in our 
perception? In  the above ease a cow would not have been perceived only 
as a cow, bu t also as a horse, and the horse would not have been perceived 
onlv as a horse, bu t also as a cow, since only the difference in the nature of 
the le lition  of visayatd can determ ine a piedicate in its proper place in 
a judgem ent. Moreover, if the relation of visayatd be identical with the 
event of consciousness, then why should not the two piedicates in the above 
copulative judgement simultaneously qualify each of the two subjects 
contained therein? Therefoie the first alternative cannot be enteitam ed 

T h e  sccond alternative is also inadmissible If the visayatd had been 
identical with the object itself, then the true judgement, ‘This is a jar', would 
not have been distinguished fiom a false judgement, since the visayafds of 
the true judgement 'This is a ja r’, and that of the false judgement, ‘This is 
a cloth’ (when a jai is mistaken foi a clo(h), are one and the same, the 
objective basis of both the judgements is one and the same, v 1/  a jai

T h e  th ird  alternative is also defective If the visayatd relation had been 
both consciousness and its object, then it vsould have involved irrefutable 
contradiction in cases like the judgement, ‘A jar has a universal’ T he 
umvcisal in question belongs to the visayatd relation when it is identical 
with its object, bu t when it is identical with consciousness the umveisal 
which belongs to the object cannot belong to it But the visayatd in question 
maintains its num eiical identity, and hence it has and has not the universal 
in question at the same time, which is absurd

T h e  modern logicians conclude that the relation of visayatd is a 
distinct one. It admits of four tvpcs: the first relates indeterm inate 
perception with its object, the second relates a judgement with its 
predicate, the th ird  relates a judgem ent with its subject, and the fourth 
relates a judgem ent with its copula. These visayatds are respectively called 
nirvikaJpakiya, prakarata, vi&csyata, and saiiisatgatd Some hold that intro
spection has a special type of visayatd; bu t others object to this supposition 

Some logicians classify the relation of visayatd under two heads1 the 
first relates itself w ith two isolated objects, e g. the visayatd relation of an 
indeterm inate percep tion ; and the sccond relates itself w ith related 
objects, e g  the visayatd relation of a determ inate perception Some 
logicians hold that there is also conational visayatd (the relation of
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visayata obtaining between desire and its object), which is also a distinct 
relation like the relation of visayata m entioned above.«

PERCEPTION
W e shall now try to select some of the essential elements of GangeSa’s 

doctrine of perception and present them  to our readers. G an g e s’s conten
tion is that perceptual consciousness does not, on the face of it, bear the 
stamp of immediacy. Immediacy is not a universal inherent m  the in
dividual perceived T he essence of ordinary perception is that it is 
generated by the sense-organ Gangesa defines perception as that which is 
not produced by the instrum entality of cognition. In  order to be consistent 
with the theological doctrine of his school that divine intuition is eternal, 
he could not bu t frame a negative definition, which fulfils all the logical 
conditions of a sound definition but does not enlighten us very much

T h e  problem of true perception has been mainly approached from 
three different points of view. A section of the Buddhists holds that true per
ception is determ ined only by its object W hen imagination conti lbutes 
nothing to the body of perception, it is called nirvikalpaka  perception, 
which roughly corresponds to the term sensation of W estern psychology 
T he  Prabhakaras find the true character of perception in its immediacy 
Perception is direct awareness T he  Prabhakaras also believe that some 
forms of consciousness may be paitly direct and partly indirect The 
ancient Naiyayikas believe that every form of consciousncss is determ ined 
by its object, and that consciousncss docs not reveal its own specific nature, 
viz mediacy or immediacy Hence perception, according to them, is 
generated by the instrum entality of a sense-organ Gangesa holds that 
sense-organs play the part of an instrum ent in the production of pciception 
in a common hum an being Knowledge by complication, recognition, and 
other similar forms of awareness, though not direct in the literal sense of the 
term, are declared to be perceptual by Gangesa, since they all cannot bu t 
depend upon the instrum entality of sense-organs for their coming into 
being T he import of his theory is that if sense-stimulus remains active 
and operative in the production of a particular consciousness, then it is 
perceptual.

Perception admits of two classes, viz non-relational and relational 
T he nnvtkalpaka  perception of this school is neither sensation nor intuition. 
It has only a logical existence. W e cannot dispense with it since perceptual 
judgements presuppose it Gangesa invites our attention to a special feature 
of determ inate perception which none of his predecessors m entioned He 
holds that in a perceptual judgem ent some terms should be not only related, 
but also qualified ; bu t some terms remain unqualified and indeterm inate.
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In  the perceptual judgement, ‘T his is a ja r’, an individual jar is only 
qualified by the universal of jam ess ; bu t the universal itself remains 
unqualified. In  the negative perceptual judgement, ‘T here is no jar on the 
spot’, the spot is qualified by the negation of a jar, and the negation is also 
qualified by the universal of jarness, which itself remains unqualified. 
T hu s every determ inate perception is partly indeterm inate, bu t the subject 
of all determ inate perception must be qualified

T h e  objects of perception are as follows: (1) substance, (2) attributes,
(3) action, (4) the relation of inherence, (5) unhersals, and (6) negation. 
Perceptible objects alone are perceived, and experience teaches us that 
objects are perceptible. Gangesa also treats of various kinds of sensc- 
object contacts He points ou t in  this connection that only the fit sense- 
object contacts lead to perception He justifies the postulation of the 
relation of sttmavaya It cannot be equated with the relation of svarupa. 
Gangesa subjects to criticism the thesis of R um ania that negation is not 
sensed but is known mediately in and through the privation of cognition. 
As against the Prabhakara school he m aintains that negation is objectively 
real.

Gangesa seriously considers the thesis of introspection of the ancient 
logicians, who assume it as a settled fact T h e  Buddhists and/ the Prabha- 
kaias give a rude shock to this assumption. In no ancient work of the 
Nyaya-Vaisesika school has the problem of introspection been attended to 
It is GangeSa who fully discusses the problem of introspection If conscious
ness is not self-conscious, how can it reveal an object? T his is a knotty 
question that threatens the very nature of consciousness. Moreover, if we 
are aware of our awareness of an object by a distinct act of inner perception, 
then a never-ending series of inner perceptions would arise, and we should 
only be confined w ithin the circle of the series of introspections arising 
from a single object, and -would not be able to transcend it. T hus the 
Prabhakaras hold that every act of awareness is of triple character. It 
illum inates its object, the act itself is lived through, and the subject, the 
self, is also revealed as the subject of that act of awareness T he perceptual 
judgem ent of the form, ‘T his is a jar', does not o ccu r, bu t it assumes the 
form, ‘I know that this is a ja r’. T h e  Prabhakaras hold that nature should 
be held responsible for the peculiar feature of consciousness that it becomes 
both the subject and the object at the same time

Gangeia controverts the theory that every act of awareness is self- 
conscious. H e points out that the theory is not based upon sound 
experience. Moreover, logic does not demand that every act of awareness 
should be self-conscious in  order to regulate our activities T he judgement, 
‘T his is silver’, is competent enough to lead us to activity. T he so-tallcd
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verb ‘to know', implied in awareness, does not reveal the character of a verb, 
viz activity, since activity as qualifying our awareness is not an object of 
introspection Gangeia also makes the point that no awaiencss can in tu it 
itself as its own objcct Every object of direct awareness contains the 
sense-object contact that produces the direct awareness In  awareness the 
object does not contain such sense-object contact. Therefore an awaicness 
cannot be intuited by itself as its own object An object of perception 
always conditions its perception. Gangesa also points out that there is no 
hard and fast rule that we are always aware of our awareness

PERCEPTION AND REALISM 
We shall now show the distinction between the thcones of perception 

as advanced by W estern and Indian realists. W estern realists mostly hold 
that sensa are directly sensed and material objects are m dnettly  known We 
are not aware of sensa and material objects m  the same sense Indian 
realists hold that a material object is not known through the medium of 
sensa T h e  sensa, as defined by the modern realists of the Cambridge 
school, constitute the surface of a material objcct Indian realists of the 
Nyaya school hold that one of the conditions of the tiu e  peiception of a 
material object is the contact of one of our sense-organs with manv such 
surfaces of a material object If the contact is exact, then the material 
object, the whole, of which the surfaces aie parts, is directly peiceived 
They draw no distinction between sensation and peiception, and say that 
if sense-data are not inseparable parts of material su b s ta n c e s , then 110 
material object can be perceived T he Naiyayikas hold that the m atonal 
object is a whole It expresses itself i n  and through its parts T he  whole, 
which is constituted ot many parts, inhcies 111 each of its paits T he  sense- 
organ, when it is connected with a suiface or surfaces of a m atenul object, 
is also connected with the whole A percipient pciceives only sounds, 
odouis, and tastes, bu t not the substance in which they inhere By vision 
and touch only the percipient perceives both the material substance and its 
qualities capable of being v lsuah/ed and touched T he perceptual judge
ment that the jar winch is seen is the same as that which is touched points 
to this conclusion So, the theory of peiception of the Naiyayikas beais a 
close resemblance to that of naive realism.

ILLUSION
Let us now’ see how the Naiyayikas solve the problem of illusion They 

say that an absent object is also connected with the sense-organ by means 
ot some form of consciousness, say mctnoiy The piece of lope by some 
of its properties excites the memory of a snake in our m ind T he objcct
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of memory is connccted with our eyes by means of supeinoim al contact. 
O ui eyes, thus connected with the objcct of memory, produce the visual 
perception of a snake T here is no discernible diffeicnce between a noinial 
perception and perception pioduced by supeinoim al contact T he Naiya
yikas do not prove this hypothesis bu t simply assume it It their assump
tion is woith accepting, then their icahsm stands, otherwise it falls to the 
giound.

T h e  import of the Nyaya theory of illusion is that the subject of a 
judgem ent of illusion is n e \e r wrongly cognized, bu t only the picdicate is 
misread. As it stands, the theory maintains that we directly peicene a 
num ber of substances, some of their qualities, actions ol perceptible 
substances, umvcisals, the lelation of mheience, negation, diffeicnce, 
etc T h e  whole, ic  a m atcnal substance, is dnectly perceived, and 
the self, the spiritual substance, is also dncctly known by means of 
introspection T h e  Naiyayikas ignore hallucination and m id  pi et all such 
cases in terms of illusion. If hallucination is an undeniable tact, then the 
Nyaya theory of realism cannot be tenable No m odem logicians ha\e 
taken proper notice of hallucination, which has been explained in tenns of 
illusion

INFERLNCE
People learn from experience that the existence of an object is a sign 

of the existence of some othei object T he  sign may either pieccde oi follow 
the othei objcct or may coexist w ith it T he  sudden swelling of the small 
nveis of ? lull legion is the sign of a hca\y rainfall in the immediate past 
T he appealance of a daik  cloud is a sign of lainfall in the immediate 
fuUire A rise in the body tem perature is a sign of fever Eailiei 
logicians have arranged these signs and biought them into a logical order 
T he  sign may be a cause 01 an effect, or something othei than a cause 
or an effect A section of eailier Naiyayikas revises the airangem cnt of 
the sign, and lays emphasis upon the invariable association of the sign with 
some other thing marked by the sign T his process of knowing, through a 
perceived sign, some other object that is not peiceived, is called inference. 
Inference, though based upon perception, cariies us beyond the  spheie of 
perception and contiibutes much to the extension of the sphere of our 
knowledge.

W e are now to solve the question whether such an extension of 
knowledge through inference is valid beyond doubt or is subject to it. 
Gangesa holds that not any and every doubt, but only such as have 
a piactical bearing on our lives, can invalidate an infeience H um an life 
has two aspects, (1) the speculative and (2) the practical. T h e  principle of
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induction does not fully satisfy the speculative aspect of the hum an mmd, 
b u t is an unavoidable necessity for its practical aspect. Gangesa thinks 
that logic has a close bearing upon the practical side of hviman life and 
therefoie the principle of induction cannot be dispensed with. He further 
shows that an inference which is based upon sound experience informs us 
of what is not experienced. T h e  very hypothesis that no inference is valid 
presupposes the validity of the principle of induction. Again, an inference 
itself cannot invalidate it, since nobody can have recourse to an inference 
w ithout assuming the very validity of the principle of induction.

T h e  ancient Naiyayikas have made desperate attem pts to prove the 
validity of the principle of induction by means of tarka, i e the method 
of reductio ad absurdum , bu t have failed to notice the most fundam ental 
character of the principle of induction. T h e  so-called general laws, such 
as the law of causality, are all dependent upon the principle of induction 
and cannot contribute to the proof of the validity of the basic pi m ap le  of 
induction. Gangesa realizes the true nature of the principle of induction 
and attaches no importance to tarka as a method of proving the validity of 
the principle of induction

According to the logic of the Nyaya school, the tru th  of the inductive 
principle is not self-evident. Experience cannot supply us with a key to 
its validity Therefore the only alternative is to prove its validity m an 
indirect manner, viz by means of silencing the opponents with the 
refutation of their arguments. He has done this admirably. H e has 
devoted many chapters to a thorough treatm ent of vyapti, the invariable 
coexistence of probans w ith probandum  His definition of vyapti clearly 
points to the fact that he takes note of the relation of coexistence, bu t 
not of antecedence or consequence, as an essential elem ent of vyapti.

Inferential knowledge is that which is generated by the instrum entality 
of the knowledge of vyapti. Inferential knowledge is neither mere 
deduction nor mere induction bu t a combination of both. Indian logicians 
take note of both formal consistency and material validity.

Nyaya recognises two types of inference, viz. inference for convincing 
oneself and that for convincing others T h e  first type represents discovery 
and verification; and the second, demonstration. T h e  first involves three 
limbs or steps, whereas the second consists of five.

T h e  essential elements in  an inference are as follows:— (1) paksa, the 
subject of an inference, (2) sadhya (probandum ), what is to be established 
as existing in the subject of inference, (3) hetu  (probans), the invariable 
sign of sadhya, and (4) vyapti, the invariable association of the h etu  w ith 
the sadhya. First we should describe the actual logical process which leads 
to inferential knowledge. W e perceive a mark (hetu) as existing in a
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pak$a, the subject of inference. We remember the relation of invariable 
concomitance subsisting between sadhya and hetu  T hen  we know that the 
hetu  which exists in the paksa is invariably associated with the sadhya in 
question. T h e  remembrance of vyapti becomes active and operative when 
the above knowledge is produced by the joint work of the perception of hetu  
and the remembrance of hetu ’s invariable association. T he complex judge
m ent, which is an embodiment of knowledge by complication, is called a 
uyapara, 1 e the actual operative procedure of vyaptipiana  T his complex 
judgem ent in question is called paramarsa. Let us take an example A man 
secs smoke on a m ountain. He remembers the relation of invariable con
comitance holding between fire and smoke T he invariable concomitance is 
discovered by him on the basis of observation of positive examples where 
smoke is associated with file and non-observation of negative examples, i.e. 
no case of its dissociation from fire has been noticed Now the perception 
ot smoke on the m ountain and the memory of the invariable relation 
subsisting between fire and smoke result in a complicated judgem ent that 
the m ountain contains smoke which is associated w ith fire This judgement, 
if it be not suspended in its operation, gives use to the inferential knowledge 
t lu t  the m ountain has fire

T h e  Naiyayikas also hold that a reliable sign of the most common 
type of infcience has five characteristic features, viz (1) the sign must 
belong to the subject of inference, (2) it must belong to positive examples,
(3) it must be absent from the negative ones, (1) its presente must not be 
gainsaid by a counter argument, and (">) the absence of the sign must not 
be definitely ascertained These five chaiacteiistic. features, however, do 
not neccssauly belong to all leliable signs

. The Naiyayikas classify infeiential knowledge under thiee heads 
according to the natu ie  of sadhyas. T he  fiist type of sadhyas has both 
positive and negative examples It is called anbaya-vyattrcki anuniana 
T he lull is ficiy because it is smoky O ur kitchens furnish us w ith the 
positive examples. Lakes etc constitute the negative ones W ater and 
fire aic  incompatible with each other Lakes cannot thcicfoic contain fire 
T he  second type of sadhyas has only positive examples, no negative ones 
being available T h e  jai is knowable because it is nameable Every object 
in the universe is knowable and hence no negative example is available 
Such an inference is called kevalanvayi anuniana T he th u d  type of 
sadliyas has only negative examples and no positive ones. T he earth is 
different from othei substances because it has smell T he  earth in its 
entirety being the subject ot inference, no positive oi parallel examples 
are available Such an inference is called ka<ala-uyatueki anuniana 
Gangesa criticizes the lival theory of the Mimamsakas, who refute the
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threefold division of anumana  and hold that, only those sadhyas are inferred 
■which have both positive and negative examples H e thmks that tarka— 
the method df reductio ad obsurdum —contributes much to the justification 
of an induction, since it removes the doubts which encompass it.

Gangeia elaborately treats the fallacies (hetvabhasas) He pays closer 
attention to material fallacies, their definition, classification, and illustration. 
G adadhara’s Sam anya-mrukti-llka  is a classical work on fallacy Gangesa’s 
treatm ent of upadht (conditional inference) is also very exhaustive. He is 
the first logician to discuss elaborately why an upadht is a source of logical 
e n o r He keeps up  the traditional view of the Nyaya school and establishes 
that upamana cannot be included m inference. He also draws a distinction 
between the upamana of the Nyaya school and that.of the Mlmarhsa school 
T he  former does not result m  the knowledge of resemblance It serves to 
identify the meaning of an unfam iliar term  by means of the knowledge of 
resemblance to a fam iliar object

SABDA VERBAL TESTIMONY 
T he ancient logicians such as Vatsyayana and Prasastapada hold that 

the great sages are the authors of the Vedas But the post-Kumarila 
thinkers of the Nyaya-Vaisesika schools hold that God is the author of the 
Vedas T his view is consistent with their doctrine of God as the ordamci 
of the moral universe. If laws come later, how can God administer justice? 
If Jaws are framed by the sages, how can God judge eases before the framing 
of laws’ T he words of authoritative persons are also a distmcl source of 
valid knowledge GangeSa in his &abdaprdmanyavuda establishes that 
verbal knowledge is indirect, bu t neither inferential noi analogical

Who is an  authoritative person whose words are infallible? T he 
modern logicians hold that a person whose knowledge of the meaning 
of a sentence is exact is reliable T he  change in the meaning of apta 
(authoritative person) means a good deal. But the new meaning has not 
been fully utilized by the modern logicians

Now, let us sec how a sentence communicates its meaning to others 
T he knowledge of the words in  a sentence plays the most im portant part 
in  the communication of the m eaning of the sentence T h e  intervening 
process which leads to the communication of meaning is the knowledge of 
the meaning of words, the constituents of the sentence in question. But 
this is not in itself sufficient It requires the aid of othei auxiliary 
co'iditions, viz the knowledge of the syntactical relation among words and 
of their relation to their meanings, non-contradiction among the objects 
denoted by the words, the close proximity of the correlative terms, and 
the purport of the statement conveyed by the words One cannot read
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the m ind of another person, bu t still the purport of a statement is 
objectively determ ined by the context in which he speaks and by other 
factors T h e  term  ‘samdhava’ means (1) a horse and (11) salt. But when 
a man takes his meal and says, ‘Bring samdhava’, the intention of the 
speaker is read from the circumstances, and it is understood that the term 
‘samdhava’ denotes salt and not a horse

If words are not expressive of meaning, they cannot convey the 
syntactical relation among their meanings. T h e  power of expression in 
words, called vrtti, is twofold, viz. (1) sakti or the expressiveness of such 
meaning as is invariably understood whenever the word is uttered, and
(2) laksana or expressiveness of such unusual meanings as follow from the 
reading of the intention of the speaker T h e  sentence, ‘Protect the pot of 
cuid from the crows’, does not convey the sense that the pot should be 
piotected only from crows and not from other creatures that may spoil 
the cuicl in question T h e  rhetoricians hold that woids have also the 
power of suggestion (vyaiijana) T he logicians hold that vyavjana  is not 
a distinct vrth  bu t is included in laksana Laksana admits of a twofold 
division, viz jaluit-sr>artha or the secondary meaning sacrificing the onginal 
meaning, and ajahat-svarlha or the secondary meaning inclusive of the 
original meaning

Significant words are of four different types, viz (1) yaugika—a word 
having the etymological meaning, e g  pacaka signifving the agent of 
cooking (the root ‘pac’ signifies the act of cooking, and the sufliv means the 
ag en t), (2) rudha—a woid having only the technical or conventional sense, 
e g  vipra  meaning a Brahmana (this m eaning does not follow fiom its 
etymology), (3) yogarudha—a word having both the etymological and con
ventional meanings, e.g pankaja  meaning literally that which springs up 
from mud, bu t signifying only a special kind of object, viz a lo tu s , and
(4) yaugikarudha—a word having alternatively both the etymological and 
conventional meanings, e g  udbhida  meaning (a) etymologically, that which 
comes out piercing the earth, l e a tree or a shrub, and (b) conventionally, 
a kind of Vedic sacrifice

T h e  modern logicians have dealt with stems and their inflexions, loots 
and their suffixes and prefixes, their voices, lenses, and moods, relations 
between words, etc so exhaustively that it seems almost impossible to 
improve upon them  For example, they have discussed elaboiately the 
meanings of the ten tenses current m Sanskrit gramm ar w ith all their nice 
shades of m eaning They have paid much attention to the m eaning of 
injunction, e.g. vidh iltn , which signifies that the means to be adopted should 
lead to the desired (good) goal, should not tend to evil consequences, and 
must be practicable. T h e  Vyutpatti-vada  of Gadadhara is honoured even
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by the eminent grammarians of the P&nini school. Raghunatha Siromani’s 
Nan-v&da is a classical work in which both the logical and the metaphysical 
import of negative sentences have been elaborately discussed.

ONTOLOGY O F T H E  MODERN LOGICIANS
T h e  critics generally hold that the contribution of the modern logicians 

to ontology is nil. But if the works of these logicians are studied attentively, 
it will be seen that Gangesa has followed the traditional ontology, while 
Raghunatha Siromani has revised the traditional ontology to a great extent. 
T he innovations suggested by the latter are as follows:— (a) God is the seat 
of eternal bliss and consciousness, bu t has no material property, (b).Tim e 
and space are not distinct substances, bu t are identical w ith God. (c) T he  
sky is not a distinct substance. God is the inherent cause of sound, (d) T he  
internal organ (manas) is not a distinct substance It is identical with the 
triad (molecule) of any one of the four elements (e) T h e  assumption of 
atoms and dyads is baseless. T h e  triads constitute the lim it of division of 
elements. Raghunatha discovers a num ber of objects which cannot be 
classed under the seven categories of the Vaisesikas. They are as follows- 
(1) svatva, possession, (2) iak ti, capacity for producing an effect,
(3) karanatva, the essential property of a cause, (4) kaiyatva, the essential 
property of an effect, (5) samkhya, num ber, (6) vaisistya, the relation of the 
qualifier to the qualified, (7) visayata, the subject-object relation, and 
(8) the relation of inherence, which is not one bu t many.11

Vemdatta in his Padartha-mandana suggests a new classification of the 
categories accepted by the m odern logicians All the positive reals come 
under four heads. (1) substance, (2) quality, (3) action, and (4) property 
(dharma). T he  substances are of nine kinds. T his particular num ber of 
the different types of substances has the approval of the Vedas. T h e  types 
of qualities are nineteen m  num ber. Action is only of one kind, viz 
gamana (movement) T he  properties adm it of various types, viz karanatva 
etc. Relations have no separate metaphysical existence and are not 
different from the terms related. They are the very svarupa of the rclata.

Vi£vanatha holds in his Bheda-siddhi that the types of reals accepted 
by the Naiyayikas refuse to come into the closed box of seven categories 
T his is a summary statement of the ontological conclusions of the modern 
logicians.

Rakhaladasa Nyayaratna in his Tattvasara has made a num ber of 
contributions to the ontology of the modern logicians T h e  most basic 
change suggested by him  is that our soul (Jivatman) is not distinct from
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manas, the internal organ.13 H e reviews the new hypothesis of Raghunatha 
that manas is a triad of an element, e.g. air, and establishes that manas is a 
distinct class of substance and is atomic in size. All the specific attributes 
which are asserted to belong to the soul inhere in the manas.

Rakhaladasa makes a broad division of all reals into two types, viz 
positive and ncgati\e. According to him, the positive reals come under 
six heads, viz. (1) substance, (2) quality, (3) action, (4) inherence, (5) non- 
inhenng (u[wdhi) umversals, and (6) universals He thinks that all the 
newly discovered reals come under the non-inhering universals. T he 
negative reals aie of four kinds: (1) destruction, (2) pre-negation oi the 
negation of an object prior to its coming into being, (3) the negation of 
an objcct qualified by a lelation, and (4) the negation of the identity of 
an objcct. Rakhaladasa also mentions that some modern logicians discard 
the hypothesis of pre-negation H e classifies the substances under six 
different heads, viz. (1) earth, (2) water, (3) Jight, (4) air, (5) God, 
and (6) manas.

T h e  modern logicians have done a great service to the defence of 
pluralism  by their close rc-examination of the refutations by the Advaita 
philosophers Panchanana T arkaratna in his Dvaitokti-ratna-mala under
takes the task of completing the unfinished work of his predecessors He 
closely examines all the arguments of Sankara pu t forward in his Brahma- 
Sutra-bhasya and adequately meets them  all. He also shows that the 
purport of the Upanisads is in favour of pluralism. T h e  conclusion of the 
rational theology of the modern logicians is that God is an inference. T hey 
thus re-establish, in  a more subtle manner, the old conclusion of 
Vatsyayana, Pra&astapada, and Udayana.

ETHICS
T h e  modern logicians keep up  the ethical doctrine of the ancient 

masters. T he moral goal of life is m u kti. Logic and ontology are means 
to this end. T ru e  knowledge of the self delivers us from the initial 
erroneous knowledge, viz the confusion between the body and the soul, 
which is the source of all evils. Erroneous knowledge which is very deep- 
rooted moulds our habit of thinking. Superficial true knowledge cannot 
cope w ith this persisting blunder— the basic tragedy of hum an life. I t  
requires rigid discipline and a life of m editation to prepare the way for 
receiving the deep impressions of true  knowledge. Gac&dhara in  his 
M ukti-vada  reviews the moral goals of the different philosophical schools. 
H e elaborately discusses the problem w hether the moral goal is eternal bliss
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or the absolute negation of all sorrows. He expresses his opinion in  favour 
of the second alternative. He also discusses the problem w hether the 
intuition of the soul, or that of God, is the source of final emancipation. 
Raghunatha sticks to the first alternative, others to the second. Gadadhara 
disobliges none, but makes a happy synthesis He does not cast aside the 
pauianika  view of m u kti, bu t assigns a place to it.

T o conclude this discussion of the main points of Navya-Nyaya, we 
may sum up as follows:

T he  modern logicians shed light to a great extent on the difficulties 
of language T raditional language cannot keep pace with the evolution of 
thought We cannot express the new concepts w ithout possibilities of 
ambiguity and confusion of teims It is a fact that ‘language in general is 
evolved at a comparatively low level of experience, and there is no 
vocabulary capable of expressing any great degree of subtlety of dis
crim ination’ An epoch-making evolution of language is due to the 
modern logicians Almost all the blanches of Sanskrit liteiature, viz. 
philosophy, grammar, law, rhetoric, etc are indebted to Navya-Nyaya for 
the expression of their subtle thoughts. T h e  study of Navya-Nyaya has 
become as essential as that of Sanskrit grammar

T he study of Navya-Nyaya helps to sharpen our intellect and promotes 
a better understanding of problems and their solution ; it awakens keen 
insight and develops the critical facu lty , it champions the cause of 
commonsense; and it is a truism that the power of analysis steadily 
increases if one undergoes the discipline of Navya-Nyaya

T h e  modern logicians lay the greatest stress on free thinking and 
lecognize the pre-eminent value of direct observation and reasoning. 
T hey labour to re-establish realism and empirical logic in their former 
position, and to evolve a new philosophy of gramm ar which is capable of 
offering a challenge to the Mahabhasya of Patanjali.

It must, however, be adm itted that the range of study of the modern 
logicians is not very extensive. T hey do not always take pains to study the 
standard wrorks of the rival schools T h e  early modern logicians aie thorough
ly acquainted with the works of the Mimamsa school, bu t most of them are 
ignorant of the Vedanta systems and of Jam a thought. In most cases 
their knowledge of the rival schools is not first-hand Most of them  are 
not alive to current topics T h e  source of their information is very limited. 
T he modern logicians are in the dark about the different branches of Indian 
science. It is for this reason that they could not bring about a revolution 
m ontology. They have glorified perception, bu t shirked drawing its logical 
conclusions Like other philosophers they often lack the historical sense. 
They think that social and political laws are divine. T h a t is why they could
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not stand above the influence of tradition in spite of their love of fieedom 
T hus their search after tru th  has not been thorough and complete

T h e  contribution of the modern logicians to ethics is not worthy of 
their attainm ents. They keep up the traditional view that the goal of 
life is the absolute cfessation of all sufferings 1’he path of asceticism is 
recommended for reaching the destination T he pivot of the ethical 
doctrine is the law of Karma Have they carefully examined this law? 
Does not the law of Karma presuppose the atomic structure of a society? 
T he individuals of a society are so many atoms each of which moves in its 
own way Though referred to in ancient literature, the karma of gioups 
of men has been ignored by the modern logicians They have not dealt 
with the problem raised by Srlharsa, how a disembodied soul, which is no 
better than a piece of stone, can be the goal of hum an aspiration

T h e  theology of the Nyaya-Vaisesika school is not in touch with 
practical leligion T he modern logicians have made no improvement upon 
it, since they fail to remove the anthiopom oiphic idea ot God God, 
according to this school, is the great king-cum-engineei-cum-tutor More
over, the Naiyayikas handle God as a machine to solve all difficulties "Ihey 
hold that God has no feelings, bu t at the same tim e assert that an 
individual soul attains to m ukti through His grace

In  the Nyaya-Vaisesika system of thought theie arc no watertight 
compartments for epistemology, logic, psychology, ethics, theology, meta- 
ph\sics, etc It is naturally expected that these different sctences would 
theicfoie be harmoniously blended together rnto an integrated system of 
thought But, as a m atter of fact, there is a wide gulf between the ethics 
and theology of the Nyaya-Vai^esika school T he goal of ethics is self- 
realization If one sincerely and constantly practises m editation upon the 
self, then the virtue arising out of such m editation will surely lead one on 
to the dnect intuition of the soul as a substratum  T his mystic vision of 
the soul will surely drspel basic ignoiance and lead on to final emancipation 
Divine worship has no part to play in the attainm ent of the moral goal 
Raghunatha Srromant lays cmph^si* upon the exclusive necessity of self- 
realiw tion T hus God becomes divorced from the leal ethics of the modern 
logicians God is an inference, whose existence is consideied necessaiv for 
the creatron, preservation, and destruction of the universe God has been 
thus converted into little more than a dcus cx m adnna, the function of 
which seems to be to solve the difficulties felt by the modern school 
GadSdhara has made some attem pt to budge the gulf that separates Nyaya 
ethics from its theology, but is not sufficiently sure of his own giound to 
take a firm stand against the views of Raghunatha He suggests that divine 
grace can grant us self-realization, bu t he does not uphold the vrew that
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divine grace is the only source of self-iealization. Divine grace cannot in 
fact lead directly to final emancipation. Self-realization is its nccessary 
condition. Therefore God is not an integral part of Na\ya-Nyaya ethics.

T he defect of the modern logicians is that they have failed to infuse 
the spirit of discovery mto their students. They have shai]>ened their 
intellect, but ha\e not taught them to apply it to life’s problems. They 
look like soldieis who constantly sharpen their weapons, but fail to apjjear 
in time ol need. In addition, they ha\e  failed to touch upon the secondary 
ends of human life, anangc them in a hieraicln, and correlate them to the 
highest end In shoit, they are di\orced from real life and tend to live 
too much in p world of abstraction.
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7
PORVA-MIMAtaSA

TH E great sage Jaim ini is the author of the Mimamsa-Sutra (aphorisms) 
T here  is a difference of opinion among scholars as to his identity. 
W hether he is the disciple of Vyasa m entioned in the Mahabharata or 

some other person is a controversial question Two rsis, Badarayana and 
Badan, are m entioned in Jaim im ’s M imamsa-Sutra, and Jaim ini is m en
tioned in Maharsi Veda-Vyasa’s Snihaka-Sutta  But none of these texts 
clearly indicates the lelationship of teacher and disciple between Vyasa and 
Jaim ini. Though this led to a contro\eisy among W estern scholars, yet 
Sahara Svamm, the famous commentator of Ja in um ’s Mimamsa-Sutra, 
while explaining the use of the woid ‘B adaia\ana’ in sutia  I 1 5, says that 
it is used here to denote that Badai ay ana’s opinion is also the same ; and 
by this the opinion expressed in the siitra has been stiengthened and not 
opposed.

According to Sabara S\am in therefore, it is cle.u that Bfidavavana was 
respected by Jaim ini, and his name is mentioned to show that the intrinsic 
validity or self-evidence of knowledge as advocated in the sulra has the sanc
tion of Badarayana also and is therefore \a lid

Though it is not cleaily m entioned that this Badarayana is Maharsi 
Veda-Vyasa, the author of the Mahabharata and the teacher of Jaim ini, yet 
on the authority of this hint of Sahara S\am in, ancient Indian scholars 
have accepted the relation of teacher and disciple between Veda-Vyasa, 
who is mentioned as Badarayana, and Jaim ini.

It is not necessary to enter into this contio\eisy here for the study of 
our subject. T he  Mimamsa-Sutra  embodies the results of discussions regard
ing ritual practice, the beginnings of which are found in the Brahmanas, 
and which ha \e  subsequently descended in a long course of tradition 
T he teacher’s name is often cited to support the doctnnes set out, as in the 
Kausitaki and the Satapatha Brahmanas. T h e  collection of mantras in 
the Samhitas and the accounts of sacrifices in the Brahmanas presented 
points of divergence, and the order in vh ich  the offerings were to be pet- 
formed was determ ined by reasoning. T he  order in the Samhitas and 
the normal sequence of actions had gieater weight than the order in the 
Brahmanas. T h e  person by whom a particular action had to be performed, 
when not specified, was determ ined by logical argum ent Nyaya was hence 
an early name for Karma-Mimamsa. T h e  Dharma-Sutias, e g of Apastamba 
and Baudhayana, employ arguments akin to those of the Mimamsa, though
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the language differs, and hence Jaim im ’s rules may not have existed in 
their present form at the time.

T h e  object of Jaim m i's M imamsa-Sutra  is to explain the m eaning of 
the Vedas T h e  Vedas directly or indirectly indicate what dharma or 
virtue is and what adharma or vice is T hey do so in order that persons 
may practise dharma and abstain from adharma. T h e  M tm am sd-Sutia  
therefore should not be regarded as a commentary on the Vedas like other 
bhasyas, bu t its function is to explain how to arrive at the real m eaning of 
the Vedas which is acceptable to the wise Every student of the book should 
remember well that its m ain object is to lay down and explain in detail 
rules for removing doubts and thus arriving at the real m eaning of the 

'Vedas.
T h e  Vedas come under the proof known as iabda-pramana. T he  Purva- 

Mimariisa has considered at great length whether Sabda or verbal authonty 
is itself a pramana  T he  conclusion is that like perception (pratyaksa), 
inference (anumana), etc it also is a form of proof O rdinary words, how
ever, are of two kinds: some words u ttered by man may be regarded as 
true (pramana), while others may be regarded as un true  (apramana). 
W hether the assemblage of words in  the Vedas may be taken as true in toto 
is discussed in detail m  the M imamsa-Sutra, and the result is that the Vedas 
have been accepted m their entirety as authoritative T h e  first part of this 
paper aims at briefly discussing those reasonings which are used by the 
Mlmamsakas to arrive at this conclusion

AUTHORLFSSNESS OF T H E  VEDAS 
Before entering into this discussion it is essential to find out what the 

Mlmamsakas understand by the term  ‘Veda’ They regard the Vedas as 
self-revealed (apaur useya), that is to say, they have not been w ritten or com
posed like the Ramayana and the Mahabharata by man H ad they been 
so written, then the author of the Vedas, like Valmlki and Vcda-Vyasa, the 
authors respectively of those two books, would have been rem em bered by 
us T h e  Vedic teachers and disciples have m aintained a continuous chain 
of the study of the Vedas from time immemorial, bu t nobody evci heard 
the name of the author of the Vedas From this it may be infen cd that 
there was no author of the Vedas, because in that case some one 01 other 
of these people would have heard his name It is therefore the unanimous 
conclusion of the exponents of the Mimamsa philosophy that the Vedas must 
be icgarded as self-revealed, since there is no remembrance from time 
ltnnicmoiidl of any special m an as the author of tlie Vedas T he  puiport 
of what Sahara Svamin says m ordei to arrive at this conclusion is as follows: 

‘We must not think that someone has connected the Vedic words with
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their meanings in  order to give currency to the Vedic rites and ceremonies 
T his relation is self-evident Had there been any m an who connected the 
Vedic words w ith their meanings and introduced the Vedic rites, then at 
the time of perform ing such rites the performer must h a \e  remembered the 
author. T his remembrance of the connection between the author and the 
user of the text is absolutely essential to the fulfilment of the aim  and 
object of such performance For instance, Panim  coined the word vrddhi 
for certain vowel modifications If we rem em ber him  when we hear this 
word, then only we know that t'he word vrddhi denotes such and such, and 
can use it according to the m ethod invented by him  and obtain the appro
priate result But when we do not icm em ber the word as a definition of 
his, we do not ascribe to it any such meaning, nor use it according to his 
rules, nor get the result thus obtainable Similarly, a ru  named Pingala, 
who is the author of the science of prosody, takes ma to denote any group 
of three consecutive long syllables W hen wc remember him, we take ma 
to denote a word containing three such long syllables, e g  Vaisall, and use 
it in metrical compositions and get the desired result But when we do 
not think of it as a technical term  used by Pingala, it fails to suggest to 
our minds any such group of syllables, e g Vaisall, and we do not use ma 
according to the rules of prosody It follows therefore that unless a sect 
becomes extinct we always remember the author and user of the technical 
terms current in the usages of that sect T his is the general rule It is now 
clear that had the Vedas been created by any man and the rites depending 
on them been first performed by him, then we should always ha \e  lemem- 
bered the author As we cannot understand the meaning of P anim ’s 
aphorism ‘Viddhiryasyacamadih ’ (I 1 73) and cannot applv it unless 
we know the m eaning of his other aphorism ‘}’><ldhnadau’ '(I 1 1 ), so wc 
should be unable to follow and apply the Vedas But our actual expei lence 
is quite contrary to this W e do not know of any author or originator of 
the Vedic rites and cerem onies: yet we ha \e  been perfoim ing them con
tinually from the beginning Hence it cannot be established b \ any dnect 
proof that someone conceived the relationship between the Vedic woids 
and their meanings and introduced the Vedic rites of his own fiee will, and 
thus was the creator of the Vedas.’

R um ania Bhatta, the famous author of Slokavartttka, an cxp lam tnn  
treatise on Sabaia Svamin’s commentary, explains the passage quoted abo\e 
thus: ‘T h e  study of the Vedas has always been dependent on previous
study ; for this study is carried on through words, as the piescnt system of 
Vedic study will show ’*

1 SlokavartUka, Vakyadhikarana, 356
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This conclusion of the Mimamsakas regarding the self-revealed character 
of the Vcdas is not acccpted by the Naiyayikas. According to them, the 
Vedas were made and revealed by Almighty God as the source of all happi
ness and prosperity for the first race of men created in this land. It should 
not, however, be understood that H e composed the Vcdas anew as a set 
of books ; bu t that H e only revealed the Vedas which existed in the previous 
cycle (kalpa). T his He did in the previous cycle also. Hence there is no 
author of the Vedas except God.

Acarya Udayana, the author of K usum M jah , says on this point: 
‘W hat is “Veda” ? Every' word cannot be called “Veda”. Words denoting 
unseen things cannot be called "Veda”, because the words of an im]x>stor 
are not regarded as “Veda”. T he  words of Maharsi Manu and others 
about virtue and vice and othei unseen things are not regarded as “Veda” 
Hence the reply is that those words which cannot be traced to any 
other source and which are accepted by the wise as authority constitute 
the Vedas. It cannot be said that the words which have come down to us 
as the Vedas originated from perception and other proofs Nor can it be 
said that they sprang from the error of an ignorant person or the imposition 
of a c h e a t; for then they would not have been accepted as authority by 
the good and the wise. T h e  view of the Mimamsakas that the chain of 
teachers and students from tim e immemorial is the source of the Vedas is 
also not tenable, because at the tim e of dissolution (mahapralaya) such a 
chain cannot exist.’

Acarya Udayana has clearly said that the source of the Vedas cannot 
be the perception or inference of any hum an being like ourselves, becnusc 
the supernatural subject-matter of the Vedas is unintelligible to a man 
with hum an reasoning. T he  argum ent that someone without understand
ing it rationally has ascribed his own imaginary meaning to it and has 
introduced it for some selfish motiv e is also not sound ; for there is no 
p  oof that the results of the actions mentioned in  the Vedas are not attain
able. And as they have been regarded as authority by the wise 
and sages (mahdjana), their author cannot be an ignorant person or a 
cheat.

His criticism of the Mlmamsaka view deserves careful consideration. 
He says, ‘Like the words used by us, the Vedas also are composed of words 
and hence they have been made by someone. T h e  argum ent of the 
Mimamsakas that there is no author of the Vedas, since the memory of 
such an author is not handed down to us, is also not valid, because the 
scriptures themselves declare the divine origin of the Vedas. Says the 
Smrti • “T hen  the Vedas came out of His mouth. T hus in  the beginning 
of each cycle different Vedas are composed”; and "I have composed the
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Vedanta and I am  the knower of the Vedas" * And the S ru ti. “From that 
God have sprung all offerings of oblations as well as the Suman, lie , and 
other Vedas.”3 Such remembrance also is curient among the students of 
the Vedas It may be urged that these are laudatory words designed to 
praise the Vedas and not to establish their divine origin But this does not 
stand the test of reason T here being no rule laid down in the Vedas that 
the author must be remembered, the priests did not remember the author 
while performing the rites, and a time came when the author was totally 
forgotten , bu t that does not prove that there was no author at all If 
words must be regarded as authorless (apauruscya) when there is no 
lemembi.mcc of the aiithor, then if the name of Kalidasa be forgotten, 
Kumara-'.ambhava also should be legarded as authorless—a view which 
nobody W 'o u l d  accept ’

But the Mimamsakas have not accepted the divine 01 igtn of the Vcdas 
as believed by the Naiyayikas T hen  reasons for rejecting the Naiyayika 
view aie bnefly given below.

It has already been shown above that, in the opinion of the ancient 
Mimamsakas like Sabara and Rum ania, there is 110 reliable evidence to 
show that someone composed the Vcdas in the beginning and intioduced 
the Vcdu lilcs Moreovei, it is adm itted by the Naiyayikas also that though 
the Vcdic rites have been cuirent among the learned and the wise at all 
times thioughout the length and breadth of India, yet there is no evidence 
to show when and by whom these were introduced first On these argu
ments the Mimamsakas base their belief in the authoi lessncss of the Vedas 

How man was first created 011 this earth has been explained fn diffeient 
ways by diffeient learned men, who do not agree among themselves T his 
was done in the  past, this is done at the piesent tim e , but theic is no 
explanation which has been accepted by all Those who seek to postulate 
the existence of the authoi of the Vcdas 011 the ground that a sentence 
(vak\a) must be the creation of man, should admit that the first cieator 
of the Vcdic sentences must have been a man , for it is not possible for 
an\ othei cieature to create them It is common knowledge that it is 
beyond the power of any other creature to compose a sentence consisting 
of words made up of vowels and consonants It is clear therefore that 
the first author who composed these sentences was a man It must also 
be adm itted in this connection that that man had the knowledge of the 
technique of combining words into sentences to convey the desired meaning 
If it be so, it may be asked h o w  that first man acquired the knowledge of 
words and the things they signified. W e find that one W'ho frames a

• B G , XV 15 
• R  V. .  X 90 9.
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sentence learns the words and their meanings and their mode of combina
tion from some one else before one can compose a sentence intelligible to 
others. Hence the existence of the author clearly indicates the existence 
of a previous author of the words and their meanings. Otherwise it is 
impossible to frame a sentence to express one’s feelings or ideas. W e do 
not come across any deviation from this rule. If this be an established 
ru le  for composition by man, this rule must also be observed in Vedic 
composition

No theory or conjecture propounded by scientists and philosophers 
from tim e to tim e about the origin of the first m an or the mode of his use 
of words or formation of society has received universal acceptance; and no 
sane m an can hope to find a consensus of opinion in  this respect O n the 
other hand we find at the present tim e among those who perform Vedic 
rites that the student learns them  from his teacher who in  his tu rn  learnt 
them  from his own teacher, and so on T his continuous chain has come 
down to us fiom  time immemorial. No reliable evidence is before us to 
show that this chain was actually broken a t any tim e in the past Hence 
this eternal continuous chain of the teacher and the taught is the bed-rock 
of the belief m  the authorlessness of the Vedas

Considerations of space compel us to be brief here. Those readers 
who are interested in the subject and want to know more details are refeiied 
to Sabara-bhasya and R um ania’s Slokavartttka.

VALIDITY OF T H E  VEDAS 
Granting that the authorlessness of the Vedas has been accepted, how 

can the authority (pramanya) of the Vedas be established? Take for 
example a local rum our regarding the abode of an evil spm t in a particular 
banyan tree Nobody knows who first gave curiency to this report ; 
the people of the locality, however, have known it for a long time as being 

' handed down from father to son. But is it reasonable to accept it as 
valid on this ground? T here  are hundreds of such stories current among 
u s , but should we take them  as valid? Similarly, though there has been 
an unbroken chain of teachers and disciples of the Vedas, yet is it reason
able to accept the Vedas as authority on this ground?

In  reply to this the Mlmimsakas say that one should first understand 
clearly the axiomatic nature of authority Correct knowledge is called 
tru th  (prama) and incorrect knowledge is called error (bhrama). Every 
item  of knowledge is not correct and hence not tru th . T h e  question, 
however, is how one should discover what is tru th . Different answers are 
given to this question by different schools of philosophy. According to the 
Nyaya and Vai$e§ika schools, the correctness or incorrectness of knowledge
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cannot be found out at once If, after proper investigation, we find that 
the senses through which the knowledge has come are in  a reliably sound 
condition, then we infer that the knowledge gained is correct. W hen, for 
example, the eye sees an object under normal conditions, we conclude 
that the knowledge obtained is correct (prama). If such knowledge comes 
from abnorm al causes or is based on insufficient data, we know that it is 
an error. T his is the view of the Naiyayikas and other philosophers who 
accept extraneous evidence (paratah-pramdna) as the source of knowledge.

T h e  Mlmamsakas say in reply that the above argum ent cannot bear 
scrutiny. For the circumstances under which the vision of an object takes 
place have been assumed to be true or favourable for correct vision w ithout 
any proof that they are really so T o  prove that they are really favourable, 
normal, or sound, one must prove that their causes are sound and co rrec t, 
and this process would continue ad in fin itum . W e are thus landed in the 
haze of imagination , the practical result of such a process is the impossi
bility of ascertaining the tru th  of the knowledge in question Suppose 
that a man is sitting somewhere in the thick darkness of a new-moon night. 
A sudden flash of lightning reveals a tiger in front of him  w ith jaws wide 
open As soon as he sees the animal, he runs away in bewilderment 
w ithout caring for any proof whether the sight of the tiger is real or only 
ail illusion Still less does he care for the favourability, suitability, or 
soundness of the causes which led to the terrible ocular experience He 
believes in  the presence of the beast more firmly than any tru th  proved by 
anybody and attem pts to escape by runn ing  away from it It is clear from 
this that the power of judging the correctness of the knowledge acquired is 
inhcient in our nature T hat is why man has always carried on his practical 
affairs accordingly in all ages and will do so in future It must be adm itted 
by all therefore that knowledge does not depend for its validity on the 
subsidiary knowledge of the soundness of its causes Knowledge is self
revealed and its correctness (prama) self-evident, and on this self-evident 
correctness are based all the actions of man.

T hough the proof of its correctness is inherent in knowledge itself, 
no one admits that there can be no error at all Though we naturally and 
automatically accept the validity of knowledge by intuition, yet on occa
sions we question the validity of knowledge under compulsion, and at 
times we do oppose, criticize, reject, and declare it to be an error But 
when are we compelled to do so? W e do so when we find that the 
knowledge in question is opposed to or sublated by another piece of 
knowledge which has already been proved to be true , or w hen we find 
that the causes from which the knowledge has sprung are faulty and conse
quently unable to produce the correct knowledge. In  short, we reject a
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newly acquired piece of knowledge as error for two reasons1 first, when it 
is contradictory to what has already been proved to be true ; secondly, w hen 
the cause of the knowledge is found faulty. T he  faults or defects of the 
cause of knowledge are briefly shown below.

Knowledge is of two kinds, direct (pratyaksa) and indnect (pcuoksa). 
Knowledge acquired through the perception of the senses is callcd direct 
knowledge, and knowledge gained from inference or verbal authority (iabda- 
pramana) is called indirect knowledge If the eye is weak 01 afTccted by 
jaundice or any other disease, the knowledge acquired through it cannot 
be free from error T hus the degree of erroi m  the knowledge is pio- 
portional to the weakness or defect of the sense-organ through which the 
knowledge is gained.

T he  means or sources of knowledge are called the ptamanas, and they 
are six according to the school of Bhatta, i e Rum ania. These are ditcct 
perception (pratyaksa), inference (anuniana), verbal authority (iabda), 
analogy (upamana), presum ption (aithapatti), and non-peiception (anupa- 
labdhi) Pratyaksa results from the immediate contact between sense and 
its ob|ect. I t is objective, 1 c it is conditioned by the object, and is not 
subjective, l e  comprising the knowledge and the knower, for these two 
are not reflected or revealed theiein  Prabhakara omits the sixth Non
perception, according to him, is negation and is identical with its locus 
and not a separate category

In  infeienre the object of knowledge, being mediate 01 remote, is 
inferable T he knowledge and the knower, i.e the subject, aie. howcvei, 
directly cognized In  the view of Prabhakara, ordinary, 1 e secular, vcibal 
testimony has no independent validity as a source of knowledge I-oi it 
is included in inference, being an index to the import of the speaker. 
Vedic texts like injunctions, how'ever, arc valid means of proof In this 
view perception alone has validity as proof In  both views, validity as 
proof consists in communicating knowledge unapprehended befoie and 
otherwise not contradicted Memory, which has as its content what was 
cogm/ed before, is not an independent source. In  all kinds of cognition or 
forms of knowledge there is revelation of the proof, the probandum , and 
the prover In  direct perception all the three are immediately cogm/ed In 
inference and the rest the object alone is inferable T he  pi over and the 
proof are in them  also directly cogm/ed T h e  operation of inference etc. 
theiefore refers to the objcct portion only.

T he cause of indirect knowledge is vydpti-jfiana, or the knowledge 
of the invariable concomitance of two things. If it is not correct, the 
inference drawn from it is sure to be erroneous. T hus even when a word 
is faultless, the indirect knowledge of its meaning, which is based on the

158



word itself, is regarded as an error, if the man using it is unable to pro
nounce it correctly or is careless or deceitful.

According to this rule, if the indirect knowledge derived from the 
Vedic words be regarded as erroneous, then we are compelled to adm it 
that there is some fault m  the Vedic words themselves, or there is some 
knowledge in this world higher than what is derivable from the Vedic 
words.

In  reply to the above the Mlmamsakas say that there is no possibility 
of the knowledge springing from the Vedic words being tainted w ith the 
faults mentioned above From the Vedic words we understand that those 
who want to go to heaven should perfoim  certain sacufices like jyotistoma, 
darsa-paurnamasa, agnistoma, etc. W e do not find any contradictory proof, 
namely, that eternal happiness in heaven is not derivable from these sacri
fices Heaven cannot be proved by any evidence that can be used by men 
Similarly, we have no stiong reason to think that after death a happy life 
in heaven is not possible Therefore there is no strong contrary reason to 
prove the knowledge of the duty of peiform ing Vedic sacrificcs as erroneous 
N e\t, the doubt that the authority of the Vedas must be rejected owing 
to faults like error, carelessness, defect in the sense-organ, deception, etc 
in the author or the propounder of the Vedas, is also not reasonable , for it 
has been shown above that so long as this doctrine is not refuted by strong 
reason and evidence, the knowledge of the supernatural meanings derivable 
from the Vedic words and the self-evident tru th  inherent in them  cannot 
be discarded If the existence of the author of the Vedas be proved, then 
only the possibility of his faults like eiror etc is imaginable Since the 
Vedas consist of words which have come down from time immemorial, and 
w nte there is no author of the Vedas, their axiomatic authority stands 
unassailable. T ins is the sum and substance of the Mimamsaka view 
regarding the authorlessness and self-evident authority of the Vedas

T hough the monistic Vedantins accept the self-evident authority of 
the Vedas, yet they do not believe in the Mimamsaka theory about the 
authorlessness of the Vedas According to them, the Vedas have been 
naturally revealed w ithout any effort, like respiration from the eternal, 
puie, wise, and evei free God at the beginning of the new cycle, and as such 
their self-evident authonty cannot be rejected

An interesting point to note is the difference of opinion between the 
earlier and later schools of the Mimamsa T h e  latter do not agree to the 
arguments adopted by Jaim ini, Sahara, and R um ania Bhatta to establish 
the self-evident authority of the Vedas w ithout postulating God and adm it
ting His authorship of the Vedas. T h e  later Mlmamsakas like Prabha- 
kara, Khandadeva, Gagabhatta, and Apadeva do not hesitate to assert that
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the author of the Vedas cannot be any one but the omniscient and om
nipotent G o d ; more than this, they declare m unequivocal terms that the 
existence of an omniscient and om nipotent God and His authorship of the 
Vedas have been proved beyond any shadow of doubt with the help of the 
Vedas themselves.

MIMAMSA—I I S  MEANING AND SCOPE 
I t  is necessary here to know the exact m eaning of the word mlmamsa. 

It means the reasoning which has to be adopted in order to understand 
the connotation of a word or a sentence T h e  interconnected words and 
sentences which teach the method of such reasoning constitute what is 
called Purva-Mlmamsa. T he  epithet pum a  is added because it deals 
primarily and exhaustively with the method of reasoning regarding the 
rites which form the purua or earlier portion of the Vedas It is also known 
as Karma-Mlmamsa, since it seeks to find out the real nature of these rites 
and the results accruing from their due performance. Hence, it is neces
sary for every student of this philosophy to rem em ber that the subject- 
m atter of this system is the study of the Vedic rites.

Acts are divided into tw o classes—ordained and forbidden Datia- 
paurnamasa, agmhotra, jyotistoma, etc are ordained acts D rinking wine, 
killing a Brahmana, etc are forbidden acts T h e  Purva-Mlmamsa discusses 
at length, m  the light of the Vedic texts, the nature of the Vedic rites, their 
primary and secondary character, their priority and posteriority in the 
m atter of performance together with their results and purposes, and also 
the particular sense or method in which a Vedic injunction, positive or 
negative, is to be interpreted to bring about the desired result This, in 
short, is the aim of the Mlmamsa philosophy. A detailed discussion on 
the above points is not possible in this short article We therefore pioceed 
to a consideration of some of those features which account for the high 
esteem in which this philosophy has ever been held i n  India, and which 
constitute its contribution to the development of the religious life of the 
country

VEDIC INJUNCTIONS 
T he Mimamsaka school has given an elaborate analysis of the origin of 

the religious motive or the impulse to pious conduct and a m inute con
sideration of the effects, immediate and mediate, of the Vedic injunctions 

An injunction or vidht urges and leads a person to acts which may be 
(1) regular, imperative, or obligatory (nitya), (2) necessitated by occasions 
(naim ittika ), and (3) optional, l e. performed with a view to obtaining some 
boon or worldly good (k&mya). In  the Bhatta view, all these three kinds
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of actio i, being w ith in the scope of injunctions, constitute dharma Accord
ing to Prabhakara, an  injunction impels a person to the first two kinds, 1 e. 
regular and occasional only. For it tends to generate the impulse in a 
person who through sloth and the like does not engage in such ac ts ; and 
the authority of the injunction lies there. In  optional action a person acts 
from his own desire or attachm ent. Hence the vidhi carries no induce
m ent to such action. But an injunction signifying the relation of means 
and end between sacrifice and heaven desists at that point and intends 
nothing further. Hence it neither induces a person to do nor dissuades 
him  from doing an optional act and therefore pertains neither to dharma  
nor to its opposite. Reprehensible acts like the eating of kalafija or the 
performance of kyena, a sacrifice to injure another being, comprised as they 
are w ithin prohibitions, constitute dem erit m  this view

T h e  Mlmamsakas recognize two kinds of energy in injunctions for 
this purpose—verbal and actual Verbal energy is- the special function 
which conduces to a man's impulse It inheres in an inspirer like the 
preceptor and is a wish or an intention of the form, ‘Let him be induced 
to do it’, conveyed by the lin, 1 e the impelative in the verb. It 
is expressed as an incitem ent, inducem ent, or mandate In the Vedas, which 
are unpeisonal in origin, the injunction cannot be the intention of any 
person and hence is construed as an operation conducive to a person’s 
inclination which resides in the imperative in the Vedic text It ensues 
immediately after the hearing of the injunctive text, ‘Sacrifice in order 
to attain  heaven’, and is seen in such an attitude as this, ‘I am urged by 
the Vedic im perative’ It is called bhavana since it conduces to the pro
duction or being (bhavana) of the hum an impulse, and, as inhering in  the 
Vedic words, it is called verbal Hence it follows that the verbal energy 
is a peculiar transcendental function which lodges in the imperative in an 
injunctive sentence Certain Mlmamsakas like Mandana Misra hold that 
Sabdi bhavana or verbal energy is a special property which resides in the 
intended im port of the verb and is of the nature of a means or instrum ent 
or 'the desired result. But this exposition is not accepted by all

Actual energy, on the other hand, is the operation pertaining to the 
perform er of sacrifices and the like, and tending to the production of the 
result T h e  charactei common to both the kinds is a special function of 
incitem ent which conduces to the effecting of that which is to be T his is 
signified by the predicative portion. Propositions like ‘shall sacrifice’, ‘shall 
offer oblation’, ‘shall donate’ imply the result, the operation leading to it, 
and exertion necessary for the purpose. O f these the result and the opera
tion tending to it are connoted by the verb and the effort is signified by 
the predicative mood. Mlmamsakas like Parthasarathi hold the predicative
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( tto denote exertion in  general Some, like SomeSvara Bhatta, take n 
to signify the special exertion itself T his is the actual energy, and it 
produces the result through the sense of the vei'b. It is called actual, since 
it directly produces the result. All Mimamsakas consider this spccial 
effort or operation as the main part of the significance of predication and 
hold all the other elements to be connected with it T he  conclusion ot the 
MlmSmsakas is that this exertion or operation causes peifoimance of the 
sacrifice, and through that the invisible potency, and through that the result 
And m  their view this a pum a  or invisible potency is an entity which is 
of the highest worth and most necessary and unavoidable.

MAN S NATURE AND GOAI
T hough very little has been said in this system about the real nature 

of the self of man, who alone is entitled to perform the orclamcd acts such 
as sacrifices (yajiia), offering of oblations in the consecrated hie (homo), 
and chanty (dana), we shall briefly discuss this subject from the standpoint 
of the Mimamsakas.

Like other dualistic schools of philosophers such as Naiv.lyikas and 
VaiSesikas, the Mimamsakas believe in the separateness of the self 
(Jivatman) from the body, senses, and mind, and look upon special propci- 
ties like intelligence, will, and effort as the natural attributes of the self 

T here is no specific m ention, hovvcvei, of the real nature of the 
Jivatm an in the M imamsa-Sutra  of Jaim ini Sabara Svamin, (lie commen
tator ot this book, makes only a passing reference to it in his commentary, 
but even that is not his own He only quotes some earlier commentator 
whose identity has not yet been determ ined Some are of opinion that 
the commentator v\as his teacher Upavarsa But there are reasons to dis
believe this assumption

T here is no cleai mention of the Jivatm an as either infinite or of the 
size of the body or atomic, either 111 the original .Sutia  or in Sahara’s 
comnientaiy Later Mimamsakas, however, accepting the Naivayika view, 
regard it as all-pervasive like ether

Apadeva and Laugaksi Bhaskara hold on the authority of the Bhagaiml- 
Gitd that a sacrifice performed in honour of Isvara or Govinda produces 
the highest good In later treatises of the Mlmamsa school, Vcdantic texts 
aic adopted at some jx>mts. T he commentator G unaratna considers 
Jaiinim  to have accepted the doctrine of Maya. T his attribu tion  is not 
altogether w ithout the sanction of ancient text and tradition In the 
Vedanla-Sutra Jaim in i’s views appear in a twofold light as upholding 
Mlmamsa texts as well as subscribing to certain undoubted Vedantic 
doctiines, e g  the attainm ent by the departed soul of Brahman endowed
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with the (qualities set forth in the Chandogya Upanisad (VIII 7) It 
Jaimiili upheld one set of doctimes, the later exponents of the Mimamsa 
like Piabhakaia and R um ania have to be regarded as sifting and letam ing 
those of the tiaditional school to the exclusion of \vhatc\ei did not pertain 
to tins stoic

I*'iom such Vedic texts as ‘T his is he, the performci of sacufucs, who 
attains heaven thereby', the Mlmamsakas conclude that heaven is the 
sum m um  bonum  of hum an life T here is, however, no indication in the 
works ot Jainuni, Sahara, and Rum ania as to whether this heaven (tvaiga) 
is identical with bliss, or it is a place wheie happiness unalloyed with pain 
oi gnef can be enjoy cel Latei Mlmamsakas understood the teim  in the 
lattei sense But most of the Mlmamsakas m aintain that heaven docs not 
mean anything but bliss In support of this view thev cite the following 
saving of the is/s. ‘That happiness which is not mixed with sorrow or 
eclipsed by am otliei mental state, which has no cessation, and which is 
available tor the meie wish, is heaven (svaiga)

Sahara Svannn has openly declared that this heaven cannot be enjoyed 
on this eaith T o  attain it one must leave the body behind According 
to him, people offer oblations and perform sacrifices with the desne of 
attaining heaven , but when it is not possible to realize heaven in this 
bodv, the faithful peiformei of these sacrifices is forced to believe that this 
bodv is not the soul , foi heaven cannot be attained unless this body is 
dost loved, though people spend huge sums of money and undergo many 
hardships in peiform ing sacrifices with the desire of going there

T h e  self-revealed Srutis cleaily say that the performance of sacrifices, 
the offering ot oblations, and charity ate the means of attaining heaven 
•But since the present body is not capable of enjoving it on this earth, the 
soul must be encased in a suitable body for the puipose It must thcrcfoic 
be adm itted by all who have faith in the authority of the Vedas that there 
is the eternal soul as an entity distinct from this body This is the con
clusion of Sabaia Svannn.

T heie  is no clear indication in the Mimamsa-Siiti a or the commentary 
of Sabaia about the possibility of emancipation (moksa) of the self 
R um ania Bhatta, who was the immediate predecessor of Sankaiacaiva, states 
in his Slokavarttika  that emancipation (moksa) is the supreme end of the 
self But his emancipation does not include happiness T he  leal nature 
of emancipation is the perfect extinction of sonov\ R um ania has no 
hesitation in discarding the view that the realization of the bliss ot the soul 
is the real nature of emancipation.

Although adm itted by'later Mlmamsakas, moksa oi emancipation is not, 
as in the Vedanta, of the natuie of final and absolute annihilation of objec-

163

P C R V A  M IM A M S > \



T H E  CULTURAL HERITAGE OF INDIA 
tive existence. For, in this view, objective existence has ultim ate reality. 
Sacred texts signifying unreality im port that it is not destined to endure 
eternally. Hence objective existence, though real, undergoes destruction of 
connection with the perceiving ego or self Threefold is the connection 
of the self with the objective world, namely, through the body, the senses, 
and their objects. T h e  body is the basis of enjoyment or experience, agree
able or otherwise. T h e  senses are the seats of enjoyment. T he  contents of 
enjoyment are form, taste, smell, etc Enjoyment is direct experience com
prising pleasure, pain, and the like. T h e  ego or purusa  is bound by these 
three. T his bondage is called samsara—the evanescent cycle of existence. 
T he perm anent cessation of the three is moksa ; ultim ate or peim anent 
cessation is the destruction of the body, the senses, and their objccts created 
before, and their non-emergence afresh These two processes term inate 
pleasure and pain. Such extinction is due to the extinction of dhaim a  and 
adharma, right and wrong, worthy and unworthy conduct, m erit and 
demerit T he term ination of dharma is effected by the enjoyment of the 
fruits of m erit or piety already acquired And extinction of adharma 
or ini piety or dem erit ensues from the performance of ‘obligatory’ and 
‘occasional’ duties. Among these effects of causes, non-performance of the 
optional acts and the avoidance of the prohibited acts lead to no results 
If only the ‘obligatory’ or ‘regular’ duties and those entailed by certain 
occasions are performed, sin is avoided, and no cause leading to the ci canon 
of a body arises; hence the previously acquired body being lost, the 
soul remains w ithout a body. T his condition is designated as release or 
moksa. T his release cannot be attained merely through knowledge of the 
self. Therefore all who desire em ancipation have to stnve to attain the 
bodiless selfhood by the aforesaid process

T he Mimamsakas do not believe in  the absolute dissolution (maha- 
pralaya) of this world They say that this universe has existed as it is from 
eternity, and there is no proof that this eternal religion of the Vedas and 
its adherents belonging to the three castes will ever be totally extinct From 
Kumarila Bhatta downwards the Mimamsakas have propounded this view 
with great force T h e  above Mimamsakas believe that man can never 
acquire omniscience w ithout the help of the Vedas W e can know of supei- 
natural things only through the Vedas, as did M anu and other great sages.

In  the Mlmamsa philosophy, work recommended by the scriptures has 
been declared to be the source of all blessings. It is through such work 
that man can fulfil his desires and at last attain to emancipation, which is 
equivalent to the extinction of all misery and sorrow. T h e  Mimamsakas 
do not believe that knowledge divorced from ritualistic work can enable 
a m an to rise to the full stature of his being Man is born to do this kind
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of work. Renunciation of this work, m  other words, the non-performance 
of ordained acts, instead of doing him  any positive good either in  this world 
or in  the^next, plunges him  into a sea of troubles and sufferings here and 
hereafter. T h e  Mlmamsakas proclaim that it is a pity to be born as man in 
this world if the individual fails to perform ordained actions.

T h e  validity of these injunctive texts of several kinds rests on their 
prom ulgating the rituals which they prescribe. And the explanatory texts, 
read in  conjunction with them, are commendatory of the prescribed acts. 
An injunctive text aims at inducing a person to some specific act Such a 
person through dislike or sloth may not desire to engage in an act which 
involves exertion. And in that case the entire Vedas which aim  at such 
performance lose their use or purpose. Hence the Vedas seek to praise such 
performance m order to produce the inclination of people to them through 
their liking for them T his praise is done by the explanatory sentences 
which are read by the side of the injunctive texts Hearkening to such 
praise, men in whom the liking has been produced perform the acts w ith 
zeal and obtain the boon Hence the m am  function of the explanatory 
texts is to rouse a sense of the commendable nature of the acts T he  
Upanisads mostly belong to this category , for, by propounding the im
perishability of the soul engaged in such and such an act and its enjoyer- 
ship of fru it thereof, they commend these acts to competent persons They 
have no independent authority of their own

POTENCY OF SACRIFICE
T h e  Mlmamsakas have attem pted to answer the question how a remote 

result, say, the attainm ent of heaven, is obtained by an action such as a 
sacnfice, which belongs to and in  fact ceases in the present Injunctive 
texts ordain that the fruits, namely, heaven and the like, should be achieved 
by sacrifices such as darsa-paurnamasa And this implies that the sacnfice 
is the means to the fruit, viz heaven. A sacrifice is of the nature of an 
action which is very soon lost Hence the instrum entality of the sacrifice 
to the fru it which is to take place at a distant time is hardly possible. T o  
establish this instrum entality, which is propounded by the Sruti, between 
sacrifice and heaven, an invisible potency is adm itted which issues from 
the sacrifice and which endures till the fruit is generated and which resides 
in the soul of th e  sacnficer. T his is called apurva I t  ceases on producing 
the result. It is also otherwise called m erit or dem erit I t  is recognized 
also by the Naiyayikas. But these Mlmamsakas being expounders of 
karma  or ritualistic duty, all their reasoning turns on this apurva and is as 
such fully approved by others It is a power in  the sacrifice A lthough of 
the nature of a potency inhering m  the sacrifice, it is presumable on account
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of the result And it is piesumed as existing in the locus'or rcccptade 
where the result is produced, i.e. in the soul of the sacnficcr. Unless this is 
admitted, actions like saciifice can have no causal connection with their 
result. In  the absence of such a link men of prudence would have no 
disposition to peifoim  them And such disposition failing, the Vedas as 
a whole would have no use or purpose. And they would be open to 
objections of fiaudulence etc T o  avoid such objections aptnva  must needs 
be adm itted T his optima  is to be presumed as ot many kinds, such as 
subsidiary or pei tam ing to minor acts (angdpum a), contnbutoiy  or flowing 
from each one of a set (u! pattyapum a), the result of the whole peiformance 
as a single unit (phalapum a), the final or the immediately preceding factor 
(para md pum a), etc Otherwise, the parts also coming to an end as soon as 
they aie performed, can have no connection w ith the principal, the lesult 
of which occurs after a long interval Failing such connection, the parts 
would have no value as being ancillary to the main or whole which they 
benefit And therefore the incidental apumas also aie nccessaiy and 
admissible.

GOD AND DFITIF.S
To preclude the possibility of slackness in ritualistic work, the 

Mimamsakas give more lmpoitance to the ordained acts, namelv. sacidices 
e tc , than to the deities to whom these sacrifices, accompanied with the 
offering of oblations, are offered T he deities occupy a secondary place in 
this system , nay, it even denies their existence as something separate trom 
the mantras T he  duty of performing ordained actions throughout life is 
emphatically enjoined in this school of philosophy, which defines this duty 
and classifies it T he  Mimamsakas hold that a knowledge of the mnumer- 
able ordained actions which a man has to perform tlnoughout life is 
obtainable from the Vedas only and not from any other souice 01 auihoritv 
They cite the following Vedic story to give an idea of the extent ancl depth 
of this great ocean of knowledge, the Vedas. ‘T heie  was a famous sage 
named Bharadvaja By dint of penance he attained a long life of three 
hundred years, during which time he led a celibate life, performing the 
ordained Vedic rites and studying the Vedas. At last he was cuppled w ith 
age and was confined to bed. One day Indra himself came to him and said, 
“Bharadvaja, if I extend your life by a hundred years more, what will you 
do with it? ’ He replied, “I shall utilize it in the same way as I have done 
so far.” W hereupon Indra showed him  three large m ountains that he 
had never seen, placed before him  a handful of dust from each and said, 
“Bharadvaja, the three mountains that you see are the three Vedas—Sainan, 
R c, and } a j u ; they are eternal and endless ; what you have collected from
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) o u i  teacher .mcl from the stud) of the Vedas by obseiving celibacy is equal 
onh to these three handfuls of d u st, the endless rem ainder still lies 
unexplored before ) on. Conic, learn from me the ieal im poil of the Vedas 
The> are the source of .ill knowledge ” So saying Indra initiated him into 
the mysteiies of the worship ot that hie which is connected with the sun 
as a means to the attainm ent of Vcdic knowledge Bhaiadvaja woishipped 
it piopeily and obtained eternal life in heaven' ( i  (u tln l)a  Ihahm ana, 
H I  1 11)

T here is an elaborate discussion in Sahara’s commentaiv on whether 
the deities have forms T he Mimamsa philosoph) emphatically maintains 
that man can get all his clesnes fulfilled by performing propcilv anel at the 
proper time the rites enjoined in the Vedas, and the question whethei the 
gods have bodies or not need not trouble him, as it is im m ateual to his 
purpose Students ot this philosophv should alwavs remembei the purport 
of the system, without which the study will be fruitless

Sabaia Svamin, while establishing the Mimamsaka thcor\ ol the 
eternal nature of sounds (or words), has refuted Sphotavada in his 
com nrentan. According to the Sphotavadins—the grammarians and 
philosophers—woids (1 e sounds) like gauh, asvah, ctc arc elementarv 
sounds w ithout an) component parts , g, an, and h are not considered parts 
of gauh But Sab.ua Svamin sa\s that gauh, asvah, etc are not elementaly 
sounds, gauh is nothing but a combination of g, au, and h , hence the 
word is not elem ental), bu t a combination of the successive letters of which 
it is composed Theiefoie no word is conceivable as elementarv, as the 
Sphotavadins would have it T h e ie  is, besides, no proof in suppoit of their 
view In  this connection Sahara quotes I'pavarsa as follows Bhagavan 
Upavarsa sa\s that gauh is formed by combining g, an, and h ’

Jaim im  has not mentioned in his work anything about the existence 
of the omniscient, om nipotent, and all-merciful God, the creator, preserver, 
and destro)ct of the universe Sahara Svamin and R um ania are also silent 
on this point. But the later exponents of this s)stenr, vrz Rhandadeva and 
Gagabhatta, have clearly expressed thejr views on this point They declare 
unhesitatingly that it is not the object of this philosophy to denv the 
existence of the benevolent God, bu t to explain the real nature of the 
Vedic rites and ceremonies and other allied topics Thev opine that about 
God and salvation the Purva-Mimamsa system has nothing new to add to 
what has been so exhaustivcl) discussed an the Uttara-Mlmamsa or Vedanta 
Hence there is no reason to conclude that Jaimtnr, Sabara, and R um ania 
did  not believe in the existence of God or salvation.
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8
M ATERIALISTS, SCEPTICS, AND AGNOSTICS

I T  is well known to students of Indian philosophy that the original shlra 
works of the materialists, sceptics, and agnostics of India are now lost to 
us. T o  be compelled to rely exclusively for a certain doctrine or way of 

thought on its presentation by its avowed opponents is not the safest way 
of understanding it. Opponents are seldom found free from prejudices and 
personal predilections Purvapaksas or the opponents' views arc almost 
invariably presented in an inadequate and unsympathetic manner, so that 
no sound judgem ent as to their proper philosophical worth can be easily 
formed If one notes how the doctrines of the Sarvastivadin Buddhists, 
the .Paiupatas, and the Paficaratras have suffered at the hands of Sankara- 
carya, it would be clear that the study of a certain system from its presenta
tion by its opponents has to be undertaken w ith a piopcr appreciation 
of these difficulties An attem pt has been made here to collect ftom 
different sources fragments of actual statements by the founders and pio 
pounders of different schools of the materialists, sceptics, and agnostics of 
India K usum anjali, Nyayamanjart, Advaita-brahma.sidd.hi, Vwarana-  
prameya-sangraha, and numerous othei works by orthodox writers, H indu 
and Jain, Sanskrit and Prakrit woiks, and Buddhist Pali works, all contain 
a good deal of useful information on these schools. But these arc only 
fragments of the original works of these schools now irrevocably lost to us 
1  he purvapaksas or views of opponents, 111 which form they appear in 
subsequent literature, have been studied in the light of, and interpreted 
consistently in the spirit of, the fragmentary texts yet preserved of the 
eailiest exponents~of the systems

Visvakarman speaks of a class of thinkers who are ‘enwrapfc in misty 
cloud’ (nihaicna pravrtah) and ‘with lips that stamm er’ (jalpya) T he  
subsequent thinkers speak of avidya or ignorance and vicikitsa  or perplexity. 
Samsaya or doubt is another term  which is met w ith in this connection in 
subsequent literature (M u. U ., II 2-8) T he  Mundakas and the Vaja- 
saneyas use the term avidya in the sense of anything which is not transcen
dental knowledge (para v'dya) or the knowledge of Brahman (tiuihma- 
vidya), and anything which is not conducive to ideal self-realization T h e  
word vuihitsa , according to Asun, means a m ental state (Br. U I 5 3.). 
In  the Kalita Upanisad (I. 20) the word has been used’m  the sense of philo
sophic doubt as to m an’s existence after death: ‘Some say he exists ; others, 
he docs not ’ These latter are no doubt the sceptics and agnostics of ancient
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India. Vi<vakarnian had evidently in nund (1) those hymn-chanters who 
doubted the existence of Indra (R V., VIII 89. 8), (2) Paiamesthin, who 
saw no possibility of knowing any cause or reality beyond the original m atter 
(R .V ., X. 129 t>-7), and (3) Dirghatamas, who was ignorant of the nature 
of a first cause ( R .V , I. 164 6) In  subsequent liteiature we find that the 
Keniyas were of opinion that the know-all dots not know at all, while the 
know -nothing knows everything (Ke U ,11  3) And, as stated abo\e, some 
sages, according to the Katha U/janiuttl, doubt the existence of man after 
death (I 20) Scepticism and agnosticism aie the expressions ot a free m ind 
that refuses to accept traditional wisdom without thoiough cnticism In  this 
respect the materialists of ancient India are \ery closely related to the 
present-day sceptics and agnostics However minor their position may be- 
in the field of philosophy, they are, no doubt, the fathers of free and inde
pendent thinking in India

Brhaspati Laukya or Brahmanaspati, who may be termed the founder 
of Indian materialism, first embodied his \iews about the origin of the world 
m the hypothesis that in the beginning being came out of non- 
being (R  r , X  72 2)— asatali sada/ayala, that m atter is the ultim ate icality 
Paramesthin treated m atter as the ultim ate icality as Brhaspati did, but 
disavowed all possibility of knowledge of the ultra-material substratum, if 
there weie anv H e refused to extend his metaphysical lnqim v beyond 
m atter Brhaspati was a materialist Paramesthin was a sceptic But they 
were inter-related. Subsequently Mahavlra speaks of the Annantyas, who 
pretend to be intelligent bu t arc in fact unfam iliar with trutli and have 
got rid of peiplexity or puzzlement (vitig icihatinna) These Annamyas are 
ignorant teachers who teach ignorant pupils ancl sjieak u n tiu th  w ithout 
pioper investigation of knowledge (Sutta lo tunga , I 12 2) These ignorant 
teachers seem to be the agnostics of ancient India Subsequently Brhaspati 
of the Carvaka school is pictured as an agnostic of this type T he close 
relation between the agnostics of the Siitrakrlanga and the materialists of 
the Puranas cannot be ignoied.

In  the Buddhistic recoids (Mahax>agga, I 23 24) Snnjava, who m ain
tains a sort of indifferent oi neutral attitude towards such problems of 
metaphysical speculation as those which aie concerned with the first cause, 
the final causc, future life, le tnbu tion , and so forth, is best known as a 
sceptic According to Sanjava, the same philosopher tends to be an agnostic 
and a sceptic. W hen he ficcly confesses his mobility to know the ultim ate 
beginning and end of things, w'hich is vntually the same as adm itting that 
these are unknown and unknowable, he is an agnostic W hen he doubts 
or hesitates to adm it the correctness of all bold assertions about matters 
beyond hum an cognition, he is a sceptic. W hat we find m  the teachings
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of Dlighatainas, Paiamesthm, the Kentyas, and the Kathas is represented 
by the agnostics and the sceptics

Yvasa (in his commentaiy on the Yoga-Sulm, I 30) does not determ ine 
the nature of the psychological relation between scepticism and agnosticism. 
In  the commentary of \  acaspati on the Yoga-Sfitia the point has been 
propcily thrashed out According to Yucaspati, doubt and false knowledge 
do not differ much hoin each other, and yet the fonner is separately 
mentioned with a mow to specifying its precise signification as the touching 
and e\adm g of both sides of a question Indeed in this respect doubt may 
be regarded as a subhead of false knowledge

These earliest attempts cannot p ro s i ly  be called philosophical systems. 
T hey are more like lingerposts of philosophical tendencies. Aftei a long 
course of development they became systematized Amongst these systems 
of Indian philosophy niatcnahsm  can be counted as very old Some go so 
far as to legard it as the oldest and adduce, among others, the fallowing 
teasons in supjxut of their opinion It is a fact th.it all other schools of 
thought try to refute the truths established by this school, which shows its 
priontv It is also a fact that the woid datSana in Us pinnaiy sense means 
perception , m its secondary sense it means the Sastra (scupture) which is 
considered to be as good an authoi ity as perception T his emphasis on 
perception lennnds us of the mateilalists, and there aie scholais who 
m aintain that the word hist originated with the followers of Bihaspati It 
was fioni ihrni that it w.is l)onowed by other schools I Jus fact induces 
them to establish the priority of this datiana  to all otheis Some scholais 
aie even bold enough to declare that the mateilahstic school is the only 
ougiual school of philosophy , all other schools originated simpl\ foi the 
sake of lefuting and dcstiosm g this school, whose teachings, according to 
them, were dciiim cntal to the best interests of mankind Others, again, 
sav that it may be .is old as other schools of philosophy, but not older. 
M atenalism is pi cached nowhcie as a doctrine of philosophy except as a 
reaction against some accepted but. in its view, p er\c itcd  ideas or pi act ices 
I he matei u lists of India, namely Brhaspati and his followe is ,  do not 
pietend to lav down a constructive system of philosophy of their own I'liey 
tiv to ichite the foolish oithodoxy of other schools. This, m their opinion, 
piovcs that the svstem of Brhaspati cannot be the fust system , it is la ther 
the last I t  raises objections against the views of all other sy s te m s ,  and 
thciefore presupposes their existence

But all s\steins of philosophy arc the growth of years, nay, of centuries 
I he diffeient systems of philosophy, as now’ knowrn, are rathei the latest 
summing up of what has been growing up among many gcneiations of iso
lated thmkeis, rathei than the first attem pts at a comprehensive treatm ent.
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A large mass of philosophical thought must have existed in India long 
before there was any attem pt to divide it into well-defined systems 
of philosophy. But such a growth must have required a great length of 
time. So it is probable that during that long period the views of one 
system had been continually discussed in others and modified in  the light 
of criticisms, till at last they reached the forms we find them m  It is not 
improbable that the Lokayata school was the first system of philosophy to be 
developed when other schools were yet mere tendencies and had not taken 
shape as systems. Thus, although as tendencies almost all philosophical 
thoughts are contemporaneous, as systems they belong to diffeient ages 

Originally, the school of Brhaspati aimed at vitanda  or destructive 
criticism and tried simply to refute the views of other schools, without 
having any constructive element to suggest or any positive theory to pro
pound. T his negative aspcct finds expression in the Vedas themselves. 
Fiom the earliest Vedic times there were people who denied the existence 
of even the Vedic deities. T he Vedic hymns pointedly refer to scoffers 
and unbelievers Those hymns which are traditionally ascribed to Brhaspati, 
the son of Loka, contain the first germs of protest against a mere verbal 
study of the Vedas and emphatically declare that a man who tries to under
stand them is far superior to the mere reciting priest T he  celebrated 
hymn on frogs is a satire, says Prof Max Muller, upon Vedic priesthood or, 
better, uj>on the system of hymn-chanting. Yaska clearly tells us that those 
who merelv memorize the texts without knowing their meaning do not see 
the real foim of the Vedas, and that such people are deluded, inasmuch 
as the way to attain the sum m um  bonum  is not revealed to them. In  various 
Brahmanas mere knowledge of a performance has been mentioned as having 
the same effect as the performance itself Jaitmni, recording this conflict 
ot views, devotes an entire chapter in his Mlmamsa-Sutra to drawing 
the conclusion that study consists not only in learning by heart the letters 
of the Vedas, but also in clearly understanding their spirit Tiaces of an 
opposition to the religion of the Vedas appear in the Vedas themselves as 
well as in later works In the Aitareya Aranyaka we find, ‘Why should 
we repeat the Vedas or offer this kind of sacnfice^’ Later on, the very 
authontativeness of the Vedas was questioned Opposition was the only 
function of the followers of Brhaspati, and they did it from the very 
beginning of their career They opposed the Vedas and the practice of 
repeating them mechanically

But all these represent only the negative aspect of the Baihaspatya 
system, which therefore appeared to be incomplete T o  lemedy this, 
in its second stage, in explaining how an event or product 
takes place, it accepted the doctrine of svabhdva (nature) This doctrine
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maintains that ‘the effects are self-existent and are produced neither by 
different things as causes nor by themselves, inasmuch as no cause can be 
discovered for the filaments of the lotus or the eye-like marks on the 
peacock’s tail. If it cannot be found, it certainly does not exist. Such is 
the case with this diversified universe. Similarly, feelings like pleasure, 
pam, etc have no cause, because they appear only at times’ T his doctrine 
of svabhava had been m  existence m an independent form In  the course of 
time it came to be affiliated to the B&rhaspatya system, which thus became 
the earliest representative of the extreme form of Svabhavavada From this 
time the rejection of the causal principle and of the good and evil conse
quences of actions formed its most im portant features. T h e  product comes 
into existence w ithout any cause. T h e  materialistic view held that the 
existent was born of the non-existent T he Svetasvatara Upamsad, 
enumerates some of the most popular theories current at the time in expla
nation of the origin of the universe, and naturalism  is one of them 
Brhaspati, w ith a lofty enthusiasm, flung away the fetters of leligion, so that 
he might be freely righteous and noble Some of the verses of the Vedic 
hymns ascribed to him are quite edifying W hatever may be said of his 
followers, his own teachings were of an elevated charactcr Bihaspati had 
many followers, and all of them were independent thinkers raising objections 
against the current superstitions. It is peihaps for the liberties lie took 
with the gods that Brhaspati was regarded as their teacher But this 
state of things changed ; a reaction against the sc.hool of Brhaspati set 
m, for which its negative attitude was perhaps responsible T h e  Vedic 
literature posterior to the M antras is disfigured by anecdotes in which the 
pious sages poured out their wrath on the heads of those early oppositionists, 
vir Brhaspati and his followers T he  Taittiriya  Brahmana relates an 
interesting anecdote, which runs as follows ‘Once upon a time Brhaspati 
struck the goddess Gayatrl on the head T h e  head and the brain were 
smashed to pieces But Gayatrl was immortal and so did not die. Every 
fragment of her brain rem ained alive.’ Some scholars find an allcgoiy 
behind this: Gayatrl is the symbol of H induism  ; Brhaspati tried to destroy 
it by introducing opposition But H induism  is eternal, it was not destroyed 
In  the M aihayarii Upams.ad we find another anecdote. Brhaspati assuming 
the form of Sukra brings forth false knowledge for the safety of Indra and for 
the destruction of the asuras. By it the asuras aie taught that good is evil and 
evil is good , and they say that this new law which upsets the Vedas should 
be studied. H ere Brhaspati is painted as a deceiver, a hypocrite T he  
Mahabharata records a story of this period, relating how Brhaspati, the 
sceptic, had a long discussion w ith M anu, one ot the founders of the sacu- 
ficial cult, and was in  the end converted to the la tter’s vicw-pomt. T he
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worst that is said of Brhaspati’s teaching is that it is drawn from a study of 
the female intellect which is full of subtlety and deceit! T he  Visnu Purana 
records that a num ber of demons, in ancient times, began to practise severe 
penances according to the injunctions of the Vedas T his caused great 
apprehension to Indra At his prayer Mayamoha was created, and he 
preached to the demons the pernicious doctrines of Brhaspati, not for their 
benefit, bu t for their destruction T hus they became enemies of the 
Brahmanas, gave up their austerities, and were averse to the study of the 
Vedas T hen, as they had strayed from religious obseivances, Indra killed 
them  Almost similar is the account recorded in the Padma Purana 
H um an institutions prosper through opposition As a reaction against the 
opposition of Brhaspati and his followers, the Vedic schools strove to popu
larize the Vedic creed of life by means of the most elaborate and thorough
going expositions Opposed by the strong advocacy of the orthodox, the 
Lokayatikas returned vwth the affiliation of naturalism  (Svabhav avada) 
N either of these two doctrines accepted the good or evil consequences of 
actions T he  Lokayata school, which had so long been a tendency only, 
now formed a philosophical s)stem T hus originated the fiist darsana, the 
Lokayata

E P 1S T E M O L O G Y
Perception wras emphasized in this newly built system So far the 

Barhaspatyas had not adm itted any authority whatsoever Now in  its new 
shape, the school accepted the authority of perception T he principle of 
causation was rejected, because it was not supported by sensuous perception 
Mere perception of two events which stand -isolated and self-contained is 
not sufficient to establish between them a causal relation ‘T o ascertain 
whether a given antecedent condition has the character of a true cause, it 
is really necessary to find out with certainty the elements of invariability and 
of relevancy involved in such a notion But this certitude can never be 
arrived at.’ Universal propositions cannot be established by our lim ited 
perceptions Perception presupposes actual contact of the object with the 
perceiving organ and is thus necessarily confined to the present. It is a 
case of here and now , it does not extend to the past or the future, and is 
thus unable to establish the universal connection of things In  other words, 
sense perception can give us only particular truths. But the knowledge of 
particular facts cannot give us knowledge that is universally true. T here
fore perception cannot give us universal relations Nor can they be estab
lished by inference alone For the inference which yields a universal 
relation as its conclusion cannot work unless it presupposes another universal 
connection as a necessary pre-condition of its possibility, and that again
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another, and so on. In  other words, the process of reaching a universal 
conclusion involves infinite regress. T hu s even inference in itself is not 
sufficient to produce a universal proposition. Nor is the universal relation 
supplied by verbal testimony ; for the validity of any testimony is itself 
ultimately based upon inference. Comparison is equally unable to estab
lish a univcisal re la tion ; it only establishes the relation between a name 
and something that bears that name, e.g. the application of the already 
learnt name ‘gavaya’ to an animal that looks like bu t is not a cow (gnu) 
Now such relation between the name and the named is a paiticulai relation, 
while we arc here m search of an unconditional universal relation T hus 
the universal relation, which is indispensable to all inference, is not g i\en  
by any of the so-called sources of know ledge. T heicfore universal relations 
cannot by any means be established. As inference is not jjossible w ithout 
universal connection, and universal connection is unattainable, the Loka- 
yata system in its earlier stages discarded inference as a source of 
know ledge.

It rejected ether as an element, because ether cannot be known by 
peiception, and it m aintained that the four elements, vi? eailh, air, fire, 
and water, were the onginal principles of all things These elements in 
their atomic state, when mixed together in a certain pioportion and accoid- 
mg to a ccitain order, became transformed into an oigamsni.

Consciousness is a function of the body and is an indispensable factor 
toi its manifestation. Consciousncss does not inhere m paitides of matter. 
W hen these particles come to be arranged m a specific foim, in a m anner 
not yet scientifically explicable, they are found to show signs of life Con
sciousness is mscpaiablc fiom life O ur thinking power is destioyed with 
the dissociation of the elements whose combination piodneed it Conscious
ness is pioducc’d from the body which is endowed with life 01 vital air 
W hen the body pci ishes no consciousness can remain ; it must pensh also 
So there is nothing to transmigrate. T h e  body, consciousness, and sense- 
organs arc transitoiy T h e  m ind is the product of a combination of 
elements sustained in a peculiar state, like intoxicating powei genciatcd by 
fcim cnting ol lu o g ia in s  T he four elements, when combined, piodutc or 
manliest the mine! , theie is no other realitv than they T he instinctive 
movements and e\piessions of new-born babies aie as much chic to external 
stimuli ‘aw the opening and closing ot the lotus and othei lloweis at diffeient 
homs ol the clay 01 night, 01 the movement of 11011 under the influence of 
loadstone In the same way the spontaneous genciation of living oiganisms 
is fiequcntl\ obseivecl, as in the case of animalcules winch develop in 
moisture 01 infusions, or of maggots or other worms which grow in the 
constituent pai tides of curds and the like and which begin to live and move
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in  so short a tim e’. It is an indisputable fact that sensations and percep
tions can arise only in so far as they are conditioned by a bodily mechanism. 
But it would not be so, were not the body the receptacle of consciousness. 
T h e  properties of particular preparations of food and drink, conducive to 
the development of intellectual powers, afford another proof m favour of 
the fact that consciousness is a function of the body. As contraction is the 
function of muscles, so are thoughts, feelings, etc. the functions of the brain. 
T h e  m ind therefore has no substantial reality of its own ; it springs out of 
the vibrations of the molecules of the brain. W hen the molecular activity 
of the brain sinks below a certain level, consciousness disappears and the 
m ind ceases to exist, as for example m  sleep. W hen it rises again above a 
certain degree, consciousness reappears. T h e  conscious life is not a life of 
continuity^ It is coming out of and sinking again into unconscious elements 
T h e  hypothesis of a continuous stream of consciousness is a myth of divines 
and theologians

O ne inay object that since the body is declared to be the agent of all 
actions, it should be held responsibe for their natural consequences T o  this 
the leply of the Lokayatikas is that their system does not adm it the existence 
of consequences of good or e\ ll actions T h e  particles v\ hich form the body 
are always in a state of flux , and the body which performs an action at one 
moment does not continue at the next to feel its reaction It is, on the 
other hand, undeniable that the body suffers change According to this 
school, the experience of pleasure and pain comes by chance 1'his is sought 
to be refuted by others as follows: T h e  theory of m atter is unable to 
account for the facts of memory and recognition Reason demands that 
memory and the original experience which gives rise to it should be referred 
to one and the same conscious subject. But this is possible only when the 
subject is fundam entally an unchangeable entity T his objection is m jt by 
the Lokayatikas in the following m ann er- T he traces left by previous 
experiences are capable of being transm itted from the material cause to its 
dncct pioduct, an analogous instance being the transference of the odour 
of musk to the cloth in contact with it But the geneial answer of this 
school to every question is that everything happens through the influence 
of wabhava It is svabhava or a law of nature that consciousness is a 
function of the body and therefoie the body is the self

METAPHYSICS
T h e  LokSyatikas deny past and, fu tu ie  births, as there is no reality 

existing bcfoic b irth  or after death except the four pnm ai y elements, and 
the nund is the pioduct of these. So it cannot be m aintained that the 
m ind at death passes on to another body. Minds must be diffeient in
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different bodies T he  consciousness of a body which has already perished 
cannot be related to the new body which comes into being. One m ind 
cannot produce another m m d after total annihilation T h e  theory that 
the foetus is endowed with consciousness is untenable. For consciousness 
presupposes sensation through the sense-organs, all knowledge being poste
rior to and derived from experience. And the sense-organs do not function 
in the foetus Since no power or quality can exist w ithout a subject, con
sciousness cannot persist when the body perishes; it must perish with the 
body If it be urged that past, present, and future births are nothing bu t par
ticular conditions of the stream of consciousness which, according to the 
Vedicist, is eternal, the Lokayatikas would say that the chain of consciousness 
is not an entity, and a condition that can be predicated only m respect of 
an entity cannot be proved w ith regard to it A future existence of an 
entity that is non-existent cannot be predicated T his is how the Lokaya
tikas reject the existence of future and previous births.

They also m aintain that there is no soul apart from the body If there 
be any soul, it is only the living principle of all organisms It exists so 
long as the body exists, and ceases to exist when the body goes out of 
existence. It is the body that feels, sees, hears, remembers, and thinks. 
W hen one says, ‘I am stout’, ‘I am lean’, ‘I am dark’, one evidently means 
the body. Stoutness, leanness, or darkness attaches only to the body. 
Phrases like ‘my body’ are only metaphorical, the possessive case-ending 
having the same m eaning as in  ‘R ahu’s head’ (Rahu, the demon of eclipse, 
being only a head) Just as a knave might induce an innocent person to 
accept glass and other such worthless materials in exchange for precious 
stones, so has the Sruti misled the innocent devotee and made him believe 
that the soul is distinct from the body, thus displacing his inborn, and 
therefore right, belief that the body and the soul are identical (Dehatma- 
vada). As nothing answering to the soul exists after death to go to the next 
world, there is no necessity to adm it the existence of such a place

W ith the denial of karma this school denies the existence of the 
mysterious universal agency called fate (adrsta or dawa) It denies the 
existence of merits and demerits acquired in a previous existence In 
answer to the objection that fate must be adm itted as the cause of the 
differences and determ inations of the phenomenal world, Brhaspati’s 
followers bring forward the doctrine of svabhava or spontaneous generation 
of things according to their icspective natures Religion is as harmful as 
opium , prayer is the hope of men who are weak and lacking in the will
power to do anything-; worship is an insincere practice to save oneself from 
the tortures of h e l l , and prophets are the greatest liars among men. T he 
Vedas are no authority, for they contain mantras (formulae) which do not
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convey any meaning whatsoever; some are ambiguous or absurd or contra
dictory, and some repeat what is already known. Between certain portions of 
the Vedas we find discrepancies and contradictions ; cases are not rare where a 
line of action prescribed by one text rs condemned by another Again, they 
speak of results that are never realized. If it were possible for the sacrifices 
to make one reach heaven after their performance has ceased, the performer 
himself has perished, and the ingredients have been used up, then the trees 
of a forest, bu rn t down by fire, might as well produce abundant fruits.

Religious exercises and ascetic practices are merely a means to liveli
hood for men devoid of intellect and manliness A putresti sacrifice, 
performed for the b irth  of a child, may not be followed by that event. 
W hen a child is born, the knaves say that it is due to the power of their 
incantations uttered in the course of the rite ; and when a child is not born, 
they explain it as being due to the rite  being incomplete in some way or 
other. T he  priests say that a beast slain in a sacrifice goes to heaven. T hen  
how is it that they do not kill their own old fathers in a sacrifice in order 
to send them directly to heaven? If the offerings m a funeral ceremony 
can produce gratification to beings who are dead, then in the case of travel
lers, when they start, it is needless to give them  provisions for the journey. 
All these ceremonies are prescribed by the Brahmanas as a means to their 
livelihood and are worth no more than that Hencc the endeavour to 
propitiate the gods through religious ceremonies—to satisfy them  by prayers 
—is vain and illusive. Religion is the invention of persons desirous of 
deceiving their fellowmen in order to further their own selfish interests. 
T here is no particular place named heaven , even the Vedas themselves 
doubt the existence of a world beyond. If a man goes to another world 
after death, why does he not come back, drawn by the love of his friends 
and relatives? W hen once the body is reduced to ashes, how can it go to 
the other world? W hen an evil person dies, everything ends there ; he does 
not enter into a region of pain or of darkness unrelieved by a single ray of 
light. T hat God is the judge of our actions also does not stand to reason, 
because in that case partiality and cruelty on His part would be inevitable 
If H e visits us with the evil consequences of our sins, He becomes our enemy 
for nothing. Therefore it is better not to have a God than to have a cruel 
and partial God. T here  is no such being as God, the supreme author and 
governor of the world, an omniscient s p ir i t ; the senses cannot reach Him. 
Adrsta  (fate), the principle of causality, and inference are all denied. T he 
Vedas reveal no signs of infallibility. So how can we ascertain that an all
knowing, all-pervading, and all-powerful spirit exists? N ature, and not 
God, is the watchword of this school.
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T H E  CULTURAL HERITAGE OF INDIA 
ETH ICS

T he Vratyas, who were Aryans of previous and later migrations or 
Aryamzed racial stocks, were incorporated into this sect. .They too, like 
the Lokayatikas, challenged everything, including the caste system, the 
sacrifices, and the Vqias, and were the b itter opponents of orthodox 
Brahmanism Strengthened by the support of these Viatyas, the Lokayatikas 
exhorted people to strain every nerve to work out their immediate earthly 
welfare instead of running  after heaven, kama  or the fulfilment of desire 
being considered the su m m um  bonum  of hum an life T h e  result of this 
movement was an inspiration for freedom—freedom for the individual as 
well as for society, for woman as well as for man, for the poor as well as 
for the rich T h e  wonderful result of this struggle for freedom is also 
visible m  the rise of the Buddhist culture Buddha’s views against the 
Vedic sacrifices, the memorizing and fruitless repetition of the Vedic 
mantras, the caste system, the authority of the Vedas and the worship of 
the deities, the magic rites and the ascetic practices—all have their counter
parts in the views of the Lokayatikas I t  is perhaps because Buddhism was 
greatly influenced by the Lokayata school that we find in later accounts of 
this svstem the doctrines of Buddha and Carvaka almost amalgamated as 
in Jabali’s exhortation to Rama in the Ramayana  (II 108) and the name 
Carvaka sometimes applied to Buddha. India seethed w ith free thinking, 
and Buddha was the product of this freedom No man ever lived so god-less, 
yet so god-like a life as he did T h e  Vtsnu Purana has a record of this stage of 
the school. It refers to a sect ot people of very ancient origin who were fiee 
to live wherever they liked, unworried by conventions, pure at heart and 
blameless in  action V irtue or vice they had n o n e ; they lived in an 
atmosphere of perfect freedom in which men could move without the fear 
of transgressing conventional dogmas of religion and social usage But the 
votaries ot the m undane were not satisfied merely with social and religious 
freedom ; politics became incorporated into the Lokayata school, which 
ignored am nksiki (metaphysics), trayi (Vedas)— in fact everything that dealt 
w ith the supersensuous—and appreciated dandanlti (politics) and vartta  
(economics) as the onjy branches of knowledge deserving special cultivation. 
T h e  eaithly king became the only God. So long kdma or pleasure had been 
considered to be the only good of hum an life ; now artha or material advan
tage was added to it As the Lokayatikas captured the hearts of the cultured 
as well as the common people, all concentrated on working out their imme
diate earthly welfare T h e  result of this movement was the propagation of 
different arts and sciences

Vatsyayana mentions some sixty-four names of Indian fine arts which 
flourished probably in this period of Indian m atciialism  ; so does the author
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of Lalita-vistara. KambalaSvatara, who is mentioned by Santaraksita in his 
Tattva-sahgiaha, PSyasi, whose views are recorded in  the oldest known 
Buddhist and Jaina works, A jita Kesakambalin, and many other materialists 
also wrote their works on materialism during this period. T h e  Samanna- 
phala-Sutla preserves the following record of A jita’s view: ‘T here is no
such duty as the gn ing of alms, or the performance of sacrifices, or the 
making of offerings. Good and evil deeds produce no results, and there is 
110 such thing as this world or the next. T here is neither father nor 
mother, nor beings spnnging into life w ithout them. T heie  aie no 
lecluses or Brahmanas who, having lealized the m eaning of both this world 
and the n c \t, make their wisdom known to others. A hum an being is made 
up ot foui elements. W hen he dies, the earth element in him returns to 
the earth, the fluid to the water, the heat to the fire, and the airy element 
to the a ir Four bearers remove his dead body till they reach the burning 
ground ; men uttci forth his eulogies, bu t there his bones are bleached and 
his offerings end in ashes T he  talk of gifts is the doctrine of fools. It is 
an empty lie, mere idle talk, when men say there is a prophet theie  Fools 
and w'isc men alike, on the dissolution of their body, are annihilated ; after 
death thex arc not ’ This Ajita flourished during the lifetime of Buddha 
l ip  to that time politics had not yet been taken up by the Lokavatikas, so 
theie is no tiace of it in the teachings of A jita Krsna Mi$ra gives an 
almost perfect account of the doctrines of the Lokayata school of his tim e: 
‘I-okayuta is always the only Sastra. In  it, only perceptual evidence is 
authouty T he elements are earth, water, fire, and air W ealth and 
enjoyment are the objects of hum an existence M atter can think T here  
is no other world Death is the end of all.’

T h e  success of the Lokayata system ended in  corruption Extreme 
freedom gave b iith  to licentiousness Supreme bliss was transfoimed into 
sensual plcasuic, the enjoyment of which m  its gross form became the 
only end of hum an life T he  elevated teachings of Brhaspati weie meta
morphosed into the eroticism of his followers. Let us enjoy pleasure alone, 
they said It is the only thing which is true and good T he  only reasonable 
end of man is enjoyment W e know pleasure is never pure, never fiee 
from pain. But because the pleasure is mixed with pain, should we 
therefoic reject life? Should we fling away sheaves of paddy, rich with 
the finest white grams because they are covered with husk and dust? 
Should we refrain from plucking lotuses because there are thorns on the 
stalks? Shall we not eat fish because they have bones and scales? Should we 
exclude rice from our meals only for the trouble it gives in  husking? W ho 
will not soothe his m ind and body m  ambrosial moonlight, though there are 
spots on the moon? Shall we not enjoy the pleasant breeze of summed
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because there is a little dust in  it? Should we not prepare food for fear 
of beggars? Unm ixed happiness is not available in  this world, yet we 
cannot overlook the least enjoyment. T h e  only goal of life is our own 
pleasure. We should fully enjoy the p re sen t; to sacrifice the present for 
the future is unwarranted and perilous. T h e  present is o u rs ; the past is 
dead and gone ; the future is doubtful. T he  present is all that we h av e ; 
let us make the most of it.

W ith this credo the Lokayatikas of that remote period of Indian 
history preached and practised an extreme form of hedonism. At this 
stage Indian materialism received the additional designation of Carvaka. 
T he word means ‘entertaining speech’. ‘W hile you live, d r in k ; for once 
dead, you can never return  ’ ‘As long as he lives, let a man live h ap p ily ; 
even borrowing money, let him  drink ghee.’ T he propagation of this cult 
was the first step towards the downfall of the Lokayata system.

At this stage of Indian materialism the Buddhists and Jains came to 
the field of philosophy to preach their doctrines. At their first appearance 
they claimed to be successors of the old heretics, i.e. the followers of 
Brhaspati, by directing their attacks mainly against the doctrines relating 
to sacrifices as actually preached and practised m  the Vedic school. They 
Became, like the Lokayatikas, very popular for the time being, as the minds 
of the people were still under the sway of materialistic doctrines. But as 
time went on, the state of things began to changc T h e  Carvakas came to 
know what these newcomers really were They led the opposition against 
the orthodox Buddhists and Jains, as they had previously done against the 
Vedicists. T h e  result was that the Lokayatikas were opposed both by the 
Vedicists and by the Buddhists and Jains By this simultaneous attack they 
were for the first time pushed into a corner. T h e  philosophers of the Vedic 
schools now became very strong; aided by the idealist doctrines of the new 
heretics, they stood as successors of the sages of old, and repelled the attacks 
on their eternal principles As time passed, one Vedic school after another 
opposed the heretics, both old and new. T hey opposed the materialistic 
views of the old heretics and the anti-Vedic doctrines of the new.

T h e  frontal attack was delivered by Nyaya and Vaisesika. Gautama 
adduced very strong arguments against the theory of Dehatmavada (which 
preaches that the body is the self) held by the old heretics and established 
the theory that the soul is different from the body. Kanada made an endeav
our to refute the theory of Svabhavavada or the naturalism  of the old 
heretics, by propagating the theory that the diversity of creation cannot be 
due to nature, which is unconscious. T h e  diversity, he said, is produced 
from the atoms, which are unconscious, through the will of God acting in 
agreement with the doings of m en’s previous births. Samkhya and Yoga
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joined the fray in  a different manner. Kapila, who is regarded by 
some as representing the oldest trend  of philosophy, form ulated his 
arguments in favour of dualism, for which the field had perhaps been already 
prepared. T h en  came Patafijali w ith his system of Yoga, designed to 
establish the existence of God. T hrough the influence of these teachers, the 
mass m ind was inclined towards belief in the spiritual nature of the soul 
and m  transmigration. Jaim ini made a direct attem pt to establish by argu
m ent that the Vedas were infallible and authoritative ; that karma or action 
was more powerful than even God, if there were any ; and that for the sake 
of purification of the m ind the performance of rites was indispensable. 
W hen, under the influence of Jaim ini, the minds of the people had been 
prepared for the performance of duties enjoined by the Vedas and for 
conceiving the soul as spiritual, and the influence of anti-Vedic doctrines 
and tendencies had, for the time being, almost worn off, Vyasa came to 
the field and preached his idealistic philosophy Lokayata, being thus 
opposed by these powerful adversaries, wavered and leaned towards 
idealism. T his stage may be called the second or m iddle stage of 
its downfall, when under the Su&iksita Carvakas it adm itted gradually the 
identification of the self w ith the sense-organs, the vital principle, and 
the mind, shaking off its old doctrine of the identity of the self with 
the body T h e  first view, in  which the self is identified with the 
sense-organs, is based on the fact that consciousness and bodily move
ments follow the initiative of the senses and that the judgem ent 
expressed in  ‘I am b lind’, which shows this identification, is univer
sally accepted as valid Opposed fu rther by the idealists, it maintains that 
the vital principle is really the source of intelligence, for on it the senses 
depend for their existence and operation. W hen this view too was attacked, 
its sponsors m aintained that consciousness was a quality of the m m d ; the 
other organs were only the means of indeterm inate sense knowledge It 
was the m ind that introduced the elem ent of determinateness Moreover, 
the m ind by its powci* of volition controlled the outer organs and might 
persist and function even when the latter were absent Therefore the 
m ind was the true self. All these have been recorded by Sadananda in 
his Advaita-brahm asiddhi He speaks of four different materialistic schools, 
the chief point of contention among whom is the conception of the soul. 
One school regards the soul as identical with the gross body, another with 
the senses, a th ird  with the vital principle, and the fourth with the organ 
of thought. Again, the Lokayata views had so far m aintained that percep
tion was the only source of knowledge Now, being severely attacked by its 
opponents, who m aintained the authority of inference, it showed for the 
first tim e a leaning towards adm itting inference as a source of knowledge.
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At first it said that for practical purposes probability was sufficient. At 
the sight of smoke rising from a spot we have a sense of the probability of 
fire, and not of its certain ty ; this is enough for all practical purposes, and 
there is no need to assume the existence of a distinct kind of evidence 
called inference. W hen further pressed, this school accepted inference as a 
means to right knowledge, since it was useful in our daily life. But it 
rejected the form of inference proposed by the Buddhists and others as 
being impracticable for daily use. In  other words, it divided inference 
into two classes—one class referring to the future and the othei to the past. 
It accepted the second and rejected the first, the inference about wliat has 
never been perceived, as for example, the future world, God, and the soul. 
Purandara lived in this peuod and was an advocate of the Carvaka school. 
Sankara, the commentators Kamalaslla and Abhayadcva, Jayanta (the 
author of Nyayamanjan), and the unknown author of the Sarvamata- 
sangraha recoid his views Being further pressed, this school accepted, at 
this stage, even ether as an element—a fact adverted to by Gunaratna T he 
extiemists of the Carvaka school (Dhurta Carvaka) denied the causal 
relation of an object or event and held the view that things came 
irrto existence by themselves But the progressive Carvakas (Susiksita 
Carvaka), on the contrary, were found, in this stage peihaps, to be 
inclined to accept svabhava or nature as the cause of this univeise, though 
svabhuaa itself was believed to have no cause, no antecedent T his was 
refeircd to by Santaraksita in his Taltva-sangraha And it was in this stage 
that the progiessive Carvakas drifted to the refined hedonism of Vatsyayana.

As they were supported by the Buddhists and Jains in their attack 011 

the Vedic sacrifices, the old heretical oppositionists again became powerful. 
They received their general name of nastika in this peuod Vedic rites 
proper were gradually pushed into the background New scnptures of the 
Vedic schools were in preparation, fully adapted to the needs, tastes, and 
tendencies of the changing times, but not entirely divoiccd fiom all 
connection with the Vedas. Voluminous works were written to satisfy 
varying temperaments. But elements of different nature wrcie expiessly 
visible in these schools. By way of compromise with the old heretical school, 
whose influence still predominated in the country, they included and 
adopted the popular doctrines regarding indulgence o t  the senses, and. as 
succcssois of the idealist schools, they gave them an esoteric purpose and 
thus modified them to some extent Since that time, viz the peuod of 
the great H indu revival after the fall of Buddhism, India has been populatly 
Vedic, i e Pauram ka and Tantrika, in  her outlook, though the Carvaka 
system must have been a force to reckon with even so late as the time of 
H anbhadra, Gunaratna, Santarak§ita, Kamalailla, Siddhasena, Abhayadeva,
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Krsna Mi&ra, Srihar$a, Jayanta, Sadananda, MidhavScarya, and others, who 
have criticized its theories in  their works I t was Sankaracarya and his 
school who did not even consider the Carvaka school to be a system of 
philosophy T he  great reaction against Carvakism was started by Madha- 
vacarya who pronounced the Carvaka system to be the lowest system of 
philosophy and scored a most decisive victory over it. T hrough lapse of 
time the original works of the Brhaspati school, the extreme materialistic 
system, cither perished owing to natural causes or were destroyed by its 
powerful rivals. T h e  Buddlm tic and Jaina schools, being idealistic in 
essence, did not meet w ith total annihilation. As to the materialistic 
school, it may be that for a considerable tim e its views became more and 
moie feeble and unpopular until it lost independent existence and was 
absorbed by the rival schools.
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9

TH E OPENING SOTRAS

THE Biahma-Mimamsa (the Vedanta-Sfitia ot Brid.u.lynna) beginning 
with the sutia  (1.1 1) ‘Athalo B iahm a-pjm ui (Now thcufo ic  the 
inquiry into Biahman) and ending v ith  the salt a (IV 422) ‘Anuvtttth  

iabdat anavittih iabdat' (No return, so the scripture dctl.ircs) is icgaided 
by Sarikara, Ananda T irtha  (Madhva), Vallabha, and Vi|funa Bluksu as 
distinct from and independent of the Katma-M tminisa  (the Putva-Mhtittiina 
of Jaimini). T he several commentators on the Vedanln-SFihn m in p ie t the 
word atha differently. Vijiiana Bhiksu and Ananda T litlu  take at ha in 
the sense of indicating the beginning of the subject V.ill.vbha holds th.it 
the particle is used merely to signify the auspicious Sankaia considcis ilm  
atha means ‘after acquiring the four sndhanas (requisites)', which arc indis
pensable for beginning the study Accoiding to the schools of SilLintli.i, 
Bhasknra, and Ramanuja, the tuo M tm am w s arc one The Uttaia- 
M tm am m  must be consideied to be only a continuation of the Pun'a- 
M im am ul, and so the word atha implies the antecedent inqu in  into ka>ma 
The point of difference is that the Jnana-karma-sannicca\a-\ada (the doc
trine ot the synthesis of jvana and karma), adopted bv Blhlskar.i. is not fol
low ed by Srikantha and Ramanuja, who are of opinion that katma  has an 
instrumental value in the inquiry into Brahman as generating knowledge 
Like Silkantha and other teachers, £ankara also recognizes the instrumental 
significance of karma : but he considers that it is not an im auablc nile that 
the lnquuy into karma should precede the inquiry into Brahman m the 
present life, as it suffices if karma has been performed m prcuous births. 
Hence he holds that those who have taken to sannyaw  immediately after the 
\»ahmaiarya stage are competent to inquire into Brahman c\en  before the 
inquiry into karma. In  the opinion of Srikantha and others, however, for 
those who bccome sannydstns direct from the Brahmacaryasiama, the per
formance of karma is not essential, since the possession of the virtues of 
iama, dania, etc will qualify them for Brahma-vicara All the schools are 
unanimous m holding that, during the period of inquiry, the duties of one’s 
particular aframa should be followed. But according to Sankara, the inquiry 
into Brahman should invariably follow the acquisition of the four requi
sites, whether the aspirants are householders or sannyauns or those who do 
not belong to any dirama or are even devas T he view of Srlkantha and 
others ts that km m a  or work is essential for householders, while sannyasms,
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devas, or those who do not belong to any airama can for the same purpose 
practise the virtues of gift, austerity, etc., as the case may be.

SUPREME REALITY AND ITS REALIZATION 
T he commentary of Srikara closely follows the commentary of 

Srikantha. But according to Srikantha, Sadasiva is the supreme Soul, while 
R am anuja and Ananda T irth a  regard Narayana as the supreme Soul. T o  
Srikara and to Vijnana Bhiksu the supreme Soul is Brahman, not par
ticularized by any name

% T he subject to be inquired into is held to be the same by all these 
schools It is Brahman, though conceived under different names and forms. 
All, except Sankara, hold that the egoity of the pure individual self (suddha- 
pratyagatman) remains and persists even in the state of moksa or libera
tion T hey hold that liberation does not mean the destruction of this 
egoity Sankara, however, insists that ‘I ’ does not mean the real self but 
the self mixed with the non-self. T h e  real individual self is beyond the 
three states of waking, dream, and sleep, and is absolute consciousness 
which is also the nature of Brahman. Hence the Jlva is really one with 
Brahman. Sankara further holds that egoity is destroyed in the state of 
moksa, bu t the self survives, this being the purport of the Sruti Phi
losophers other than Satikara think that none will desire moksa if in that 
state the ego becomes non-existent But according to Sankara, what is 
destroyed is not the essence of the ego which is the self, bu t the ego- 
consciousness as something distinct from Brahman W hile others believe 
that the realization of the tru th  of the mahavakya ‘A ham  Brahm asm i’ (I am 
Brahman) will have no meaning if the T  does not persist as such in moksa, 
Sankara holds that aham  here refers, not to the T  persisting in its distinc
tion from Brahman in the state of moksa, bu t to what was distinct from 
Brahman prior to realization In  this view, the ego-sense is a form of 
bondage, which one should struggle to break. According to Sankara, 
Srikantha, and others, the inquiry into the sadhana connoted by atha in 
the sutra 'A thato Brahma-pjnasa’, is dealt w ith in the third  chapter on 
sadhana, while the inquiry into Brahman is the subject of the first and 
second chapters T his view is accepted by other schools also, the only 
difference being that the particle atha is not held by them  to signify ‘after 
the acquisition of the sadhanas (the four requisites)’

T h e  knowledge connoted by ‘desire to know’ (jijndsd), according to 
Sankara, includes and extends up  to realization, i.e the direct experience 
of Brahman, which is the fru it of the inquiry. Others hold that the 
knowledge in question is the same as that denoted by words such as m edita
tion etc or, in other words, the knowledge is equivalent to a vision and is
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of the natu ic  of devotion. T his being so, Sankara holds that the word 
drastavya (to be seen) in  the Sruti beginning w ith ‘A tm a  va arc diastavyah’ 
(T he Atman is to be seen) denotes the result, while other systems hold 
that it is indicative of dhyana, which is almost on a par with reali7ation 
(datsa?ia-samdndkara). All the commentators agree that the two equivalent 
texts 'A lm a va are diastavyah’ (The Atman is to be seen) and ‘T ad  vijijna- 
sasua lad lha lim a’ (Inquire into that, that is Biahman) constitute the 
subject T h e  only difference among the commentators in this m atter is 
that accouhng to Sankara, Atman and Brahman are one and the same, 
while other schools tlunk that the word Atman in its prim ary meaning 
denotes the Paramatm an, the supreme Self

M ATLRIAL AND FFI IC.ItN V CALSfcS
All the systems hold that the sutra (I 1.2) ‘Janmadyasya yatah’ (From 

whom proceeds the ougin etc [of this univeise]) defines Biahm an T he 
unanimous opinion of all the commentators is that the doctiine of the 
Samkhya that Prakrti transforms itself, and the doctrine that H iram a- 
garbha is the cfhcient cause of the universe do not constitute the purport 
of the Vedanta Hence all hold that this sutra rejects the theistic and the 
atheistic Samkhya view as well as the doctrine of H iranyagaibha being the 
efficient cause. But Ananda T lith a  and Vijnana Bhiksu take this sutra 
to mean that Brahman is merely the efficient cause of the universe, while 
the othei commentatois hold that Brahman is both the m alenal (updduna) 
and the efficient (m m itta ) cause

Bhaskara and Vallabha accept the view that, though Biahm an is 
without paits, the cosmos is the transformation of Brahman Hence, 
according to them, Brahman Itself is the material cause of transformation, 
while Vijnana Bhiksu holds that P iakrti alone is tiansfoimed, though 
Biahm an too, being the locus of Prakrti, may be said to be the material 
cause Srikantha, Srikara, and R am anuja are of opinion that, even though 
Prakrti alone is immediately transformed, P iak iti and Brahman are 
inseparable, both being lelatecl as the body and its indvveller (P iakrti 
being the body of Brahman) Hence they accept the view that Brahman 
is the material cause, since Brahman too is transformed together with 
Prakrti.

The momsts hold that the sutra does not directly refer to the ultim ate 
Brahman, bu t is intended to explain the origin etc of the univeise by 
referring to the creative agencies of the Saguna Brahman which is an 
adjunct of the N nguna Brahman T his is according to the Vivarana school 
which considers both Brahman and P rakiti as m aterial causes, the foim cr 
being vtvartopadana (material of apparent or illusory transformation) ancl
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the latter pannamopadana (material of real transformation). Prakrti is 
transformed as the cosmos, while Brahman only appaiently manifests Itself 
as the cosmos. But according to Vacaspati Miira (Bhamatl), Brahman is 
the vpadanakarana (vivartopadana), Prakrti being only the mmittakaiana. 
In this view there is no pannam a  or transformation, bu t only a tnvaita of 
Brahman or appearance brought about by avidya. Bhaskara and Vallabha 
agree in holding the view of the direct transformation of Bialunan 
Ramanuja refutes this view in his commentaiy on the sutra (14 2$) 
‘Prakrtisca pratijna-drstantanuparodhat’ (Brahman is also t!ic material 
cause, the view not being contradictory to the propositions and illustrations). 
Also in the beginning of the adhtkatana entitled Ihsati (on account of 
consciousness attributed to the first cause [Pradhana is not the fust tause, 
as it is against the scriptures]) he refutes the view that Prakni alone is 
transformed.

gankara, gilkantha, and others consider that the reason gi\en 111 the 
above sutra ‘Prahtisca’ etc fpr Brahman being the material cause holds 
good for Its being non-different, as is shown in the sutra (II 1 11) ‘Tadanan- 
yatvam arambhanasabdadihhyah' (Its non-differcnce is proved by wouls like 
oiigm c tc ) grikantha and others hold that the non-differ^ncc relates to 
the twin elements, viz that which is transfoimed and the process of tians- 
foimation, being united in the causal relation , one being the effect and 
the other being the cause and both being real But gankaia is of opinion 
that Brahman is the dnect material cause (vivartopadana) and appeals to 
transfonn Itself, because the cosmos is superimposed on Brahman He also 
holds the view that the cosmos cannot exist apart fiom and without 
Brahman In Ins system therefore Brahman alone is real, and the 
cosmos is an appearance oi Brahman as Its effect In the phenomenal 
stage, Brahman appears as the appearances; but upon the dawn of realisa
tion the appearances disappear m Brahman, and abheda (distinctionless- 
ness) of Brahman means the unreality or non-existence of an othei.

AUTHORITA FIVE SCRIPTURES
In all the schools the gastra is accepted as the final authonty. In the 

system of Vallabha the sutra (I 1.3) 'Sastrayomtvat’ (The scriptures being 
the means of right knowledge) is but the concluding poition of the sntja 
(I 1 2) ‘Janmadyasya yatah’ Hence according to him, the sutras up to 
(I 1 4) ‘Tat tu sumanvayat’ (But that is established, because it is the main 
purport of Vedantic texts) constitute three sutras. According to others, 
theie are four sutras here. These sutras are regarded by all schools as 
summing up the whole essence of the Brahma-Mlmamsa.

According to Ananda T irtha, the word gastra means the V edas; and
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the Pancaratra and' the other Agama Sastras have no authority Ramanuja 
also agrees w ith this view. But Srikantha holds that the Pancaratra e tc , 
w ith the exception of the Pa£upata system, have no authority According 
to Vijnana Bhiksu, these, except the ancient Samkhya, are all not authori
ties. Vallabha holds that the Vedas, the Bhagavata, and the Gita  alone 
possess prim ary authority. Almost all commentators are unanimous in 
the view that the m eaning of the samanvaya sutra is that Brahman is the 
m ain purport of all the Vedantic texts Vallabha alone considers the 
m eaning of this sutra  to be that Brahman is the cause on account of Its 
all-pervasive nature.

O TH ER TOPICS IN TH E FIRST CHAPTER—SAMANVAYA
All the commentators agree that the rest of the samanvaya chapter 

(first chaptcr) deals with the inquiry into Brahman as that to be known 
or meditated upon, as also with the refutation of the Samkhya doctrine of 
Prakrti being the sole cause, and the theory of the J h a  being the cause 

All, except Sankara, hold that all the topics (of the first chapter) deal 
w ith Brahman with attributes Sankara makes a distinction and says: 
T h e  seventh topic of the first pdda of the first chapter deals with the 
Chandogya passage (16 6) 'A tha  ya esa anlaraditye hiranmayah puruso  
disyatc htranyaim asruh' (Now that golden person who is seen w ithin the 
sun, with a golden beard) etc. T h e  first topic of the second pada of the 
first chapter treats of the Chandogya passage (III 14 2) dealing with 
‘M anomaya purusa’ (H e who consists of the mind) etc These two topics 
and those'dealing with Vaisvanara are the four topics that discuss Brahman 
w ith attributes, while all the other topics are concerned with passages 
regarding Brahman without attributes

All schools agree that the chapter on samanvaya is concerned with the 
elucidation of doubtful passages in the Katha, PraSna, M undaka, Taittirlya, 
B ihadaia inaka , Chandogya, Svetasvatara, and Kausitaki U panisads.
Ananda T h th a  would add ceitain other Upanisads also In respect of the 
Upamsads not lefeired to above, there is no doubt about their significance 
and the specified canons of interpretation should be applied to then texts

T H E  SECOND CHAPTER— W IR O D H A  
Sankara considers that, of the Samkhva, Yoga, Vaisesika, Saugata 

(Buddhist) Jam a, Pasupata, and Pancaratra systems, the Samkhva, Yoga, 
Pfisupata, and Pancaratra are acceptable in certain respects and not in 
others (i e those portions that are inconsistent w ith the Vedanta are to be 
rejected), while the other svstems are to be totally rejected Srikantha 
and Srikara hold that, in the Palupata system, only the Tamasa Pain pat a
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is to be rejected. Ram anuja accepts the full authority of the Paficaratra. 
So does Ananda T irtha , bu t rejecting the gakta theory of it. T hough 
Vijnana Bhiksu follows gankara in every respect, he thinks in  this connec
tion that only the modern Samkhya and Yoga are to be rejected and not 
the ancient ones

Non-difference between cause and effect is the main thesis of this 
gastra. In  the theory of Bhaskara and Vallabha, the effect is a transforma
tion of Brahman Itself, grikantha, grikara, and Ram anuja consider that 
it is the transformatldn of the body of Brahman Vijnana Bhiksu says 
that Prakiti as located in  Brahman is transformed.* According to gankara, 
Prakrti and Brahman are both material causes. None of these acccpt the 
Saihkhya theory that Prakrti existing independently is modified into the 
effect T h e  theory of cause varies in the two wings of Advaita One 
is identical with that of Vijfiana Bhiksu in holding that Prakrti is located 
in Brahman, and it is that which undergoes transformation and becomes 
the upadanakarana. T he  followers of Vacaspati Misra and others regard 
Isvara as only a nim ittakdrana  and not as the upadanakarana T his view 
is identical with the Pasupata theory rejected in the second adhydya

All the schools affirm that the ultim ate cause, Isvara or Brahman, 
however called, is the controller (m yam aka) of the effect Bhaskara, 
gankara, and -Vallabha hold that the cause and effect being identical (the 
cause being in  gankara’s theory the substratum in which the effect appears 
by superimposition), Brahman Itself is the upadanakarana and is therefore 
the m yam aka  of the effect According to Ramanuja, grikantha, and 
gilkara, the controllership of Brahman m  respect of effect (niyamahatva) 
arises from the sarira-iafinn  relationship in which, though in theory 
Biahm an in Its entirety must be held to be the material cause, it is the 
bodilv (sarha) aspect of Brahman alone which operates as such Ananda 
T irtha  also regards Brahman as m yam aka, bu t does not accept the sarira- 
saiirin  relationship between Brahman and the universe His followeis, 
however, consider that their view is not very different from R am anuja’s, 
that Brahman being the nim ittakdrana  of the world obviates the need for 
an upadanakarana.

T h e  Advaita is distinguished from other systems in holding that 
Brahman without attributes is the supreme Reality and is non-different 
from the. individual soul All other systems have it that Brahman with 
attributes is the supreme Reality and is different from the JIva According 
to the Dvaita system, Brahman being merely the efficient cause, the Jiva 
is totally different from Brahman and Jivas are themselves different from 
one another grikantha and others hold that though Jivas are different 
from one another, they form the body of, ar.d are inseparable fiom,
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Brahman. According to Bhaskara and Vallabha, the Jiva and Biahman 
are at one and the same tim e different and non-different from each other, 
while according to the Advaita, they are completely one as absolute Con
sciousness, the apparent difference in  the phenomenal order being due to 
superimposition. T hough according to Parinamavada also the effect 
appears to be diffeient from the cause, the difference and the relation and 
the relata are considered, as in Saktavada, to be real, while Srikantha holds 
that the difference is real and the relation unreal. T hus have been 
summarized the views of Sankara, Srikantha, Bhaskara, Ram anuja, Ananda 
T irtha , Vallabha, and Vijnana Bhiksu on the purport of the second pada 
of the second chapter.

According to Vallabha, the sutras ‘T a t tu  samanvayat’ (I 1 4), 'Prakrtisca 
pratijna-drstantanuparodhat’ (I 4 23), ‘P annam at’ (I 4 26), ‘N a vilaksana- 
tvadasya tathatvanca sabdat’ (II. 1 4), ‘Kitmaprasaktir-mravayavalva-sabda- 
kopo va' (II 1 26), etc deal mainly with the transforming cause and give a 
particulaily consistent and significant m eaning If we accept the theory 
that Brahman is merely the efficient cause, these sutras treating of Brahman 
as the m aterial cause will have no significance It will be irrelevant to 
hold that these refute over again the Samkhya view T he same reason 
holds good regarding the view that Prakrti being the body, Brahman is 
the material cause, or the view that Brahman is the material cause through 
vivarta  or appaient transformation , the word parm am a  in the sutra 
‘Parinam at’ does not fit in with the views cited above T he sutra ‘Maya- 
m atrantu kartsnyena anabhwyakta-svarupatvat’ (III 2.3) has been explained 
by the su tia  ‘Vaidharmyacca na svapnadtvat’ (II 2.29) By the woid matra 
in the sutra beginning with ‘M ayam alram ’ is refuted the view that Brahman 
is the cause of dream  experiences, and by the sutra  beginning with 
‘Vaidharmyacca’ is shown the distinction from the waking experience 
T hus the system of Vallabha, which holds that dream experiences are due 
to the transformation of Maya without Brahman as the material cause, 
Brahman being the material cause of the waking experiences, is the only 
consistent and significant one

Srikantha, Ram anuja, and Srlkara hold the following view T h e  topic 
of the Inner R uler (antaryamin) mainly deals with Brahman, having as its 
body the insentient and the sen tien t (nature and the individual souls) 
T h e  topic ‘Atnso nanavyapadesat’ (IL3 43) treats of the Jiva as a part of 
Brahman. T h e  topic ‘Jno ’ta eva’ ( I I 3 18) concludes with the sutra  
‘Jagadvyapara-vaxjatn’ (IV 4 17) and shows that there is the sameness of 
bliss in the state of rnukti, bu t the Jiva does not possess the pow'ers of crea
tion, conservation, and destruction like Brahm an In  all the systems, 
except the Advaita, the subject begins w'lth the definition of Brahman as
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the cause of the universe and is followed by ‘Anandamayo’bhyasat' (1.1.12) 
and other siitras.

According to monism, many passages in the first chapter, viz. on 
samanvaya, deal with Brahman without attributes. The topic of ‘Tada- 
nanyatvam’ (II.1.14) treats of Brahman being the material causc through 
vivarta which has been established by the topic ‘PrakrtiSca pratijn<i-dr<itan- 
tanuparodhat’ (1.4.23) In the sutra (III 2 3.) 'Mayamatram ’ etc. (The 
dream world is mere illusion), the words ‘kaitsnyena anabhwyakti- 
svarupatvat’ (because its nature is not manifest with the totality of the 
attributes of reality) give the reason. All the unambiguous and undis
cussed passages bear a consistent Advaitic meaning

A ll the commentators think it their duty to help their followers by 
construing the Vedanta passages referred to in the sutras in accoulance 
with their systems T his is due to their devotion to their own sv stems. 
I t  is expected that each should follow, as far as he can, the couisc of life 
consistent with the system to which he belongs

According to dualism, the knowledge that is conducive to tnohsa is 
the knowledge of the fivefold difference, namclv, the difference between 
(1) one J h a  and another, (2) Jlva and Biahman, (3) one insentient and 
another, (4) insentients and the Jivas, and (5) insentients and Biahm an 
T h e  Jlva is atomic m si/e and dependent (on God for his action) and is 
essentially knowledge and the substratum  of know ledge, though all Jivas 
are similar in the state of liberation (m u kti), all being servants ot the 
supreme Self, still there is inequality in bliss amongst them  T h e  am tatas 
(incarnations) and the vyuhas (emanations) are parts of the essential natm e 
of Brahman and, as His instruments, are the cause of the universe T h e  
system of Sii Caitanva, being predominantly de\otional, is almost similar, 
the only difference being that i t  regards Sil Kisna as the supieme Self as in 
the Bhagavata school, whereas in dualism proper Nara^ana is regaided 
as the supreme Self Thus, between these two schools, there is bu t a 
difference in the name of the supreme Rcalitv. T his s\ stem lotallv rejects 
the view that the univeise is unreal oi that the J h a  is identical wiih B iah
man. It follows that the universe has the same dcgice of rcalitv as 
Brahman.

All schools accept Mavavada in one form or another At cording to 
Sankara, Maya, which is called Prakrti, possesses the twofold power of con
cealing Biahm an (avarana iakti) and manifesting the universe as Prakiti 
(viksepa iakti). Others deny the avarana sakti of Maya and assert that it 
has only the viksepa iakti T he  theory of the unreality of the world, seen 
in the Advaita, is a logical consequence of attribu ting  the avarana Sakti to 
May5, by which the prapanca (phenomenal order) is to be traced to
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supci imposition on Brahrnan caused by Maya. Upon the dawn of the 
knowledge of reality (tattvajnana), a jnana  disappears ; and with it the 
avarana and inksepa saktis of Maya, together with the phenomenal appear
ance, d isappear; and Brahman alone remains as the sole Reality. But for 
others who m aintain that Maya has viksepa sakti only, Prakrti will 
abide even at the end and so will not disappear even w'hen tattvajnana  
arises.

In  systems like Visistadvaita, the views are very similar to what has 
been stated regarding dualism But there is this peculianty Visistadvaita 
docs not accept the difference between Jiva and Brahman, and the insen
tient and B rahm an; tor, being inseparable, they are non-different. Hence 
only three differences are admitted, vi? amongst Jivas themselves, amongst 
insentients themselves, and between Jh a s  and insentients, and they are all 
real as is the fi\efold difference in Ananda T ir th a ’s system Advaita also 
speaks of the three kinds of difference ; bu t here they are not real, they 
aie only empirical T he  refeience to bheda in the sutras in different con
texts is. according to Sankara, to be understood in the empirical sense only, 
when the J l\a  is associated with the sense of egoity ; but according to others, 
it is ultim ate and absolutely true T h e  fivefold difference is not accepted 
bv the Visistadvaitins In  the state of liberation there is merging in 
Brahman T heic  is neither inequality in  bliss nor complete identity with 
Brahman, as is m aintained by pure non-dualism T here is another differ
ence too, vi7 that they adm it Brahman to be the material cause, directly 
or indirectly, as stated above

In  all systems, except Advaita and Dvaita, knowledge is an essential 
a ttribu te  of the Self, being its inseparable concomitant (aprthaksiddha- 
tnsesanam), and it is e te rn a l, it only contracts and expands

In Advaita and Dvaita, knowledge is not an attribute  of the Self but 
is a transformation of antahkarana (the inner organ, mind), as in the 
Samkhya T he antahkarana-pannama inheres m the Atman and has equal 
leality with it, according to Dvaita Advaita considers both antahkarana  
and its parujama as ultimately unreal, as both are the results of superim- 
position on the Atman All schools agree in holding that the Atman is of 
the nature of pure consciousness. Such consciousness is to be equated with 
pure jnana. I'he Atman in itself is the substrate and substance of such 
jnana. It is jnana sxiarupa T his substantive jnana  has a distinguishable 
adjunct which inheres in it by way of inseparable concomitance like the 
glow in a flame. T his may be considered a form of adjectival jnana, 
dharm abhutajnana, which, as mentioned above, contracts'under the influ
ence of avidya expressing itself as karma, or expands when the taint of 
karma and the resulting avidya are removed It is this expanded dharma-
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bhutajhana  or the transformation of mind, i.e antahkarana-vrtti, that can 
alone destroy ap'iana, in  whatever form, either as, according to Advaita, 
concealing nescience or as, according to other systems, tainting karma. 
T hus this kind of dharmabhutajnana  in its expansive chat a c ta  and a jm na , 
which makes for contraction, are opposed to each other But the svarupa- 
jnana which is pure consciousncss in its substantive being will be un 
affected by tijhiina, which may reside in  it and conceal it till the akhnnda- 
kara-saksatkata, 01 the absolutely expansive nature of dharm abhutajuana, 
is attained So, according to Advaita, the akhandakaia-vrtti (the sense of 
infinite expansion) alone is the enemy of a jhana, but not svatiipajhana, 
and this piovides the answer to the objections raised regarding the locus 
and the removal of ajilana

Regarding the th ird  part of the second chaptci, all agree in holding 
that eaith, water, fire, air, and ether have been created according to the 
order mentioned in the gruti By this is explained also the dissolution 
of these elements, which is in exactly the reverse ordei of the process of 
their creation But according to grikantha, the older of the process of dis
solution is not the purport of the text, but only the order of the cieation 
of the elementals, which follows the older of the creation of the elements 

T he creation of the Jiva is due to the adjuncts and is only apparent 
and not r e a l ; all commentators agree that the Jiva is really eternal, 
grikantha and others, however, hold that there are not two adhikauinas 
(topics) which prove this, bu t only the sutra ‘Caracara-vyapasrayastu etc. 
(II 3 16), which is constiued by gankara and others as treating only 
secondarily and metaphorically of the creation of the Jiva T he ultim ate 
connotation of all the texts, according to giikantha, Ramanuja, and others, 
is to lead to the supreme Self. This being so, all the commentators, except 
A n a n d a  T irtha, are of opinion that the sutra ‘N atm a’h utermlyatvacca 
tabhyah’ (II 3 17) refutes the creation of the Jivatm an Ananda T iith a  
holds that this sutra, like the sutra ‘Asambhavastu sato’nuf?apatteh’ (II 3.9), 
refutes only the creation of the supreme Self

Almost every commentator admits that the Jiva’s nature is knowledge, 
and it is also the locus of knowledge. T here is, howevei, this difference 
among the schools Both Advaita and Dvaita hold that knowledge as an 
attribute pertains to the m ind (antahkarana) and is transient According 
to other systems, knowledge is an attribute of the Self and is eternal. But 
Ananda T irtha  holds that the sutra ‘Jno’ta eva’ assumes that the Jiva is the 
substratum of knowledge as an attribute ; and he supports the view of its 
dependent origination, it being a reflection of Brahman gankara, how
ever, holds that the conception of the Jiva as the substiatum  of knowledge 
is due to the adjuncts. Hence, the suha  ‘Jho'ta eva’ merely supports the
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view that the Jlva’s very nature is knowledge. T h e  word jna  is interpreted 
by him to mean intelligence. T h e  sutra 'Jiio’ta eva’ is held by Sankara 
to constitute a separate independent adhikarana complete by itself O ther 
commentators, however, hold that the adhikarana is composed of fourteen 
or fewer sutras beginning with ’Jn o ’ta eva’.

All, except Sankara and Bhaskara, think that the sutra ‘Jno’ta eva’ 
supports not only the view that the Jiva is the substratum  of knowledge, but 
also that it is atomic in size Ananda T irth a  is, however, alone in holding 
that the sutra ‘Vyatireko gandhavat’ (II.3 26) shows that the Jiva has many 
forms and tha t the text read by him  as ‘Atattvam asi’ shows that the Jiva is 
different from Brahman But Sankara is of opinion that the sutra ‘Utkran- 
tigatyagatinam’ (II 3.19) raises a doubt as to the Jlva’s being atomic and 
concludes that the Jiva is by nature one with Brahman and all-per\ading. 
It is only atomic through its adjuncts T he Jlva’s being an agent or a part 
of Brahman is also due to its adjuncts Others, however, th ink that all 
these are predicated of the Jiva’s own real nature and not of its adjuncts 

Almost all commentators agree in  accepting the creation of the 
elements and the elementals as well as the idea of the Jiva’s dependent 
acti\ ity and its eternity Sankara’s view is as follows T h e  Jiva is not 
atomic but all-pervading Its nature is absolute knowledge Its agency, 
like its self hood (jiuatva), is due to superimposition, hence phenomenal 
and not real , its being a part is also not real bu t superimposed

Thus, m  effect, there are two opinions, viz that the Jiva is diffeient 
from Brahman and that it is one w ith Brahman According to Ananda 
T irtha , the Jiva is ever different from Brahman So he holds that texts 
like 'Prthagupadcsat' (II 3 28), which treat of the identity of Jiva and 
Brahman, are to be taken in a secondary sense or as figurative. These 
sutras are introduced for the purpose of refuting the view of the insepa
rability of Jiva and Brahman In  this m atter the views of Srikantha and 
Ram anuja do not differ m the least from the above opinion T h e  com
mentary of Srikara also holds the same view Though Ananda T irtha  
accepts the view that Brahman means Narayana, he holds that Narayana 
has the fivefold vyuha  (emanation), viz. Pradyumna, Am ruddha, Y’asudeva, 
Sankarsana, and Narayana. He also says that there is the utmost diffeience 
between the Jiva and Brahman

Proceeding to the topic of ether, in explaining the sutra ‘Anlara vijiia- 
namanasV etc (II 3 15), Vijnana Blnksu deals, like Ram&nuja, w ith the 
pioposition that by the knowledge of the One everything is known He, 
howevei, admits the continuity of Brahman and dkasa, m aintaining the 
permanencc of ether m the subtle form, and its origination in the gross 
form
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T hat Brahman is with parts is treated by Vijnana Bhiksu chiefly in 

the topic on parts, as in systems other than the Advaita. According to this 
school, the sutra ‘Asambhavastu sato’nupapatteh’ (II.3.9) is explained as 
dealing with Prakrti being eternal, while the sutra ‘Tadabhidhyanadeva  
tu  tallingat sah’ (II 3.13) discusses the question of Brahman being the sus* 
tam ing cause of the universe. T he  sutra ‘Jno’ta eva' (U.S. 18) is supple
mentary to the sutra ‘N atm a’iruterm tyatvacca tabhyah’ (II.3.17) proving 
that if the Jiva is not eternal, its instinctive actions such as sucking its 
m other’s milk etc will go against reason T he sutras beginning with 
' U tkrantigatyagatm am ’ (II.3 19) are, however, treated by him, as by the 
Advaitins, as stating the prim a facie view of the Jiva being atomic. T he  
sutra ‘P jthagupadeU t’ (II 3 28) is the view of the authoi of the sutras on 
the m atter showing that the Jiva is all-pervading Vijnana Bhiksu con
siders that the meaning of the sutra is that the intellect e tc , which are 
adjuncts different from the Jiva, arc atomic In  other matters lie follows 
the Advaita view with the difference that in the beginning of the topic of 
the Jiva as agent, as also in the interpretation of the th ird  pada, his view 
i5> similar to R am anuja’s

Vallabha follows Sankara’s view almost wholly in  his commentary on 
the sutra ‘Caracara-vyapasrayastu’ etc. (II.3.16) Only he is of opinion 
that the sutra ‘Jno’ta eva’ shows that sentience belongs to the substratum 
Though the J i \a  is identical with Brahman in its sentience, it has no 
independent existence apart fiom Brahman, bu t exists only as a part of 
Brahman T hus alone can the topic of the Jiva being an aspect be relevant. 
Its being an aspect is a primary fact as held by Vijfiana Bhiksu and others 
According to this view, the sutra ‘Tadgunasaratvat’ etc. (II 3.29), dealing 
w ith the non-difference between the Jiva and Brahman conveyed by 
‘Tattvam asi’ (That thou art) and other scriptural texts, is to be understood 
in a sccondaiy sense as in the Dvaita system. As regards the topics of the 
Jiva being an agent and being atomic e tc , Vallabha follows Ramanuja.

Bhaskara accepts the view of Vallabha as regards the question of 
Brahm an’s undergoing transformation by Its own nature. Only he m ain
tains th.it the Jiva is all-pervading and non-different from the Paramatman. 
In  other respects his view is similar to that of Sankara

T H E  T H IR D  CHAPTER—SADHANA 
In the third chapter dealing with sadhana, the views of allied systems 

arc similai. As rcgaids the fust pada of this chapter the views of all systems 
are similar in the discussion of the topic of the Jlva’s passing out at death 
and its return  at birth, though there is a difference of opinion w ith respect 
to the num ber of topics dealt with. Ananda T irth a  considers that the sutra
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'A p i ca sapta' (III. 1.15) also supports the>existence of an eternal hell. In  
other systems there is similarity regarding such points as the descent of the 
Jivas through the ‘path of smoke’ Ananda T irtha  stands alone in holding 
the view that the Jivas may enter hell and remain there permanently. 
T he commentators all agree in holding that this topic of the ascent and 
descent of the Jiva is considered to subserve the practice of vanagya (non
attachment).

Vijnana Bhiksu thinks that the sutra 'A p t ca sapta’ (III 1 15) docs not 
merely treat of the ascent and descent of the Jivas to heaven and hell 
respectively, bu t also of the seven Jivas inhabiting seven planes He is 
also an exception in considering that this order of ascent and descent 
of the Jivas docs not hold good in the case of insects born of sweat, dirt, 
etc as well as in the case of Nandisvara, Nahusa, and others He bases his 
view on the sutras 'N a trtlye tathopalabdheh’ (III 1 18), ‘Smaryate’p i ca 
lohr’ (III 1 19), and 'Darianacca’ (III 1 20) In all other rcspects his view 
agiees with that of all the other commentators

Vallabha is of opinion that the mam purport of the first pada of the 
third chapter is to show the necessity of attaining another body to receive 
knowledge, and not merely to instil vairagya (non-attachment) into the 
hcait of the Jiva, as other commentators hold. T he  main topic here is 
the meditation on the ‘five fires’. He considers that, viewed in this light, 
the sutra ‘Yoneli iarlram’ (III 1 27) is a fitting conclusion, as it treats of 
the fruit of the ‘five oblations’ T he discussion of the paths, which is 
lntioduced in the course of this pada, is supplementarv to the meditation 
on the ‘five fires’ N onattachm ent arises mcidentallv from the discussion 
of the topic of the ‘path of smoke’ T he  order of attaining another body 
applies to those wrho follow the oi dinar)’ path T he satin ‘N a trtlye  
tathopalabdheh’ (III 1 18) shows that this order docs not hold good in the 
‘path of Pusti’ (the particular path of the grace of God projjounded b\ 
Vdllabha) Vijfiana Bhiksu agrees that b irth  need not be occasioned solely 
by the natural procreative proccss. He does not refei, however, to the 
Pusti-marga According to him, tapas (austentv) is the cause of birth 
other than by the natural process Both Vallabha and Vijfiana Bluksu 
agree in holding that the Sruti text 'Jayasva m riynwa’ (Be born and die) 
discusses birth other than by ascent and descent, the difference being that 
Vijnana Bhiksu holds that such a birth applies to insects as well as to 
Nandisvara and therefore includes the case of Drona, Dhrstadvumn.i, Sit.1 

Draupadi etc who were born by other than the natural process All 
commentators agree in holding that sinners go to the abode of Yam.i, 
sacrificers go through the ‘path of smoke’, and those who meditate on the 
‘five fires’ go through the ‘path of light’.
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It is held by almost all the commentators that the second pada of the 
th ird  chapter is introduced for the purpose of investigating the meaning 
of T a t tvam  (‘T h a t’ and ‘thou’) of the mahavakya 'Tattvam asi’ (T hat art 
thou). Vallabha alone holds that this part discusses the fitness of the Jiva 
for salvation He follows Sankara m  considering that the first topic treats 
of the illusory nature of dream experiences, * the Maya of Kvara (the 
Lord) being the sole material cause of dreams independent of Brahman. 
But there is this difference between the two systems According to the 
Advaita, both Isvara and Maya are the material causes, while Vallabha 
holds that Maya alone is that cause. Srlkantha and Ram anuja agree in 
holding that the experiences in dreams, as those of the waking state, are 
creatcd by Isvara. They hold that the word maya in  ‘M dyam dlram ’ is used 
to express wonder. V ijnana Bhiksu is of opinion that dreams are a par
ticular modification of the m ind capable of being grasped by the intellect. 
According to Ananda T irtha , ISvara creates the things seen in dreams by 
His own will, taking as material the previously experienced impressions, 
or, in other words, it is these impressions that are reflected in dreams In  
all systems except those of Srlkantha, Ram anuja, and Srikara, dreams are 
differentiated from the waking state All agree that it is the possession of 
the three states of waking, dreaming, and deep sleep that constitutes the 
characteristic of the Jiva In  the Advaita system the investigation o£ the 
conditions under which dreams occur is undertaken to refute the reality 
of the three states and to illustrate the Jiva’s persistence therein Vallabha 
disagrees with this view

All commentators concur m  holding that the topic ‘N a sthdnato’p i  
etc (III 2 11) is for the purpose of investigating the nature of T a t (That), 
the supieme Brahman. According to the Advaita, however, the topic 
really treats of Brahman without attributes, and the topic ‘Prahrtaita- 
vattvam ’ etc. ( I l l  2 22) is introduced, to elaborate the same idea by means 
of other Sruti texts. T he  sutra ‘Paramatah setun’ ctc (III 2 31) introduces 
a different and independent topic. But other commentators consider that 
the three constitute only one topic, which is introduced for the purpose of 
establishing that Brahman is with attributes. According to the Advaita 
system, the nature of Brahman can only be indicated, while other systems 
have it that the nature of Brahman is conveyed by the natural, explicit 
meaning of the words given and does not go beyond it.

All commentators are of opinion that the th ird  pada treating of 
attributes is for the purpose of determ ining the particular attributes or 
qualities needed for particular forms of meditation According to Vallabha 
and Bhaskara, the fourth pada supports the theory of the simultaneous 
practice of jnana  and karma O ther systems consider that karma subserves
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jnana  which brings about moksa. But there is the difference of view that, 
according to the Advaita system, the good deeds done in previous births 
also conduce to bringing about jnana. Srikantha and Ram anuja consider 
that good deeds are directly helpful in  bringing about moksa, while 
according to the Advaita system, good deeds only co-operatc with other 
factors in generating jnana  which leads to liberation. Systems other than 
Advaita hold that the jnana  referred to here is of the form of upasana 
(meditation) connoted by the word bhakti (devotion) T he Advaita 
system understands by jiidna the direct experience or realization of the 
indivisible Brahman. All systems agree in accepting sannydsa as being 
prescribed by the scriptures. Vallabha, however, considers that in the 
path of Pusti neither sannyasa nor karma is necessary In  his opinion the 
fulfilment of the duties of each stage of life (dsrama) applies only to those 
who tread the Maryada path Regarding other subjects in this pada all 
the systems agree

TH E  FO U R TH  CHAPTFR—PHALA
T h e  subjcct of the fourth chapter is the inquiry into the result or 

the fulfilment of knowledge According to Vallabha, the fiist topic deals 
with teb irth  due to the effect of karma O ther systems considci that this 
topic deals with the sadhana of the repeated heating of the Sruti and other 
primat y sad lianas leading to the fulfilment of knowledge Vallabha holds 
that the topic is an inquiry into the sadhana and not into the result 
Othei s ha\c  it that it is only an inquiry into the result, as the hearing 
(of the Si uti) is a mediate effect Vijnana Bhiksu thinks that the subjcct 
dealt with in this adhikarana is the piactice of meditation on tiu tli 111 the 
form of the control of the modifications of the mind, which leads to 
liberation here and now.

Vipiana Bhiksu thinks that the sutra ‘Atrncti tupagacchanti graha)anti 
ca’ (IV 1 3) shows the nature of the Jiva to be that of Biahman, icgaidcd 
as the Atman In his view, though the Jivatm an is sentient, it becomes 
insentient by the m il of God, as has been desuibed m the Moksndhanna  
section of the Mahabharata T he  sum and substance of his \ieu  i s  that 
the self is to be legarded as Brahman T his is also the m c w  of Silkantha 
and Ram anuja T he  sole difference is that, according to these s\stems, 
the Jiva is not insentient at the time of m editation Accouling to Vallabha, 
as a result of the peiformance of work in the spuit of dedication to God, 
the Lord, being the Self of all, makes the individual self follow the path 
ot jnana  or bhakti. But the commentaries of Silkantha .and Silkara follow 
Ram anuja in  this respect T hough they agiee that the J h a  is the body 
of Brahman, yet the Jiva in the body of the supreme Self is not insentient
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like the body of the Jiva. According to them, the supreme Self possesses 
two bodies, the cit (the self) and actt (the universe). In  the system of 
Advaita, however, the Jiva is non-different from Brahman, and the real 
nature of the Jiva is therefore Brahman. Bhaskara thinks in this connection 
that the Jiva is a particular power of Brahman, and the knowledge of the ‘I ’ 
or the ‘Self’ as Brahman conduces to moksa because of the non-diffcrencr 
between the pqwer and its possessor. Hence we see that all agree that 
the knowledge of Brahm an as a means to moksa is the subject dealt 
w ith here, though they differ in detail All agree that the meditation on 
symbols does lead to moksa. In the same way all systems agree that in 
m editating on symbols, it is not the symbol as such that should be 
m editated upon, but Brahman represented by the symbol

W ith the dawn of knowledge, all karmas, past and future, except the 
prarabdha (that which has started functioning), are destroyed T his is held 
by all except for a slight difference in the case of Vallabha, Ananda T irtha , 
and Vijnana Bhiksu Vallabha holds that the prarabdha has no effect for 
one who follows the Pusti-marga. Vijnana Bhiksu says that the prarabdha 
karma does not function, as is evidenced by the case of Mandavya and 
others Ananda T irtha  holds that by knowledge, which is term ed vpasana 
(meditative approach to the Divine), good deeds done w ithout desire arc 
not destroyed.

In  the sutra ‘Bhogena tvitarc ksapayitva sarnpadyate’ (IV 1 19) the 
word sampatti is regarded by Vallabha as meaning the attainm ent of a 
divine body after the destruction of the gross and subtle bodies Vijnana 
Bhiksu regards it as a state of merging, connoted by the term  inseparabi
lity, as in the case of a river entering the ocean. Srlkantha, Srikara, and 
Ram anuja regard sampatti as meaning merely equality in bliss expressible 
by the term  avmabhava, i.e. the individual self not existing apart from 
the Param&tman. T h e  Advaita system holds, w ith  Bh&skara, that sampatti 
is the attainm ent of the state of God. T he  difference here between the 
two systems is that, according to the Advaita, the Jiva does not exist as 
such apart from Isvara , while according to Bhaskara, the Jiva exists in its 
own nature as the power of God. In  all systems, except the Advaita, the 
ego or T  connotes the Jiva. According to the Advaita, the ego is the 
non-self, the real and primary nature of the Jiva being consciousness 
without the m ind (antahhararia) In  the theory which upholds the 
existence of many Jivas, the Iharabhava, or the state of being God, persists 
till m uktt T he real m u kti or liberation, according to the Vivarana 
school of the Advaita, is pure consciousness in which all Jivas are merged 
and liberated In  other schools of Advaita it is consciousness w ithout 
adjuncts, as in the Bhamatl school of Vacaspati, which holds the view that
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ignorance is manifold ; while the author of Prakatartha accepts the view 
that even ftvara is only a reflection of Brahman. T his essential difference 
among these schools is noteworthy.

Sankara and Vijfiana Bhiksu think that the first pada of the fourth 
chapter treats of the liberation of those whose knowledge of the Nirguna 
Brahman is ripe, as this pada ends w ith the consideration of sampatti. 
Others, since they do not accept the N irguna Brahman, are of opinion 
that there is no state of liberation other than the consummation of the 
knowledge of the Saguna Brahman, i.e. Brahman with attributes It 
is only in the Advaita system that the word sampatti in the primary 
sense of being one with the N irguna Brahman is accepted Accord
ing to the other systems, it is only a partial union Vijnana Bhiksu 
and the Advaita system both hold that those whose knowledge of Brahman 
with attributes is ripe reach liberation gradually. Vallabha considers that 
the text ‘Atra Brahma samasnute’ (B r U., IV 4 7 ; Ka U , VI 14) applies 
only to those who follow the Pusti-marga. So in  his system, as m the 
Advaita, the primary meaning of sam patti is unrestrained Nevertheless, 
since he accepts the difference between the Jiva and Brahman, and since 
he holds that only the divine form created by God’s Ilia is like Brahman, 
this is what is meant here by the text ‘attaining Brahman’. Hence 
sampatti is only relative or secondary and not absolute or primary

T he second pada of the fourth chapter, according to the Pusti system 
of Vallabha, discusses the question of what happens to the gross and subtle 
bodies, consisting of organs of sight, speech, etc., when the state of Brahman 
is reached, and concludes that they are dissolved completely even here m  
the case of those who follow the Pusti-marga, while as regards those who 
follow the ordinary Maryada path or the path of knowledge, each of the 
sense-organs is dissolved m its respective element Therefore it is the 
asccnt of such souls alone that is dealt w ith in this adhiharana After the 
dissolution of the gross and subtle bodies, these souls, by the lila of God, 
get divine bodies and enjoy bliss through those bodies ; and they also 
suffer intense pain when separated from the Lord, though even that pain 
or sorrow is one form of happiness These ideas are detailed in Vallabha’s 
commentary. Vallabha holds that the sutra ‘Pratisedhaditi cenna sarlrat 
spaslo hyekesam’ (IV.2 12) denies only the sorrow caused by karma, and not 
the pain of separation from the Lord, in the case of those following the 
Pusti-mSrga, because in his system the order of ascent applies only to those 
who follow Jnana-marga or the path of knowledge I t  is clear that this 
path of knowledge is different from the Jnana-marga of the Advaita T he 
path of knowledge, as defined by Srlkantha, Ram anuja, Srikara, Ananda 
T irtha , and others, is also different from the path of knowledge as under-
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stood in  the Advaita system. Another difference is that, according to 
Vallabha, what appears as samsara to those who follow the path ot knowl
edge does not contain any element of misery in the case of those who 
follow the Pusti-marga. Srikantha and others accept only the Maryada- 
marga and hold that m  the state of m u kti 01 liberation the disembodied 
individual self remains non-separate from Brahman. T his is the view of 
all systems except the Advaita, which alone holds that when the individual 
soul attains liberation and reaches the state of Brahman, it does not lem ain 
apart from It either in its own nature as the Jiva or as consciousness

Ananda T irtha  holds that all the devas up to Hiranyagarbha and even 
the liberated souls dissolve in Brahman through the will of the supreme 
Self Though the passing away of the knowers of Brahman is similar to 
that of others, the former pass out of the body by the door of the top of the 
heart lighted by the grace of God , and their passing away does not take 
place in daksinayana or during the time when the sun journeys towards 
the south This is how Ananda T irth a  explains the second pada of the 
fourth chapter.

According to Ananda T irtha , the third  part of the fourth chapter dis
cusses the nature of the ‘path of light’ In  this view he is at one w ith the 
others, except that he holds that the superhum an person (on this side of 
Brahmaloka) who guides the ascending soul is the primary prana— God, 
and none else. And this God, the chief prana, leads one to the supiem e 
Brahman and not to the Karya (derived or lower) Brahman, inasmuch as 
the soul worshipped Brahman without any symbols Others are led to the 
Karya Brahman T he Advaita system says that the ‘path of light’ leads 
only to the Karya Brahman and not to the supreme Brahman W hen one 
attains the supreme Brahman, however, there is no need to go anywhcie, 
because it is established in the .second part of the th u d  chapter that one 
attains Brahman even here w ithout m igrating In discussing the Dvaita 
systems, the question arises, If the gods can reach Brahman without tians- 
migration, as Ananda T irtha  maintains, why should theie be this rule that 
the ‘knowers’ among men should depend on m igration to reach the state 
of m u kti}  This remark applies to the systems of Ram anuja and others 
who think that Hiranyagarbha and the dwellers of that loha do not need to 
migrate in order to attain liberation

Vallabha agrees with Ram anuja and others as regards those who follow 
the Maryada-marga. He thinks, however, that those who follow the Pusti- 
marga do not need to go by the ‘path of light’, and do not icquire  the 
guidance of a supernatural being to reach Biahman T hey attain Brahman 
directly and here on earth without the mediation of anyone. T his is an 
essential difference between Vallabha and others. It is to be noted that
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systems other than the Advaita consider the abode of Prajapati to be the 
abode of Karya Brahman and so regard the nature of Parabrahman as the 
same as that of Brahmaloka, which is different from the abode of Prajapati 
T h e  Advaita, on the other hand, holds that the Karya Biahman is different 
from Prajapati bu t is not altogether free from the adjunct of ignorance, 
and hence must be considered different from the supreme Brahman in 
which there is not the slightest touch of avidya.

W e shall now summarize the substance of the fourth pada of the 
fourth chapter Vallabha says that the first topic therein deals with the 
state, after reaching Brahman, of one who follows the Maryada-marga. 
Such a person, by the grace of God, appears in a form created by the lila 
of Brahman, and that manifestation is in the abode of Brahman and not 
here, whereas a follower of the Pusti-marga attains manifestation here 
Vijnana Bhiksu generally follows the theory of Ram anuja But there is 
this difference Those who worship Brahma, Visnu, and others, worship 
symbols They attain the Karya-Brahmaloka of the respective deities they 
worship Those who worship the Karana Brahman, however, really attain 
Brahman. T his can be done only through samadhi T here is no move
m ent involved as to another plane W hen the bondage is removed, the 
all-pervasive character reveals itself. Karya Brahman, according to him, is 
Brahma> Visnu, or Rudra. T he followers of Pusti-marga also adopt the 
same view In  the Advaita too it is no movement from one state to another, 
but the revelation of the identity of the Jiva and Brahman upon the dawn 
of tattvapiana, and whatever is not of the nature of the N irguna Brahman 
must be held to be Karya Brahman For interpreters other than Vijnana 
Bhiksu and Vallabha, the attainm ent of the Karana Brahman implies a 
process and a progress.

Vijnana Bhiksu holds that the attainm ent of the state of Brahman 
consists in becoming pure consciousness by being freed from all adjuncts 
T he Jiva is inseparable from Brahman like a river from the ocean T he 
attainm ent of the powers of Brahman occurs just before liberation, and 
that is reached m  a particular state of samadhi even before liberation He 
says that in the state of liberation Brahman-consciousness, which is beyond 
the three gunas, and the JIva-consciousness remain inseparable It is, 
according to Vallabha, the grace of God that endows the Jiva with the 
enjoyment of all lordship when it realizes B rahm an; for he holds that the 
Lord is the means as well as the end, and that the path of Pusti is quite 
different from the path of transmigration T h e  view of V ijnana Bhiksu is 
similar to that of Vallabha as regards the enjoyment of all bliss either w ith
out a body or with a body created by will. According to the system of 
Srlkantha and others, the liberated person, being inseparable from Brah-
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man, attains the powers of lordship pertaining to Brahman. According to 
the Advaita system, liberation means attaining the state of Brahman, 
that is, being pure Consciousness. All aie at one in holding that those 
who attain  to the Saguna Brahman, i.e. Brahman w ith attributes, acquire 
all the powers of Brahman except that of controlling the universe. Vallabha 
thinks that the liberated person is similar to Brahman only in the enjoy
ment of bliss w ithout having any worldly activity.

NIMBARKA’S IN TERPRETA TIO N  
In  the philosophy of Nimbarka the three categories of Brahman, cit, 

and acit form the central topics of discussion. T his is indicated m  the 
first sutra itself, ‘A thato  Brahma-jijnasa’. Here the jijna.su (inquirer) is 
cit, the jijnasya  (object of the inquiry) is Brahman, and the motive for 
vicara or inquiry is the desire to get rid  of ajndna, which is ignorance of 
the nature of Biahm an and whose cause, Maya, is the stuff of acit. In  this 
respect theie is similarity between Ram anuja and Nimbarka, except that 
according to Ramanuja, aksara (immutable) refers to the m ukta tm an  or 
the released soul, bu t m  Nim barka’s view it refers to Prakrti Both these 
commentatoi s hold that the Jiva refers to the individual ego, and each 
ego is different ftom every other. It is of the nature of jnana, but is yet the 
locus of the attributive consciousness or dharm abhutajndna  It has the 
qualities of a doer and enjoyer T he  Jiva is anu  (atomic) and the vibhutva  
(ubiquity) that is predicated of it is due to its participating in the immanent 
sakti of Brahman from which it is inseparable (abhinna)

T he Bhedabheda relation between the Jiva and Brahman is estab
lished by different commentators m  different ways T o the Advaitins, the 
bheda refers to vyavaharika data (phenomenal state) and the abheda to 
paramdrthika daid (absolute state) For Ram anuja, sarlra connotes bheda 
and iarlrin  connotes abheda in the sarlra-sarln-sambandha. Bhaskara says 
the Jiva’s bheda from Brahman is due to the action of the upadhts 01 

lim iting adjuncts while the abheda refers to Brahman as Sakti N im barka’s 
theory of the Bhedabheda relation takes its stand on the analogy of the 
sun and its effulgence, conveying the equal validity of unity and difference 
T he  Jiva is both self-subsistent and dependent on Brahman, Brahman 
being the myamaka  (controller) and the Jiva the ntyamya  (controlled) 
As self-subsistent it is abhinna, non-distmct from Brahman, bu t as m yam ya, 
it is distinct, indicating its bheda (distinction).

T he  mahdvdkya ‘Tattvam asi’ which expresses the identity between 
the Jiva and Brahman is variously interpreted by different commentators 
We have dealt w ith the views of o th e rs ; N im barka’s solution is a little 
novel He holds that the ntyamya is secondary to the m yam aka, as the
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Sakti is secondary to the possessor of the Sakti in the sakti-saktimat relation 
So the Jiva by its niyamyatva  has only a dependent reality, and the tvam  is 
to be understood in its secondary meaning as niyamya.

According to Sankara, those Srutis which deny difference, the bheda- 
msedha  Srutis, show that difference is not ultim ately real, bu t has only 
phenomenal reality. According to the Dvaitavadins, bheda alone is pri
mary ; and the abheda texts are to be understood as m  ‘Tadgunasaratvat’, m 
terms of similarity between the Jiva and Brahman, and also as an aid to 
concentrated m editation on Brahman free from dispersal and distraction 
according to the msedha  Sruti 'N eha nanasti kincana’ (there is no many). 
T he  bheda-msedha (repudiation of distinction) Srutis are intended to deny 
the absolute and self-sufficient independence of the Jiva and prapafica 
(phenomena) apart from Brahman and to emphasize their dependence on 
Brahman In  R am anuja’s view, apprehensive cognition is the Jiva’s svarupa 
(essential nature) and is dharm abhuta  (adjectival) But there is no Sarlra- 
Sarinn relation between this cognition and the Jiva Nimbarka, however, 
applies the same relation as subsists between cognition and Jiva to that 
between Jivas and Brahman T he difficulty in the concept of Sarlra-Sarlrm 
relation between the Jiva and Brahman is that the Jiva as Jiva has a Sarlra 
(body) of its own, of which it is the Sarlrin (the possessor), and if it is looked 
upon as the Sarlra of Brahman which is the Sarlrin, the Sarlra of the Jiva 
must in effect be also the Sarlra of Brahman In  the stage of m u kti, in the 
Visistadvaitic view, every soul acquires a transcendental body, an aprakrta 
Sarlra, and the same problem of the relation between this aprakrta sarlra 
of the Jiva and Brahm an’s Sarlra constituted of Jivas will persist In any 
case, one body cannot be the body of another If the soul loses its body, 
either prakrta or aprakrta, then it loses its distinctiveness from other Jivas 
and from the Absolute Nimbarka says that the Jiva is referred to as Sarlra 
only as the niyamya of Brahman and so the sarlrahood of the Jiva is not to 
be understood literally, but only in so far as it is the field of activity of 
Brahm an’s Sakti

Like Ram anuja, N im barka too does not accept anything like N irguna 
Brahman Brahman can be Saguna only and possesses an infinite num ber 
of auspicious qualities It is free from imperfections of the material quali
ties or heya gunas (undesirable qualities) of Prakrti I t is anandamaya 
(blissfill) , and the creation, preservation, and dissolution of the world and 
also the conferment of m u kti are all due to It In  creating the Jiva 
and leading it through transmigration, the karanaSakti (causal power) of 
Brahman brings about the effected Jiva, which re-acquires its former 
consciousness in association w ith its individual body and according to its 
antecedent karma. Brahman is both the nim ittakdrana  (efficient cause) and
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the upM anakdrana  (material cause) As th e  nim ittakdrana, Brahm an asso
ciates the Jiva’s anadtkarma (beginningless series of actions) lying dorm ant 
in the pralaya (dissolution) stage with the cetana (consciousness) of th e  
Jiva and endows it with bhoktrtva  (enjoyership). Brahm an’s being th e  
upadanakarana (material cause) means that the sakti and the karya which 
are in Brahman m  subtle forms are manifested in a gross m anner in th e  
Jivas and in the prapanca (universe)

M u kti, according to Nimbarka, is the gift of Brahman in response to 
the bhakti of the Jiva. All the auspicious qualities of Brahman are 
acquired by the released soul except those pertaining to the creation etc. 
of the world T here  is resemblance with Brahman in the transcendental 
enjoyment It is a case of sddharmya (similarity of nature) only and not 
absolute identity w ith Brahman.

Referring to the condition of the Jiva in m ukti in the context of the 
sutra ‘Avibhagena drstatvdt’ (IV 4 4), Nimbarka says that the soul perceives 
Brahman as non-contradictory to bheda and as non-distinct from itself. 
This is different from Bhaskara’s view that in m ukti the difference due to 
lim iting adjuncts disappears and the essential non-difference between the 
Jiva and Brahman (wabhavikabheda) remains On the topic of Brahman’s 
being upasya and needing a body to be the object of worship, Nimbarka 
follows Ram anuja and says that Brahm an’s body is of a transcendental 
nature, 1 e. dwyamangala vigraha (divine auspicious body)

W ith regard to the relation subsisting between Brahman on the one 
hand and the Jiva and jagat on the other, Nimbarka holds that these latter 
are the real panndm a  of Brahman Itself and not of Its Laura or qualities 
T he panndm a  of Brahman (holding as It does the Jiva in the form of 
subtle consciousness as amsa, part), into the sthula  Jiva with consciousness 
in the gross state, arises from the expansion (vikasa) of the Jiva’s inherent 
plana  But the Jiva is not originated like the sthula prapanca, which is the 
effect of the svaiupa-sakti-panndma of Brahman T hus the Bhedabheda 
relation is established by virtue of the sthula cit and acit, the suktm a cit 
and acit being all amsas of Brahman understood as Its svarupa-sakti T hen  
it is easy to see how if the one, viz Brahman, is comprehended, eveiything 
else becomes known.

BALADEVA'S INTERPRETA TIO N  
Baladeva, the author of Govinda-bhasya on the Vedanta-Sutra, refers 

to Brahman as H ari and to the Bhagavatas, whether bound or free, as 
Haridasas In  this he follows the tradition of A n an d a  T irth a  But unlike 
A n an d a T irtha , he says that Brahman is both the efficient and the material 
causc of the universe T h e  Bhedabheda relation between the Tiva and
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Brahman, according to him, is in the m anner of the relation between a 
danda (stick) and a purusa  (man) Purusa is different from danda, 
bu t he is one with it as dandtn  (possessor of the stick [Baladc\a’s 
commentary on the sutra II 1.13]). So also the Jiva and prapanca are 
different from Brahman, bu t become identical with Brahman as fiva- 
prapanca-viiistn (qualified by the aspect of manifestability as J i \a  and the 
world). Baladc\a agrees with Ram anuja and Nimbarka m postulating 
the reality of the prapanca, bu t he does not adopt Ram anuja’s view of 
the iarira-sarh in relation or N im barka’s view of the sakti-saktimat relation 
He docs not adopt the 'A d \a itic  theory that the prapanca is unreal He 
comes very near the views of Ananda T irth a  and Vijnana Bhiksu in the 
m atter of the relation between prapanca and Brahman But he differs from 
Ananda T irtha  when he says that Brahman as myamaka  (contioiler) is 
upadanakarana (material cause), which is also the view of Vijnana Bhiksu 
(MSS. ot the Oriental Manuscript Library of Madras, No 2990 and 
No 3297)

I» addition to the three principles (tattvatraya) of cit (soul), acit 
(mattei), and Isvara (God) in R am anuja’s theory, Baladcva posits U\o 
otheis, namely, kala and kaim a  Isvara is omnipresent, bu t the Jiva is 
atomic Both aie tidrupa  (of the nature of consciousness), and both are 
jndnasraya—being the locus or support of dliarmabhuta/hana  (knowledge 
as quality)—their relation being like that of the sun and its lustre Isvara 
and Jiva can be referred to by the expression aham  W hen it is said that 
the Jiva and prapailca are the pannam a  (transformation) of Biahman, 
what is meant is that it is Prakrti and suksma cit (subtle consciousness) 
that undergo pannam a  as prapanca and Jiva respectively and not Brahman 
T his visesana (capacity or piotess of qualification), actoiding to Baladcva, 
is inseparable (avinabhuta) from Biahman Brahman is both the nam tta  
and the upadanakarana Brahman as the locus of the subtle ctt-acit-sakti 
is m m ittakarana  W hen it is qualified by the sthiila (gross) cit-acit-sakti, 
it becomes the upadanakarana (14 26) W hen the dharm abhuta  of the 
suksma (it undergoes expansion caused by the adjunct of sarlra, it becomes 
karya Jiva A cit is the bhogya (enjoyed) and the Jiva is the bhoktr 
(enjoyer) T he adhiliarana of the second adhyaya (11 2 42-15), which 
according to Sankara relates to Pancaratia, is according to Baladeva, as 
also Nimbarka, a criticism of Sakta-mata (II 3 27) ‘Prthagupadesat’ is 
understood by Ananda T irtha  to convey the absolute difference betueen 
the Jiva and Brahman Baladeva, however, takes it to mean only the 
m utual difference between the several Jivas T he  adhikarana beginning 
w ith sutra I I .3 42 is taken by all, except Ananda T irth a  and Baladeva, 
to mean that Jivas are bhinnamsas (dissociated parts) of Brahman and
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T H E  CULTURAL HERITAGE OF INDIA 
the avataras (incarnations) are svarupdmias (integral elements) of Brahman. 
In  the sadhanadhyaya, Baladeva prescribes bhakti as the m ukhya sadhana 
(primary method) for the attainm ent of Brahman. Commenting on the 
first two padas, he explains that vairagya (detachment) in relation to the 
world and attachm ent to Hari are the means of salvation.

In  the state of m u kti the Jiva retains its consciousness of being a 
H andasa and preserves its separateness as such from Brahman In  this, 
Baladeva is one with Ananda T irtha  and differs from Ram anuja and 
Nimbarka, for the Jiva in m u kti retains its bheda consciousness and does 
not feel its identity with Brahman.

T hus a host of problems like the relation of God and His attributes, 
the nature of knowledge, the constitution of the material world, the rela
tion of the soul to knowledge, etc. were mooted and discussed w ith 
marvellous thoroughness, which excite the adm iration of all lovers of 
speculation even to this day T h e  Vedanta teachings have an all-pervasive 
influence on the life and literature of India , and its destructive criticism 
of rival schools and constructive scheme of philosophical thought, with 
their bearings on practical life, are still matters of aesthetic delight, enno
bling sentiment, and intellectual satisfaction.

2 1 0



1 0
ESSENTIALS OF VF.Da XTA

W HAT DOLS VI DAN IA  MEAN5

V EDANTA is knowledge that has for its aim the solution of the mystery 
of all existence In a sense every man has an explanation of the 

universe known to him, though it cannot be said that he has solved all the 
doubts that have presented themselves W hat the Vedanttn, however, does 
is to make a systematic, nay, the most comprehensive inquiry possible From 
time immemorial Indian thinkers fully ietogni/ed the fact, so often o\ei- 
looked, that a man can grasp only what he has the capacity to tlunk about 
or perceive, and that the same tiu ths aie viewed in a vauety of ways 
according to different stages of intellectual development or different mental 
attitudes or tastes T he Indian ot Vcdantic philosophers have in view this 
fact when they present their solution in a numbci of ways This feature 
causes not a little confusion in the minds of those who approach Vcdantic 
literature from the modern Western or Westernized standpoint Some have 
taken it to be religion and some, mysticism Others have thought that it 
is theology or scholasticism And yet others have considetcd it to be the 
rudim ents of scientific thinking A few, however, believe that it is a 
philosophic interpretation of the univeise All these views are both conect 
and incorrect; for Vedanta is all these Vedanta attempts to sum up the, 
whole of hum an  knowledge, as far as possible It considcis every kind of 
hum an knowledge or experience to be a step on the ladder At one stage 
it is religion, at another it is mysticism, and so forth It recognizes even 
atheism or agnosticism as a step It takes a b ird ’s-eye view of all sciences 
and arts also It ignores or discards nothing of hum an experience At its 
highest stage Vedanta is pure philosophy It seeks not an imaginary or 
hypothetical, bu t a verifiable or true explanation of the whole of 
existence

T h at Vedantic thought made great progress in the past is generally 
acknowledged But whethei it has kept itself abreast of the recent advances 
in science and philosophy is doubted by many. For latterly it ;s>nly helped 
to produce a colossal literature in theology and scholasticism or to drive 
men to mysticism. It was left to Sri Ramakrishna Paramahamsa and Swann 
Vivekananda to present Vedanta in a m anner suited to the modern mifld 
They have shown that Vedanta includes and implies all stages and varieties 
of hum an experience and knowledge, and that it is not opposed to the 
latest developments of science and philosophy.
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TH E  CULTURAL HERITAGE OF INDIA 
OF W HAT USE OR VALUE IS VEDANTA5 

Vedanta is a treasure of which no conqueror can deprive India bu t of 
which she can freely give to all mankind, thereby enriching not only the 
receiver but also the giver It actually and truly blesses him  that gives and 
him that takes, inasmuch as it seeks, as the goal of all existence, universal 
or supreme good (paiama pur mart ha) W hile every religion and every 
school of mvsticism vouchsafes its joys or satisfactions only to the individual 
or individuals entering us fold, Vedanta seeks, without stooping to prose- 
lytization, the good of all men, nay, of all beings, and that in the highest 
degiec, though at first sight such an objective appears too ambitious to be 
within actual hum an reach Fuither, whereas every religion promises the 
highest good or bliss after death, Vedanta aims at realizing suth good in 
this world In this respect, its object conforms in the strictest sense to the 
laws of verification known to the most modern scientist.

Vedanta naturally starts with an inquiry into the nature and the means 
of satisfying hum an cravings or desires, which, v\hen not satisfied, beget 
sonow 01 suffering. Man) a Western tn tic  has misunderstood this feature 
ot Vcdantic m qim y, characterizing it as a pessimistic philosophy But it 
only stalls with such universal facts as best stimulate the spit it of inquiry 
Whai distinguishes Vedanta fiom all other hum an pursuits is that it does 
not rest till it attains the goal of universal good by eradicating all sorrows 
T his rt seeks to reach by probing the mystery of existence It may not be 
possible for everyone to reach what is called I he ultim ate truth  or to bring 
about the highest good T o  the extent men appioach this ttu th  do they 
achieve and promote universal good, Therefore great souls seek to help 
hum anity in attam tng supreme knowledge (Riahm ajnana), which is 
inseparable fiom universal good, the goal of Vedanta

Y\ HO IS QUAI IFIFD T O  MAKfc 1  HE VI' DAN TIC INQUIRY2 
T h e first condition to be satisfied by a seeker after the highest tru th  is 

that he must possess the requisite competency. Now, there are diffeient 
degrees, or, as it is sometimes thought, diffeient views of the same truth 
T here are, as already said, truths of religion, mysticism, science, and 
diffeient philosophic schools, marking the steps so far readied But the 
peculiarity of Vedanta lies in the fact that it compiehends all of them and 
aims at the highest or all-unifying tru th  He who is satisfied with any 
paiticular kind or degree of tru th  other than the highest, and is not eager 
to get at the latter, is not qualified to make the Vedantic inquiry. The 
seekci after this end should possess the strength and determ ination needed 
to continue till the goal is reached He must be able to command perfect 
contcm ratjon or one-pointedness (ehagratd) of mind Such concentration
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means the complete elim ination o£ all personal preconceptions (ahankdra 
and raga) These disciplines are made possible in the modern world in 
science, provided the determ ination to reach the very end is persistent, 
which unfortunately is absent in most scientists T he  scientist often lacks 
this determ ination, because he fears lie may have to foigo some of the things 
he is most attached to m the world T o  give an instance, some eminent 
scientists, though they see at times that the causal relation is no more than 
one’s own intellectual conception or an ulea, cannot vet rise above the belief 
that it somehow inheres in the objects themselves These men think in this 
way because of their attachm ent to the world It is when their minds can 
rise above this causal complex, freeing them from its coils, that thev can 
get at the Vedantic point of view Nor is the scientist able to rise to that 
pitch of complete detachment which demands greater sacrifices (vairagya) 
than aie commonly made T h e  old Indian discipline which combined yoga 
(mental contiol) and v ita ia  (inquiry) has fallen into disfavoui T h e  modern 
H indu student of philosophy is prepared for vicdia alone without the 
ncu-ssaiy l\oga, which demands the acquisition of many moral qualities 
T he Indian philosophic preparation foi the pursuit ot tiu th  is known as 
sadhana As tins coin sc ot pieparation is slow and gradual, men are made 
to pass tlnough the stages called religion, theologv, scholasticism, and 
mysticism, including a taste for ait, before they attem pt iastra-vuaia or 
what is known as lnquny on scientific lines At this stage, lest thev should 
icel cliscouiaged men aie made to think that they aie neai the goal They 
aie theicloie made to chscaul doubt and i c l \  solely upon faith The pursuit 
known as philosophic inquiiy  (ta ll.w tha-vicdui) maiks the last step. 
Vedanta is often interpreted as sigm hm g onlv tins last stage, though in 
icahtv it covers the whole held ot human knowledge including tins last step 
winch is its most distinguishing teat m e

l'hilosopln commences when one sees the fallacv of lclving upon 
aulhouty 01 tiadition. including scwptuics or the testimonv of others, 
however e \tiao rdm ai\ Plnlosophv, fuitliei, lepuchatcs all invstic attitudes 
01 ccstatic visions which manifest themselves in such evpiessions as ‘I know’, 
‘I have seen' oi ‘I have felt’, and cannot rely upon them as absolute tru th  
w illiout testing them

W hen one is thus qualified, that is, alien one is able to elim inate all 
personal pieconceptions eithci bv ligoiously applvmg the scientific method 
or bv uiulcigoing full vogic discipline, one max embark upon the rational 
in tcipietation ot e\istencc. le  philosophic inquiiy Men at the helpless 
oi child stage have to rely upon the help ot others, and have therefore to 
begin with some kind of belief, suited to then own temperaments m an 
unseen 01 moie powerful Being, or m  some existence after the death of

213



the body, or in the reality of the objective world. At this stage the mind, 
finding satisfaction in what it attains, clings to it. But when it graws in 
vigour it begins to doubt and ask for proofs. 'D oub t is dangerous, as the 
Bhagavad-Gita points out, inasmuch as it tends to unsettle the mind. It 
must be got rid  of at least by dogmatic faith. Faith is the sheet-anchor of 
such minds. But to those who possess the strength and capacity to think 
acutely, doubt is a stimulus to further inquiry. As the Ndsadiya-sukta or 
the Uddhava-Gita indicates, doubt is the mother of knowledge. Philosophy 
first develops the thirst to emancipate oneself from the slave m entality of 
relying upon tiadition or authority or upon one’s own unveiified knowledge. 
Since this emancipation is a gradual process, every m an is in one sense a 
philosopher, to the extent to which he is able to pursue truth. Religion 
and mysticism seek to live in a world of faith and vision, whereas science 
and philosophy tiy to live in a world of verified facts

T H E  NATURE OI- TH E  T R U T H  OF VEDANTA
All systems of philosophy, wherever found or developed, are but 

approaches to the common end or summit of Vedanta, which is the end of 
all knowledge T his end or goal of Vedanta is thus described. It is that 
which being known, everything becomes known, and which being attained, 
nothing else remains to be attained. T h e  urge or impulse to attain to 
this goal manifests itself in the earliest stages as efforts to satisfy cravings
or wants and to overcome fears, all of a physical character In the higher
stages it seeks to satisfy all intellectual as well as spiritual wants and over
come fears of all kinds T o  attain the former, men make use of religion 
and science, and to attain  the latter, they pursue philosophy, especially 
Vedanta Vedanta therefore docs not despise religion or science but seeks 
their co-ordination All disciplines from religion upwards tend to purify, 
shaipcn, or make one-pointed, the buddht or reason—not the intellect, 
as so many writers on Vedanta say But it should not be thought that one 
can stiaightway start the study of philosophy before this capacity to 
‘de >ersonali/.e’ (efface the ego) is attained

Such a seeker has to be warned against a serious error into which men 
often fall in the attem pt to recognize tru th  All men naturally love tru th  
and seek it And satisfaction is thought to be the index of tru th  But a 
Socrates dissatisfied knows more of tru th  than an unthinking person satisfied. 
It is the seeker’s satisfaction that determines the truths of religion, 
mysticism, theology and, not unoften, of science also A Max Planck or a 
Bertrancl Russell prefers to stick to the causal relation merely because i t  
gives him satisfaction T he theologians and scholastics, who wrangle over 
logical or grammatical interpretations, rely finally upon personal satisfac-
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ESSENTIALS OF VEDANTA
tion, which evidently varies. The test of the highest truth m Vedanta 
consists in the inconceivability, and consequently the impossibility, of 
difference in it Mere satisfaction, joy, or bliss experienced by one is no 
criterion of tru th  in Vedanta. The two must go together, though truth 
alone is sought.

W HAT IS EXISTENCE?
Vedanta studies all experience by first analysing it, as is most commonly 

done, into two factors, the knowing agency (ksetrajna) and the known or 
knowable woild (hsetra), which are, roughly speaking, similar to the m ind 
and m atter of European thought T h e  correspondence, however, is b u t a 
rough one. For, in the West, philosophers do not seem as yet to have 
analysed m ind and matter, or subject and object so completely as the 
Vedantins have done T he knowing factor does not include, in Vedanta, 
the contents of mind, such as thoughts, feelings, and ideas which are treated 
as m ind in Europe and America. They are treated as the known or the 
object in India, and arc put into the same category as percepts. Vedanta 
recognizes two classes of objccts, mental and physical, i e internal and 
external T he witness (knower) is thus separated from what is witnessed 
(known), i e the entire panorama of the physical and m ental worlds T h e  
reason for such an analysis is that the two factors belong to distinct 
categories T he seen or known is inconstant, whereas the witness only sees 
the changes and is as such constant

T H E  PRACTICAL SIGNIFICANCE OF THIS DIVISION
Such men as are stiuck by the impermanence of the objective world, 

and particularly of this physical body, seek the comfort and support of 
religion, theology, mysticism, 01 the like Such others as cling to the objec
tive world, believing it or at least its changes to be real because of the 
pleasure they yield, are realists, and many of these are scientists. They 
do not ignore the objects known as mental Only they rely most upon 
the seen or known, internal or external Those few, on the other hand, 
who investigate both m ind and matter, i.e the witness and the witnessed— 
the subject (knower) and the ob|ect (known)—and seek the absolutely real, 
arc philosophers They do not fall back upon mere intuition or imagina
tion, as do the first group, nor do they ignore any part of the mental factor, 
as do the second group, or take the known w'orld to be real because it is 
a  source of pleasure to them W hat the philosopher seeks, according to 
Vedanta, is not comfort or joy, bu t tru th  He who knows the tru th  of all 
existence is said to attain supreme knowledge, which is seen to comprehend 
the universal good.

215



T H E  CULTURAI HERITAGE OF INDIA 
W HAT DO WE MEAN BY TH E  W HOLE OF LIFE OR EXPERIENCE?

This is m  fact the central problem  of the philosophy of Vedanta. 
European and American philosophy is b a srj upon the data of the waking 
state, in other words, of a fraction of experience, while Vedanta takes all 
the three states of waking, dream, and deep sleep, or the whole of expei lence, 
into consideration. W estern philosophy, again, takes the waking data as 
the standard of reality, and with this standard it evaluates the experience 
of dream and deep s leep ; whereas Vedanta places all the three states on 
the same level and inquires into their worth as reality. T h e  philosophic 
conclusions of the West cannot therefore attain  a view of the whole truth. 
Vedanta is the only road leading to it, for it considers the whole of 
experience.

W ithout going into detail, it will suffice here to say that the study of 
the three states leads one first to the fact that the entire world of the waking 
state is as much a creation of the m ind as the world of dreams , and as 
both the worlds disappear in deep sleep into the mind, the entire objective 
world of the waking and dream states is unreal or illusory They appear 
to be real for the time being Vedanta is neither realism nor idealism, 
bu t unrealism so far as the objective world goes, and Atmanism so far as 
the substance in itself is concerned ; for the whole world of mental creation 
emanates from and returns to the m ind T h e  knowledge that everything 
is A t m a n  cannot be attained unless one rises above the mere thought or 
concept of Atman, and lives or has one’s being identified with everything, 
the all.

TH E  GOAL OF VEDANTA
T h e  true test of the worth of Vedanta lies in its beaung on life here 

and now, and not in any speculative hypothesis or any intellectually 
constructed system T he only question is, Does Vedanta explain the whole 
of life, and at the same tim e help the realization of universal good in  
actual life? These are not two separate questions bu t are the obverse and 
the reverse, so to say, of the same question Generally people view the 
highest good as the supreme bliss in this or in  some future life, taking 
the individual standpoint, and rest satisfied w ith it T his is religion or 
mysticism Though, as religion, Vedanta starts w ith the welfare of the 
individual, yet it does not stop till the whole of m ankind, nay, the whole 
world of life, is embraced in its conception of the highest good Marr is 
not happy unless he has the satisfaction of f>ossessing as much as possible 
of what is outside him  At first he seeks wealth and all the means of happi
ness which are outside him He wants wife, friends, and neighbours, or 
society ; and he feels that their joy or sorrow is his joy or sorrow. In  a
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word, he feels that their well-being constitutes his well-being Ho next 
learns that m an’s good and the good of other creatures are interdependent 
Vedanta goes a step further and says that the good of even the plant workl 
involves the good of man In  fact, Vedanta points out that what constitutes 
the body of man also constitutes in different combinations the material 
world. W hat constituted the hum an body a m inute ago is now part of 
the body of entities outside, and vice versa. His body is food for others as 
other objects are food for him  In  fact, this exchange is so continuous that 
it is impossible to say whether there is anything that can be called one’s 
own at any time It is a vain belief or delusion to think that there exists 
perm anently anything separate as one's own body. Similarly, the individual 
m ind is made up of the thoughts or ideas of a m an’s parents, neighbours, 
and ancestors, nay, of the world known to him  Nowhere in the mental 
world of the individual can a line be drawn to indicate what is exclusively 
his own His passions and feelings and cravings came to him with his body 
from his parents, 1 e inhciited from his ancestors

Next, as regards what is called the self Everyone refers to his self 
as ‘I ’. W hat is the characteristic of this ‘I ’? W hat is its general mark? 
It must be the common factor or feature of all the ‘I ’s with all their 
differences Elim inating the latter, which change with every man and 
every moment, the common feature of ‘I ’ is the only perm anent factor 
known In  a word, individuality cannot be defined as a perm anent feature 
W hatever exists perm anently is the universal only ‘T he  One remains, the 
many change.’ Indivichi lhty is a notion which, when inquired into, lands 
us in the universal, the all T h e  firm conviction that the One is the all, 
attained by constant and deep inquiry into the meaning of life in all its 
aspects, is the goal of Vedanta T his attainm ent is impossible unless one 
constantly looks into one’s own life and actually sees in it the all

WHY IS PHILOSOPHY CONSIDERED SO DIFFICULT?
T h e  fact that there exist so many schools and systems, differing from, 

and sometimes even hostile to, one another, and the most disheartening fact 
that the num ber is m ultiplying every day, makes one seriously doubt 
w hether there can be any philosophy that will be universally or absolutely 
true It may be asked whether after all it is not wiser to avoid this wild- 
goose chase, if some kind of mysticism or religion will not give one the 
peace of m ind or joy that one needs in life T his great maze of thought 
regarding ultim ate reality is due, says Vedanta, to the circumstance that 
m en confine themselves only to the experiences of the waking state in which 
m an’s valuation of tru th  depends upon his intellect So long as he is guided 
by the intellect, philosophies will only m ultiply and be more a hindrance
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than a help in  attaining a final solution. All philosophical wranglings, so 
often met with, are of the intellect. T o  such intellect-ndden minds, 
religion or at best yoga or mysticism is the best antidote. In  fact, the best 
philosophers of modern and ancient Europe, who have soared to some of 
the highest peaks of the intellect and have w ritten the most adm irable 
works, have lost themselves finally m  some kind of mysticism. But Vedanta 
teaches that the real solution is to be sought not in the intellect, nor in 
mere intuition or ecstasy, bu t in  reason which takes the all of life into 
consideration. It is therefore said, ‘In  reason seek thou shelter’. I t is 
the whole of life w ith which reason is concerned. In  other words, it is 
this knowledge of ksetra and ksetrajna that is the subject-matter of reason, 
and not the knowledge of m atter alone, nor of m ind or of spirit alone, that 
the intellect addresses itself to, and that m ultiplies systems, perhaps to the 
weariness of mankind.

TH E  BEST GUIDF T O  PHILOSOPHY 
T here is a time-honoured conviction held by the H indu that the best 

exposition of the philosophy of a man is the life lived by him. It is there
fore insisted that association (mnga) w ith holy m en is .indispensable. W here 
this is not possible, a study of their lives is the next best course Now, it 
is evident from what we know of the greatest Vedantins, from Sri Rama, 
Janaka, and Sri Krsna down to Saiikaracarya and Ramakrishna Paramahamsa, 
that they did not, after their philosophy had ripened, hide themselves in 
mystic contemplation in caves and forests or sit statue-like on river banks or 
m ountain tops, bu t wore themselves out working with all their might for 
the world around them, wherever the call came from Such Has the way 
in which they sought the fulfilment of the object of their existence. Before 
realizing the highest truth , they did have recourse to all the disciplines 
known as religion, mysticism (yoga), and studies of various kinds, even 
inquiries along different lines But all these were dropped when they 
reached the world of philosophic tru th
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PHILOSOPHY of the Advaita is the title  under which the metaphysics 
of the Vedanta will be treated here. T he  system of thought charac

terizing the Upanisads or the final portion of the Vedas is known as the 
Vedanta. It is philosophy m  the sense that it makes an inquiry into tru th  
and reality ; but, unlike pure speculation, the tru th  it reveals is not a 
theory liable to modification with the advance of scientific knowledge but 
is positive and ultimate, verified and verifiable Being the science of 
reality, it avails itself of all the sources of knowledge, viz experience and 
intuition, and embraces all states and conditions through which life passes 
or is supposed to pass. Non-dualism denies that num ber can enter into 
the constitution of reality.

T he Vedanta owes its significance to its unique attitude towards life, 
which it views from an angle of vision altogether its own W hile others 
concentrate their attention on the world before us, which is taken to 
rnmnrphpnd all thp reality that we can IcnoW; and W'Kil'e"slegb and dream-

I  T " " ^ T r r r T i T ~ ^ r r r i i r o ,i n i i i i i i i i i i  - ....................................................................... —  ~experiences are utilized to explain the phenomena of waking life, the 
VedSnta proposes to deal with life as it manifests itself”m"aTTtfie three 
states and so determines^the^ nature oFreality as a whole T he two view-1 

points differ fundamentally In  tfie one,_the_ waking world represents all 
our real interests, and sleep and dream are gently pu t aside as the mere- 
apprnffoges of wakfog., But in the other, each of the states is given a right 
place ra m L j ^ ^ i ^ i f i c a n c e T T K r ' m a n "  contemplating 
them partly rises to a condition  in which lus individuality and lim ited 
views are automatically shed, and the time-place-change-ridden world 
ceases'to mofest him In  the one case, we are hopelessly merged in a myste-

-a—  - * ■ « « - . ,  4  «  -*•» -  W  " M U '1" *rious world which baffles all efforts_to solvg jtiig_ enigma , in  the other, the 
results are so grand that.they exceed a ll  expectations. Besides, m  speaking 
of sleep and dream our in tellect, which can grasp things only as external 
objects, plays a trick w ith us which we never suspect. T hough they are inde
pendent of waking, we yet reduce them  to the terms of waking W hen 
did he sleep? How long?—are questions which hide the contradictions 
they involve. They are not like questions relating to waking acts, such 
as, W hen did he come? How long did he stay? In  the latter case the 
acts are placed in  waking time, and quite correctly. But we extend the 
same form of expression to sleep and dream, though these are not waking 
acts and hence cannot be measured in terms of waking duration. W hen
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did he sleep?—is a plain contradiction, for it would mean, At what point 
of waking time  did he sleep?—̂ implying thereby that sleeping is a waking 
act! Similarly, the states are not external things which we cognize by 
means of our intellect They are known to us as immediacies by intuition. 
We m tu it sleep and dream, and, what is more surprising, we in tu it our 
waking also For, consider the dilemma—Do we wake first and then per
ceive the world, or do we perceive the world and then wake to it? T he  
latter conception is self-contradictory, since perception presupposes waking. 
T he  former is equally untenable as the order in  which the acts take place— 
waking, perceiving—requires a basis of time, and waking time would 
commence before waking! It is thus evident that the sequence of 
the states in which we naively believe is no sequence in  one time 
order. If it were otherwise, the states would be continuous, and their 
difference in  character would be an inexplicable puz7le. Dream-events 
would then have to be placed in waking time and space, leading to a 
grotesque confusion by no means removable A man lying on his bed 
would have to account for his being suddenly transported to a scene and 
surroundings thousands of miles away. T im e cannot be inserted between 
state and state, and only the spirit remains to connect them T hus the 
study of the states cannot be carried on solely through the intellect, which 
is bound by time and space, bu t through the aid of intuition

W e  shall now deal with the analysis of the three states as effected by 
the Vecjanta Sankara, its greatest exponent, has systemati/ed the teachings 
of the Upanisads in  his comments on the Brahma-Sutra In  his comments 
on the Brahma-Sutra, the Upanisads, and the Bhagavad-Gita, we find a 
rational, consistent, and exhaustive treatm ent of all the problems of tru th  
and reality as they arise in  the course of his exposition of Vedic monism.

WAKING EXPERIENCE 
In  the introduction to the Brahma-Sutra, Sankara, im bued with a 

truly scientific spirit, discusses the foundation of empirical life. W e can 
discover in .liun .no  traces of the^dglcaT o’r  scholastic leanmgV 'Subject and 
object—the self and the non-self—are so radically opposed to each other 
m  notion and in practical life that it is impossible to mistake the one 

1 for the other.’ After this grand beginning he adds, ‘Yet we find that the 
mistake is universal, and we can never trace it to its source; for in our 
common life we cannot do w ithout this initial error’. W ithout identifying 
the self (subject) w ith the non-self, viz. the body, the senses, and th e  mind, 
wc could not describe ourselves m  terms strictly applicable to the latter. 
W e could not say, ’ I am lean or stout’, ‘I am walking or sitting’, ‘I am 
blind or deaf’, ‘I feel, I perceive or act’. Hence we unconsciously confound
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the pure subject or the witnessing consciousness w ith its own objects ; and, 
conversely,~wc~€onfound the -ego with the witness, whereby the real 
unattached character of the pure consciousness is lost sight of altogether. 
Admittedly this is due to a fundamental illusion on which all our waking 
activities arc based ; and to attain to tru th  and rea litj we must, realising 
this illusion, rise above it By" means of a rationarTnquny. ^Reasoift Whtch 1 

points ou t the Elusion must also be competent to release us from its hold 
Sankara is not alone in drawing our attention to the illusory nature of 
empirical life. Plato, Kant, and Hegel adopt the same view, and in recent 
times, Bergson, equipped with all the knowledge of modern science, arrives 
at the same conclusion. T he  intellect, he says, disguises reality, mis
represents it, and presents to u s a static world, while r&Uliy u  pure move- 
ment, change, or a wider consciousness According to both Sankara and 
Bergson, the illusion is necessary to practical life, though none the less it 
is an illusion. Sankara docs not favour rtie reality of the idea as against 
that of the object. T he testimony of consciousness itself establishes their 
distinctness W hile the idea is admitted to be real, this reality can be 
m aintained only by contradistinguishing it from that of the object. Still 
the reality of the idea and the object cannot be held to transcend the state 
in which both are experienced. In other words, their cl.um to lealitv is 
valid within  the state, not beyond T his is a philosophical view that dis
poses of the dream-experience also. If we aie true to consciousness, if 
consciousness is true to us, the objects and notions of dream aie presented 
as indisputably real at the time, and are discovered to be illusions only 
after dreaming gives place to waking W e cannot suppose that waking 
experience can survive waking any more than dream-e\pericnce can suivive 
dreaming. For that would be self-contrachctory Waking life mav thus 
seem to be reduced to a long dream ; but, as Locke would say, ‘Even then 
the thinker and the critic being equally involved in the dream, their m utual 
relations rem ain the same as if the condition was one of waking' Hence 
the external world with its m ultiplicity of other minds and objects, and the 
internal world with judgements, feelings, and volitions (like the ego cog
nizing them and engaged in action and enjoyment) are all on one level of 
reality which correlates them. It is wrong therefore to imagine that the 
Vedanta is solipsistic, that while it concedes reality to the ego, it denies 
it to the non-ego.

Nevertheless, this does not conflict with the fundamental principle of 
Sankara that practical life is made possible only by the spontaneous ascrip
tion of the qualities of the subject to the object, and vice vcisa. Foi the 
reality of the experience of each state is ineluctably confined to it, the 
reality is such only for the state, is only relative, not absolute. T hat waking
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life taken by itself is a mystery teeming with endless contradictions in what
ever way we view it, and that the armies of scientists and philosophers, 
carrying on an incessant fight w ith nature to discover the m atrix from 
which things originate and grow, are faced w ith an ultim ate ne plus ultra 
in  all their investigations, are unquestionable facts to which all hum an 
researches testify. T h e  very categories of thought are so many rid d les ; 
substance, quality, action, the universal, the particular,, relation, space, 
time, causality, change—these are a phalanx of grenadiers whom every 
thinker has had to encounter m  a close fight, of which the issue has 
remained doubtful to this day.

T o  find the ultim ate tru th  in the universe itself is a hopeless task, 
bu t to peer through it and detect the reality that it disguises is the first 
duty of every rational thinker. For, situated as we are, our view of the 
world can be only external, and we must proceed from knowledge to 
knowledge which can never be final, since it cannot be of an object as it is 
in  itself, but as it is known. We shall now examine the dream-state with 
two or three preliminary remarks.

W aking or dreaming is not a state in the strict sense of the term A 
state implies change occurring m  the soul or the object. W hen we compare 
waking with dreaming, the soul assumes the position of a witness of the 
two, and no change can be allowed in  the witness. T he two states seem 
to offer themselves successively for trial, bu t as they are not events in one 
time series, their sequence is an illusion. Neither can we suppose a change 
m  the objective order which would demand a continuity of the same time 
series. Moreover, we labour under the disadvantage of having to judge 
from our memory of dreaming, which cannot be called up  to confront us 
as a present experience, and this memory is itself of a strange character. 
'Memory ordinarily refers to the past—a past time moving backwards 
infinitely from the present moment at which it terminates, that is to say, 
to a continuous time flow related to the present. Dream-experience, how
ever, does not belong to this time series, and cannot be included in its past 
Again, just as we cannot know when waking begins, so we cannot know 
when dreaming begins, for both seem to be uncaused. A cause connects 
one event with another of the same time order and the cause of a state 
would have to be inside the state, so that to transcend the state in order 
to discover its cause would be not merely illogical bu t impossible. Further, 
the soul as the witness of the two states intuits both, and that is how we 
know both. Hence, the witnessing character of the soul claims special 
consideration. I t  behaves as an entity free from attachm ent to the bodies, 
the minds, the sense groups, and the percepts of the contrasted states, and 
becomes a metaphysical element which can be realized only as the T , bu t
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with the ‘I ’ divested of the egoity of waking or dreaming. While it is 
difficult and impracticable for us to elim inate in waking this witness from 
the ego complex, and the witness might seem to be a mere abstraction, our 
ability to remember dreams and appropriate it to ourselves proves that 
nature makes for us the analysis which we are unable to do for ourselves 
She does this in virtue of the undeniable fact that the witness is the 
reality, the essence of our being. In discussing sleep, we shall come upon 
another feature of the witness which then passes off into pure consciousness.

DREAM STATE

From the waking point of view, a dream is a typical case of illusion, 
or rather hallucination. Admittedly without an external ground a whole 
world rises into view, and no suspicion is aroused that we are hoaxed. 
Scene after scene follows, originating feelings and acts with the stamp of 
genuineness. We are actors m the drama, playing fantastic parts, enjoying 
and suffering we know not how or why There is no limit to the grotesque
ness of the pageantry, overleaping the bounds of waking possibility 
Yet at the time there is no surprise , everything looks natural We take 
things at their face value All the elements of waking are reproduced: 
time, space, change In the very midst of the drama, we might jerk into 
waking, and, behold, it was all a dream! T he usual explanation offered 
is that the impressions formed on the waking mind remain latent in the 
background of the unconscious and suddenly gain scopc for activity, 
manifesting themsehes in the shape of dream-experience Sleep is the 
region of the unconscious, and we are then admitted behind the scenes to 
the sight of how the impressions, in their various kinds and degrees, act 

'a n d  react upon one another m the deeps of our nature No impression 
apparently ever dies, and when it is denied adequate scope in waking, it 
obtains it in dreaming, which is a realm of life for the latent impressions 

’ Space and time are creations of the mind, and the relation of cause and 
effect is improvised T he intellect suspends its censorship and our critical 
faculties are laid to sleep Such is the dictum of waking reason But this 
theory of impressions loses sight of the fact that if the theory be ught, an 
impression has to be endowed with the power to create a world of realities 
at a moment’s notice, rather, without any notice at all If the mind by a 
fiat can create actualities, where is the need or place for matter which is 
the object of absorbing study for a scientist? How can this indispensable 
factor of life be brushed aside so lightly? If the reality of m atter in waking 
life depends on our belief in our close observation and experimentation, 
how is our involuntary belief in the reality of our dream-occurren/ces to be 
accounted for? How can we take two contradictory attitudes towards life,
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the one solipsistic and the other realistic? T his explanation is therefore 
suicidal and demolishes the \ery foundations of science. We can, besides, 
never notice the beginning or the origin of a dream. All our notions ot 
propriety are outraged, w ithout still engendering any surprise in us. O ur 
consciousncss which guides our judgem ent suddenly turns capricious, and 
one who lies down in Calcutta might find himself in a moment, as it were, 
in London A single moment might expand into days and years. T he 
dreamer might be transformed into a bull, a goat, or an insect. And the 
learned explanation is belated It coines after the illusion is over, for there 
are no certain marks or characteristics by which we can idenuty a dieam  
as such at the time In truth , a dieam  cannot be defined ; otherwise we 
could not fail to detect the trickery when it repeated itself a second time ; 
b u t a m an’s, c \cn  a philosopher’s life must include dreams to his dying 
day, and nature’s power to delude is irresistible, supreme A dream can 
indeed mimic all the features of waking, but one element remains tiium - 
ph.mt and beyond its utmost power to touch, and that is consciousness. 
All the rest is plastic in the om nipotent hands of the dream , consciousness 
dlonc defies its tactics and remains an unruffled witness of its whims 

We ha \e  hitherto viewed dream ing as an object of the waking mind, 
as an external object We shall now' examine it from within, by placing 
oui selves s\mpathctically in its nndst T his is propeily to judge a dieam  
as a dieam without the waking bias Dreaming now appears to be a pcifect 
rcplica of waking A world is unrolled befoie u s , wc n c \e r notice its 
suddenness or its incongruity with w aking, on the contiary it comes with 
all the lmpicss of waking Tim e, space, and change arc inevitably present. 
\ o  element of life is missed—other minds, natiuai scenes, familiar faces 
and objects, the eaith below, and the star-studded skv above Memories 
and emotions stream in, giving birth  to stiange conations Wc converse 
w ith gods and ghosts Sometimes the fu tu ie  is foreshadowed W e acquire 
new poweis, occupy new positions, nothing is impossible Wc fly without 
wings .md fall fiom hill tops clown, down tlnough endless space Nevei- 
t he less, wc believe that all is real and nothing shocks us After waking 
wc condemn dreaming as an 11 rational, self-contradictory, and unreal 
illusion and resolve to be no more befooled But in the next dream theie 
is the same masque enacted and the same helplessness on oui pait to 
detect it, and this is repeated w ithout end to out eternal chagrin 
through all our living days It will not do to brush aside this aspect 
of life as a mere phantasy And on what is the claim of waking to reality 
based'- £■ vidciiLls on its own pronouncement If so, is not a dream 
entitled to equal reality according to its own pretensions? If it is 
objected that waking is never stultified whereas a dream is, the answer
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is, How can a state which is accompanied with a sense of waking stultify 
itself while it continues? A state which is believed to be waking 
can never be conccived as liable to stultification while it lasts. 
A dream proper is never known to be such at the time A stultified state 
appears as a past dream, and the present is ever waking Thus 
a sympathetic examination of dreaming leads to the conclusion 
that it is a rival state as real as w aking; and owing to the indeter
minable discrepancy between the two m the time flow, added to the 
unconscious and timeless interval between, they must be adjudged of 
equal independence, as different realms of rcalitv of which they are 
expressions T he word ‘interval’ used above is inadequate, but is meant 
to denote what is timeless For if a time interval were imagined, it would 
connect waking and dreaming and make them a single continuous state, 
which would m ilitate against all experience Waking time rules waking 
and stops with it, and dream-time is coeval with a dream

AVe are now free to consider the results obtained at this stage of our 
inquiry T he examination of the dream-state was made possible only by 
our individuality being laid aside T he mind and the body constitute our 
personalitv, and our individual life depends on oui connection with them 
These two factors can hardly be supposed to be identical in both waking 
and dreaming as our experience is to the contraiy .So are the two worlds 
distinct In setting the states side b> side in our study, wc have mentally 
disentangled ourselves from both and have attained to an attitude in which, 
fiee from the trammels of individuality, we comprehend the two manifesta
tions of reality as undivided wholes—an attitude quite different from that 
in which wc think of the waking world In the latter case the world ls'not
seized as a whole, since, as our object of attention, it is separated from
ourselves and placed right against us in thought We conduct our examina
tion of the dicam-state, not as one ego contemplating the other, bu t as 
the soul divested of its egoity altogether T he simple experience denoted 
by the words, ‘I d ieam ’, laises us to the level of the witness and above that 
of the ego T he  soul is thus proved to be an entity at the back of the
mind, taking its stand as the metaphysical basis of life T he soul
thus sheds its individuality and becomes universal spirit, beyond the region 
of m cum  and tuum  T he  mind perceives the world, while the soul or 
spirit intuits both waking and dreaming, projects both, and absorbs both 
T he  difficulty that perplexes the inquirer, viz ‘W hen I am sleeping, is 
there not a world outside in which simultaneously there are other minds 
awake and active, whom I lejoin when I awake0 How docs my sleej) affect 
the real affairs of the world which go on uninterrupted for all my  changes 
of state?’— this difficulty now vanishes For the individuation implied in
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my  sleep and the waking of others ceases when the comparative view of the 
states is taken. T his is possible only with the individuality dropped. 
Moreover, the world, composed of other minds and m atter, with 
which waking connects me and from which sleep releases me, is strictly 
bound up  with waking, and to aver that my waking or my waking world 
persists when I am sleeping is not only illogical b u t inconceivable T he 
world has no status outside of my waking. Solipsism or subjectivism is easily 
transcended, for the witness is no ego and reality attaches to the former 
alone T hus we have arrived at an entity which is the universal basis of 
life, which is all life, beyond time, change, and individuality. W hy then 
should we examine sleep? For the simple reason that it is the primary 
state w ithout which waking and dream ing would be impossible W e dream 
in sleep and wake from sleep.

Meanwhile we shall advert to some philosophical problems which 
receive their solution from our inquiry so far T he question of per
ception dissolves itself. T h e  spirit manifests itself as n u tte r  and mind, 
which appear as the correlated elements of experience in each state T heir 
metaphysical basis is one, and this affinity in then source accounts for their 
m utual adaptiveness T he  spirit as m m d perceives spirit as m atter T he 
puzzles of realism and idealism e\aporate For the principle on which we 
explain waking perception must apply equally to dream ing perception If 
in the one case our knowledge is real, so must it be in the other No 
purpose is served by affirming or denying the reality in eithci

DREAMLESS SLEEP
We commonly think that deep sleep is a state of absolute unconscious

ness W hat can we know of it? In  answering this question, we must beai 
in m ind that waking, dreaming, and deep sleep arc states that we intuit 
and that cannot create any conceivable break in life They aie 
known as immediacies and are not observed extcrnallv Hence oui 
knowledge of them is more intim ate and perfect, less liable to cn o t or 
misunderstanding, than that of objects I see a chair, and,my notion of it 
agrees with that of several other minds, and practical life is pivoted on 
such agreement But as to what a chair is in itself apait fiom my percep
tion generates a problem which has endlessly excicisecl the intellect of 
scientists and philosophers O ur knowledge ot objects must be infinitely 
progressive, because we cannot know them as we know or leali/e our own 
feelings and sensations T h e  very structure ot the intellect precludes the 
contrary But this habit has so grown upon us that we foi get the lim itations 
of our power to know and instinctively believe that that know ledge alone is 
true which we acquire by observation and cxpeiinicnt We call it scientific

226

T H E  C U L T U R A L  H E R IT A G E  Of IN D IA



T he states w Inch cannot be so handled we are prone to ignore as not allow
ing of the scientific method of approach. Now, there must be something 
fundamentally wrong in this attitude, since the states are the sine qua non 
of life—the elements of which it is made up T h e  world which is the theatre 
of our activities, enjoyments, and ambitions, w ith its comic and tragic sides, 
is unfolded to us in only one of them In  the other there is a mimicry of 
it, and in the third  it is conspicuous by its absence Experim ental psy
chology, which presumes that the nature and the capacity of m ind can be 
accurately known and measured by ‘behaviour, cannot go to the loot of 
the m atter T h e  scientific description of sleep fiom our observation of 
the condition of the sleeper’s body is, in the words of the Upamsads, to 
beat the ant-hill and imagine the snake inside to be killed

We have found that the entity that connects waking and dreaming 
is not the ego of either state, bu t the witness or the spirit which is free from 
individuality W e have now to asccitain the principle which pieces 
together all the three We have first to tackle deep sleep T his is 
pioduced 111 thiee 01 four ways First in the natural m anner , secondly, 
by means of dings like chloroform , thirdly, by the piactice of mental 
co n tciU ia tio n  known as yo g a , or fouithly, th ro u gh  d evo u t m editation 
T h e  natm e of the experience, however, does not vary, for in each 
instance the n u n d  that a lone can detect ditfeiencc ceases to opeiate As 
the sleep which comes to us naturally every day is the only foim familiar 
to us universally, and as even the •\ogins cannot help sleeping, a close 
study ot sleep is rcndeied possible to all. and obviates the necessity of 
studying the other founs Though fancied to be a mere blank, a state of 
unconsciousness, we shall piesently realize that it is the home of rcalitv, 
rile tem ple of God and the true nebula giving b irth  to both m ind and 
m attei It is the tieasme-house ot all tiu ths , and in spite of our preposses
sions we shall know it .is the lock basis ot life

lo  begin with we have to dispose of the common notion that sleep 
iS um onsclousniss T his evidently is a serious misapprehension Foi con
scious. beings as we aie, though we may have a notion of unconsciousness, 
the notion when examined will be found to have no content A notion is 
foim ed in consciousness and the l.ittei cannot conceive its own absence 
while it is tlieie to testifv to itself Unconsciousness cannot be a link in the 
chain ot life, and we could never speak of sleep if it did not constitute 
an m tegial clem ent ot conscious life So it is not a m eie idea A person 
com plaining ot sleeplessness does not suffer fiom an inability to toim  the 
idea As W ddon C an obsuves ‘W hen we say that a man is unconscious 
m  his sleep, we do not mean by unconsciousness a complete absenre of 
consciousness, as when we say that a stouc is unconscious W e mean that
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the consciousness which is present is blocked or hindered from being 
effective Rouse a m an from his sleep . . . and consciousness returns.’ 
Besides, the statement, ‘I was unconscious during sleep’, contradicts itself. 
For how can you say that you were unconscious unless you were conscious 
of your unconsciousness? If one retorts, ‘I know now that I was uncon
scious’, his position is not improved How can you now refer to or describe 
a past occurrence unless it was part of your experience? And an experience 
of a conscious being presupposes consciousness at the time of the experi
ence as well as at the tunc of recollection. Further, the memory of sleep 
points to it as a period of felicity or bliss essential to life. It is thus futile 
to argue that sleep is a period of absolute unconsciousness. W e can never 
be aii'cu c of such a state We cannot own it or describe it as thus and thus 

‘I was aware of nothing, neither of myself nor of the world’—this is 
how a man loused from deep sleep describes i t , and thereon hangs the 
whole possibility of metaphysics as a positive science If a man says he 
wras aware of nothing, he must ha \e  been aware of this awareness Do what 
we may, we cannot lid  oursehes of awareness in some form or other ‘I 
was not aw aie of myself oi ot the world’—this disposes of the ego and non
ego in  sleep, and discloses their eternal concomitance I was not aware of 
the non-ego, bctause I was not awate of the ego. Just as the prcscncc of 
the one necessarily demands and depends on the presence of the other, the 
absence of the one must spell the absence of the other In  waking we 
perceive the woild, because there is the ego to perceive it In  sleep we 
arc aware of ncithci, because neither is present. T o  suppose an outside 
world flouushing all the same by the side of the sleeper is not to the 
point It is illogical. T he w'orld peisisting is obviously the waking woild 
connected with the in d i\ idu.il sleeper, which is cognized by the W'aking 
critic ; bu t the slcepei has shed his individuality when he has passed into 
sleep, into pure sp in t, and 110 woild can attach itself to spirit For the 
W'orld is seen to be concomitant with the individual ego and it is the 
mind, the senses, and the body that individuate spirit W hen, however, 
these shacklcs of dctcim utation are ilung oft as in sleep, still to hold that 
the world exists in  rcl<it 1011 to sp in t is neither rational nor consonant with 
experience T h e  woild comes and goes w’lth the waking state , and as 
I can change my states, so I can, when I move into the next state, switch 
off the world (which is my cum ber m waking) along with fhe ego, its 
coiinierpatt. T h e  recognition of this tu tth  requnes some clear thinking, 
as the m ind and the present ego act as clogs im peding the higher view 
re\ealecl by intuition

W hat then is the awaieness chaiacteti/m g deep sleep? It is not one 
ci.ivm g an object and .111 ego. It is not of the subject-object variety that
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wc arc fam iliar w ith in waking and drcammg. I t  is what the Vedanta 
calls the transcendental or pure consciousncss. W c shall call the other 
the em pirical consciousness, and the life predom inated by it the empirical 
life. W e shall now more closely examine sleep as pure consciousness In 
the first place, it is a state of absolute unity In  the abscncc of time and 
space there is no room for change or plurality Ram anuja indeed believes 
in  the persistence of the ego, and some other thinkers in that of the non-ego 
also, then in  a latent condition But evidently they aic wrong For we 
have seen how the entity wluch alone links up waking and dream ing as 
the witness, is ahead} divested of egoity, and our picscnt examination of 
sleep is rendeied possible only by the peisistcnce of the same witness m 
sleep also, that is to say, of the witness divested ot the psychic set (mind 
and senses) and the physical body, which are the ind i\u luali/tng  elements 
T im e ceases to opciatc outside ot (he states and is absent fiom sleep Hcnce 
the ideas ot laLciuy or patency which aie conhncd to the spheic of a tune 
ortlei a ie  inapplicable to the contents of sleep W e carry o \ei to sleep 
our waking bias when we conceive m ultiplicity m a potential condition 
m it, <ind wc foigct Lli.it it is an independent state to be judged and under
stood by itself and not to be translated into the teim s of the others wheieby 
we should loileit the advantage of a new evpciicnce T heie  is neither 
a pmciiti.il wot Id m sleep nor an actual world beside the sleeper

In the nc\( place, it is not a state tn  which puie consciousness abides, 
bu t is llsclt puie consciousness I'he popular view that it is a state is 
due to a misapprehension of its tiue  natu ic  which a caicful analysis can 
alone leveal Foi it is timeless ancl changeless, and to call it a state undei 
the cncum stantcs is a misnomei. rI he witness has tiansioim cd itselt into 
pilie consciousness, tin without it we could have no knowledge ot sleep 
But its lcpoit of the non-cMstenic then ot the ego ancl the non-ego shows 
that it has assumed the lole of pine consciousness It is hcnce cleat that 
the witness of the ego and the non-ego in the other states is also the witness 
of then absence and that the witness and puie con*clousness aie identical 
A m uio i ielicits objects piesented to it, but in the absence of objects it 
ceases to be a leflcctoi, though the powei to ledect is evei liihcient in 11 

in  the thud  place, the states aie independent cvpiessions ot u.iltly , 
so many wholes m which icality manifests itselt , toi. being tiee tioui lime 
and space, it is indivisible I'oi the same icason, not only waking ancl 
dream ing .lie each a whole but eveiy one oL then constituents is such 
T h e  pintalitv pciccivcd within a state stands as an obstacle to oui lu o g n i 
tton ot the indivisibility of icahlv. ‘standing undivided amidst beings, 
yet appealing as divided’ (li G , X III 17) I»ut m sleep wc have p ine 
consciousness, piesented as the whole which is the mastci-key with which
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we have to unlock, the doors of the other states. T h e  metaphysical nature 
of the latter is thus revealed as pure consciousness which determines the 
value and the nature of the rest.

REALITY, WITNESS, BRAHMAN. AND GOD 
Having analysed the states we are in a position to discuss those philo

sophical questions which obtain a final solution in the light of the Vedanta. 
First, what is reality5 Since the three states exhaust all life and experience, 
reality is that which invariably accompanies the states and persists in the 
midst of and in spite of the varying contexts. It is thus seen to be pure 
consciousness which pervades all life, whose nature is such as to niakc even 
an idea of its non-existence unthinkable In  defining reality as that whose 
non-existence cannot be conceived or imagined, Sankara identifies it with 
pure consciousness or the witness, not subject to change. For the amtness 
of change cannot change. Pure consciousness is not mciely the reality, 
bu t the all. Its remaining single and secondless in sleep, its indivisibility, 
and its ubiquity thiough life show that it is the radical principle on Avhich 
hang the wholes, Avaking and dreaming It includes its manifestations, it 
is all-mclusive This knowledge is the truest, the highest that a\c can or 
need possess It is the absolute truth, relating 3s it docs to the all-mclusiA e 
reality, ancl from this standpoint it is clear that Bradley Avas right 111 

declaring that tiu th  and knowledge merge in reality T he authority of 
the Vedas a \ 1u c .1i  unfold this tru th  becomes unquestionable

One may im a g in e  that th e  m eth o d o lo g y  o f th e Vedanta, Avhicli cschew s  
ex tern a l ob servation  a n d  ex p e r im e n t, is d e fec tiv e , in asm u ch  as it fa ils  to 
throAv lig h t on  th e n atu re o f th e  Avoild T his is a m istak e In stu d y in g  
th e in n c i life , w c  rise ab ove its m an ifesta tion s, a n d  g et at th e  veiy  lo o t f io m  
w h ich  th e ego  an d  th e  non -ego  o f th e  states branch o u t Yet th e re la tion  
is n o t organ ic  b u t m etap h ysica l. Reality d oes n ot d e v e lo p  by  a process 
in  t im e  in to  waking and d ream in g , b u t seem s d irec tly  to m an ifest itse lf  as 
th e  la tter  T here are n o  in ter m ed ia te  stages Reality docs n ot b r in g  in to  
b e in g  Avliat Avas non est, bu t a p p aren tly  becom cs its  o n  11 ‘o th e i ’, for even  
Avhile ap p earin g  as th e  o b jective  vvoild, it le m a in s  an u n d m u m sh e d  avIiqIc 
And th e  ad vantage o f th e  in n er  analysis lie s in  th is  that it disc loses le a lity  
no less th an  o u r  id en tity  w ith  it It is w e before Avhom th e  states are 
fu r led  an d  u n fu r le d , it is w e  w ho arc reso lved  in sleep  in to  pu re con
sciousness, which l ik e  a can op y  covers th e  whole o f life  It is our  
se lf th at co-ord in ates th e  states. P la ced  b eyon d  tim e  an d  g en e ra tin g  th e  
tim e  floAV o f  each  state, it is im m orta l, and by im m ed ia te  c x p c i ien cc  Ave 
knoAv it to b e  p erfect bliss. T his is th e  h ig h est being which th e  U pan isads  
call Brahman. It gives being to th e  objects and occurrences of th e  states
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as well as to the states themselves, and this im parted being is real w ithin 
cach state. A state and its contents m utually determ ine their own reality, 
bu t as a manifestation this reality is not ultim ate T he contents 
of the  state as much as the states themselves, when viewed as separate from 
pure consciousncss, fade m to nothing They are mere abstractions, void of 
reality. Again, reality as the eternal witness cannot rightly be treated as 
an object, and num ber and quality which apply to objects cannot be 
predicated of it Being an immediacy, it allows of no doubt, hypothesis 
or predication concerning its nature It is not transcedcnt, bu t tran
scendental It is the Absolute, bearing no relation to any other For in the 
absence of time -and space no relation can exist between reality and its 
manifestations, since the terms of the relation cannot meet on the same 
level of reality

T h e  question how the world arose is altogether inadmissible Causality 
works only in time, and the w’aking world must find its cause in waking 
which circumscribes the sphere of causation Neither can we ask why we 
wake and dream—for we in tu it the states , and those intuitions, being the 
prius of our mental arid bodily activities, arc primary and so beyond the 
pale of time and causation We can now indeed tu rn  our nunds forwards 
and backwards ; bu t when we approach the question of the origin of the 
state that brings forth the mind, wc reali/c our lim itation and arc struck 
dum b W aking limits the sphere of causation This, however, docs not 
affect our conclusions Pure consciousness being the all, waking and 
dream ing can only be its expressions, no less than the worlds which they 
bring into view T h e ir fugitivencss and contingency mark them as realities 
of the second or subordinate degree

We shall now advert to another interesting point of inquiiy. W hat 
is the nature of pure consciousness or the witness? Is it, as pure being, a 
concrete or an abstract idea? If it is abstract or empty of all contents, it 
cannot give rise to the states or to their worlds, for nothing can come out 
of nothing. If on the contrary it is concrete, it already contains in solution 
all the elements that afterwards crystallize into creation, in which case the 
unity is not an undiluted absolute, but a real complexity in a subtle 
condition, and non-dualism is a mere web of fancy and so also arc 
the various degrees of reality. T his objection has been raised by Hegel 
against the Vedanta from a total misconception of its position T h e  pure 
consciousness of the Vedanta is neither an idea nor an objcct It is the 
witness which converts everything else into an object, and is known to us 
more intimately as our self than any objcct can possibly be It cannot be 
classed m  any of the categories of thought as these arc products of thought, 
and no category can precede consciousness which it presupposes T hus the
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dilemma whether pure consciousness is an  abstract or a concrete idea is 
meaningless. T o  treat it as an objcct would be to do injustice to its 
nature. But not to be an object is not to be nothing. It is more real than 
any other, because it is our own self whose reality is a primary datum  
with us, a tru th  we start from, before we ascertain the reality of other 
things. T o question its reality is to question whether we live T he 
Vedanta does not trace the world to the Absolute either directly or 
indirectly Its tru th  is based on facts of experience In  sleep we find pure 
consciousness w ithout a second, and in waking and dreaming the woilds 
unroll themselves before us, m  addition to pure consciousness Since this 
view exhausts all reality, we can legitimately suppose only that the sccond 
element in the states, viz. the world, is but the original pure consciousness 
appearing w ithout loss of integrity as the object to itself As theie is no 
change in it, this second element appearing as an alien must be a delusion 
It is not alien. T hus to resolve all into pure consciousness is the highest 
function of reason It is wrong to derive waking or dream ing from sleep 
All three are independent of one another, and the temporal relation of 
posterior or anterior is the creation of our own time-ridden m ind There 
is no time to connect them  Only a comparative survey of the states enables 
us to assess their metaphysical value

Two im portant considerations force us to recognize this truth First, 
the notions of ‘I ’, the subject, and consciousness are peculiar in their nature 
and inhibit plurality in  strict thinking W e cannot conccivc two T s, two 
subjects or two consciousnesses, unless these are turned into objccts T his 
radical fact no pluralism can explain Secondly, why we believe even illu
sions to be real at the time baffles all psychology, and is rendered intelli
gible only in the light of the tru th  that as we are real we can never 
experience unreality, neither perceive nor conceive it In this m anner 
we transfer m every instance our reality to the object of knowledge 
Both the ‘I ’ and the world bear on them the sure proofs of their origin 
m pure consciousness T he  ‘I ’ cannot be plurali/ed and the world is out 
there only for a cognizing consciousness T his concomitance of the world 
with consciousness must point to a common source of both in which 
they have their kinship

As children fear darkness, says Schopenhauer, so do people fear anni
hilation. Exactly similar is the fear of Brahman, devoid of qualities and 
individuality. But the fear must be overcome, if we are to face facts and 
not indulge in  comforting fancies. Is there, however, cause for fear? 
Gaudapada remarks ‘They conceive fear in what is free from all fear’ 
(.Mandukya-kanka, III  39). How then is this repugnance to Brahman to 
be accounted for? In  the first place, when we try to comprehend It, wc
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require It to be described in terms of what we know in waking life, that 
is to say, in empirical terms. It must be presented as an individual pci son 
w ith power, wisdom, and mercy, in short, as the God of theologv who alone 
can hear ou r prayers, hasten to our help, absolve us from 0111 sins, and be 
our saviour But our experience of sleep stultifies all these fcatuics and 
compels us to conclude that Brahman cannot be desenbed in familiar terms, 
though this does not am ount to saying that It is nothing. O ur v\ hole natuie 
revolts against such a view, and we cannot conceive nothing O ur self 
surely is not nothing On the contrary, the aim and object of manifesta
tion would seem to be the objective realization of the greatness of Biahm an 
as expressible in names and forms T he ideas of power etc displayed 
in life must be tiaced to Brahman, and we cannot define or desenbe It in 
other terms T o  make It acceptable to oui empirical conception even 
personality must be imposed on It T hus the interpretation of sleep as a 
negation of all that we know is but a natural criticism fiom the view point 
of waking It is an external Mew In itself, it is a unity consisting of 
consciousness and bliss and divested of all alien elements Since such is 
our essence our opposition to it is futile

Those that cannot make up their minds to accept the unadulterated 
tru th , are free to regard Brahman as clothed with attnbutcs which mani
festations suggest and justify In  fact, dieam ing and waking arc natu res 
comments on sleep All the power, mental, phvsical, and moral, that they 
display, all the goodness, meicy, and wonder that wc disccin in them, must 
be ultim ately traced to pure consciousness, though these manifestations do 
not affect it in the least Says the Bhagax>ad-Glta (X 11) ‘W hatever is 
glorious, good, beautiful, and mighty, understand thou that to go forth 
from a fragment of my splendour’ Metaphysically there is no evil as there 
is no alien, though from the empirical view both are real and give use to 
ethics Theology contemplates reality clothed with attributes, though it 
does not realize the true basis on which its faith must eternally stand T he 
Vedanta supplies that basis. God then is not fictitious, bu t is the real of 
reals O ur faith in H im  is not without its fiu it, for life is Brahman, and 
no unreality can be smuggled into It. Still the path of reason is distinct 
from that of faith W hile knowledge removes the fetters of ignorance 
immediately, faith steeps us endlessly in  dualistic life in which perfect peace 
cannot reign, from which contradictions cannot be banished T he  duali
ties of common life are appearances whose essence is the One

Ethics is the eldest born of the Vedanta As the inteiests of the 
individual are secured by the relation of the soul to God as one of self 
to self, so the ends of morality are ensured by the recognition of the same 
self in others T h e  Gita declares (X III. 28) ‘He that sees the one ruler
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existing everywhere cannot in jure another who is his own self, and so 
attains the highest goal’. A nd the goal is harmony and peace. T h e  sense 
of individuality and the seeking of individual interests are wrecked on the 
rock of universal identity, the refusal to perceive any other entity than Self 
or Brahman, which is the all and includes all Theology which emphasizes 
distinctions can neither enjoin aimless self-denial nor ensure God’s 
sympathy. For, if God and the souls are essentially distinct, their interests 
may collide and never be identical. On the contrary, he who realizes his 
oneness with God, the all-inclusive Being, trium phs over his narrow views 
induced by a sense of individuality, and can find no e \il in life that does 
not ultimately tend to confirm his conviction T o set the seal on it, he 
becomes pure m  thought, word, and deed, which are its inevitable forms of 
expression ‘Vedanta’, says Paul Deussen, ‘is the greatest support to 
morality’ It fixes the standard of right and wrong and explains the 
instinct imbedded in us in the form of the categorical imperative or the 
preference of the good over the bad

E TH IC S, AESTHETICS, METAPHYSICS, AND MYSTICISM

T he aesthetic feeling or the sense of the beautiful is due to a tempo
rary suppression of individuality and objectivity, to an unconscious reali
zation of oneness T his can never be explained by pluralism Culture, 
training, and personal predilections are contributory factors But the 
effect, viz annihilation of ‘otherness’, would be impossible if the ‘other’ 
were absolutely real T he  aesthetic delight is a metaphysical experience, 
bringing' to light the essentially blissful nature of spirit For beauty is 
externalized bliss.

In  accounting for the second element in life, the Vedanta propounds 
a theory Brahman manifests Itself as the world in order to obtain an 
objective view of Itself It suffers separation into the subject and the 
object, and through eternal change It contemplates Its own inexhaustible 
nature Self-expression is for self-realization Brahman works assiduously 
in the person of the scientist to ransack all corners of nature to make them 
intelligible Hence the progress of science is bound to be unlim ited T he 
Vedantic spirit supplies the most powerful stimulus to the cultivation of 
science in all departments of life W hile the truths so discovered cannot 
be final, owing to the ceaseless change that rules the universe, they can 
never affect the Vedantic truths which envisage all the three states and 
relate to a sphere transcending time T he  reader will carefully remember 
that the Vedanta has fulfilled its function when it has established the one 
reality, which is all-inclusive and which resolves everything into itself 
leaving no remainder. T he  doctrines of Maya and avidya are offered only
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to help the aspirant to rise to the plane of the absolute oneness, foi the 
appearance of an outstanding second element might operate on him as a 
hold back. W hen this is reached, however, there is no worry' with a second 

T he eschatology of the Vedanta is among its dogmatics It concerns 
the fate of unenlightened souls , and as its pronouncements arc neither 
verifiable nor refutable, they must be tested only by the moral principles 
they im olve O n the one hand the soul is eternal, and on the othei its 
embodiment must continue while it remains ignorant of its tiue  nature 
Hence the doctrines of Kaima and rebirth  are formulated to determ ine its 
course through its spiritual evolution Heaven and hell are described as 
places in which the souls of the dead experience joys and sufferings respec
tively in consequence of their deeds in life— ‘accoiding to acts and culture’ 
(Ka U , V 7)—and not as reward or punishment Migration from body 
to body continues until enlightenm ent occuis, which puts an end to further 
migrations and brings about release God as our truest friend guards and 
guides the soul through all its wanderings and can never desert it, for He 
is its very self His solicitude for its well-being never ceases till it is safely 
landed on the shore of deliverance No soul is left to perish in the waters 
of samsara (transmigration) Sin which anses fiom attachm ent to non-self 
creates a distance between us and our veiy self, God Prayer, meditation, 
and worship bring about communion, and facilitate approach Those that 
lean on faith must pass through a very strict discipline in life, practising 
self-control, celibacy and renunciation, devotion and service, worship and 
meditation T hrough the gtace of God so obtained and thiough sj>ecial 
expenenccs they iecei\c enlightenm ent leading to lelease A Vcdantin 
cannot dccry these means warianting a pure and disinterested life, for he 
alone can truly appreciate the adam antine basis on which they rest

We shall now briefly consider the doctnnes of Maya and avidya, 
which, as we have seen, have no place in the stuct system of tru th  * Maya 
is the power with which Brahman is regaided as invested in order to 
account for the phenomenal life T h e  term is also used to indicate the 
phenomena T he contradictions which run  through all empirical life 
point to its unieality by itself and demand a basic reality to make it 
effective T he  belief m  objects, taken by themselves, comes to us naturally 
and is due to avtdya or ignoiance of the tru th  Empirical life endowed with 
an existence independent of God is common delusion, the souice of all 
evil. In  truth , Brahman neither creates nor destioys It is above change 
and tim e and is beatitude itself In  the strictest sense we Are Brahman 
Much of the unpopularity of the Vedanta is due to the rcckless mannei in

1 F o r a fu l le r  idea  see th e  w ilie r  s t edniita  ot th e  Science o f  R eality
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which the tru th  is expounded. T h e  idea that all is Brahman is inspiring, 
while the notion that all is Maya or illusion is to most people disconcerting, 
paralysing T h e  Bhagavad-Glta refers to the absolute and the relative 
phase of the same le a h ty  ‘W ithout any of the senses, shining with all 
sense faculties; unattached, supporting everything; and free from 
qualities, enjoying them ’ (X III. 14) T he  one is the transcendental, and 
the other the empirical view

T he reader who has so far followed the Vedantic reasoning will readily 
perceive that the question of a cause never anses w ith regaid to Maya or 
avidya Maya is a theoretical concession to the aw tyd-ndden soul to satisfy 
its crav ing for an explanation of the world, and auidya or ignorance must 
in all cases be traced to the absence of inquiry. T he order of evolution is 
fixed and im m utable: first, avidya or ignorance, and then intellection. 
Causation cannot precede ignorance, for it piesupposes intellection Knowl
edge is the implacable foe of ignorance which it completely destroys.

T here is an impression that the Vedanta is mysticism and that the 
latter is the culmination of its teaching. T h e  two, however, are wide 
and distinctly apart T he Upanisads no doubt deal largely with upasanas 
or meditations which aim at the experience of mystic oneness and the 
ecstasy resulting from it T his is evidently meant for those who avoid 
discussion and reasoning In  the Vedanta the rational poition stands out 
moie prominently, and the methodology is based on it. T he distinction 
between the two is radical and far-reaching Mysticism seeks private experi
ence by conscious effort, while the Vedantic reason builds on universal 
experience. Although philosophy must throw light on all kinds of hum an 
experience, its tru th  cannot be drawn from special experiences, however 
r a r e , for the latter are not w ithin the lives of all. T h e  Vedanta aims at 
knowledge of t r u th ; mysticism at ecstasy.

In  contemplating life we seem to be spectators of a strange drama, 
a play of shadows in the shape of the states enacted before us T he  actors 
and the scenes are ourselves transm uted, without the least loss of our 
integrity. So long as we take the shadow for substance, we are merged in 
joys and sorrow's, in b irth  and death. W hen we rem em ber that it is but 
a shadow and that reality can cast no shadow, the play now known to be 
an illusion deceives us no more, and the states rolling and unrolling them 
selves before us fool us no longer. We are left to admire the greatness of 
Brahman, which can project such scenes and withdraw them into Itself, 
leaving no trace behind.
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O F all Indian thinkers Sankara is perhaps the most misunderstood, 
although it can be said w ithout any fear of contradiction that through

out his extensive writings he has nowhere been ambiguous He combined 
profundity of thought w ith clarity of expression—a combination raie in 
philosophical writings. It is curious therefore that such a w riter should 
be so much misunderstood. T his may be due to the fact that his phi
losophy tolerates no hum an weakness and requires its followers to sever 
connection with all that is dear to the heart. O ur attachm ent to worldly 
objects is so deep-rooted that we do not willingly part w ith them, even for 
the sake of tru th  It is possible therefore that our uorldly-mindedness 
unconsciously obscures our vision, and we try to interpret things in  a 
m anner that fits in w ith our own beliefs and likings

T H E  ABSOLUTE AND T H E  INDIVIDUAL SELF 
Sankara’s unflinching logic led him  to the supra-iational (and not to 

the irrational) H e starts with the view that the essence of reality must be 
its absoluteness it must rem ain ever the same, unconditioned by time, 
space, and causality.1 I t follows from such a conception of reality that 
the hum an intellect, conditioned and varied as it is, has not the remotest 
chance of ever comprehending it in its entirety Hence revelation is the 
only source of knowledge regarding the ultim ate reality of the universe. 
Nevertheless, Sankara fully appreciates the value of reasoning in an inquiry 
into the nature of reality. H e says that in matters of philosophical inquiry, 
unlike discussions on dharma (duty), perception, inference, and other 
hum an evidences are as indispensable as the Sruti. But only such argu
ments are to be tolerated as are not independent of the Sruti bu t 
supplement it.

T h e  world abounds in evil, and suffering seems to be the lot of 
every individual. T h e  Naiyayikas (logicians) have gone so far as to declare 
that there is no pleasure in the true sense of the term in any worldly affair ; 
there is only miseiy which is foolishly accepted as pleasure Even body 
desires to attain happiness and avoid misery In  tact, all oui endeavours 
are dnecterl towaids that end. Desire for salvation is a desire to get rid 
of all kinds of miseiy, vshich truly constitute our bondage. But how to 
attain  a perfect state of happiness’

1 See A d h y is a - b h i i fy a ,  B r a h m a  SQ tra
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In order to root out suffering it is proper to investigate its cause. How 

do we account for the wrongs of which the world is full, and the apparently 
undeserved sufferings which befall its inhabitants? If suffering be a result, 
it can only be the outcome of our own acts. It is illogical to hold that A 
suffers for the fault of B So orthodox philosophers m aintain that every 
individual reaps the consequences of his own deeds, whether performed 
in this life or in former lives. Most intim ately connected with this doctrine 
of the pre-existence of the soul is the universally accepted law of Karma. 
Nothing can be lost T h e  law of Karma in the moral world is the counter
part of the law of the conservation of energy in the physical world. W hat
ever a person may do, he must some day feel its consequences But it is 
also evident that the consequences of all our actions are not expet lenced 
in this single life Every action bears fruit, bu t it requires a suitable time 
and environment for us fulfilment; till then it remains a latent force 
(adrsta) So if life has continued from eternity, the store of our karma 
must necessarily be inexhaustible, for while part of it is being spent 
through experience (bhoga), fresh karma is being added Hence it is clear 
that the wheel of karma, once set in motion, will gather m om entum  at 
every turn, and there will be no escape from sufferings, which are the 
inevitable result of action, un til such action is brought to a standstill 

But how can the ever-revolving wheel of karma—the cause of b irth  
and death—be stopped? It is idle to think that the eternal store of karma 
can be exhausted through experience Philosophers of whatever school are 
emphatic in their declaration that this can be effected only by knowledge 
T h e  followers of Sankara hold the following view

Every individual works, and by the law of necessity has to reap the 
consequences of his actions But we must see if it is in the very nature of 
an individual to work If so, it is evident that there could be no escape 
from it at any time, and the cycle of births and deaths would consequently 
go on unhampered, and no salvation would be possible. If an individual 
is essentially a kartr (doer), he will ever rem ain so, for he cannot go against 
his nature ,a and as m the normal state of things work can have no end, 
salvation is out of the question. On the other hand, if it can be proved 
that the individual is not essentially a kartr, and hence not a bhoktf  
(enjoyer), then and then only would salvation be possible

T h a t the Atman is im m utable and indestructible is declared by the 
Vedanta to be a self-evident tru th . W ere it changeable, there would 
rem ain none to witness or cognize the changes. Again, none can deny his 
own existence, for he who denies would surely exist and therefore be the

* Upadc&a-sahasri, II  89
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Atman. I t  is evident therefore that the Atman is neither the body nor the 
senses nor the mind, inasmuch as all these are m a state of flux. It may 
be noted that the ahankara (ego) is in existence only in so far as it is 
understood w ith reference to events. Is there anything underlying the 
ahankara which might be supposed to exist independently of all mental 
activities? If so, that might be accepted as the Atman, the reality, the 
everlasting and unchanging essence of the individual, inasmuch as it is 
unaffected by psychic or physical changes and at the same time forms the 
noumenon of which all m enfal and bodily changes are phenomena. But 
the difficulty of discovering it is apparent. Apart from the Sruti, the only 
other means of recognition at our disposal is the mmd. But the mind, 
being itself phenomenal and having inherent limitations, can have no 
claim to comprehend the Atman. Further, anything discovered with its 
aid must necessarily be coloured by it It is impossible to comprehend 
anything unaffected by the psychic process

Sankara shows that the subject (vtsayin) can never be the object 
(visaya) T h e  T  can never be anything other than the T  W hen I say 
that I have known myself, what I have actually known is not the self bu t 
something other than it W hatever becomes an object of knowledge 
becomes, by that very fact, something other than the self. So the knower 
is unknowable T h e  body, the manas (mind), the buddhi (intellect), and 
the ahankara (ego) are all objects of knowledge, are variable, and are not 
therefore the Atman Rationally speaking, the subject can never be the 
object, yet it is a habit of hum an nature—a necessity of thought—to 
transfer the essence and qualities of one to the other and to identify the 
one vsith the other 3 In fact, all our actions, both mental and physical, 
are possible only on the assumption that the Atman is identical with either 
the m m d or the body or w ith both It is evident therefore that our ordinary 
conception of the T  is altogether wrong and that the true ‘I ’ is neither 
the body nor the m ind and is as such unknown and unknowable But 
this should not be taken as a message of despair T he Atman ever remains 
the subject, and cannot become the object So an individual is in essence 
the Atman, never affected by mental and bodily changes, vshich are all 
extraneous 1

T his is the t iu e  n a tu re  o f  th e  A tm an , w h ich  is n e ith er  th e  km tt  nor  
th e  bhoktr  a n d  is in  rea lity  ever  free T o  th in k  that A tm an  is in b on d age  
is w ron g , an d  is d u e  to  sh eer ig n o ia n c e  o f its essen tia l n a tu re  T he A tm an  
is fa lse ly  id en tifie d  w ith  th e  anatman  (non-self), and h en ce  th e  b on d age

3 See Adhyusa bhafya Brahma-SGtw.* Ibid
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Bondage is therefore not real.5 I t exists only so long as one fails to realize 
the unaffected nature of the Atman, and identifies it w ith the non-self. As 
soon as the true Atman is discovered, the illusory bondage disappears. So 
says the Sruti: ‘All knots of the heart are cut asunder, all doubts are dis
solved, and all karmas are ended, when the highest Brahman is realized as 
one’s self’ (Mu. U , II. 2 8). So salvation is no new state of existence, it 
is no acquisition.

MAYA
Having once accepted the authority of the Sruti as unquestionable 

and final, Sankara did not flinch from its inevitable consequences His 
adherence to Vedic authority is so complete that he would not toleiate any 
compromise, even when his interpretation of Sruti came in conflict with 
experience Such a contradiction he explained aw'ay by boldly declaring 
that ‘Brahman alone is real, the world is false, the individual is Brahman 
and nothing else’—which sums up very accurately the fundamental doctrine 
of his philosophy

T he Sruti says, 'T hou art T h a t’ (Ta t tvam asi) T he  individual 
(Jiva) is to be regarded as peifectly identical w ith the absolute Biahman 
and Sankara takes Brahman to be essentially nirguna  (without any 
attribute), nishnya  (without any activity or movement), mravayava (without 
any parts), nirupadhika  (unconditioned and absolute), and nnviscsa (having 
no distinguishing elem ent in it, a simple homogeneous entitv) Even the 
words sat, cit, and ananda, he says, do not imply any qualitv oi dilfcien- 
tiation m the being of Brahman, bu t what they simply mean is pure being, 
pure consciousness, and pure blessedness, each implying the others" Nowr 
the Jiva is evidently just the reverse of all tins How could it then be 
identical with Brahman?

Again, the woild, which is always in a state of flux, is said to have 
the self-same Brahman as its causc (Itarana), both material (upaddna) and 
cflicicnt (nimitta) In what sense could this phenomenal world be spoken 
of as emanating from, subsisting in, and finally m eiging in the absolute 
Brahman? How could the non-relational Brahman be linked with the 
relational woriel, a world containing the individual Jivas as well? Smkara 
says that in no way could this impossibility be made possible And u lti
mately it must be held that the world is not, 1101 did it ever exist, neither 
will it exist in future T he  only truly existing thing is Biahman, and all 
else is naught. So Gaudapada in the M dndukya-kdnka  (II 32) says, ‘There 
is neither dissolution nor creation, neither a person in bondage nor any

■ Uj>ade(a saltan!, X II 17, Brahma Sutra bha\\a, IV 3 14, Taittn lya bhafya, I* Sec Taittirlya-bhasya, I, where the subjcct is elaborately discussed
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spiritual aspirant, neither any seeker after liberation nor one that is 
liberated—this realization is the highest tru th ’. Now, this negation of the 
world of time, space, and causality in the being of Brahman, the ultimate 
T ru th  (paramartha-satya), is itself an attem pt to reconcile the apparent 
contradiction between the Sruti and experience But any suctT attem pt 
at reconciliation would be tantam ount to bringing down the Sruti within 
the realm of logic, whereas the importance of the Sruti depends not upon 
its rationality, but upon its authority So all such attempts would go 
against the very spirit of the Sruti Yet so long as we are what wc are, 
that is, slaves of lationaTItyrtTiie absolute self-sufficiency of the Sruti can 
make little appeal to u s , a rational explanation of the contradiction 
becomes necessary, and that is the task of the philosopher

Sankara explains it by what is known as Maya (illusion) or adhyasa 
(supeiimposition), the principle of unifying contradictions—contradiction 
between the self and the non-self, the ego and the non-ego, the subject and 
the object, the cause and the cffect, Brahman and the world Contradic
tions, as we know, can nevei be reconciled But no experience is possible 
unless and until they be somehow unified Maya is theiefoic the principle 
that mystenously unifies contradictions and is as sucli inexplicable and'*, 
indefinable (nnirvatanlya) In other words, it is the pnnciplc of identi
fication of contradictions or the principle that makes a thing appear as 
what it is n o t 7 You take a rope to be a snake , this is adhyasa You 
take Brahman to be the world , this too is adhyasa In  reality there is 
no snake, no woild, and there should not be any superimposition , the 
one cannot be the other Yet it is the inheient nature of man to identify 
truth  with falsehood T his principle of adhyasa therefore is such as has 
no reason to exist, and yet is most indispensable foi all human affairs 
It is the law that regulates all our actions and all our movements , nay, it 
is the law that makes the world what it is Although it is indefinable, yet 
it is no abstraction and has a most conciete existence so far as the phe
nomenal world is concerned

T h e  Vedantins have discussed the problem of erior very thoroughly 
and have come to the conclusion that illusions are due not so much to the 
knowledge of the object this way or that as to the absence of the knowledge 
of the object as such.* T his want of knowledge (apiana), however, must 
not be understood to be a mere negation of knowledge It is not an abhava, 
bu t a bhavarupa (a positive entity), although from the standpoint of 
Brahman, the ultim ate Reality, its existence is altogether denied.

Now the Jiva can be said to be identical w ith the featureless
' See AdliyBsa bhasya, Brahma SUtra, Praina bhSfya, I  16, M&ntfiikya kanka bh&fya, I 9 
'  See SiddhBnta-leSa-sangraha
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(ntrviSesa) Brahman, only if his JIvahood be held to be a mere appearance— 
in other words, if JIvahood is taken to be a mere superimposition upon 
Brahman and, as sucli, false. Sankara actually holds this view and says 
that it is Brahman that appears as the Jiva through ignorance or super- 
unposit ion (adhyasa).

Again, Brahman can be called the cause of the world, only if the world 
\ be taken to "be a mere appearance, a superimposjtiQn—in  other words, if 
\Brahman be taken to be the ground (adhisthana) of the world-illusioq. T he  
ftope does not lose its ropeness even when it is mistaken fox snake 
Brahman certainly cannot be said to transform Itself into, the world. It 
only appears as the” world because of adhyasa.

From what has "been’stated above it follows that the world is a figment 
of Maya, a mere appearance. But an appearance cannot have, even 
temporarily, an existence independent of that of which it is the appearance 
T h e  Samkhya holds that the world is an evolution (parinama) of Pradhana, 
which, it says, is a self-existing, independent principle. But m atter by 
itself is inert (jada), devoid of sentiency, and its movement towards the 
evolution of an ordered world is simply unthinkable T he  Vcdantic Maya, 
on the other hand, is said to be an entirely dependent principle It can 
be conceived only in  re ference 'to  ’pure Being and pure consciousness 
Brahman being the only reality, nothing can be conceived without being 
related to I t 8 Maya therefore by itself is not sufficient to account for this 
phenomenal world So the Vedantins do not hold Maya to be the cause of 
the world R ather it is said that Brahman is the cause or ultim ate ground 
of the world But when Brahman is said to be the cause of the world, It 
must necessarily be supposed to be conditioned (sopadkika); absolute 
(mrupadflika) Brahman can have nothing to do with the world And the 
upadhi (condition) that conditions Brahman as the cause is Maya

LEVELS OF T R U T H  
So the world has no absolute reality (paramarthika satyatva) It has 

an apparent and relative reality T h e  world-perception goes on unim peded 
till one realizes what one really is, that is Brahman Idealists deny reality 
to external objects Sartkara is not prepared to a ttribute  reality even to 
mental even ts, bu t he maintains that so long as Brahman is not realized, 
that is, so long as the empirical world continues to be perceived, both the 
external and the internal world are to be accepted as facts, neither more 
nor less Hence the world too has a reality of its own, which, as distin
guished from absolute reality, may be called vyauahartka satyatva, that is, 
reality as far as it is necessary for all practical purposes T h e  objects of a

• See Mftndukya-kanka-bhasya, I  9
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dream, although known as false on awakening, are real w ithin the limits 
of the dream. Similarly, the world is also relatively real and is said to 
be false (m ithya) only when knowledge dawns. It should be specially noted 
that although the world is false, yet it is not altogether non-existent (allka) 
like the son of a barren woman Sankara is even prepared to grant some 
reality to the rajju-sarfia (the snake in  the rope), which he calls prdtibh&stka 
satyatva (seeming reality) as distinguished from the other two kinds of reality.

T he Vedanta of Sankara stands for the theory of Vivarta, as against 
the theories of Arambha (of the Nyaya) and Parinama (of the Samkhya), 
in  any of the following senses of the term (1) Vivarta may be defined as 
the appearance of a higher reality as a lower one, as for example, when the 
transcendental (paramarthika) Reality (Brahman) appears as the empirical 
(vyavahanka) reality (the world), or when an empirical reality, say a rope, 
appeals as a seeming (pratibhasika) reality (a snake); (2) Vivarta is the 
appearance of cit (consciousness) as jada (the non-conscious); (3) Vivarta is 
that state of the cause, usually known as effect, which is neither different 
from nor identical with the cause, and as such is inexplicable It will be 
noted that the arguments adduced by the Arambhavadins10 and the Pari- 
namavadins”  are equally weighty,1 although they hold contradictory views— 
the former taking the effect to be different from the cause, and the latter 
taking the effect to be identical w ith the cause in substance Sankara, 
however, does not accept or reject either of these views He says that all 
that can be said w ith any am ount of certainty is that the effect has no exist
ence independent of the cause, and that which has no existence by itself 
cannot be said to have any reality m  the true sense of the term So the 
effect neither is nor is n o t , for if it were absolutely non-existent, no activ ity , 
would be induced T h e  world we see before us is neither real nor unreal, 
nor both real and unreal Hence it may be logically termed as really 
indefinable (amrvacaniya) T his is the fundamental-position of the theory' 
of illusory appearance.

VIEWS IN  BRIEF
We may conclude by briefly noting the findings of Sankara in his 

study of the Vedanta •
1. Knowledge or consciousness absolute is the reality that is Brahman 

Brahman is nirguna, ntruisesa, absolute consciousness It is one, indi
visible, w ithout a second, having in  Itself no bheda (difference)—either 
sajatiya, vijatlya, or svagata 11

"  Those who hold tha t an effect is something newly created, e g the NaiySyikas
11 Those who hold that the effect existed in its cause, e g  the Samkhyas
11 Meaning respecmely the difference ‘within the same species’ (as between two trees),
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2. T he  Jiva is essentially the same as Brahman and is therefore self- 
lllumined, unlim ited, and ever free. Its limitedness and all its consequent 
effects are due to upadhis or conditions, which, again, appear through 
avidya (nesciencc) and as such are unreal. Eliminate the upadhis ; the 
apparent duality at once ceases, and the Jiva no longer retains separate 
identity. T he sense of personality is bondage, that of universality is 
freedom To be Brahman is not the extinction of the individual, rathei 
it is the expansion ot one’s individuality into the infinitude of Brahman. 
T he J h a  is always Brahman—during bondage the upadhis screen th u  
tru th  , 111 the state of freedom it shines forth as Brahman—as what it 
always is , nothing new happens.

3 Brahman simply appears as the world (including individuals as 
well) through avidya _ T h e  world has a phenomenal reality, bu t no reality 
of its own Avidya  too is no entity separate from Brahman, bu t is 
indefinable and negligible

4 Brahmanhood is realized by the knowledge of the absolute identity 
of the Jiva and Brahman. T he dictum  Tat tvam asi reveals this identity 
M u kti  (liberation) is nothing but the realization of this identity. It is 
quite possible e \en  in this body, that is, even while living ( jivanm uktt)

5 Perm anent bliss can never be a result of work It is directly 
attainable by knowledge (jnana), and once enlightenm ent has been obtained, 
no work is necessary But till then all prescribed works must be scrupu
lously performed, as these certainly help towaids realization 18

Last of all, we may appeal to the readers of Sankara to bear always in 
m ind the following two fundam ental principles of his philosophy for a 
clear understanding of his position:

1 T hat although he does not really adm it kinds of tru th , yet for the 
sake of convenience he speaks of (l) paramarthika tru th  attributable only 
to Brahman, (n) vyavahanka  tru th  attributable to the objective world, and 
(111) pratibhasika tru th  attributable to the illusions of an individual so 
long as they last.

2 T h a t (i) from the standpoint of Brahman, Maya is tuccha 
(negligible)—the question of its existence or non-existence does not arise, 
(11) from the standpoint of strict logic, Maya is anirvacaniya (inexplicable), 
i e it logically fails tp explain any relationship between Brahman and the 
objective world, (ifr\ from the standpoint of common experience' Maya is 
vastava (real), the very life of the world

‘between different specics' (as between a tree and a cow), and ‘within itself’ (as between the branches, leaves, etc of a tree)
13 See Brahma Sutra bhifya on I  1 4, IV 1 16, Upadeia sahasfl, I  6 26, etc
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13
T H E  ADVAITA AND ITS SPIR ITU A L SIGNIFICANCE

T HE lllusoriness of the individual self is apparently the central notion 
of Advaita Vedanta Every vital tenet of the philosophy—Brahman as 
the sole icality, the object as false, Maya as neither real nor unreal, Isvara 

as Brahman in icfeiencc to Maya, moksa (liberation) through knowledge 
ot Brahman and as identity with Biahman—may be regarded as an elabora
tion ot this single notion

A1)MYa s \  SPIRI'I UAI DFTACHMEN1
An illusion, unlike a thinking error, excites wonder as it is corrected 

One's appichcnsion of something as illusory involves a peculiar feeling 
of the scales falling from the eyes To be aware of our individuality as 
illusory wouTcl be then to wondei how we could feel as an individual at 
all As wc a iet it is indeed only in faith, if at all, t hat wc accept the illu- 
sonncss ol our individuality But even to understand the position, we have 
to refer to some spiiitual experience in which we feel an abrupt break 
with oui past and wonder how we could be what wc were A peison 
behaves as though he believed he w'ere his body, and although he never 
explicitly says that he is his body, he never also orchnarilyTeels detached 
enough fiom the body to wondei how he cannot yet get rTcI7>T the belief 
T he  notion of adhyasa or the false identification of the self and the body 
would lievei occur to a person who has no expei tence of himself as a_s£irit 

,and o i^the object as distinct fiom the stibiect. as m other- pcisoi^ is £rou3 j
oneself) It is only one who felt such a distinction of thc» splf and ’the hndv 
tKat would wonder at his own implicit belief in their identity He can 
take the identity to be illusory, only if he feels it to be impossible and 
cannot yet deny its appearance Vedanta starts with the notion of adhyasa ' 
and presupiwses such an experience of spiritual detachment fiom the bodv A 1 

including; the  .empirical mind
W c can conceive this spiritual condition as a deepening of the form 

of moi al consciousncss in which we not only repent of our past actions, 
but hnd it hard to imagine how we could perform them In  this conscious
ness, our past being is felt no t only to be strangely alien to us, Pul as an 
intellectual absurdity, as apparently at once subiective and obiective. at 
once 1 and me One at best thinks of one’s body as me and not as I , 
but .n rrpentancc. u nless it is a senseless whipping of a dead horse, one 
js awaie of the self that is castigated as not merely me but also as I , not
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only as a thing of the past, alienated or objectified, bu t as still tingling 
with subjectivity. In  the further stage, in  which the past appears un in telli- 
gible, this past I  is not only sought to be disowned, but is cognitively 
vlew ed~asa sort of you (yusmad) that is yet I (asmad), aco n trad ic tion  
that- yet appears. T his alienated I which is not mere me is .th e  in
dividual-  self, and it is on this spiritual plane, and not lower, that 
one is cognitively aware of one^s individuality. One is aware, however, 
here of the individual self as a contradiction, or as somehow at once true 
and false, true as the unobjective subject and false in  so far as it appears 
as another I (you), as at once me and I. T h e  potions of individual self, 
of the individuality or me as false, and of the eternal self as the J  that 
is never me, are born in one and tHe same spiritual consciousness.

T h e  individuality is understood as me, i e. as the illusory objectivity 
of the subject and not merely illusory identity w ith the ^bjecTTaken as 
real; rhe~Tdentity of the self and the not-self has theHEorm of the self, 
being in fact the embodied self and not the conscious body. T h e  indi
vidual self means the self feeling itself embodied, the embodiment being 
only a restrictive adjective of the self; and the illusormess of the embodi
m ent is the illusormess of the body itself and not merely of the self’s 
identity with it. T h e  idea of the object, in fact, as distinct from the 
subject, is derived from the idea of the embodiment, which itself is 
born in the consciousness of the individual self as false in  respect of its 
individuality.

TW O ILLUSIONS
T here  is, however, a complexity. T h e  me is taken as illusory not 

primarily because it is objective, b u t because the individual self already 
appears to itself false in  so far as it takes itself to be an objective subject, 
to be a sort of ynui-wEich is at once me and T As the individual self is 
felt to be false, it is realized that the I cannot be m e ; bu t this does not 
prevent the me or the body from appearing as I. T here  are apparently 
two lllusions+^jf the I appearing as vou ('objective subject) and therefore 
also as me (o b jec t^ tn d  of the you appearing as I. In  the spiritual con
sciousness in  which a person wonders J i tm  he-cou ld  be w hat-he cannot be, 
he corrects the former illusion, bu t not the latter, for unless the past self 
were still j>resent, there  could he no sense ot inTeflectual absurdity. His 
past self (you) is still somehow he, though he sees he cannot be that self. 
Under the first illusion he is aware of the_me or t h e b ody as only felt, as 
his embodiment or^u n itin g  character; and the correction is his realization 
that such a body was only his individual illusion. In  the other illusion 
that continues, the body appears to be a substantive fact, distinct from him
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and yet as somehow he W ith the correction of the first illusion, he sees 
that this appearance also should beollusory. bu t he still does not actuallv 
disbelieve it. Hence it is that he wants this illusion to be dissipated and 
meantime realizes that it is not his individual illusion, bu t a cosmic illusion, 
the dissipation of v\hich would mean for him rcah/ation of the body and 
the entire world, of which it is the point of refeience, as illusory

T o  be conscious of oneself as individual or me is to be conscious of 
the me as illusory and of the subject or I as the tru th  T he me is the 
prototype ot objectivity, and to feel it to be lllusorv is to be av\are of the 
possibility o f objectivity itself being illusory. W e take a particular object 
to be rttuwry only as we believe in the objective v\orld, bu t we could 
never conceive the illusorincss of the world itself unless wc staitcd with 
the illusoriness of the me W ere it not also for this starting illusion, an 
illusory objcct would not be conceivcd, as it is conccived in Advaita 
philosophy, namely, as aniruacya, as an unasscrtablc that is yet undeniable 
T h e  illusion of a snake being corrected rouses wonder Wondci ‘•liould 
mean that this (rope) being a snake is a contradiction that yet was pusented, 
bu t there is apparently no actual consciousness here of a conti adiction 
presented as such, viz of this being at once snake and rope T h e  spm tual 
consciousness of one’s illusory individuality is, however, explicit conscious
ness of the contradiction of the self having been believed as not-self It
is the illusion of the individuality therefore that suggests the thcoiv of 
objective illusion called Amrvacya-khyativada.

TH E CONCEPT OF MAYA 
T his brings in the concept of Maya or the principle of illusion as 

-what cannot be characterized either as real or as unreal It is piimauly 
the illusion through which the self believes (in V'ilhng and feeling) that 
it is an individual^ As this belief persists even T\ hen the~Tn3Twdual sees 
that~~the se1f~cannot be individual, the individuality appears ncithci as 
real nor as unreal, for if the belief were removed, there would be no 
individual Self tiPsee the unreality of individuality T he principle of 
lndividualityTTherir is prior to the individual’s actual consciousness of 
himself as mdivlduaT and of this world as his experience (bhoga) , and as yet 
this individuality is what cannot be real, it has to be taken as the cosmic 
principle of illusion M ay?is the principle of mdiv iduality, the beginnmgless 
nescience thar the individual self lias to conceive as positively conditioning 
his individual being as also his subjective ignorance. T o  the individual 
there are many individuals, and so Maya may be taken as the corpus of 
the many beginnmgless individualities. Again, as the world is understood 
as the system of experiences o f the individual self, which apart from the
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self are bu t empty distinctions and forms, natni-rUpa as they are called, 
Maya may be characterized as the manifold of namd-rupa—the name and 
form—which has no self-identity and yet is undeniable.

BRAHMAN AND IW ARA 
T his last conception of Maya, however, is intelligible only through the 

conception of Maya as the cosmic principle of illusory individuality. As 
cosmic, it has to be understood m  reference to the unindividual self or 
Brahman, though only as what is not Brahman Brahman has, however, 
no necessary reference to Maya , He can be, bu t need not be, understood 
as what is not Maya Understood as what is not Miya, or as it is figuratively 
put, as shining against Maya w ithout being identified with it, or as a master 
using this principle as his servant, He is Kvara, the Lord of the individual 
selves and the Creator of the world T he  world is understood as the system 
of the experiences of the selves, and as they believe themselves to be 
individuals so far as they will, the experiences are to be taken as their bhoga 
accordant with their karma Isvara then is conceived as actualizing their 
karma into their bhoga or experience, and thus manifesting the manifold 
of nama-iupa, which as experienced is just this world or jagat

Isvara has different relations to the individual selves and to the world 
He is the Creator of the world, bu t not of the selves, the notion of ci eat ion 
of souls being foreign to all Indian philosophy aticTnot to Advaitavada only 
Creation is understood as manifestation m the soil of Maya Brahman in 
a sense becomes the world w ithout losing His transcendence T he  world 
is an absolute-appearance, at once real and unreal, real as Brahman, the 
cause that continues in the effect, and unreal as alienated from Him It 
cannotTTiowever, be said similarly that Brahman becomes the Jiva ; the 
Jiva is Brahman and only views himself as other than Brahman, the otherness 
being no absolute appearance, bu t only the content of his wrong belief 
As explained, however, the principle of illusion itself has to be taken by 
the Jiva as cosmic, and hence, though his individuality is not an absolute 
appearance, Brahman in relation to him  appears absolutely as Iivara.

Isvara in Advaita Vedanta is conceived as an absolute emanation from 
Brahman, though Hc_has been sometimes erroneously supposed to be 
Brahman as merely viewed by the Jiva in reference to himself and the world. 
T his reference to Tilmself and the world is not his thinking only ; that 
creative thought (iksa)— ‘Let me be many’, etc.— belongs to Brahman and 
is not simply referred to H im  allegorically by the Jiva At the same time 
this manifold that is manifested by H im  is manifested as (partially) unreal, 
as already ‘in the jaws of death’, as m fact as much retracted as created 
Hcncc His creativity is like that of the m agician ; as the creativity of
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absolute appearance, His freedom or iaktt is neither absolutely real nor 
unreal, and this is just how the cosmic Maya is characterized.

As absolutely free in  respect of creation as Brahman Himself, with 
this absolute' freedom or Maya Sakti—a determ ination that means no 
restriction of His being—Kvara is not only not a false idea of the Jlva, 
a mere symbol adopted for his upasana (worship), H e is not also an absolute 
appearance like the world. Isvara is as much unconstituted by Maya as 
Brahman, and both are characterized by the same epithets—mtya-buddha- 
Suddha-mukta  (eternal, omniscient, pure, free). Kvara has a dual form, 
as w ielding Maya sakti and thus immanent in  the world (vikaravartm), and 
as dissociated from it, transcendent (tngunatlta ) and merging back into 
Brahman. As transcendent, Kvara is conceived as what is not Maya, as 
determ ined not by Maya bu t by freedom from M§ya, as other than the world 
that is pu t forth by H im  as an appearance, while Brahman is understood 
w ithout reference to Maya and the world T he  current conception of 
Brahm an and X£vara as the higher God and the lower God appears to be 
a fallacious exaggeration of this simple distinction

MOK§A AND ITS MEANS
Brahman is the eternal Self that has not only no positive determination, 

bu t has not even the negative determ ination of consciously rejecting positive 
determ ination He is indeed characterized as Sat (existence), Cit 
(knowledge), and Ananda (bliss), bu t these are not determinations, being 
each of them the unspeakable Absolute viewed by us as beyond the deter
minate absolutes Sat, Cit, and Ananda formulated by our consciousness. 
T he  individual self has not only to correct for himself his subjective illusion 
of individuality, not only to wait for the cosmic illusion ot individuality to 
be corrected, bu t also to contemplate all correction to be itself illusory. 
H e has to contemplate moksa not as something to be reached or effected or 
remanifested, not even as an eternal predicament of the self, bu t as the self 
itself or the svar&pa of Brahman. T h e  self or the absolute is not a thing 
having freedom but is freedom itself.

T h e  individual illusorily thinks he is not free and wants to be free 
T o  his consciousness, accordingly, there is the necessity of a sadhana or 
discipline to attain freedom. This discipline to him must be such as will 
lead him  to realize that his bondage is an illusion and that he is eternally 
free. T o  know the tru th  about himself can be the only way of attaining 
freedom, and the discipline therefore is primarily that of knowing (jnana) 
and secondarily that of willing and feeling (karma and bhakti) T h e  latter 
is in  the first instance helpful as a preparation for knowledge, as securing 
the spiritual attitude in which the inquiry into spiritual tru th  can start.
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1 fIn  reality it is more than rucic preparation, since with the progressive 
traasjaarcnc) ®f the m ind effected through any discipline, the tru th  .begins 
to stome in, though it may net be nl the intellectual way. Knowledge that 
is demanded foi freedom is spnitual being la ther than the detached 
consciousness of a spectator, being knowledge of the self not as distinct 
from but as one with the knowledge. T h e  spm tual being that is secured 
by kaima  and bhakti cannot therefore be very different from puma. T he  
claritv of spiritual being is nnplicitlv or explicitly the clanty of knowledge.

Vedanta is primal lly a religion, and it is a philosophy only as the 
formulation of this religion All religion makes foi the realization of the 
self as sacred, but the religion of A d\aita is the specific cult of such 
icahzation undeisiood explicitly as self-knowledge, as sacred knowledge, 
and as nothing but knowledge W ithout rejecting any other sadhana, it 
piescribes knowledge as its d isfinctnc sadhana and regaids it as self- 
sufficing and requiring no supplem entation (mntuctaya) 'Flic self is to 
be known—accepted in the hrst instance in faith, which as confirmed, 
claufied, and formulated by reason would be ‘inwarchzed into a vision This 
woik of reason is philosophy, which is thus not only an auxiliary discipline, 
but an integral part of the religion and its characteristic self-expression

I'NlV hRSAl, O f  I lO O K
A d\aitism  as religion and philosophy in one is at once individualistic 

and unneisalistic in its spm tual outlook. Religion is nothing if not in 
dividualistic , it is an ‘inuardizing’ of one’s subjective beirig, a deepening 
of one’s spiritual mdiv iduality, this being the unsjx>ken inner function 
even of a religion with the salvation of all as its professed objective 
Philosophy 011 the othei hand is essentially univeisalistic in its attitude, 
presenting a tru th  that is for all, and is not meiely a mystic experience of 
the individual philosopher As an explicit teligion, Advaitism insists on 
the coaseivation of one’s spiritual individuality or svadharma, while 
implicitly as philosophy, a  recogmzcs the svadharma of evei)onc else as 
absolutely sacied, being in this sense the most catholic and tolerant among 
lcligions Again, as an explicit philosophy, it takes every individual self 
as the one self or reality , and at the same time as an implicit religion, it 
denies the w'orld that is common to all and letires into the solitude of 
subjectivity In either aspect it appears to combine the boldest affirmation 
with the most uncompromising denial

FRA( IIC.AL ID IA U SM
Advaitism stands for a strong spirituality, for efficient practice of 

idealism, for unwoildhness that is neither sentim ental nor fanatical. It
250

t h i  c w j  Ur a l , h e r it a g e  in » ia



TH E ADVAITA AND I I S  SPIRITUAL SIGNIFICANCE 
not only asserts the detachment of freedom of the self from the world, it 
boldly denies the world, though it does not take even the illusory object 
to be merely imaginary (tuccha) So too, while it prescribes nw rlti or 
renunciation of the world in spn it, it demands that it should be practically 
and methodically achieved through such discipline as is suited to the 
adhikara or actual spiritual status of each individual, and may not im olve 
even in the ease of the highest adhiharm  a literal adoption of the herm it’s 
life W hile the spirit is taken as the only reality, the object is understood 
not as absolute naught, but as absolute appearance, as a necessaiy symbolism 
of the spirit. Logic, law, and the re\ ealed word itself are all in this sense 
symbolism—unreal m  themsehes and yet showing the reality beyond T he 
object has thus to be accepted in order to be effects ely denied One has 
to be a realist to outgrow realism It is for the strong in spirit to attain the 
self, and strength consists not in ignoring but in accepting facts—accepting 
the conditions of the spiritual game in order to get beyond them

Advaitism aims at the absolute freedom of the self, freedom from all 
relativity, including the relativity of good and evil Freedom fiom law is, 
however, to be achieved by the willing of the law, by the peitormance of 
one’s moral and spiritual duty without desire—desire not only for pleasure 
but even for spiritual merit, and by merging one’s individuality in objective 
or institutional spiritual .life which represents a yajna or the sacrificial 
concert of gods and men It would imply the strenuous cultivation of 
a dispassionate serenity of soul and the strength that it implies to keep out 
illusions and stand unruffled m one’s subjective being

TO I ERATION
Toleration is to Advaita Vedanta a religion in itse lf, no one who 

realizes what any religion is to its votaiy can himself be indifferent to it 
T he claim of a religion on its votary is nothing outside the religion and is 
itself as sacied to otheis as the religion is sacied^o him W hile then an 
individual owes special allegiance to his own religion or svadhatma, which 
chooses him rather than is chosen by him, he feels that the leligion of 
others is not only sacied to them but to himself also This, in  fact, is the 
practical aspect of the Advaitic view of all individual selves being the one 
self. T h e  oneness is not contemplated m the empirical region, and there 
is no prescription of universal broihcihood in the sense that the happiness 
of others is to be promoted as though it were one’s own happiness There 
is indeed the duty to relieve distiess, but such work is to be pei formed as 
duty rather than as a m atter of altruistic enjoyment, the city detached 
attitude of duty being consonant with the spirit of the religion of jiiana 
T he brotherhood that is practically recognized in this religion is the
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brotherhood of spirits realizing their svadharma, the dharma  of each being 
sacred to all If, then, in this view it is irreligious to change one’s faith, 
it is only natural to revere faiths other than one’s own. T o tolerate them 
merely 111 a non-committal or patronizing spirit would be an impiety, and 
to revile them would be diabolical. T h e  form m  which the tru th  is in tuited 
by an individual is cosmically determ ined and not constructed by him, and 
the relativity of tru th  to the spiritual status of the knower is itself absolute. 
Even the illusory object in this view is a mystical creation (prattbhasika-srsti), 
the three grades of reality that are recognized—the illusory, the relational, 
and the transcendental—being in fact grades of this absolute relativity

RESPECT FOR INDIVIDUAL DIFFERENCES
T he doctrine of adhikari-bheda is an application of this epistemological 

notion of absolute relativity to the specifically religious spheic T he  
difference of adhikara or spiritual status is not necessarily a gradation ; and 
so far as it is a gradation it does not suggest any relation of higlici and 
lower that implies contempt or envy T he notion of adhikara in fact means 
in the first instance just an acceptance of fact or realism in the spiritual 
sphere It is a question of duty rather than of rights in this sphere ; and 
a person should be anxious to discover his actual status m order that he 
may set before himself just such duties as he can efficiently pciform in 
spirit. It is a far greater misfortune here to over-estimate one's status than 
to under-estimate it A higher status does not mean greater opportunity for 
spiritual work, since work here means not outward achievement, bu t an 
‘inwardizing’ or deepening of the spirit. Again, from the standpoint of 
toleration, one not only respects the inner achievement of a person adm itting 
an infciior status, bu t can whole-heartedly identify oneself with i t , the 
highest adhikann  should feel it a privilege to join in the worship of the 
humblest T here is aristocracy m the spiritual p o lity ; spiritual value is 
achieved by the strong and is much too sacred a thing to be pooled At the 
same time every individual has his sacred svadharma and has equal oppor
tunity with everyone else to realize or ‘mwardize’ it.

T he  merit of AdvaitavSda lies m having explicitly recognized that 
spiritual work is this ‘inwardizing’, the deepening of faith into subjective 
realization, the striving after self-knowledge. T his work can start from any 
given point, any spiritual status or situation that happens to be presented. 
Men arc intrinsically higher and lower only in  respect of this inner achieve
ment T he  problem of altering traditional society, of equalizing rights in 
order to create opportunities for self-realization, has accordingly a sub
ordinate place in the Advaitic scheme of life, being recognized mainly 
negatively as the duty of abstaining from acts of conscious injustice. T his
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scheme of life would view with positive disfavour iconoclasm in any shape 
or form, any violent tam pering with an institution that is traditionally held 
to be sacred ; bu t it would not also apparently require one to vitalize arti
ficially such an institution if one believes—not by hearsay, but after loyally 
tTying to work it—that it is m oribund or dead. Spiritual realism would 
dem and both reverence for and dissociation from what was sacred. One 
sacred custom can only be superseded by another sacred custom, the former 
being either reverently allowed to die a natural death or incorporated m 
an ideal or symbolic form in the latter. T here is no room in Advaita 
religion for the duty of profaning one god for the glorification of another.

T h e  idea of hustling people out of their reveience in their own 
spiritual interest would be scouted in this religion as a self-stultifying 
profanity. Social life and tradition are viewed as sacred, as a yapia being 
performed through the ages, the sacredness being the shine of the one Self, 
the shadow of Eternity. It is the life of the gods, and we can help it best 
by merging into it, by realizing it as our subjective life This subjective 
realization may sometimes come spontaneously, but so far as it can be 
effected by sadhana, it can be effected by each individual for himself. He 
can indeed help others in the work by education, but he can educate only 
in the measure he has himself realized this life He can wish and piay that 
others’ self-realization might be expedited ; bu t for an ordinary person to 
suppose that he can and ought to energize and vitalize other spmts is, to 
the religion of Advaita, a delusion and a curious m ixture of anogancc and 
sentimentality.

AN INTEGRAL PART OF HINDUISM
V

Much of what is attributed  here to Advaitavada is the implied cieed of 
H induism  and H indu society This philosophy is the most satisfying 
form ulation of the distinctive spirit of Hinduism, and in this sense it may 
claim to be a synthesis of other systems of Indian philosophy, which all 
seek to formulate this s p ir i t ; and it has also explicitly influenced the 
historical evolution of Hinduism. As it is not only a formulation of the 
religion, bu t is itself the religion in the simplified and unified form of the 
realization of subjectivity or self-knowledge, it is sometimes characterized 
as a lationalistic religion , and there is a tendency to isolate it 111 the abstract 
and to in tc ip ie t it as disowning all Vedtc and post-Yedic worship and 
ceremonial. But the abstract cult of self-knowledge dernes its whole 
meaning from the concrete religion of worship and ceremonial, and is 
rctogmznble as a religion only as its concentrated essence It represents 
a protest against the concrete religion only so far as the latter resists 
‘inwardization’ ; bu t it implies no rejection but only an interpretation of the
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concrete leligion I lie Advaitin would whole-heartedly join in the tradi
tion. il woiship and would be false to himself it he piofcssed a>ntcmpt for it, 
though lie would recognize that the contemplation of the abstract significance 
is itself a pait of the worship and at a ceitain stage may be the whole spiritual 
activity

T he contemplation that is demanded is moie than mcic philosophic 
thought, being a specific enjoyment of the thought as sacicd and repre
senting a new stage of spm tual consciousness T he  tru th  has to be felt as 
a selt-ievelation as a light that shows itself Light is a sactecl symbol, not 
a meie metaplioi, fiom the contemplation of which the Vedantic conception 
of the self itself may be taken to have emanated

T he Advaita discipline of piana  is primarily a protest against the 
discipline of kaimaA of moral (and cciemomal) activity which is apt in all 
ages to be taken as a selt-suflicing religion T h e  discipline of kaima  is 
inipoitant as a prcparatoiy chastening of the soul, but taken as a religion 
by itself, it is understood to work against the attainm ent of moksa T o  will 
is to eneigi/e 111 ahankdia  (egoism), even though it be willing w ithout desire, 
the specific willing to deny will, to sacrifice one's individuality At the same 
time, such willing without desire tends unconsciously to dissolve the 
ahanhtna, though the tendency requites to be confirmed by bhakti, by the 
dedication of the spiritual merit of the willing to the Lord, or by the feeling 
of mciging oneself in the cosmic yapia, the symbol of the life divine All 
good willing means self-purification, and although it requites to be supei- 
seded so far as it involves ahankara, the supersession is itself effected through 
willing in an attitude of detachment, in the implicit consciousness of the 
self being beyond ahankara. Hence Advaitism, far from encouraging a 
prem ature quietism or renunciation of karma, positively prescribes karma, 
though ngoiouslv as a duty and not for gain, and conceives it possible even 
foi one who lias risen above morality to perform karma in lokanugraha, for 
the education of others and for the conservation of the social order

T he religion of plana, however, is in no sense a protest against the 
religion of bhakti T o  it the higher stages of bhakti at any rate not only 
mean soul-cleanng, bu t also involve the enjoyment of the tru th  in one’s 
being It is indeed dem anded that the felt tru th  may be self-revealed as 
known truth, bu t this knowledge is itself understood as an intuition which 
amounts to ecstasy and does not in any sense mean a supersession of bhakti. 
Although bhakti implies individuality, n  represents the individual’s joy in 
surrendering his individuality T h e  bhakta may feel his individuality 
restoicd through the Lord, bu t that is a mystery ot div ine life with which 
the Advaitin wTould not dally T h e  individual’s own achievement terminates 
with the surrender of individuality.

T H F  C H T U R A L  h f r i t a g e  O F  IN D IA
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IF Sankara is both the solid base and the highest pinnacle of the magnificent 
range of the Advaita Vedantic thought, the post-Sankara Advaitins like 

Su res vara, Vacaspati, PrakaSatman, Citsukha, Madhusudana, and others are 
undoubtedly the other massive peaks. Although Sankara has spoken in 
unmistakable terms of Brahman as the one cause of the world, of Maya or 
avidya (ncscicnt e) as an indeterm inable entity which is the root of the m ani
fold woild. and of the identity of Brahman with individual souls (Jivas), yet 
there are points in Sankara’s writings which admit of diverse interpreta
tions T h e  main points of difference among the m tcipreters of Sankara are 
the nature of causality of Brahman and Maya, the nature of the dissolution 
of Maya (avidya-mvrtti-svarupa), the nature of individual souls, and certain 
other technical matters of the Advaita Vedanta, such as the ‘obligatoriness’ 
of listening to the Vedantic texts (Upanisads) Some of the later inter
preters of the Advaita Vedanta differ about the nature of the, objective 
world T he theory of Vedantic solipsism (I)rsu-srsti-\ada), formulated by 
Prakasananda in the sixteenth centurv, was, according to Vidvaranya’s 
account in Vivatana-prameya-sangraha, originally started by Mandana 
Misra (about a d  800), a powerful Vedantin and probably a contemporary 
of Sankara

M AM ) \N  VS INDEPFNDENT APPROACH 
M andana’s uo ik  on the Vedanta, called Brahmastddhi, was commented 

on by not less than four commentators, namely, Vacaspati, Anandapurna, 
Sankhapam, and Citsukha It is evident from its contents, that Brahma- 
siddhi is an independent interpretation of the, Advaita Vedanta that does 
not tally in many points with the interpretation of Saiikara or Suresvaia 
So even if M andana was the same person as Si i -“svara,1 he must have w ritten 
Brahm astddhi before becoming Suresvara, a disciple of Sankara Brahma- 
siddhi of Mandana is the first of the four renowned ‘stddhis’—works bearing 
the word ‘siddhi’ a t the end of their titles, the other three being Naiskaimya- 
siddhi of Suiesvara, Istasiddhi of Vimuktatman, and Advailasiddln  of 
M adhusudana T he  work is divided into four chapters, the first of which 
is Brahmakanda, dealing with the nature of Brahman as one and im m u
table, as pure consciousness and bliss Brahman as bliss is not merelv the

1 Scholars like Prof Hiri>an»a and Mm Kuppuswami Sastri hold them  to be two diffci/jut 
persons

POST-SANKARA ADVAITA
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negation of pain as some hold it to be, but is positive bliss T h e  bliss is both 
knowable and unknowable ; or rather, it is neither unknowable nor know- 
able. If it were unknowable, that would render everything unknowable, 
for it is Brahman that imparts knowableness to everything else. Besides the 
definition of Brahman as bliss would be meaningless. Nor is it knowable like 
an object, as Brahman is never an object. Such is also the position of the 
knower self It may be remarked that here, in  Brahmastddhi, we get the 
basic idea of the later developments of the definition of svaprakaia,* which 
is an important point stressed by the post-Sankara Advaitins Such sclf- 
shimng positive bliss is co n n o ted  by the word A nanda Thus, puie bliss 
or puie consciousness (Cit) is the nature of Brahman, which Is immutable 
Again, this Brahman is identical with Aksara (the Word), the Sabda Brah
man of the Sabdadvaitins Mandana, who accepted the theory of sphota 
advocated by Bhartrhan and others, tried to harmonize the doctrine of the 
Sabdadvaita with the Brahmadvaita of the Advaitins —‘T he word is Brah
man, the w'ord is all’ T his is indeed a peculiar feature of Mandana s 
Advaitism Maya or atndya (ignorance, nescience) which is neither 
identical with nor different from Brahman, neither existent nor non
existent, is capable of being annihilated 3 This avidya, which obscures 
the true nature of Brahman, has for its support (aSraya) the in d iv id u a l 
souls, and not Brahman as some others m aintain. T hus avidya has 
Brahman for its object (visaya) and individual souls (Jivas) foi its support 
(aSraya). But the Jivas, again, being essentially one with Brahman and 
superimposed by avidya (or kalpana), depend on avidya for their existence. 
T he  objection of itarelarairayatva (mutual dependence), which is evident, 
has been answered in two ways Firstly, Maya by itself, being an in co n 
sistent entity, can never be free from the charge of in con sisten cy  4 Secondly, 
accepting the position of the Avidyopadanabhedavadins (who maintain that 
avidya is the stuff of the world diversity), it may be said that both avidya and  
the Jiva being beginningless, their logical interdependence is acceptablc 
T he Jivas move in bondage through avidya, but as reflections of Brahman on 
avidya they are essentially identical with Brahman 5 Verbal knowledge 
of the contents of the Vedantic texts, which is mediate (paroksa), cannot 
produce perception of the reality (Brahma-s&ksatkara) and liberation, unless 
the proper vrtti (mental image or modification) is formed through constant 
meditation

Avidya, according to Mandana, is of two kinds1 agrahana (non-appre

• Biahm auddhi, I.* Ihid , I‘ Ibid  . I‘ Ibid , I
256



hension) and anyatha-grahana (misapprehension) * M editation is indis
pensably necessary to uproot the samskdras (residual impressions) produced 
by this second kind of avidya . 7 T he nature of the dissolution of nescience 
has been mentioned in some places (Brahmasiddht, III) as identical with 
vidyd, which is a positive entity. This positively contradicts the statements 
of some later Advaitins ascribing the Bhavadvaita theory to Mandana on 
the ground that he admits at least two negations— avidyddhvarhsa (destruc
tion of ignorance) and prapancabhava (disappearance of manifestations) as 
irreducible reality which is neither identical with Brahman nor annihilated 
by the realization of Brahman Bhavadvaita means a type of non-dualism 
which excludes the duality of positive entities, but does not exclude the 
cxistcnce of negatives like avidyadhvamsa and prapancabhava. T h e  posi
tion of the objective world is not very clear in the text of Brahmasiddht. 
If the Jivas with their individual avidyas be the stuff of the world, then 
the woild becomes an object of drsli-srsti (creation of individual percep
tion) and diffcicnt for each individual T his is at least how Vidyaranya 
understands Mandana, though he speaks of Brahman as creating the world 
like a magician (mayakdra)—a view which militates against Drsti-srsti-vada 
Sankara and his followers hold karma to be only an indirect or remote cause 
(arddupakaraka) of realization through the production of vwtdisd (desire 
for icalization), and never a direct cause or means of realization Nor can 
kaima  be co-ordinated with jnana  to produce liberation Mandana also 
emphatically denies the co-ordination of karma with jnana * but he d in e rs  
from the Sankarites in a ttributing  a little  higher position to karma * 
Mandana's view of f ivanm ukti  (liberation in life) is also somewhat different 
from that of the Sankarites A pvanm ukta  or a sthitaprajna is still a 
sadhaka (aspnant), and not a siddha (perfected one)10 who has totally 
annihilated avidya, for the body must fall with the total annihilation of 
avidya

TH R EE POST SANKARA SCHOOLS 
T hree lines or schools of the Advaita propounded by Sankara were set 

up  by Suresvara and his follower Sarvajnatmamuni, Padmapada and his 
commentator Prakasatman, and Vacaspati and his followers They have 
also made an attem pt to explain the realistic tendency of Sankara with 
regard to the objective world, as against the idealistic view of the Vijnana
vadins (Buddhists) Again, all of them, except Vacaspati, have given

• I b id ,  III ’ Ibid , I • Ib id , I 
• I b id ,  I 
" I b i d ,  III
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prominence to the Vcdantic niahavakyas (great sayings) as the means to the 
realization of Brahman, by holding that not only the senses bu t words 
(sabda) also have the capacity to produce perception in certain cases Again, 
all of them have supported the theory of illusory transformation (Vivarta- 
vada) according to which Brahman is the object (visaya) ofTignorance 
(avidya) which it obscures and makes fit in some way to be the cause of 
the world Another important point of agreement is that there cannot be 
any obligatory injunction (kartavyavidhi) with regard to Brahma jftiina 
(knowledge of Biahman) Actions (knya), being dependent on will, may 
be commanded by injunctions But a right cognition depends manilv on 
the object and not on our will or action, which is subject to in |iinciion So 
there cannot be any obligatoimess or injunction with leg.ird to piana, or 
for that mattci Biahm aplana. This view of the Advaitins caicfully excludes 
the possibility of intiusioii of apiuva  (subtle action-iesidue) and kauna  
(rites) into the hnal step of icali/ation, for if libel at ion (inolt\a) wcue a 
result of pum a  and katm a, it would be m utable like other effects of kamia  
and thcicfoie would not be the sum m um  bonunt

1HI SCHOOL OI Sl'RLsV \R \
Suies\.ua’s famous woiks are AViisItat m yauddlu, Bthadrnanynha-bha^a- 

oarttiha, and Tailliriya-bhfisya-vatlliku X hhIuu niyasiddhi lias at least live 
(omnientaiies, the eailicst of them being Candnha  b} Jn.mottania and 
Bhax’a tattva-prahaUka by Citsukha ’I he most im poitant conmicntaucs 
on the 1’arttiha works aic by Ananda|fiana (01 Anancla G in), though 
H>hadfiranyaka-bhasya-x'arttifia lias other commciuaiics also B)haJHian\aka- 
bha\ya-va>ttika b\ Suicsv.ua is a gieat independent woik though w uttcn as 
an in te ipret.ition of the Sanka>a-bhas\a on the Bthadtnanyaha l rpa)ii\ad 
Sambandha-vatlltka  itself, which is only an intioduction to the whole work, 
deals with the relation ot Vcclic duties (rites) to the icali/ation of Biahman, 
and contains moie than 1 ,10 0  veises of gieat philosophical depth and 
tubtlety

According to Surcsvaia, Biahm an is the only reality (Sat), the sub
stratum  of the woild Pure Brahman is the m ateiial cause of the woild 
But as Biahm an is unchangeable, it is through Maya that such woild 
appearance, such transfoimation of Biahm an, has been made possible 
Mava is thus only a secondary or mediate cause of the world Yet it 
peiyades creation Fiom the standpoint of the absolute Realitv, neither 
Maya, nor creation exists ; but from the practical standpoint of the ignorant 
Jflvas, Maya exists in Biahman, the only reality and possible support.11

11 Sambandha vaittiAa, ' -Ividyd'syctyavidyayamevastlva prakalpyatc, Brahma df f jya ivavidye- 
yam na kathancana yujyati ’
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There is no other reality, positive or negative. Everything else, which 
appears as different, is bu t a super imposition on that pure Brahman which 
is identical with pure consciousness (Cit) and bliss (Ananda) This super- 
unjjosition (adhyasa) is possible through MSy& or avidya which veils the 
true natuie of Biahm an and makes It appear as the subtle and the gross 
woild. T his avidya has Brahman both for its visaya (object) and for its 
airaya (support) 12 Biahm an is> the only possible support or locus of avidya, 
bccause everything else, including the individual souls (Jivas), being the 
cffects of avidya, cannot be the support of avidya Sarvajnatmamuni, a 
follower of Suresvara, has enunciated this theory of Suresvara in clear terms 
m  a famous vcise in his work Samksepa4arlraka13 By m aintaining 
Brahman, and not the Jivas, to be the locus of avidya, Suresvara has carefully 
opposed the tendency towards subjective idealism Again, when realiza
tion of Brahman is produced by the Vedic texts, avidya disappears and is 
reduced to Atman “  T hus cessation of avidya is not a separate negative 
reality, bu t is identical with Brahman Unlike Mandana, Suresvara 
maintains that the Vedic texts are capable of producing immediate cogni
tion of the self as Brahman Suresvara repudiates the necessity of medita
tion (dhyfmabhyasa) or repetition (prasankhyana) as a means of producing 
immediacy (apaiolisatva) This \iew  of Suresvara and others is called 
b.tbdapaioksavada He has also refuted the theory (maintained by 
Mandana) that avidya is of two kinds, stating that avidya must be one, 
because it has only one supreme Self for us object and supp ort15 In  the 
liihadaranyaka-bhasya-varllika he has also emphatically rejected the anyatha- 
khyati theoiy regarding the natuie of error, and has established the theory 
of aimvacaniya-khyah, w'hich was accepted by all the later Advaitins 16 As

11 Sambtindha varttiha, 'ktflpyS.vid.yawa matpakfe s i  canubhavatamhaya ‘11 Samk w/ia (iirlraka, I“  Sambtindha varthka, 'Ato manoltha vi/nima-dhvasta sa’pyctyathatmatain ’15 Brliadaranyaka vaittika, ‘Dvawidhyam cuvidyiiya na ca yuklyavasiyate, aikatmyn matra- vaitulvatlavtdymkawn yuyyale '
“ W ith legard lo eiror different schools of Indian philosophy hold different theories which play an im portant part in epistemology The most prominent of these theories are 

(i) sal khyati of the Ramanujites, (u) Stma khyati and asat khyati of the Buddhists, (in) aUtyati of the Mfniamsakas, (iv) anyatha-khyati or viparita khyati of the logicians (the Nyaya anil the Vaisesika schools), and (v) anirvacantya kliyali of the AdvaitinsAccording to the akhyati theory of the Mlmamsakas, in an error there is only an akhyali, 
l e an omission of knowledge but no commission or mistaking of any kind In an error like ‘ This is silver’, there are two separate cognitions, the one perception and the other 
remembrance T he part ‘this is’ refers to the perception of the present object, and the 
part 'silver is a remembrance of ‘silver’ perceived elsewhere The two cognitions are separate and not connected Non-apprehension of this separateness (asamsargagiaha) of the two different cognition* and their objects is the only defect in an en or, but there is no sort of misapprehension i c taking one thing for another (atiyathagtalia)The Naiyayikas and the Vaisesikas oppose this theory ami hold that there cannot but be some misapprehension or taking one Ihmg for another in any act of error F n o r  meins an ‘otherwise (any at ha) apprehension (khyati) of something, i e to know something to be 
other than what it actually is. T he actual snell is pciceivcd to be a piece of silver The
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THE CULTURAL HERITAGE OF INDIA 
a strict follower of Sankara, he has also ignored the sphota and the Sabda- 
dvaita doctrine of Mandana. T h e  Jivas, according to SureSvaia, are but 
reflections of Brahman (ciddbhasa) on individual antahkarana (avidya as 
m ind with its sarhskaras). Reflection on the product of avidya (1 e nnnd) 
is Jiva, and the reflection on the causal avidya is Kvaia

But this reflection (pratibimba), according to Suresvara, b e in g  different 
from the original (bimba), is a false phenomenon (abhasa);  and this has 
earned for the theory a new name, viz the A bhasa vada, as contrasted with 
the Pratibim ba vada of Mandana, Prakasatman, and others, which holds 
reflection to be real in its aspect of identity with the o n g m a l, th ou gh  
not real in the form of reflection So, it is the pure Cit th at runs into 
bondage through the abhasa (reflection) and is liberated with the destruc
t io n  of the abhasa. According to the Advaitins, it is the u n ch an g ea b le  
self or the witness (saksin) in us which peiceives the changes and trans
formations of mind, because the empirical self (pramatr), which is none 
other th an  the m ind with reflected consciousness (cidabhasa), cannot 
perceive its own changes Many later Advaitins regaid this sakun  as an 
entity distinct from Isvara and the Jiva, though ultimately they aie all 
adm itted as one with Brahman But according, to Suresvaia, th e  supreme 
Self (Isvara) as saksin, perceives all the mental changes and the ign oran ce  
in the Jivas

Suresvara holds karma to be only a means to the purification of mind 
Karma is useful and possible only until vividisa (desire for knowledge) 
originates, when one is to give up karma and take to sarin yaw  bcfoic resort
ing to sravana (hearing of the Vedanta from competent pei sons), the prime 
means of realization. T his is a strong antithesis to the Mimamsakas and 
others who advocate jndna-karma-sammcaya (synthesis of Vcdic duties and 
knowledge of Brahman) as a means of final emancipation 1 his also refutes 
M andana’s view which holds karma to be a direct means to icali/ation 
In Sam bandha-varttika Suresvara forcefully rebuts the 'aikabhavika’ doctrine 
of some Mimamsakas according to which if one can lefrain from actions 
prompted by desire of the fruits (kamya) and those prohibited (nisiddha) 
by the scriptures, and carefully perform the obligatoiy ones (ntlya) which 
destroy the results of previous karmas, one may achic^c liberation, after 
exhausting one’s fructifying (prarabdha) karmas by reaping their results in
silver visualized there is bu t a distant piece of silver brought there through an e\tiaordinaiy  contact called jnana laksana-wnmKarm

According to the Advaitins, such an extraordinary contact is illogical and untenable But the perception of silver’ in error must ha \c  some present ‘s ilic i’ •i'> us olijott, because in perception the ob|ect requires to be present Thcrclore the illusoiy ‘silvei is a new 
creation which can neither be called really existing nor altogether non cM 'ting 0 1 a combination of both, hence it is of an indeterminable nature (antrvacamyotlxitli) and apprehension 
ol that kind of indeterminable objects (arutvacttnlya k/iyati) constitutes an error
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the present life. I t  is piana  that is necessary to remove ignorance and 
achicvc emancipation which is already in the soul (siddha)1T and has not to 
be produced (sadhya).

Suiesvara, as a follower of Sankara, has strongly supported the latter’s 
poa n m u k ti  doctrine In  Naiskarmyasiddht and Brhadaranyaka-bhasya- 
varltika  he has elaborately discussed this doctrinal point, and concludes 
that the body should not necessarily fall immediately aftei realization of 
the unity of Atman and Brahman and annihilation of ignorance '* He has 
also lefuted the Bhatta and Prabhakara schools of Mlmamsakas with regard 
to the meaning of vidhi (m junctoiy suffixes). According to them, bhavana 
(urge) and karya 01 niyoga (unique results of actions) aie respectively held 
to be the meaning of vidhi But according to Suresvara, istasadhanatva 
(its capacity to bring about the desired result), and not any bhavana, is 
what is meant by a vidhi ”  In  this respcct he is at one w ith Mandana

SARVAJ^'ATMAN—A FOI LOWER OF SURESVARA 
Saivajnatman has systematically form ulated the views of Sankara and 

Suiesvaia His only known work is Samkse/xi-saiiraka, which has many 
commentancs, lhe chief ones being those of Nisimhasrama, Rama T h th a , 
and Maclhusfidaiia W ith regard to tfic causality of puie Brahman, the 
mediate causality (dvdia-karariatva) of Maya, the natu ie  of the cessation of 
avidya, and the support of avidya, Sarvajnatman’s views are the same as 
Suresvara’s. He stiongly and elaboiately supports the theory that sabda 
(Upanisadic texts) can produce direct and immediate cognition of Brahman 

Maya (nescicnce), according to Sarvajnatman, is one and not many 
It peivades all the individuals (Jivas) and it continues to exist even after 
a single individual’s ignorance is destroyed thiough realization, just as a 
umveisal (jati, e.g. cowhood) pervades all the existent individuals and is 
not affected by any change in their n u m b e r2'1 T he  Jivas aie reflections of 
Brahman on antahkaranas (minds) while the reflection of Bialnnan 011 

Maya (avidya) is Isvaia Maya, through its avarana sakti (concealing power) 
and viksepa sakti (transforming power), makes it possible for Brahman, its 
only objcct and support, to appear as the Jiva, Isvara, and lhe woild 21 In 
the state of dieamless sleep, he holds, the pure self as bliss is dnectly 
perceived by the Jivas thiough some subtle functioning of avidya, thus

”  T aittiuya vaittika, I'* /?;had&ranyaka-v&rttika, 'Semyagjnanasamutpattisamananlaramcva ca, Sai'nnjiiitah 
lu ts m u n m  Is e liiL U ip a lia s tita m  ’'* Satnbandlia viirttika, ‘ 4 tail samVutopayataya vastvavabodhayan abuddhatn p ilmho vrdo 
jfiapana picrana mala '’• Samkscha imlraka, II 132 

Ib id ., I  20
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differing from Suresvara, who denies any such functioning of avidya in  
that state.

Karma  is accepted as bu t a remote cause of liberation. A fivanm ukta  
has to wait for the fruition of his prarabdha which remains with avidyalesa 
(trace of ignorance), and after that he attains final emancipation (kaivalya), 
which is immediate oneness with Brahman and not a departure (gati) to 
any heaven beyond. Sarvajnatmart’s exposition of the meanings of the 
Vedantic texts like ‘Satyam-jnanam-anantam', ‘A ham  Brahmasmi’, ‘Tattva- 
masi’ is of great skill and exactness According to him, the Parnum avada 
(theory of real transformation) is a theory of lower grade and a step to the 
highest tru th  of the Vivartavada (theory of apparent transformation) 22 He 
suggests that for practical purposes the Vedanta admits Parinamavada, 
which, if deeplv analysed, leads to the Vivartavada and to the realization 
of Brahman as the only reality.

TH E  SCHOOL OF PADMAPADA
Next to the school set up by Suresvara comes the one started by 

Padmapada and subsequently elaborated by his famous commentator 
Prakasatman (rirca a .d  1200) m his Pancapadika-vwai ana His chief 
woik is Pancapadika which is a commentary on the Catuhsutri-bhasya 
(including Adhyasa bhasya) of Sankara, i e. on Sankara’s commentary on the 
fust four sutras and on his introduction thereto Pancapadika has another 
commentary by Anandapurna, but not so renowned as Prakasatman’s, 
whose name-thc term Vivarana-prasthana ( Vivarana line of interpretation) 
bears Vwaiana was commented on by Akhandananda (ad  1350) in  his 
Tattvadipana, and by Nrsimhasrama (sixteenth century) in his Panca- 
padika-vivaiana-prakasika Govindananda (sixteenth century) followed the 
Vivarana line in interpreting Sankara-bhasya in  his Ratnaprabha. Vidyaranya 
(fourteenth century) wrote his Vivarana-prameya-sangraha, dealing w ith the 
Vedantic pioblems on the lines of Pancapadika-vivarana Ramananda 
(seventeenth century), a disciple of Govindananda, also strictly followed 
the Vivarana line in his Vivaranopanyasa, which is a commentary on the 
Sankara-bhasya Most of the independent works on the Advaita Vedanta, 
subsequently written, followed the Vivarana line in their interpretations

Pancapadika of Padmapada is d m d ed  into nine chapters called 
varnakas, each of which deals with different problems of the Advaita 
Vedanta T he first varnaka is mainly engaged in explaining the Adhyasa- 
bhasya of Sankara, where he inquires into the nature and the cause of 
adhyasa (erroneous superimposition). Irrational and indefinable ignorance

“ /b id ,  II 61
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(anm m anlya  aoidya) is the material cause of superimpositions and of the 
woilcl appeal <mcc J T he word mithya  in Sankara’s com m unaiy means 
amrvaccmiyata and not apalumva (negation) But In <ailing avidyd 
‘jaddtimlid avidyasakh' (,i force of m atenal nature) and In holding avi<l\n 
to be the material cause of the world appearance, Padmapada has attnbutcd 
more substantiality to avid)a  than have Sankara and Smcsvau Piakasat- 
man, his commentator, has further emphasised this point In p ioung  
avidyd to be a positi\c entity (bhdvaiupa) T h e  avidydmuudna (influence 
of avid)a) in the Vivarana, which has often been cited In the latci 
Advaitins, pro\es the positivity of avidya, though a,'id)(i is dncctly 
peicei\cd as such- by the and rcqunes no infciciicc to punc its
existence Being something of a posim e nature, avidya is capablc of being 
the material cause of adhyasa and of concealing the tiuc  natuic of Biahman 
as infinite bliss M ayj, P takrti, avydlota, avyakta, tama\, sahti. etc aic 
s\non\m s foi this positive axndyd W hen the power of concealing tnvm am ) 
is predominant, ignorancc is called avidya, and when the power ot piojtc- 
tion or ttansformation (vihsepa) is picdom inant, it is called Ma\a

Avidya  rests on pure Cit (Brahman), though practically it affccts the 
JIvas who aic constituted by the dvarana powei of avidya Thus, Biahman 
is both the visaya and the diraya of avidyd Hence, it is euden t th.it in 
many rcspccts the Vivarana school of thinking had its origin in the Vaitt'ka 
school of intei pi elation, though it has also made much original conti ilni- 
tion to the interpretation of the A d\aitic thought According to PaTua- 
padikd, Brahman is the root cause (mula-kdrana) of the world, being the 
giound of all apparent transformation (vw arta)-3 But it is with \ la \a  
that Brahman is the m atenal cause ot the world As Biahman is muli l i v e 
able (avikariti), it is actually Maya which is the m atenal cuisc (siLou 
upaddna). Brahman may be called the avikdn upaddna m the sense of 
being the ground Vivarana is more clear on this point when it holds that 
Brahman together wuth the power of the indeterminable Maya is the cause 
of the world, both material and efficient Unity of the m atenal { u p a d a n a )  

and the efficient cause (ninntiakarana) of the woild, which is a common 
doctrine with the Advaitins, is thus maintained by Vivarana Ptakasatman 
puts forward three alternative explanations with regard to the causality of 
Brahman. T he first is that Brahman and Maya are the cause of the 
world jointly, like two threads twisted in a rope Secondly, Brahman, 
which has Maya as Its power, is the cause of the world Thirdly, 
Brahman being the  support of Maya, which is the actual upaddna of the

POST SANKARA ADVAI'I a

** PaftcapBdtkd, I  
M PaficapSdiki-vwarana, I  
"  Paficap&dikB, I .

263



world, is the cause of the world.8* T h e  Jivas, according to Prakasatman, 
are but images of Brahman reflected on avidya as antahkarana (mind) and 
samskara (mind m a causal condition). T he  reflected images, according to 
Padmapada and Prakasatman, are not different from the original (bimba) 
Brahman and are therefore real as Brahman,”  though not real in the 
form of reflected images. T his theory of reflection is called the Prati- 
bimbavada as contrasted with the AbhSsavada of Suresvara. But Isvara is 
not a reflection, as Suresvara holds, bu t Brahman in the aspect of being the 
original (bimba-caitanya) of reflections which constitute the Jivas. Avidya, 
being supported by Brahman, manifests itself as two powers, knowledge 
Qnana-sakti) and activity (knya-tokti) As jnana-sakti it manifests itself in 
the antahkarana as manas (mind), buddhi (intellect), and ahankara (egoity), 
and as kriyd-iakti as the prana (vital force) It is m  association with these 
that the pure self is falsely regarded as the Jiva, the kartr (doer of actions) 
and bhoktr  (enjoyer of experiences)

Later epistemological developments, which are found in Vedanta- 
kaum udl  of Ramadvaya (a d  1300) and in  Vedanta-panbhasa of Dharma- 
rajadhvarindra (a d  1600), have their foundation and statting point in 
the writings of Padmapada and Prakasatman Immediate perception 
(aparoksa) of an object, according to Padmapada, is its contact with con
sciousness28 through the transformation of antahkarana which has the 
natural power of being connected with consciousness 29 T he  antahkarana 
(mind), says Prakasatman, goes out to the position of the object and is 
transformed into its likeness, connecting the object w ith the consciousness 
limited by the antahkarana Though there is some manifestation of objects 
(arthaprakasa) in indirect cognitions like inference and others, there is no 
immediacy in them for want of such contactual relation of antahkarana. 
T hus the pure self (Atman) with the lim itation produced by the transfor
mation of antahkarana (or the ego w ith the consciousness lim ited by it) is 
the knower (pramatr)30

Another original contribution of Padmapada and Prakasatman is* 
their definition of falsity (mithyatva) attributed  to this world (prapanca) by 
the Advaitins According to Padmapada, the world is false in the sense 
that it is different both from what is sat (existent) and what is asat (non
existent) Anything that is neither existent nor non-existent is false. 
Prakasatman explains this definition and adds two others, viz. (1) whatever 
is destroyed by true knowledge is fa lse ; and (2) whatever can be negated

*• PaficapSdtkS vivarana, I*’ PancapadikB, I" Ibid , I”  PaiicapadikB-vivarana, I.
»•I b id , I
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for all time on its own ground or support where it was known to exist, is 
false. T he first is simple, bu t the second needs a little elucidation. An 
illusory ‘silver’ (iukti-rupya) which is false, is always absent and therefore 
can be negated on its own support, the oyster sljell (.iuk ti) In  the subse
quent understanding, ‘It is not silver’, the illusory ‘silver’ is negated for 
all time (past, present, and future) on the very shell where it was known 
to exist. T he world appearance is false to the Advaituis in the sense that 
with the final realization of Brahman it is negated on its own ground 
(Brahman).

W ith legard to points like the nature of the cessation of avidya, the 
nature of final emancipation (mukti),  the efficacy of karma in the scheme 
of liberation, and the capacity of sabda (Vedic sentences) to produce imme
diate cognition of Brahman, the Vivarana school has accepted the views of 
the Varttika school of interpretation. As regards the injunction ‘srotavyah’, 
the Vivarana holds the view of niyama-vidhi of vicara (discussion), which 
requires that one must persist in holding discussion on Brahman T he 
first siitra of the Brahma-Sutra 'Athdto-Brahma-jijndsa’ also suggests that 
one should hold discussions on Brahman for the purpose of jiiana (realiza
tion) T he  woid jijnasd means vicara by implication (laksana.) and not 
the desire to know, for a desire cannot be commanded by an injunction 
Another im portant point is that there is no antagonism between avidya 
and self-shining Brahm an ,’ 1 which is the locus and the revealcr of avidya 
(ajndnavabhdsalia) It is the knowledge of Brahman (Brahmajnana) which 
is antagonistic to and destructive of avidya Though avidya is one, the 
Jivas are many owing to the plurality of antahkaranas which are the 
adjuncts of the Jivas Prakasatman holds a long discussion on the theory of 
reflection (Piatibimbavada) wThich he supports in preference to the 
Avatchedav ada (the theory of lim itation) which he lefutes with sound 
arguments that have been accepted by most of the later Advaitins

T H E  SCHOOL OF VACASPATI
Vacaspati Misra (tuca  v d  840) who is renowTned as an independent 

commentator on all the systems of philosophy (sarvatantra-svatantra), is the 
author of Bhamati,  the most celebrated commentary on the Sankaia-bhasya 
of the Brahma-Sutra. Besides his celebrated commentaries on Samkhya- 
kankd, Yoga-bhdsya, Nydyavarttika, Vidhi-viveka, etc another work of his, 
on Advaita Vedanta, is a commentary on M andana’s Brahmasiddht, viz. 
Tattva-samlksa, the text of which is not available yet. He attem pted to 
m aintain his loyalty to M andana’s views, as far as he could harmonize them
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with Sankara’s. Vacaspati’s admission of the Jivas as the support of igno
rance, of the incapacity of iabda  to produce immediate cognition, and some 
other views are a direct heritage from Mandana. T h e  most celebrated 
commentary on Bham ali is the Vedanta-kalpalaru by Amalananda (thir
teenth century), on which there are again two commentaries, Kalpataru-pari- 
mala by Appaya Dlksita (a .d . 1550) and Abhoga by Laksmlnrsiriiha (seven
teenth century). T here  are also many other commentaries on Bham ali like 
Rjuprakasika, Bhamati-vilasa, etc. which are all included m  the Bhamatl- 
prasthana (the Bhdm ati line of interpretation) Svayampi akasananda 
(a .d  1600), who is the author of a commentary on the Brahma-Sulia, called 
Vedanta-nyaya-bhiisana, also belongs to this school According to Vacaspati 
Misra, Brahman is the material cause of the woild, not as the locus of 
nescience but as the object of nesciences supported by individual souls, 
MSya being only an accessary cause. According to some in te rp re te r  (eg  
Madhusfidana in his Siddhanla-bm du), Vacaspati’s view is a type of subjec
tive idealism, the Jivas, with avidyd abiding in them, being the material 
cause of the world, which is different for each individual. But Amalananda 
has refuted such interpretation in his Kalpataru  In BJiamatl (1 4 23) 
Vacaspati clearly states that Brahman (Isvara) is both the material (upaddna) 
and the efficient cause (m m itta ) of the world Of course the word Biahm an 
here means Brahman which is particulan/ed  by being the object (visa)a) of 
the nesciences. It is, according to Vacaspati, Isvara who is the one pole of 
the nesciences, the other pole being the Jivas, the supports (airaya) of the 
nesciences Appaya Dlksita also states dearly  m  his Siddhanta-U'sa- 
sangraha that, according to Vacaspati, Brahman, who is the objcct of the 
nesciences, is the material cause of the world and avidyd is only an accessary 
(iahakdrin). Amalananda also holds ajnana to be an accessary when he 
states nescience to be m m itta  or the bija in moulding the world (jivdjjidnam  
jagadbijam)

T his interpretation militates against the Drsti-srsti-vada (Vedantic 
solipsism), which holds the Jiva w ith its nescicnce to be the material cause 
and creator of the world appearance, which docs not exist outside the 
perception of the Jlva (or Jivas)

But there are certain elements in  Vacaspati’s views which tend towards 
some sort of idealism His advocacy ot the plurality of nesc icrue and of 
the Jivas as the loci of nesciences leads, to the plurality of the woild—a 
different world for each Jiva T hu s for the different Jivas there are 
diffeient worlds, though they arc sim ilar to a great extent It is owing 
to this similarity that the experiences of diffeient individuals arc similar, 
though the objects are different

A vidyd  or ajnana, according to Vacaspati, cannot abide m  Brahman
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which is of the nature of knowledge (v idya)33 It must be supported by 
the locus of the ]iiana (cognition) by which the ajnana is to be destroyed 
T hu s the Jivas, being the loci of jnana, are also the loci of ajnana. 
Nescience, being the adjunct which separates the Jivas from Brahman, 
cannot be one, as Padmapada and Suresvara hold T heie  must be a 
plurality of nesciences supported by the different Jivas T h e  charge of 
m utual dependence does not stand, as both the J l\a s  and the nescicnccs 
are beginningless. W hen the ignorance in  one soul is sublated by the 
realization of the true nature of the soul, the nesciences in other souls still 
rem ain to lim it in them the unlim ited Brahman, to make them feel like 
separate entities moving in bondage Thus, Vacaspati is more inclined 
to the theory of lim itation (Avacchedavada) w ith regaid to the appeaiance 
of the Jivas. But, in Bhamati, Vacaspati has descubed the Jivas as reflec
tions also O n this point his view may be regarded as synuetic as in the 
case of Sankara But Appaya Diksita, in his Parimala, holds that Vacaspati 
is m favour of the theory of reflection, which, according to him, is the hnal 
import of the Biahma-Sutra.

In  the introductory verse of Bhamati,  Vacaspati refers to two kinds of 
the indeterm inable avtdya One is the psychological avidya in the form of 
bhrama-sariiskaias (error impiessions) , and the other is the primal, positive 
avidya’'3 which pioduces these beginningless series of delusions and 
samskaras T he  latter is called mulavidya  or the kaianavidya (pnm al 
ncsuencc) which produces the former which is lulavidya or kaiyavidya 
(derivative nescience) These derivative individual ignorances arc remov
able by the cognition of the true or real objects, while the primal nescience 
is destructible only by the realisation of its ob|ect, m/ Brahman T his 
duality of avtdya and the pluiality  of the pnm al nescience are the 
distinctive features of Vacaspati's philosophy. Though the dissolution of 
nescience is not diffeient from the only reality (Biahman) which is already 
in us, yet it is to be achieved anew, just like an acquned but forgotten 
treasure

Due performance of lites is necessary to purifv the intellect and 
thereby kindle the desire for realization (tuvidisa) T hus karma is a 
remote cause (aradupakaraka) of knowledge and liberation In this he 
accepts the view of Suresvara But wheie he distinctly differs fiom 
Suresvara, Padmapada, and othcis. is regarding the means to the final 
realization .iabda (Vedic texts), accoicling to Vacaspati, can never produce 
immediate cognition (perception) It is the mind or the intellect (buddht), 
purified and stim ulated by meditation, w'huh pioduces the final intuition

'* BHSmati, 1 4  3•• Kalpataru, I . S. 30.
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or knowledge of Brahman, though the Vedic texts help the m ind to 
a great extent. Immediate cognition, mental or external, requires a sense- 
organ to produce i t ; and the m ind is the sense-organ which produces the 
final perception of Brahman. T his view also is a heritage from Mandana 
and is opposed to the views of the author of Vivarana and othei'S who do 
not hold the m ind to be a sense-organ or the means (karana) to the final 
realization T he dictum  ‘srotavyah’ does not mean any sort of obligatori
ness, as others hold, because it is not at all an injunction (vidhi), though 
it has the semblance of an injunction. It cannot be a vidhi, as it is bu t 
a restatement (anuvada) of what we can know by our common sense.

VIMUKTATMAN’S VINDICATION OF ADVAITA 
Istasiddhi is the third  of the four celebrated siddhi works Istasiddhi 

by Vimuktatman (tenth century) is perhaps the first work of the Advaita 
Vedanta which adopted the method of establishing non-dualism predomi
nantly by refuting others’ views (khandana) and also by strongly main
taining the mdetcrminableness (anirvacaniyatva) of Maya31 and all its 
products It has also displayed great mastery over the a it of dialectics 
Later on these special features weie greatly developed by Sriharsa (twelfth 
century), Citsukha (thirteenth century), and others renowned as gieat 
polemics in the Advaita Vedanta According to Vimuktatman, Brahman, 
who is of the nature of consciousncss (anubhuti)  and infinite bliss, is the 
canvas on which the illusory world has been painted Brahman is the 
ground cause and Maya is the stuff of the world T he woild is an appa
rent transformation (vivarta) of Brahman A nubhu ti  is the ultim ate reality 
It is the eternal, pure consciousness. Everything else, which is illum ined 
by it, is m atter (jada) and m utable But this diffeiencc between the illu
m ining principle (drs) and the. illum ined (dnya) is also empirical and 
illusory. Diffeience (bheda) is not the intrinsic nature of entities .'10 But 
if drsya (matter) is not different from drs (conscious principle), it is also 
not identical with drs, which is the eternal, ultim ate reality Thus, m atter 
is neither different nor non-different from the reality It is indeterm inable 
(amrvacaniya). Refuting the different theories of error—atma-khyati, 
akhyati, anyatha-khyati, and asat-khyati, V imuktatman vindicates the theory 
of amrvacariiya-khyati which holds the object of error to be an illusory 
creation (pratibhasika), private to each self, bu t not a subjective mental 
creation It is indeterm inable as existent (sat) or non-existent (asat), like 
avidya and bhrama (error).34 His view regarding avidya is that it is

34 Htastddhi, I‘’ Ib id ,  I.“ Ib id ,  I
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supported by Brahman which is the only possible support of avidya, because 
everything else, being itself a superimposition of avidya, must imply some 
other support.’ 7 T h e  content (visaya) of avidya is also none other than 
Brahman (Cit), because the knowledge of Brahman can destroy only that 
ignorance which has Brahman for its content Unlike other Advaitins 
who hold that in j ivanm ukti  ignorance is totally destroyed by Brahmajnana, 
though owing to the karma m om entum  (samskara) the body persists, 
Vim uktatm an holds that a trace of ignorance (avidyd-lesa) also remains 
w ith the praiabdha which holds the body till final emancipation 
(videhamukti) is attained.

T h e  most distinctive feature of V im uktatm an’s view is regarding the 
nature of the cessation of avidya. A t first he holds it to be an entity of a 
fifth kind, other than sat, asat, sadasat, and anirvacaniya 38 Cessation of 
avidya cannot be sat (real), as such a view would hurt Advaitism It cannot 
be asat (non-existent), as then it would be never achieved. It cannot be 
both sat and asat, these being contiadictory. Nor can it be ami~vacaniya 
(indeterminable), as it is the negation of the anirvacaniya avidya T hus it 
must be of a fifth category other than these But in the last chaptci of 
Islasiddhi, where y im uktatm an deals with this problem exclusively, he 
admits the cessation of nescience to be as indeterminable as nescience 
itselt T he  destruction of the false entity must also be false Everything 
other than Brahman is false and indeterm inable.

ANANDABODHA'S VIEWS 
Anandabodha (eleventh century) is the author of thiee works, viz 

Nydya-tnakaranda, Nyaya-dtpavali, and Piamana-mala, of which the first 
'is the most celebrated In  this, he refutes the multiplicity of selves as 
advocated by the Samkhya philosophy and the appaient difference of objec
tive entities Differences are not in the nature of things Even thing other 
than Biahm an is false owing to its being jierceived (disyatva). This 
driyatva has been accepted by the later Advaitins as a probans (hetu) to 
infer the falsity of the w oild ' Anandabodha adds a new definition of falsity 
as being different from the real (sadbhinnatvam mithyatvam). Avidya, 
which is neither negative noi positive, is supported by Brahman. Thus, 
avtdya is positive in the sense that it is non-negative He has proved 
uncompromisingly that cessation of avidya is an entity ot a fifth category. 
I t  cannot be sat like Brahman or asat like the haie’s horn, or sadasat which is 
contradictory, or anttvacaniya which implies avidya Biahman is self- 
shining consciousness. Consciousness, which is one and unlim ited, is

•’ Ib id  , VI 
•• I b id ,  I.
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THE CULTURAL HERITAGE OF INDIA 
called cognition when lim ited by objects as its adjunct. W hen the adjunct 
(object) falls off, the consciousness remains as a homogeneous whole, which 
is the self-shining supreme Self.

T E N T H  AND ELEVENTH CENTURY ADVAITINS 
T he tenth and eleventh centuries produced more writers on Advaitism ; 

bu t their works contain very little that is original. O ne of them, Gangapurl 
Bhattaraka, the author of Padartha-tattvamrriaya, is known for his view 
that Brahman is the changeless stuff (apannami upaduna) and Maya the 
m utable stuff (pannam i upadana) of the world. I t  is for this reason that 
both existence (sattva) and insentience (ja<Jiya) are found to persist m  the 
world A nother is the author of Prakatartha or Prakatartha-vivarana, a 
commentary on the Sankara-bhasya of the Brahma-Sutra. H e has drawn a 
line of distinction between Maya and avidya. May5, which is the material 
cause of the world, is one and all-pervading. Avidya  is the lim ited part 
of Maya ; it is the individual ignorance, different for each soul T he  
reflection of Brahman in  Maya is Isvara, and the reflections of Brahman 
in  individual ajfianas are the Jivas T hu s Maya and avidya (ignorance) 
are the conditions or adjuncts of Isvara and the Jiva, respectively. T h e  
epistemological principles enunciated by Padmapada and Prakasatman 
were greatly developed by the author of Prakatartha He defines cognition 
as a transformation of the m ind which manifests consciousness T he  mind, 
which is made predom inantly of the cognitive element (sattva-pradhana), 
is extended like a stream of light to an object and is transformed into the 
likeness of the object. T h e  self-shining consciousness is reflected upon the 
transformed m md, revealing the m ind with the object T hu s it is the 
union of the object w ith the self-luminous consciousness that leads to its 
perception. Such union does not occur in the case of mediate cognitions 
like inference etc., because there the transformation of the m m d takes place 
within, w ithout any actual contact with the object. Ramadvaya and others 
were much influenced by the views of the author of Prakatartha

In  the eleventh century, one Kularka Pandita propounded his peculiar 
modes of logical syllogism, called the mahavidya anumana. Citsukha, 
AmalSnanda, Anandajnana—all refer to these mahavidya syllogisms in their 
writings Bha{ta Vadlndra, an Advaifin of the thirteenth century, wrote 
his Mahavidya-vidambana evidently to refute the mahavidya syllogisms. 
Opposition to Advaitism came also from the Visistadvaita schools of the 
Vedanta associated w ith the names of Srlkantha and Ramanuja. T he  
Advaita doctrine of indefinableness (amrvacanlyatva) was losing ground 
before the vehement efforts of the logicians, whose main purpose was to 
prove that whatever is knowable is definable and real.
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SRIHARSA’S POLEMICS 

Sriharsa (twelfth century) was the author of many works of diverse 
interests, some of which have been m entioned m  his Naisadha-canta But 
his celebrated philosophical work is Khandana-khanda-khadya which 
literally translated means ‘the sweets of refutation’ or ‘the tome of 
refutation’. T he  work aims at establishing the pure self-shining conscious
ness (Brahman) as the only reality by refuting all arguments pu t forward 
by the Naiyayikas and the Vaisesikas to support the reality of the pramanas 
(the means of valid cognition) and the prameyas (the objects of valid 
experience). Srlharsa attem pts to prove that all empirical experiences and 
their objects are bu t conventional relative truths, having no ultim ate 
reality in them T his negative m ethod of destructive cnticism (khandana), 
originally started by nihilistic Buddhist philosophers like Nagarjuna, 
C andrakirti, and others, was first avowedly applied by srlharsa in the 
field of the Advaita Vedanta and was followed by Citsukha, Ananda Giri, 
and others T hough mainly occupied m  refuting the definitions of the 
logicians, Srlharsa has also criticized some views and definitions of the 
Mimamsakas and the Buddhists. H e admits thi si nlarity of his phi
losophy to that of the nihilists (Sunyavadins); bu t he jnomptly points out 
the difference too, saying that while the Buddhists hold everything to be 
indeterm inable and false, the Brahmavadins (Vedantms) hold knowledge 
(v i j M n a ) to be self-evident and real ;** that while the former hold that the 
world does not exist outside cognition, the latter assert that the world, 
though indeterm inable as sat or asat, is different from cognition

Srlharsa proceeds to refute the categories (padarthas) established by 
the Nyaya and Vaisesika philosophies. According to them, it is by 
testimony (ptamana) and definition that the categones or things are 
established (laksana-pramartabhyam vastusiddhih) T he reality of praviana 
(the means of right cognition) is untenable, because prama (right cognition) 
and its means (karana) are indeterm inable Prama cannot be defined as 
knowledge of the real nature of an object, because the ieal nature is not 
determ inable Nor can right cognition be defined as correspondence of 
the cognition w ith its object,*1 because such correspondence, which means 
similarity, is also impossible to be determ ined Similauty in certain points 
may be found even in the case of errors. All other possible definitions of 
prama. like pioper discernment, defectless experience, uncontradicted 
experience, etc are all untenable Instrum entality (kaianatva) is also 
indefinable, as is the operative function (vyapara) which is said to

”  Khandana khanda-khadya, I 
*• Ib td  , I 41 I b id ,  I
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constitute the definition of the instrum ent (lwrana). T hus Sriharsa refutes 
being (bhdvatva) and non-being (abhavatva), the general categories of the 
logicians, on the ground that bhava cannot be defined as existent by itself, 
because abhava also exists If abhava is defined as negation of bhava, 
bhava is no less a negation of abhava. T he Nyaya definition of dravya 
(substance) as gunasraya (the support of qualities) or samavayi-karana 
(inhering cause) is also untenable Even a quality like colour is known 
to be the support or the inhering cause of qualities (vi?. number) when 
we think pf one colour or two colours After refuting the Nyaya defini
tions of quality (guna) and universals (samanya), Sriharsa refutes the Nyaya 
concepts of relation like adharatva (subsistence) and visaya-vtsayi-bhava 
(subject-object relation) T he definition of cause as immediate antece
dent is also faulty, since no cause other than the cau&al operation 
(vyapara) is immediately antecedent. He refutes the definitions of percep
tion, inference, invariable concomitance (vyapti), and othei allied matters 
T h e  definitions of all the different fallacies have also been refuted It 
must be understood that by refuting the definitions, Srihaisa has only 
denied the ultim ate reality of things or the categories, but not their 
practical value. H e does not deny the apparent difference of things,'12 nor 
the practical validity of the pramanas43 Perceptions, being concerned 
w ith and lim ited to present individual things, are not competent to negate 
the universal ultim ate reality of oneness T hus Brahman alone is the 
reality, the world of difference being all indeterm inable

CITSU kHA 'S E l.U CID \T IO N S  AND REAFFIRM ATIONS 
Sriharsa’s work, Khandana-khanda-khadya, has many commentaries of 

which those by A nandapurna and Sankara Misra arc the most current 
Citsukha, who was a prom inent follower and commentator of Sriharsa, 
probably lived in the earlier part of the thirteenth century He is the 
author of many im portant commentaries, such as Bhasyabhava-prakahka 
on the Brahma-Sutra-bhasya of Sankara, Abhipraya-p) ahasika on M andana’s 
Brahmastddhi, Naiskarmyasiddhi-tlka  on Suresvara’s Naiskarmyasiddhi, and 
the commentaries on Anandabodha’s Nyaya-makaranda and Sriharsa’s 
Khandana. But his most im portant independent work is Taltva-pradipika  
or Citsukhi which was com mented on by Pratyagbhagavat in his Nayana- 
prasadim  In this work, Citsukha exerts himself not only to refute the 
Nyaya and Vaisesika categories as Sriharsa has done, but also to establish 
some of the fundam ental points of the Saftkara Vedanta by cairying c :t a 
subtle analysis and interpretation of them. H e interprets the Advaita

«  Ibid , I
“ /b id ,  I
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concept of the sclf-lunnnosity (svaprakaiatva), the concept of the Self as 
consciousness, the nature of avidya, the natu ie  of falsity (of the world), 
the nature of illusion, realization of Brahman, fivanm ukti,  final liberation, 
and such other points.

T h e  Vedantic concept of self-luminosity was elaborately analysed by 
Citsukha and formally defined as tha t which, w ithout being an object of 
cognition, can be immediately experienced or in tuited This definition 
does not apply to anything other than the Self which is sell-luminous 
consciousness. It is only the Self that is clearly distinguished by this defini
tion, as the Self is not’ an object of cognition, being consciousncss itself 
If it were cognized like an objcct, it would require another consciousness 
to reveal it, and would thus involve a vicious unending scries On the 
other hand, if this Self w’ere not self-effulgent, the woild would turn  blind, 
there being nothing to reveal it T h is  definition also excludes the Bud
dhistic concept of sclf-ievelation, winch implies revelation of consciousness 
by itself (svavisaya/va), which, according to the Vcdantins, is a contia- 
diction, as it holds the same thing as subject and object simultaneously 
T h e  Self is of the nature of consciousness as it is also immediate without 
being the object of any cognition 44 Citsukha gives his definition of falsity 
as the non-existence of things in  that which is' supposed to be then stuff oi 
locus.45 T he falsity (milhyatva) of illusory silver is its non-existence in 
the m other of pearl which is considered to be its locus T he woild is also 
false, 1 c. it docs not exist in its locus Brahman, though it exists em piri
cally Citsukha proves the falsity of the objective world (drsya) also, b\ 
showing the inexplicability and falsity of the subject-objcct lelation 

Avidya  or ajnana is a beginningless positive entity It is called positive 
only in the sense that it is not negative Jt is not the negation oi absence 
of knowledge Ignorance is not perceived by any sense process bu t is 
dnectly  perceived by the self-shining consciousncss (saksin) Just before 
the cognition of an object there is ignorance covering the object which is 
then experienced by the saksin as having been unknown (ajndlataya) Thus 
all things are objects of the witnessing consciousncss (saksin) either .as known 
or as unknown 10 T h e  saksin, according to Citsukha, is none other than 
the pure Brahman which is in the Jiva as its unchanging background 
Citsukha explains error as the experience of a false presentation of an 
indeterm inable nature (anirvacamya-khyati) He refutes the Pwbhlikaia 
theory of ahhyati which means that in error there is only a mental omission 
(asariisargagraha) and not an act of commission He refutes time (kala)

44 Citsuklii, I4‘ Ib id  , I“  Ib id  , I
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as a separate category, as there is no testimony to prove it. Such is also 
the case with space (drf). O ur knowledge of space depends on a sense of 
relativity. T he numbers two, three, etc. are also mental constructions. 
Things are by themselves one and single. T hus Citsukha refutes the cate
gories of Nyaya and VaiSesika, like dravya, guna, etc. to prove the indefi- 
nablcness and falsity of the world On fundam ental points such as the 
nature of avtdya, the nature of its cessation,47 the support of avtdyft, the 
state of j ivanmuhti,  etc. he has accepted and supported the views of his 
predecessors like SureSvara and others H e accepts, however, the view of 
Vimuktatman that there are as many nesciences as there are cognitions.

FO URTEENTH CENTURY CONTRIBUTIONS
Anandajnana or Ananda G in  (fourteenth century) who is well known 

to the Vedantins as a commentator on all the bhasyas of Sankara, is also a 
polemical writer in the line of Sriharsa and Citsukha. In his Veddnta- 
tarka-sangraha he tries to refute all the Vaisesika categories like dravya, 
guna, bhava, abhava, paramanu, jati, samavaya, etc. In  his conclusions 
and in his interpretations of the Advaita Vedanta, he has followed his prede
cessors Anandabodha and others Avidya  or ajnana, which is an indeter
minable false entity, must be the stuff of this false world. Ajnana  is one 
and is supported by Brahman.

T he most celebrated author of the fourteenth century is Vidyaranya 
Madhava, brother of Sayanacarya (the great Vedic commentator), who 
wrote Pancadasi, Vivarana-prameya-sangraha, Jlvanmukti-vweka, Sankara- 
digvtjaya, etc. besides his renowned philosophical compilation Sarva- 
darsana-sangraha H e also wrote Brhadaranyaka-varttika-sara, a summary 
of Suresvara’s Brhadaranyaka-bhasya-varttika. He followed the line of 
Prakasatman (Vivarana) in his interpretations His most popular work is 
Pancadasi. In  its fifteen chapters Vidyaranya deals with different Vedantic 
topics of metaphysical and spiritual importance. At the very outset he 
establishes consciousness as a changeless, undivided, self-luminous entity 
which neither rises nor sets. Even in dreamless sleep there is an abiding 
consciousness which stands as witness to the dreamless state, as is proved 
by the subsequent remembrance of that state. It is the eternal self T his 
self is of the nature of bliss, because it is the most beloved among all things. 
O ur worldly experiences of pleasure would have been impossible if this 
self as bliss had been completely obscured or completely unobscured 
(revealed) It is avidya that obscures the infinite bliss and makes us what 
we are. Vidyaranya differentiates the self (svayam) from the ego (aham),
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stating that the former (svayam) is common to all persons (first, sccond, 
and third) while the latter (aham) is not so, being confined to the first 
person only. Unlike Suresvara and Sarvajnatman, Vidyaranya holds the 
saksin to be a fourth kind of the one consciousness, the three others being 
Brahman, Isvara, and the Jiva. In  a separate chapter he deals w ith the 
nature of the saksin as the substratum  (adhisthana) of the illusory imposi
tion of the two kinds of bodies, the gross and the subtle, of winch it is the 
unchanging witness Vidyaranya draws a line of distinction between Maya 
and avtdya which are adjuncts to livara and the Jiva respectively Both 
Kvara and the Jiva are reflections of Brahman.

A nother im portant figure in the fourteenth century is Ramadvaya, the 
author of Vedanta-kaumudi and its commentary Vedanta-kaumudi- 
vyakhyana  T his work is celebrated for its contribution to epistemological 
speculations as well as for its merits in  interpreting the Advaita conclusions 
Later in the seventeenth century, D harm arajadhvarindra wrote his 
Vedanta-panbhasa with similar epistemological discussions, which differed 
from Ramadvaya’s on some points In  defining right knowledge (ptama) 
Ramadvaya has accepted the theory of correspondence A cognition which 
corresponds to its objects is a right one T his is qu ite different from the 
definition given by Dharmaraja, w ith whom right knowledge must have 
for its object what was previously unknown and what cannot be contra
dicted Thus, Ramadvaya’s definition is more realistic than that of 
Dharmaraja. T h e  pure consciousness lim ited or conditioned by the 
antahkarana (mind) is the know'er (pramatr), and it, being connected wTith 
the object through mental modification (vrtti), becomes one with the object- 
consciousness (1 e consciousness lim ited by the object) Thus both the 
subject and the object, being connected in the same cognitive function 
(vrtti), are revealed in the cognitive consciousness connected as ‘T his is 
known by m e’ 48 Vftt i  (cognitive operation) breaks through the veil of 
avidya which covers every object superimposed on consciousness by avidya 
T hus, unlike the view of Anandajnana, there are as many ajnanas or 
ajnana veils as there are cognitions, each cognition removing only one 
ajnana. T h e  problems of the origination of validity in knowledge and the 
awareness of validity have also been discussed by Ramadvaya and Dharma
raja. Validity (pramanya) is produced m a cognition spontaneously 
(svatah), 1 e. it is not derived from any source other than the conditions 
of a cognition. Awareness of the validity is also spontaneous, 1 e every 
cognition is known as valid if it is not invalidated by subsequent knowledge

POST-SA rsK A RA  A D V AITA

41 VedSnta kaum udi, 'Vrtterubhayasaihlagnatvacca tadabhivyakta-caitanyasyapi tathatvena
mayedam viditam  ill samilefa-pralyayah ’
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ot a defect (dosa). But the invalidity (aprdmdnya) of a cognition is pro
duced by defects (distorting elements) and is known by a subsequent 
knowledge (inference etc.).

PRAKASANANDA S SOLIPSISM 
One of the most striking figures among the post-Sarikara Advaitins is 

Prakasananda (fifteenth century or the earlier part of sixteenth century) 
who propounded in his Vedanta-siddhanta-muktavali (commented upon by 
Nana Diksita) the doctrine of Drsti-srsti-vada or Vedantic solipsism, the 
germs of which are to be traced to the writings of Gaudapada, Mandana, 
Vacaspati, and even to some statements of Sankara.40 W hile in the hands 
of Sankara’s followers the false world was growing more and more real 
with Maya as its material cause, Prakasananda’s doctrine was a strong blow 
to the growing Vedantic realism T o Sankara and his followers, the world 
is as real as the subject (mind). But to Prakasananda the world is nothing 
more than its perception (dr stir eva srstih) Everything other than Brahman 
is peiceptual (pratibhasika), having no existence outside perception 
(apiatasattva). Avidya (nescience) is one, and there is only one Jiva who 
feels bondage through ignorance in this world, which exists only in his 
perception and only at the time of his perception. T heie  is no grade of 
existence called vyavahanka (phenomenal) T h e  world should be regarded 
as false and pratibhasika as the ‘shell-silver’ (shell mistaken for srlver) 
Avidya  (ignorance) has both for its support and its object the pure Self 
which, having achieved individuality (jivabhava) through the adjunct of 
ignorance, conceives this universe, consisting of gods, animals, e tc , 
all being as imaginary as in a dream T he seeming plurality of Jivas is 
due to the plurality of bodies T he one infinite Self, winch is of the 
nature of self-luminous consciousness and bliss, has imagined itself to be 
a v\orldly Jiva through its own ignorance/ 0 When, again, this Jiva hankers 
after freedom, it resorts to the prescribed means of iravana etc , all imaginary 
as m a dream, and regains its real state of freedom by destroying its 
ignoiance Then, of course, no other Jiva or the world remains. Thus, 
Prakasananda supports Ekajlvavada (the ‘soleity’ or oneness of the Jiva) 
as the basis of his extreme form of subjective idealism (Drsti-srsti-vada).

W ith regaid to the causality of Brahman and ajnana, he holds ajnana 
to be the cause (stuff) of the world, because Brahman being unchangeable 
t annot be a cause. Brahman is said to be the cause of the world only due

*• Brhadaramaka bhasya, ' Kauri leyasyatva Radheyalvaval aviknyasya atmanah anSdy- avidyamull fwabhavah '
*“ I < il/i>iUt-stddhunla-muhtavali, ‘Eka eva alma p anpum ah  svayamprakaiattandaikasva- bhavuh sviijnanavaial jivah '
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to Its being the ground or locus of avidya.51 T he  world is only an apparent 
transformation (vivarta), a seeming duality experienced by Brahman. In 
reality the  world does not exist, hence it cannot be experienced at all 
T h e  theory of transformation is also a plea pu t forward for the satisfaction 
of the ordinary intellect From the view-pomt of the Upanisads, Maya 
and the world are as non-existent (tuccha) as is the hare's liorn He also 
refutes the theory of jiva n m u k ti on the ground that no pidiabdha  (karma 
that has begun to bear fruit) or trace of ignorance can persist after self- 
realization A Vedanta teacher, though he is an illusory production and 
not a m ukta  (liberated), may instruct and lead to truth, just as the Vedas 
do.3’ He speaks of the ultim ate reality as neither dual nor non-dual, but 
as pure Self of the nature of compact consciousness

APPAYA DIK$ITA OF TH E  BHAMATI SCHOOL
Appaya Dlksita (sixteenth century), a versatile scholar and a syncretic 

Advaita writer, is the author of a large num ber of books of which Vedanta- 
kalpataru-parimala (a gloss on the commentary on Bhamati) and Siddhanta- 
lesa-sangraha (a compilation of the views of the different interpreters of 
Sankara Vedanta) are held in high esteem Though a stiong supporter of 
the Advaita interpretation of Sankara, he also wiote the commentary 
Swarkam am -dipika  on Srikantha’s Saiva commentary on the Brahma-Sutra 
m  which he has supported the doctrine of the qualified Brahman, Siva, as 
the highest entity. He says that the m ain interest of the Advaitins is in 
establishing the one undivided A tm a n  and not in explaining the facts of 
the empirical world

MADHUSCDANA, T H E  DIALECTICIAN AND SYNCRETIST 
T h e  most towering figure among the later post-Sankara Advaitins is 

M adhusudana Sarasvatl (sixteenth century) who wrote a large num ber of 
works, the chief among them  being Advaitasiddhi, Advaita-ratna-raksana, 
Vedanta-kalpa-latika, besides his commentaries like Siddhanta-bindu, 
Samksepa-Sariraka-sara-sangraha, etc. But his masterpiece is Advaitasiddhi, 
the last word yet on the Advaita philosophy, which enabled Advaitism to 
w ithstand successfully the vehement attacks from the great logician and 
dualist Vyasa T irtha , the author of Nyayam rta Advaitasiddhi has at least 
three commentaries, the chief being the Laghu-candnka  by Brahmananda 
Sarasvatl. Vyasa T irth a  refutes the definitions and arguments of falsity 
presented by the Advaitins. So at the very beginning of Advaitasiddhi,

"  Vedantasiddhantamuktavati, 'BrahmS/nSnat jagajjanfna Brahmano’karanatvatah, adht- 
ffhSnatva mitrena karanam Brahma glyate'“  Vedinta-nddhanta-muktavati, 'Kalpitopyupadetfa syat yath&Sdstram samSdiiet.'
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M.tdluiiudana refutes the objections of N ySyam fta  and strongly supports 
all the five definitions of falsity enunciated by his predecessors, viz. 
(i) difference from both the existent and the non-existent, (li) the character 
of being negated on its own ground, (iii) the character of being negated 
by a right cognition, (iv) the appearance of something on the locus of its 
non-existence,53 and (v) the character of appearing as existent, though 
different from the real. Falsity does not mean non-existence like that of 
the hare’s horn, which never even appears to exist nor serves any purpose. 
Yet it is different from the reality which is eternal and unchangeable. 
T h e  world appears to exist where it does not really (absolutely) exist T he  
probans (hetu) put forward by the Advaitins to infer the falsity of the world 
is also faultless Objectivity of cognition (drsyatva), insentience (jadatva), 
and lim itation (pancchinnatva) are correct and sufficient proofs to establish 
the falsity

Anothei contention of Vyasa T irth a  is that if the falsity (of the world) 
be correct, non-dualism will be disturbed If the falsity be incorrect, the 
world becomes real T o  this M adhusudana’s answer is that drsyatva being 
the determ inant of falsity, falsity, being knowable, is as false as the known 
world Reality and falsity, having no coexistence anywhere, are contrary 
en titie s ; bu t they are not contradictory, so that ih e  negation or falsity of the 
one may not go against the existence or reality of the other Both reality and 
falsity are absent in the non-existent (asat) like the hare’s horn, just as 
both the contraries cow-hood (gotva) and horse-hood (aivatva) may be 
negated in an elephant. T hus both reality and falsity with regard to the 
world are false, as both of them are empirical and cognizable (driya) 
W ith the knowledge of Brahman both of them  are negated T h e  world 
appears to be real (sat) only because it is superimposed on the real Brahman 
as its ground It is the reality of Brahman that is perceived m things, in 
cognitions like ‘san ghatah’ (the ja r exists).

Madhusudana supports many of the conflicting theories separately and 
independently, implying thereby that any of the theories may be resorted 
to in explaining the indeterm inable false world, the m ain interest of the 
Advaitins being in the one absolute Brahman T hu s he analyses and 
accepts the unity as well as the plurality of the Jivas, the unity as well as 
the plurality of nesciences, Brahman as well as the Jiva as the locus of 
nescicnce, the objectivity of the world as well as the Vedantic solipsism 
(Drsti-sisti-vada), and so on H e prescribes the different theories for 
different Vedanta students according to their fitness (adhtkara). Himself 
a bhakta, he could easily harmonize bhakti with the Advaita doctrine of

Mentioned in C its u kh T  as an alternative
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attributeless Brahman. Thus, just after the chapter where he strongly 
affirms the formlessness of Brahman, he indulges in a highly emotional 
description of his deity Krsna who, he says, is the ‘highest’ known to him.

O TH ER  DEVELOPMENTS 
Kasmiraka Sadananda (seventeenth century) who was a great polemic 

and rcfuter of all the antagonistic doctrines and systems of philosophy, 
shows, like Madhusudana, a syncretic spirit with regard to the theories of 
reflection and lim itation m defining the Jiva, supporting both of them and 
stating that these theories do not much concern the Advaitins In his 
excellent work Advaita-brahmasiddhi, Sadananda supports Ekajlvavada 
(the theory of one Jiva) and Drsti-srsti-vada as the chief and final Vedantic 
conclusion.

Besides the authors and interpreters discusscd above, there has been, 
in  almost every century, a galaxy of Advaita writers who wrote commen
taries and independent treatises on Advaita Vedanta Mention may be 
made of Vedanta-nyaya-bhusana by Svayamprakasananda and Varttika by 
Narayana Sarasvatl which are commentaries on the Sankara-bhasya of the 
Brahma-Sutra.

DISTINCTIVE FEATURES OF ADVAITISM 
Advaitism is not idealism, as the term is generally taken to mean It 

is rather ‘Brahmanism’, if the term  is allowed Not only the objective 
wrorld, bu t the subjective also is a superimposition (illusory construction) 
on the subject-object-less pure consciousness which is Brahman Fully 
conscious of the impossibility of explaining the manifold world by one 
attributeless Brahman, it refers to Maya, an indeterminable false pnnciple, 
which must be the cause of the indeterm inable world appearance and the 
cause of errors and falsities It is only Maya that explains all facts and 
phenomena, which are also indeterm inable w'hen thoroughly analysed and 
examined Maya is a neither-existent-nor-non-existent entity, and therefore 
does not affect the non-dualism of the absolute reality, Brahman It is the 
source of relativity— time, space, and causality It does not exist at all 
from the standpoint of the Absolute, though it is indeterminable (amn>a- 
caniya) from the standpoint of reason Pure Consciousness (Cit, Biahman) 
is the absolute ground which cannot be doubted or denied

Advaitism has proclaimed the freedom of the soul of man and dis
covered its immense potency and possibility. By declaring the individual 
soul (Jiva) as Brahman, it has placed the soul above everything else 
Although theistic, Advaitism has shifted the centre of gravity of Indian 
thought from an external God to the soul of man. In  addition to its
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sublimity and uniqueness, Advaitism is ‘an accommodating doctrine’ (Nirvi- 
rodhavada), as the great master Gaudapada calls it. It can accommodate all, 
placing each in  its proper place in  the panorama of world thought, leading 
all to the ultim ate reality of Oneness. It is this spirit of accommodation 
and synthesis which places the Vedanta on a glorious pedestal and claims for 
it the status of the world philosophy of the future.

T H E  C U L T U R A L  H E R IT A G E  O F  IN D IA
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T H E Bhagavata purports to be only one among the vaiio u s  Samhitas or 
compilations which have been handed down by word of mouth m the 

form of folk-songs, ballads, hymns, and instructions, currcnt among the 
masses as well as among kings. T h e  compiler of the Bhagavata takes 
Sri Krsna’s life and teachings as the quintessence of all scriptuies Though 
the book deals with the five topics which characterize the Puianas, us 
main and central theme is God T h e  stories are meant only to illustrate the 
principles and way of life of the Paramahatiisas or people who see God in 
everything and renounce all worldly am bition for the sake of the enjoyment 
of the love and service of man as the highest manifestation of God

PHILOSOPHIC AI. OU 11 OOK.
T he Bhagax/ata is a gospel of divine life and not a text-book of systematic 

philosophy as ordinarily understood Its philosophy is based upon the 
actual direct experience of the absolute Reality attained m the fust instance 
by Sri Krsna in a state of supei consciousncss and af tens aids cmroboratccl by 
the similar experiences of a host of his disciples I his actual direct 
experience of the absolute Reality is known as vijnana  and the rational 
philosophy bu ilt on it as jhana

T his philosophy has its theoretical as well as its practical aspects, 
known rcsjjcctivclv as Brahmavada and Bhagavata Dharma From the 
^tandjxjint of vijnana  it is adm itted by all teachers that Bliagav.it is the 
only absolute, independent R eality , and dliaima, the means of realizing 
H im  through complete siureudei to His giacc Both the aspects aie non- 
dualistic from the standpoint of vijnana, and dualistic fiom that of the 
relative knowledge gained in the other thicc states, viz ol vwtking, dream, 
and dreamless sleep

T he essence of this philosophy is that Brahman or Atman is the only 
absolute Reality and that the whole universe, including body, mind, and 
ego, is only an expression in name and form of this Reality and as such 
has no independent existence of its own. This view of the absolute 
Reality must, however, be distinguished from pure pantheism In the 
latter, God fully exhausts Himself in manifestation as the universe He 
is not lim ited or affected by the phenomenal universe accoiding to the 
Bhagavata. He exists beyond phenomena and even in their absence. T his 
transcendence and immanence of God must also be distinguished from
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those of W estern theism. Whereas in the latter, God, man, and the world 
are always different and separate, the theism of the Bhagavata insists that 
all these are one in vijnana, where there is no other real entity to be 
ti anscended or to be im m anent in. T h e  transcendence and immanence of 
God are predicated only in relative consciousness.

T he Bhagavata accepts four pramanas as aids which point out this 
ultim ate essence of the universe, viz. perception, inference, the tradition 
of the spiritual experience of saints, and the Srutis All these merely point 
to the essential leality of the non-dual Brahman only. They are primarily 
capable of proving only the unreal and ephemeral nature of the phenomena 
experienced in the three normal states of consciousness. T hey can never 
actually prove the existence of Brahman, bu t only help to remove mis
understandings Brahman is self-effulgent and self-evident and requires 
no proof. Even the Srutis are incapable of describing or proving Brahman. 
It exists as the very stuff and substratum  of phenomena and can actually be 
experienced by any practised, concentrated, and pure mind, by an analysis 
of the three states Such an analysis shows that there is an inner witness 
of these three states which remains unchanged even in the midst of the 
change of states, and which alone can explain the fact of memory of the 
three states. Every act of normal knowledge therefore involves also the 
knowledge of this pure Consciousness It is this pure Consciousness or 
Cit that constitutes the real essence of Sat, the cause and support of the 
universe

T his basic, essential, and absolute pure Consciousness, as realized in 
vijnana, is described in the text as the Paramatman, Pratyagatman, 
Biahman, Puiusottama, Aksara, Turiya, Bhuman, etc as m the Upanisads. 
T he Bhagavata calls it also by such other names as Krsna, Vasudeva, 
Narayana, H ari, etc It is, however, beyond words and thought and 
free from all attributes and limitations It can be grasped or experi
enced only when all obstructions are removed. It can be correctly 
characterized, if at all, only negatively in terms of the neti, neti— ‘not this, 
not this’—of the Upanisads. It is that which is beyond Maya and therefore 
absolutely inexpressible by any thought, word, or activity T h e  text uses 
all these negative descriptions of the Absolute, only to give the reader at 
least some idea of the final goal of all spiritual endeavours.

From the standpoint of normal consciousness, however, this Absolute 
is described positively as an impersonal super-person, the creator, main- 
tainer, and the final refuge of the whole universe of m ind and matter. 
He is its material, efficient, final, and first cause, present m  His entirety 
and in undiluted glory m  every atom of the universe, regulating every 
thought, feeling, and activity from inside and outside, w ithout Himself
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being in the least affected by the world process or phenomena He is the 
parent, teacher, friend, and the Lord o£ the universe, wielding the infinite 
power, Maya, and yet ever gracious in bestowing upon His devotees all 
the fruits of their actions according to their deserts, and leading them  to 
the ultim ate goal of union with Himself. H e is the embodiment of infinite 
beauty, love, and bliss, of the highest goodness, holiness, and tru th , and 
is the source, ground, and goal of all values He takes whatever form His 
devotees desire to worship H im  in, though at the same time He continues to 
be formless. He is therefore also described as the highest and the twenty- 
sixth among the tattvas Form is sometimes described as being attributed 
to H im  only by the ignorance of m an for purposes of devotion, and some
times as actually assumed by God, just as He assumes the form of any other 
object. At other times, again, these two ideas are combined in a more 
comprehensive doctrine according to which the formless, attributeless God 
assumes different forms and attributes through His own Maya in order to 
bless the devotees according to their desire Even the devotees themselves 
transcend these names and forms in  their highest spiritual experience, and 
God shows His form to the devotees only temporarily and withdraws it 
afterwards. T h e  emphasis of the text is on this personal God with form 
as more suited to love, devotion, and worship.

One such favourite ideal form of God and His attributes is described 
in the text symbolically on the basis of the experience of saints, and the 
symbolism is explained. T h e  personal God in this particular form is not 
merely an abstract imaginary entity bu t a concrete being All their heart’s 
worship, love, and adoration were showered upon Him alone. T he 
psychological necessity of understanding the unknown only m terms of the 
known, the ontological fact of all creatures being in essence only God, the 
Sruti statement of the identity of Brahman with a realizer of BrUhman, the 
traditional practice of worshipping the guru  and men of realization as God, 
Sri Krsna’s express declarations and demonstrations about His own divinity, 
the religious faith that God Himself is the only guru, and spiritual expe
riences of the saints in which God appeared to them only in the form of 
Krsna according to their desires and m  which they merged into and emerged 
from the Absolute in  samadhi—all these justify the conviction of the saints 
and devotees that not only was Krsna God, bu t God was none else than 
Krsna. In  fact, it is only in response to the desire of the devotees of 
Krsna to purify themselves by listening to His glories that the Bhrgavata 
was composed and narrated. T he  doctrine of vyuhas, wherein not only 
Sri Krsna bu t also His relatives were deified, shows how God was conceived 
only in  terms of Krsna. T he  transplantation of even the earthly Vrndavana 
to the  celestial regions and the idea of God enjoying His eternal dance with
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the gopls there point to the same conclusion. I t  also explains why all the 
incarnations are treated as only avataras of Kr§na.

No doubt this personal God is sometimes called Visnu, bu t the Visnu 
of the Bhagavata is only an idealized form of Krsna and is thus entirely 
different from the Visnu of the Vedas. Though this aspect is not unknown 
to the text, it gives Visnu a higher status as one of the trinity, functioning 
as preserver and protector and as identical w ith the Absolute in His highest 
state. As the highest personal God, one w ith the Absolute, Visnu is 
identical with the Siva of the Saivas. T he same sages are represented as 
devotees of both Visnu and Siva. R udra and Visnu are themselves described 
as vying with each other in recognizing themselves m  each other.

BHAGAVAT AND AVATARA 
Bhagavat is one of the central concepts of the text. Etymologically it 

means ‘one who possesses or has realized bhaga', which, derived from the 
root bhaj, implies, true to its Vedic sense, ‘the gracious Lord’, ‘the adorable 
One’, who loves to bless His devotees with the recovery of their lost 
inherent divinity. Hence it is applicable to all rsis and holy men possess
ing the required virtues of im parting grace to fallen humanity. Nowhere 
in the Srutis is the word used as the name of God Himself And the 
Bhagavata is true to this tradition as is amply borne out by its usage of 
the term  throughout the text But it has extended the application of the 
term to both the personal God and the Absolute ; and therein lies its 
uniqueness But since it has been im itated by all theistic literatures of 
the land, this has come to be regarded as the sole meaning of the word 

Although the same divine man is often term ed Bhagavat and avatara, 
there is a slight difference in the connotation and implication of the two 
words. In ^ h e  latter concept, it is God that is seen as a person for purposes 
of love and worship, whereas in the former, it is a hum an being that is 
deified and worshipped as God. T he avatara is Bhagavat, bu t Bhagavat is 
riot necessarily an avatara. W hile any Jiva can become a Bhagavat by 
effort, an avatara is not a Jiva bu t a special manifestation of God. T he 
word avatara has been used in  the religious literature of the H indus in 
a num ber of senses, the most widely accepted being, however, the sense of 
descent—the avatara is one who brings down the kingdom of heaven on 
earth. T here is a difference, according to the Bhagavata, between an 
ordinary man of realization and an avatara. T h e  former is only a Jiva, 
whereas the latter is God Himself. W hile the former represents the ascent 
of man to Godhood, the latter represents the direct descent of God to 
humanity. W hile the b irth  of the former is the inevitable result of his 
karma, the birth  of the latter is the result of free choice. W hile the Hva
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takes up  the body only for his own sake, the avatara incarnates only for the 
sake of saving others. Whereas the form er’s body is still under the sway 
of his prarabdha karma, the latter has no such prarabdha at all If God’s 
manifestation as the universe and His omnipotence and grace are once 
admitted, there is nothing unreasonable in  supposing that He can also 
assume a special and unique form as an avatara, fully retaining conscious
ness of divinity fiom His very birth. T hough it is sometimes said that the 
purpose of the avatara is the destruction of evil-doers, the so-called destruc
tion is only a poetical and allegorical description of the destruction of their 
wickedness by purifying their minds for the purpose of redeeming them 
So, along with the virtuous, even the wicked are saved by being restored 
to their natural form. T h e  real object of an avatara is therefore only to 
protect all by placing before them  an aborable object wherein the glories 
of God aie fully manifested and to which worship can be offered sponta
neously. It is only the avatara that sees both the Absolute and the 
manifested woild simultaneously and can teach the world about the 
Absolute Even the highest Vedantic truths would have rem ained bu t 
theories, had not God appeared as m an and actually demonstrated how 
they could be put into practice and perfection attained here and now.

Historically, the avatara is a man of realization engaged in the service 
of the world Many of the avataras such as Sanatkumara, Narada, Narayana, 
Krsna, Prthu, Rsabha, and Parasurama were actually the rsts (seers) of 
Vedic mantras Even the apparently sub-human or semi-human avataras 
were originally only certain rsts of ancient days carrying the names of their 
clans, some of these clans themselves being nam ed after their totems T hus 
we find various rsts of Vedic mantras named after animals, birds, and fish, 
such as Rsabha, Sunaka, £veta£vatara, Sarpa, Kapota, Syena, Pataiiga, 
Matsya, etc. Many of the miracle stories and myths about some of their 
achievements might have been originally only local traditions current 
among these clans, which were later given a spiritual colour and absorbed 
into stories of the avat&ras.

T h e  num ber and sequence of the avat&ras seem to have changed in 
the course of time. T hu s the earlier texts m ention only ten, whereas the 
Bh&gavata mentions about forty of them  by name and believes that the 
avataras are innum erable, like thousands of streams issuing from the same 
lake, overflowing its banks. In  fact, it also forecasts future avataras It 
enunciates the general law that no part of the world need suffer at any time 
for want of a saviour, as God is always ready to manifest Himself, at the 
right tim e and place, to restore spiritual equilibrium , wherever and when
ever it is too violently disturbed. Some of these avat&ras are called kalds 
or digits, some amsas or smaller parts, and others arhS&mSas or fractions of
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parts, according to the degree of divine manifestation. W hile some are 
considered to be the actual b irth  of God, others are regarded as having only 
the divine afflatus or avesa temporarily. Krsna is considered to be the most 
perfect of all the avataras, and all the others, only partial manifestations of 
Kr§na Himself.

PURU$A
W hereas the concepts of Bhagavat and avatara are post-Vedic, the 

concept of Purusa is as old as the Rg-Veda. All attem pts to understand 
man in terms of the material universe must prove futile, as the objective 
universe can never be known without the help of consciousncss, which, 
however, is self-evident and self-effulgent. T h e  highest and purest form 
of this consciousness is available only to man. Having no direct knowledge 
of anything except himself, whatever knowledge of the external world he 
has, is, according to the principle of apperception, only in terms of himself. 
Philosophically as well as scientifically, it is a fact that the external universe, 
if any, can only be known indirectly in terms of the sensuous and mental 
reactions produced by it. Therefore only this pure consciousness constitutes 
the essential reality of man as well as of the universe. This the text calls 
the real Man or Purusa or Purusottama, manifesting Himself objectively 
as the individual and the universe , and Krsna is the same as this Purusa 
or Purusottam a

Progressive understanding of one’s own essential nature facilitates a 
corresponding understanding of the universe also. W hen man considers 
himself to be only a physical body, he correspondingly regards the universe 
as constituted only of material sense objects. W hen he comes to know the 
mind as the more essential reality of himself, the body itself being only an 
idea, the whole universe also seems to him  to be only mental in nature, 
being waves in  the cosmic m md. W hen, as a result of the philosophical 
analysis of the three mental states, he finds pure consciousness to be the 
essence of both body and m ind, and consequently knows himself only as 
the A tm a n , he finds the whole universe also to be essentially the same 
Purusa who spontaneously projects the world out of Himself. Self- 
knowledge thus leads to God knowledge. T he  concept of Purusa is thus 
helpful in  facilitating the understanding of the identity of man, God, and 
nature, which is the central theme of the Bhagavata.

T h e universe, thus pictured as an organism and invested with a bpdy, 
mind, and soul, is conceived of only as a magnified edition of the avatara 
T he Purusa is described in various contexts almost in terms of the Purufa- 
sukta. T he  cosmic forms of Vamana and Krsna, revealed to Bali and 
Ya£oda respectively, illustrate this. T h is  Purusa is none other than God
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who has covered Himself w ith His own Maya, just as a spider covers itself 
w ith its own web. H e is the infinite, which has finiti^ed itself only to regain 
its original infinity through an equal and opposite reaction in the form of 
world process. He has a subtle, seed form, called Brahmanda, and a m ani
fested form, the variegated universe. T he  Purusa is the material cause of 
the universe, the trinity representing the efficient cause T his belief in 
the bifurcation of Godhead into the material and efficient aspects from the 
standpoint of causality, and a further subdivision of the efficient aspect into 
the trinity on the basis of the difference in functions and gunas, is very 
helpful in understanding the unity of Godhead and the divinity of the 
universe.

MAYA
W hile the concept of Purusa emphasizes the reality of the univeise as 

existing only m  God, the concept of Maya lays emphasis on the unreality 
of its phenomenal aspect as divorced from God. Maya does not exist m 
vijn&na (self-knowledge) T his is poetically described as Maya feeling shy 
to face the Absolute It is said to be sat in relation to the phenomenal 
universe but asat in relation to the Absolute As time, space, and causality 
exist only within Maya, no sort of causal relation can be predicated between 
the Absolute on the one hand and Maya and its products on the other 
T he woild can be causally related only with Maya or the personal God, as 
all of them belong to the same plane of consciousness T h e  statement 
of this relationship is called Satkaryavada according to which it is the 
cause itself which is manifested as the effect, and the effect exists in a poten
tial form in the cause before manifestation If therefore the personal God 
is the cause of the universe, the universe as the effect is also God Himself 
If, on the other hand, it is only Maya that has evolved into this universe, 
then, too, since Maya is only a power of God, God is the final basis and 
support of all names and forms.

T h e  personal God is the wielder of this inscrutable power by means 
of which He evolves Himself into this variegated um \erse w ithout being 
affected by this modification Maya is thus not only not in perpetual 
opposition to God, like Satan or Ahriman, bu t is actually a helpmate and 
is, in its ultim ate essence, one w ith Him T o show this intim ate and 
subordinate relation of Maya to God, it is called ‘devV T his power has 
two aspects, avidya and vidya. By the former it deludes the Jiva, and by 
the latter it redeems him from the bondage and suffering caused by such 
delusion. Bondage and freedom occur only w ithin the realm of Maya and 
depend respectively upon the im purity and purity of the mind.

W ithin  Maya, everything is re la tiv e ; and in everything there is an
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element of good and evil, as none is entirely free from the effects of the three 
gunas. T here is nothing absolutely good except the Absolute. Relative 
good consists in approximation to the ideal of life set by such m en of 
realization as Krsna, and evil is only a deviation from this ideal. But evil 
is not ultimate, as, in the last analysis, evil also is only a form of the 
Absolute

T he  universe of waking experience is as unreal as that of a dream. 
Sometimes a distinction is made between jagat, the universe of God’s 
creation, and samsara, that created by the hum an mind, the former being 
considered to be moie perm anent than the latter. But even God’s universe 
is ultimately im perm anent and ephemeral, since it appears and disappears 
in regular periodic succession in the course of aeons T h e  whole universe 
along with the personal God and His loka disappears in  utyantika pralaya 
(final dissolution)

Maya has three ingredients or strands—sattva, rajas, and tamas. T he 
whole universe is a product of the perm utation and com bination of these 
three when then equilibrium  is disturbed by the Hill of God, who Himself 
remains inactive like a magnet, itself at rest, inducing movement in iron 
filings T his evolution is said to be set in motion sometimes by tfie avidya 
sakti of Maya, and sometimes by the Lord’s power as kala or time, svabhava 
or nature, and the kaim a  ot individuals Kala is the cause of the agitation 
of the gunas, svabhava of changes of form, and karma of b irth  These are 
not really diffeient from God, bu t they manifest themselves directed 
by His wish Evolution takes place m  two stages, prim ary and secondary 
Various categories or tattvas are involved in it m the first stage These are 
differently enum erated and classified by different rsis in  varying orders of 
evolution l  he text accommodates all these as reasonable. In  thus periodi
cally ev olving into the universe, God provides a stage for the v arious deluded 
souls to gather experience by reaping the fruits of their accumulated 
actions T hus by realizing the ephemeral nature of the world and finally 
turn ing to God as the sole refuge, they gradually woik out their own 
salvation T hough this may seem to imply that all creation will come to 
a stop if and when all souls attain m u k ti, such a possibility is ruled out as 
the souls are infinite in num ber and are inexhaustible. Moreover, the 
world process is only an expression of the inherent playful nature of God 
and hence cannot cease altogether.

T h e  world process appears to the devotees as only a Ilia of God, where 
He is the only actor in the drama, playing all the r61es. Lila  is not to be 
taken in the sense of a pastime or play or sport, as there cannot possibly 
be any motive or necessity for H im  to resort to them. It only suggests that 
He has no special purpose, and that H e is no t constrained by any external
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agency or desire. H is activities are only a spontaneous overflow of the 
fullness of His own bliss like the activities of a m an of realization. It also 
suggests the effortlessness, ease, and pleasure w ith which H e undertakes 
activities, and complete independence of others for help. T he  pleasure of 
the Lord is in  the activity itself and in the redem ption of struggling souls. 
H e is personally unattached to any of these, and hence His activity is called 
'yogamaya

No doubt this Maya appears to be inconsistent and self-contradictory, 
b u t this inconsistency itself is its crowning glory, since it drives the normal 
m ind to seek the reality beyond itself. I t is only vijnana that can really 
explain how the world is only an illusion or a mystery Hence we find that, 
when Vidura questions Maitreya about the illogicality of Maya, the latter 
coolly accepts it and directs Vidura to go beyond Maya and attain  the super
conscious experience of the Absolute for himself, when alone all doubts 
would be finally set at rest.

LOVE DIVINE
T he practical philosophy of the Bhagavata aims at the development 

of an all-round perfection of personality through a synthesis of various 
spiritual practices, approved by scriptures, which ha \e  to be cultivated with 
effort by aspirants, bu t which are found in saints as the natural external 
expression of their perfection. Due recognition is given to each m an’s 
tastes, capacities, and qualifications; and each is allowed to begin practice 
w ith w hatever he feels to be the most congenial But it is insisted that as 
the practitioner advances m spiritual life, he should not neglect the 
correcting, stead) ing, and purifying influence of the proper use of all his 

, faculties.
W hile it is thus liberal in  its views in  this m atter, it specially favours 

the emotional and volitional approaches as more effective, easy, and natural 
to the ordinary man, and as open to all, irrespective of caste, creed, colour, 
age, or sex Anyone who reads the text is at once struck by the supremely 
im portant place Lt gives to love and service, w ithout prejudice to knowledge 
or ritual. W ithout love, everything else is considered useless and ineffective. 
W ith love, the others are not necessary, bu t they come of their owTn 
accord. Mere dry jnana  (knowledge) or ritual is only a waste of energy 
like pounding the husks of grain. Love as an emotional relation between 
two individuals certainly has no place in  superconsciousness where there 
is no duality. But love m its purest and highest form is only the enjoyment 
of absolute bliss when all duality is transcended. Even in ordinary love the 
ideal seems to be the complete union and m erging of the lover and the 
beloved into one, where there is complete self-effacement and identity of
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interests. H um an love is only a higher expression of the reaction against 
the action of Maya in splitting up the one into the many and in making 
the infinite finite.

As in hum an love, both God and the devotee are. eager to rush into 
each other's arms T hus two aspects of love are dealt with in  the text— 
God’s love for man and m an’s love for God. T he  first is divine grace and 
the second is bhakti. God is even more anxious about the welfare of His 
creatures than they themselves are, like a cow anxious about the welfare 
of her new-born calf His grace is perennial, spontaneous, and impartial, 
as it is His very nature T h e  very names H ari and Krsna are suggestive of 
this grace, as they mean by their derivation one who is eager to take away 
the sins, miseries, and ignorance of devotees and to steal their hearts This 
grace is not merely theoretical, bu t a fact experienced by all devotees who 
feel how at every step of their spiritual progress they have been helped 
by God.

T he  whole world process is an expression of this grace, as it affords 
opportunities to souls in bondage to work out their own salvation. T he 
avatara is an especial expression of this grace, before which even the law of 
Karma loses its inexorability. T hough grace trium phs finally, it works 
only through the law of Karma in the interm ediate stages of m an’s evolution, 
and is often rendered temporarily ineffective by the obstacles created by 
bad karma Even God, though omnipotent, has to wait till the time is ripe 
to show His grace by enabling man to wipe out his own karma

Like G od’s grace, m an’s love for God is inherent and perennial, though 
temporarily dormant, as both arc phases of the same attem pt to reunite 
Love develops only when obstacles to its manifestation are icrnoved by 
congenial surroundings and proper spiritual practices These spiritual 
practices constitute the lowest variety of bliahti known as sadhana-bhakti, 
vaidhl-bhaktt, or maryada-bhakti, and may be undertaken even in childhood 
Although of the form of karma, they are called bhakti onlv by courtesy, 
as they are intended only as devices for the manifestation of love W hen 
love actually appears, there is no further necessity for such practices W hen 
this love first manifests itself, it is, however, in many cases contaminated 
by the gunas of the m ind and is therefore classified as sattvika, rajanka, or 
tamasika according to the predominance of the particulai guna W hen the 
m ind becomes perfectly pure and free from all gunas, it is called nirguna, 
aikantiki, ahaituki, a tyantikl, etc In  this stage love flows towaids God 
spontaneously and uninterruptedly like the flow of a river into the ocean 
or the movement of a piece of iron towards a magnet It is called kevala 
(unmixed) or suddha  (pure) when traces of jnana  and karma are so dim  
as to appear completely absent W hen jnana  and karma are patently
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associated w ith this love, it is called jnana-misra 6r  karma-mtira One who 
has reached this nirguna bhaltti is still conscious of a difference between 
himself and God H e is then called a maha-bhagavata. W hen, as a result 
of superconscious experience, the lover enjoys the natural bliss of the reali
sation of his identity w ith the Absolute, his bliss expiesses itself m  the 
form of love and service for the whole of creation as God One who has 
attained this final stage of bhahti has reached the status of God Himself, 
which is variously described as Bhagaxmdbhava, Brahmapada, or Visnu’s 
paramapada, and the devotee is called a bhagavatatama, bhaktatama, 
sattama, paramabhakta, or bhagavatotlama T his highest love itself is 
called para bhakti T h is para bhakti is not the fru it of anv kaim a  at all, 
as it is only the perfect manifestation and expression in life of the natural 
bliss of the soul and is one with m u kti I t  is the same which is known as 
vijiiana  m  terms of the intellect and paramadhatma in teim s of the will 

T h e  object of bhakti may be the personal God or avatara or the whole 
universe O f these, love and devotion to the avataia 01 saint is the easiest 
and sweetest, as he can be grasped not only in thought and imagination, 
bu t also by the senses Two forms of this love are desenbed, one based 
on actual contact between the devotee and the avataia, and the othei based
011 their separation T he latter is more powerful than the former in 
cleansing the nnncl and in facilitating meditation Krsna therefore advises 
the gnpls to piofit by their separation fiom him, which is deliberately 
engineered b> him only to strengthen their pu ie  love Vanous types of 
this love die portrayed m the stones of the devotees of Krsna, viz santa, 
dasya, vat sal ya, sakltya, kanla or m adhutya  T his love foi the saint should 
not be confused with ordinary attachm ent for other beings W heieas atiaih- 

,m ent is selfish, love is always seKless. It makes all the dilfeiencc whethei 
the love and m editation are on a worthy object or on an object with 
debasing attributes T his explains how even the appaiently sexual love 
of the go pis was transm uted into pure bhakti by the  fact of its being 
dnected to an avataia like Krsna T h e  fact that even men like Uddhava 
aspired to h a \e  the same love for Kisna shows that it could not have 
been ot a sexual nature T h e ir contact with Krsna made them  pu ier and 
purer and, in the days of long separation attei he lett Vrndavana and with 
the spiritual instruction given by him thtough agents and in person, their 
love ripened into pat a bhahti

A special feature of this emotional ielation is the doctrine that even 
such emotions as liaticd and feai may be sublimated and tiansm uled into 
love Some passages go to the extent of saying that hat reef is even supcnor 
to love. But, when studied w ith other statements which condemn hatted, 
these arc seen to be mere poetic exaggerations to show how much easier
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it is to purify oneself by love when God is so gracious as to save even tliose 
who hate H im . It is not the hatred that saved them but the intense medita
tion that resulted from such hatred. T h e  stories are given only to illustrate 
how God is gracious to bhaktas (devotees), even though they chance to hate 
H im  sometimes on account of the predominance of temporary iajas or tamas. 
T h eir contact with the saint or avatara led to their sin being wiped out, 
and they benefited by His grace, impartially bestowed on enemies and 
friends alike T he statement that it was because of Prahlada’s bhakti that 
Hiranyakasipu was saved shows that the latter also benefited by his son’s 
holy company

SFRVIGE

Pure love naturally expresses itself as service T he  sen ice of the ideal 
personal God is more symbolic and mental than actual, but the saints of the 
world can be actually served in person T his seivice gudually  expands in 
scope until it includes the scrvice of the whole world as God. T his concept 
of service is rooted in  the philosophical idea of the universe as a cosmic 
person and also in the factual identity of everything with God All elements 
of nature as well as hum an society are reall) forms of one’s own self and 
of God—limbs of the cosmic person

We therefoie find selfless service consicleicd to be one of the highest 
of all kinds of woiship of God A man of realization sets an example to 
others m being always engaged in the service of the woild, especially the 
poor and the distressed Krsna tells Nanda, his foster-father, how the seivice 
of all beings down to an outcastc and a cow is supcuor to incie ritualistic 
worship, and he demonstrates the same in his own life. Piahlada condemns 
those pious m en who ru n  away from the world seeking then own spuitu.il 
welfare, and says that he prefers to spend his life in  the seivicc ot others 
even liskm g his own salvation. Referring to Siva’s dunking poison to 
save the vsorld, it is declared that the highest form of worship consists only 
in the selfless service of the world as God T his ideal of seivuc i» to be 
distinguished fiom  ordinary conceptions of social seivice, foi in these one 
does not get the spiritual benefit of seeing God 111 everything Seivicc may 
be negative or positive in chaiacter. Even if one cannot help others, 
one should strive, as far as possible, not to injure them  by obstuu tm g 
their spiritual development T he  best kind of jxjsitive seivice is the 
removal of such obstacles Since the chief obstacles arc ignorance and 
selfishness, spiritual and moral help which removes these is the highest 
form of service Even wicked people are not outside the scope of seivice, 
though the scrvice m such cases may often take the form ot punishment.

T o the Bhagavata the m otherland is a special object of teveience and
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PHILOSOPHY OF T H E  BHAGAVATA 
Worship, than which there is no holier symbol of God. Bharatavarsa (India), 
named after Bharata, is not a mere geographical un it bu t the mother of 
civilization and the very em bodiment of moral and spiritual culture It 
is the land of rsis and avataras, ot holy places of pilgrimage, of purifying 
rivers and forests, of saintly kings who renounced their kingdom to seek 
God Compared to it, heaven itself is contemptible, and the gods them
selves arc said to be hankering to be born on this sacred soil where they 
can easily attain the final goal of life. It is a land full of holy associations, 
its river-banks, woods, and hills rem inding its people of the hermitages 
where saints and spiritual aspirants lived a life exclusively devoted to the 
spirit and to the service of the spirit. Patriotism  is thus synonymous with 
love for God and the universe, and is not a parochial, racial, or national 
sentiment.

T h e  whole varnasrama dharma (scheme of duties according to castes 
and stages of life) is a vindication of m an’s right to grow to the highest 
heights of spiritual realization. It recognizes only character and conduct 
as a test of greatness, and not birth. H e only is a dvtja  whcse m ind is 
cultuied through moral and spiritual practice. A devotee, though of 
low bn th , is superior to one who is a Brahmana only by birth  In  
fact, the greatest of devotees and saints, those who are themselves the pro
mulgators of the Bhagavata, do not belong, by birth , to the so-called higher 
castes at all rlh e  social service expected of each one is dependent upon 
individual qualifications, hereditary as well as acquired Varnasrama 
dharma is planned to provide everyone w'lth the opportunity to give his 
best for the good of socicty as worship to God

T h e  principle of svadharma (class duties), which is the correi-stone of 
this organisation of society, ensures to every individual mem ber of any 
class the opportunity to convert his social service into an act of worship 
unham pered by others T h e  State is given the right to use force only 
against those who are engaged in  interference w'lth the freedom of others, 
and against external enemies who threaten the freedom of the State. T he 
use of fprce in  defence of the freedom of the individual or the State is not 
only not considered himsa or violence, but is actually treated as ahimsa or 
non-violent service. Soul-forcc, no doubt, is the best defence against any 
encroachment, as is so convincingly demonstrated by Prahlada in his stand 
against his tyrannical father But where the enemy is too callous, even 
physical force has to be used, though mercifully, when all other means fail 
T his explains K rjna’s insistence on A rjuna’s fighting even with his own 
kith and kin and g u tu , and his inducing Yudhisthira to utter a white lie 
in  ordei to elim inate Diona He Avho punishes the wicked and the 
supporters of wickedness only worships God thereby, bu t by m eting out
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unjust punishm ent he goes to hell. Those who kill animals, even in a 
sacrifice, go to hell, as well as those who exploit others for their own 
pleasure. Any help rendered to another because of blood or race rela
tionship or m  return for services rendered or in expectation of future 
return , cannot be regarded as service Service is free giving from fullness 
of the heart in order to make the world free and happy and to enable it 
to progress towards its high spiritual destiny.

W O R SH IP

Religious emotion consists not merely in  love but also in reverence. 
W hereas in the former there is a sense of equality between the lover and 
the beloved and, sometimes, even of the inferiority of the object of love, 
as in  the case of Yasoda’s love for Krsna, reverence is felt only towards an 
object that is superior W orship is the external expression of this reverence, 
as service is of love. W orship can therefore be offered only to him whom 
one adores and reveres. Any ritual which docs not piovide a proper 
stimulus and opportunity for the exercise of religious emotion does not 
deserve the name of worship, even if sanctioned by the scriptmes T he 
company and service of men of realization constitute the most cfhcacious 
environment and means for the development of bhakti At the beginning 
of his religious life a man has his parents or teacher as a substitute towards 
whom reverence is natural But very often the reverence inspired by them 
may rem ain only as a sort of attachm ent and subservience T o  avoid this 
danger, symbolic representations of a saint or God, called p m tim a i, aie 
prescribed as constant objects of worship, thereby spiritualising the emotion 
of reverence. Books dealing with the inspiring lives of saints and sages 
and places associated with them, as well as institutions like temples which 
are meant solely for glorifying God and spiritual life, also serve as suitable 
stimuli. T h e  text also allows the worship of inspiring objects of nature, 
term ed pratlkas, such as the sun, the river Ganga, and the Himalayas 
T he  essence of all such worship, according to Prahl.ida, is renunciation 
and self-surrender to God According to Narada, it is continuous lemem- 
brance of God by any means available. W hile the former emphasizes the 
negative aspect of all spiritual practices, viz tyaga, the latter emphasizes 
the positive aspect, vi/ yoga  Rut Krsna emphasizes both these aspects 
and adds that the essence of all worship consists in  selt-contiol and, in 
thought, word, ancl deed, looking upon all beings as God. According to 
others, constant repetition of the names of God accompanied b> m editation 
is the most efficacious m the Kahyvga  (Iron age).

Ritualistic worship is only a helj) for the cultivation of this higher 
worship But it is necessary for most people, if not for all T o  think ot
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God, however, there must be a form, and various forms arc provided in  the 
text. These forms may be worshipped internally in the heart or externally 
in images. In  cither case the worshipper has to m editate on the form as 
one with his own self All such worship involves the scrvicc of the image 
or symbol exactly as the worshipper would honour God or a saint if either 
of them  came to his house m person.

T h e  text has also some valuable suggestions to give regarding the 
various aspects of worship A real devotee does not pray to God for any
thing for himself, for he is qu ite sure that the omniscient Lord knows 
what is best for him. God does not really stand in need of being petitioned 
for His gracc Prayeis are meant only for self-purification T he essence 
of prayer is a craving for the love and scrvicc of God and His creatures, 
and for freedom from selfish desires and attachments, as indicated by 
various typical prayers given m  the text T he  devotee need not expect 
all his foolish prayers to be granted , and God, m  His mercy, grants only 
those that are spiritually beneficial T he  objects to be offered in worship 
should be such as are considered valuable from the worldly standpoint and 
which are likely to create attachments All the fruits of woiship are to 
be surrendered at the feet of the Lord Places of pilgrimage have their 
value only on account of their association with saints , and therefore worship 
of saints is preferable to pilgrimages, as it is the saints that really con
stitute the tirtha.

LIFE AND LIBERATION 
Krsna says that the Deity manufactures various types of bodies in the 

course of organic evolution for the purpose of manifesting Himself, and it 
is only in the hum an lxjdy that H e could do so in all His glory Even 
heavenly beings arc said to be anxious to be reborn as men to get the 
opportunity of realizing their true  divinity Among m an’s special endow
ments arc free will, creative activity, and the capacity to understand and 
achieve the goal of life As vestiges of the previous stage of evolution cling 
to him  in the form of tamas and rajas, his inherent sattvika nature is 
clouded, and his freedom of will and creative activity arc rendered sterile 
T he purpose of free will is fully served only when the ego is completely 
surrendered to God and divine gracc is allowed full play Fate 01 destiny 
is only the result of the working of free will in the past, and so it cannot 
stand in  the way of the same free will in the present or in  the future 

T h e  highest goal of life is called m u kti. Negatively, it is a state 
where all bondages arc annulled and an unham pered freedom f e l t , 
positively, it is the achieving, rather the getting back, of the natural divinity 
or the bliss and perfection of the soul, as of a lost ‘treasure trove’. T he
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freedom is from Maya and its delusions—ignorance, doubt, miseiy, fear, 
egoism, passions, desires, attachments, and a sense of difference—which 
constitute the im purity of the mind. It is also freedom from karma and 
its effects, the samsara with all its hordes. T he achievement of perfection 
consists in  the experience of oneness with God and His universe, enjoyment 
of undiluted bliss, disinterested love and service of the world, and realiza
tion of one’s true nature. M u kti is also further explained in  terms of 
the three functions of the mind. In  terms of the intellect, it is called 
parajnana or vijnana, in terms of emotion para bhakti, and in terms of 
the will paramadharma. Of these, the text attaches the greatest importance 
to the para bhakti aspect.

M u kti, as described above, can be achieved only by the superconscious 
experience of the Absolute. As such an experience is possible in this very 
life, it is called jivanm ukti But those, who have not had this experience, 
and who are afraid of losing their individuality in  such an experience, 
prefer the blissfulness of m ukhya bhakti or nirguna bhakti, where the 
diffcrcnce between Jiva and Kvara is still retained T his bliss o t m ukhya  
bhakti is also an actual experience of these devotees T h e  intim ate union 
with the personal God is called sayujya. Some of the devotees, however, 
enjoyed this highest felicity merely by living in the same place as Krsna , 
others, like the goph  and Kubja, in  his company ; others, when they 
acquited the same perfection of character as Krsna by following in his 
footsteps, and still others, when they acquired the same divmc powers as 
dcmonstiatccl by Krsna in his life Naturally, in the course of then medita
tions 011 the personal God also, they obtained the type of felicity which 
they aspired after These four types are called respectively salokya, 
samlpya, sarupya, and sar.stya Though each is considered by the devotee 
concerned to be the highest goal, it can be seen on critical examination 
that these are only progressive steps towards para bhakti W hen Krsna 
became the personal God, the la tter’s Mav«i of pure sattva became his 
loka Since this Maya and the personal God arc, in the final annlvsis, the 
same Absolute, Vaikuntha is the*Absolute itself pictured objectively, and, 
since Sakti and Brahman arc not different from each other, both of them 
are called by the same name ‘Vaikuntha’. Vaikuntha is pictured concretely 
in terms of the earthly Vrndavana. T h e  eschatological description of the 
devayana or the path of the soul to Vaikuntha is only an objective, alle
gorical picture of the various stages of the subjective progress of the soul 
in  devotion and enlightenm ent. T h e  description of Vaikuntha and 
the mention of the fact that the devotee finally merges, together with the 
personal God, into the Absolute at the tim e of the final dissolution, show
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that the highest goal is nothing more than the realization of identity with 
the Absolute in superconsciousness.

I t  would seem, however, that some of the devotees apparently consider 
bhakti to be a separate and supenor goal of life. A closer study of the 
text as a whole will, however, reveal that the m u kti to which bhakti is 
considered superior cannot be para, bhakti. These passages refer only to 
cases of individual preference m  people of an emotional temperament who 
naturally value emotional satisfaction through love and service more than 
the death-like absorption in  .samadhi aimed at by other yogas. These 
passages only eulogize the bhakta’s absolute freedom from all desires, even 
the desire for m ukti.

D harma is accepted as a goal only because it is a means to m ukti. 
It is not merely a code of conduct w’hich ensures and conserv es the stability 
of society, nor a Gode of laws or morals as understood by law-givers and 
sociologists to whom society is all in all and whose idea of its welfare is 
confined merely to the worldly prosperity of its members. Nor does it 
mean religious m erit supposed by the ritualists to accrue from the mere 
performance of scriptural duties, entitling  one to more intense and 
enjoyable sense pleasures in another world called svarga Even siddhis or 
supernatural powrers are said to be only obstacles in the path of spiritual 
progiess D haim a  consists of only those practices that help to develop the 
sattva-guna leading directly to divinity This, especially, is called the 
Bhagavata Dharma as Bhagavat or God is the root as well as the fruit, the 
alpha and the omega, of the dharma, as it is based on the tru th  that the 
whole universe is the Lord Himself T he attainm ent of svarga is only a 
temporary transfer from m undane life and is subject to the vicissitudes of 
samsara Vaikuntha, on the other hand, which is the abode of spiritual 
bliss in the love and service of God Himself, is attained through devotion 
and is more permanent. In  the cosmography of the Bhagavata, Vaikuntha, 
occupies a region beyond the three lokas and forms a part of Satyaloka o r ' 
Brahrnaloka Whereas svatga is attained through the pitryana  (the path 
of the manes), Vaikuntha is attained through devayana (the path of 
the gods). Spiritually, svarga is not a world at all, but only a state of 
m ind It is only the development of sattva and the resulting enjoyment of 
the bliss of God at the stage when one has not yet transcended the relativity 
of the three gunas, whexeas V aikuntha represents the fuller enjoyment of 
the same bliss after transcending the gunas. Rituals, however, are not 
objected to, if they do not involve sacrifice of life, and if performed as 
worship of God without desire for their fruits. If properly performed, 
they lead to a stage when ritual itself is transcended through bhakti.

A rt ha or wealth does not itself deserve to be considered a goal of
297



life at all. I t is condemned not only as a great obstacle to spiritual life, 
bu t as a great source of trouble, worry, and anxiety even in  worldly life. 
One should not therefore aspire to amass wealth even on the plea of its 
being sanctioned by the scriptures. It is tolerated, however, if it is in 
any way really helpful to the practice of dharma. A lthough a person may 
therefore ow n enough to m aintain the health of himself and his dependants, 
he should be careful not to be attached to his possessions and should cease 
to earn more when the bare needs have been met.

Kama  or desire for sense enjoyment is the greatest of all obstacles 
to spiritual life Amongst these, the pleasures of sex and the palate are 
the most powerful and dangerous T h e ir control is the sine qua non  of 
spiritual life I t  is impossible to control sex through enjoyment, which 
leads only to greater craving. Passion can be conquered only by avoiding 
all kinds of sex indulgence and developing love of God Those who are 
engrossed m  domestic happiness cannot sufficiently benefit by the instruc
tions of saints or the scriptures T h e  m arried couple cannot escape misery 
or secure real happiness Even good sons, like Suka, are only a source of 
anxiety and gnef to their parents when they leave home in  search of G o d ; 
a bad son may be preferable, as he may evoke vatragya (deta< hm cnt) in them 
as in the case of Anga O ne should not therefore hanker after a child, 
for, after all, he is only a deluding bondage which causes various kinds 
of trouble Rsabha therefore advises parents, if they care for God’s grace, 
not to drag down their children to the householder’s life like th e ir own. 
Narada advises spiritual aspirants to practise brahmacarya (celibacy) 
even against the advice of elders and parents It is not wrong even to go 
against those teachings of the scriptures which apparently advise one to 
discharge one's debt to the ancestors by marriage and the pioduction of 
children, for he who takes refuge m God has no such debts to discharge. 
All demigods, pitrs, etc. are really only forms 01 limbs of God and are 
therefore satisfied when God is pleased Of all the stages of life, the 
sannyasin’s is the highest, being the culm ination of all the others, and the 
householder himself is expected to treat the sannyaun  with the highest 
respect and honour Once, however, a little taste of the love and bliss of 
God arises, the spiritual aspirant will no longer be able to remain a house
holder

T H F IDEAL PHILOSOPHER
We thus see that the philosophy of the Bhagavata is intensely practical 

and affects all aspects of life A thorough understanding of this philosophy 
can be had only by a study oi the lives of the great philosophers presented 
in it They come from all walks and stages of life, from all classes of
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society, from both sexes, and from all age-groups. But the greatest amongst 
them  all is Sri Krsna, who, according to Swami Vivekananda, is the first 
great teacher in  the history of the world to discover and proclaim the 
grand truths of love for love’s sake and duty for duty’s sake Born in a 
prison, brought up  by cowherds, subjected to all kinds of tyranny by the 
most despotic monarchy of the day, and derided by the orthodox, Krsna 
still rose to be the greatest saint, philosopher, and reformer of his age All 
the greatest sages and the most immaculate saints of his time pay him 
divine honours ; they consider him  the 'best and most perfect among the 
spiritual men of the age, and w ith one voice acclaim him  as divinity 
manifest on earth, looking up  to him  for light and guidance T o  them, 
he is not only a v ib h u ti (an cspecial divine manifestation), vyuha  (the 
fourfold expression of Purusottama), ,bhagavattama or avatara, bu t also 
the personal God and even absolute Reality. In  him  we find the ideal 
householder and the ideal sannyaAm, the hero of a thousand battles who 
knew no defeat, the te iror of despots, sycophants, hypocrites, sophists, and 
pretenders, the master statesman, the uncrowned monarch, the king-m aktr 
who had no am bition for himself. H e was a friend of the poor, the weak, 
and the distressed, the champion of the rights of women and of the social 
and spn itnal enfranchisement of the £udra and even of the untouchables, 
and the perfect ideal of detachment In  him, again, we find the perfect 
harmony of jnatta, bfiakti, and karma—of head, heart, and hand T he  
philosophy of such a man cannot but be an inspiration to all who study it, 
and the Bhagavata which records and illustrates his teachings is, in the 
words of Sri Ram aknshna, ‘sweet as cake fried in the butter of wisdom 
and soaked in the honey of love’.

PHILOSOPHY OF THE BHAGAVATA

111— 21
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V ISI§TADVAITA is a philosophy of re lig io n ; and therefore it gives 
a synthetic view of the spiritual experience of God or Brahman. It 

affirms the Upanisadic tru th  that by realizing Brahman everything is 
realized Mere philosophy is a theoretical speculation on the nature of 
Reality, and its conclusions are not final More often than not, the ph i
losopher is stranded on the shores of scepticism. Reason is the instrum ent 
that philosophy employs. But Reality or Brahman can only be intuited 
and not inferred by reason. If, however, speculative philosophy is barren 
owing to the inadequacy of reason, ‘a faith that has not passed the test of 
reason is blind’. Spiritual experience by itself is subjective and lacks 
definiteness and universality Hence arises the necessity in religion for 
the application of the critical method of philosophy.

A RATIONAL RELIGION 
VedSnta is what may be called a rationalistic religion, or a religion 

satisfying the demands of reason. It is not mere speculative thought nor 
is it a faith in  dogmas T h e  spiritual truths that constitute it are revealed 
m  the  Vedas (Sruti), realized by the rsis (seers) in  their mystic intuition of 
Brahman, and justified by reason or critical intelligence (yukti) Revela
tion is supersensuous and supra-rational • it concerns itself w ith what is 
beyond the perception of the senses and the power of reasoning, bu t it 
is not antagonistic to experience and reason Otherwise, it would be a 
dogma deduced from a mere faith, which is hostile to the spirit of philo
sophic inquiry. Vedanta as a true philosophy of religion avoids the two 
extremes of blind faith m authority and belief in the omnipotence of 
reason Faith in what is revealed in the scriptures has to be verified by 
in tu ition  or personal experience, and in tu ition  should conform to the 
rational demands of certainty and universality. I t  is reason that mediates 
between faith and intuition, and makes the tiu ths of revelation realizable 
and those of in tuition intelligible In  expounding the nature of Reality 
according to Visistadvaita, Ram anuja harmonizes the claims of revelation, 
intuition, and reason. His genius for synthesis is evidenced in his liberal 
interpretation of the term  ‘scriptural authority’. H e acccpts as the word 
of God not only the Vedas, bu t also the Pancaratra; and the utterances of 
the Alvars are ranked by him  as being equally authoritative. T h e  real 
proof of the being of God is the being in God. Ram anuja applies this
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T H E  VISISTADVAITA OF RAMANUJA 
pragmatic test of verifiability to prove the authoritativeness of the Pan
caratra and the sayings of the Alvars. Brahman is absolutely true, good, 
and blissful. These eternal values—tru th , goodness, and bliss, which are 
enshrined in the Vedas, are declared in the Pancaratra as well, which is 
therefore, according to Ram anuja, a direct revelation of God and a synopsis 
of spiritual truths which can be verified pragmatically from personal ex
perience. Consequently, the Pancaratra as the word of God is as valid as 
the Vcdas. T he Alvars are specialists in religious experience ; and in their 
T am il utterances they have recorded their experience of God Since they 
are the seers of the tru th , their sayings are also as trustwoithy as the Vedic 
verities. T he  eternal spiritual truths of Vedanta are universally verifiable 
and are therefore authoritative. Visistadvaita rccogmzes the verifiability 
of the Vedic tru th .m  spiritual experience. T h e  supiem e Sat (existence) 
is one, though its seers call it by various names Alvars or mystics may 
express it psychologically m  various ways T he Vedantic liberality consists 
mainly in the harmony it effects between revelation and realization, and 
the invitation it extends to hum anity to exj>enence tlfe beatitude of 
Brahman

Visistadvaita relies on the valid knowledge given in sense perception, 
inference, and revelation, and affirms the tru th  that B iahm an is the ground 
of all existence and the goal of all experience, the first and the final cause 
of all things T h e  true synthetic insight into this philosophy and religion 
is afforded by the Upanisadic text ‘Brahm avid apnoti param’— the knower 
of Brahman attains the Highest (T a i .U , I I I ) .  T his text exhibits the 
unity of the threefold system of Vedantic wisdom kjiovvn as tattva  01 philo
sophic apprehension of Reality, fnta  or the moral and spm tual methods 
of knowing it, and purusartha  or the knowledge of Reality which is the 
sum m um  bonum  of life T attva  is the ultim ate knowledge of Brahman 
as the im m anent ground of all existence ; hita  is the moral and spiritual 
means of realizing Brahman ; and puiusartha  is the attainm ent of Brahman 
which is the home of eternal values like tru th , goodness, and beauty.

T attva  is a consideration of reality under the aspects piovided by the 
three regions of philosophic knowledge, viz. epistemology, ethics, and 
aesthetics. Considered under these aspects, reality has three essential 
attributes which, m Visistadvaitic terminology, are known as adharatva, 
vidhat-ftva, and sesitva (the qualities of being the ground, the supporter, 
and the whole). According to Ram anuja, reality is determ inate and can be 
defined by stating its essential qualities. T h e  Upanisads declare Brahman 
to be real (satya), self-conscious (jnana), infinite (ananta), sinless (apahata- 
papman), and blissful (ananda). Brahman is the Absolute that is good,
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true, and blissful. It is the source and sustenance of a l l ; and all things, 
cit and acit, exist for Its satisfaction.

EPISTEM OLOGY

Fiom the logical and metaphysical point of view, Brahman is defined 
as real (satya), conscious (jnana), and infinite (ananta) In  R am anuja’s
epistemology, knowledge, in all its levels of sense perception, inference, and 
spm tual intuition, is valid and is an affirmation of reality , and his theory 
of dharmabhutajnana  or consciousness as an attribute, as distinct from 
substantive consciousness, avoids the defects of realism and idealism. Real
ism insists on the reality of the external world and of external relations, 
and thus saves knowledge from the perils of subjectivism But it creates 
a gulf between thought and things, which it is unable to bridge. Idealism, 
on the other hand, reduces things to thought, defines reality as a mental 
or spiritual construction, and saves knowledge from the perils of m aterial
ism But its constructions are likely to be purely subjective T h e  theory 
of dharmabhulapiana  states the reality of the subject-object (cit-acit) rela
tion. Cit and acit can be distinguished by logical thinking, bu t they can
not have independent existence. T h e ir relation is eternal , and Brahman 
expresses Itself in their intim ate relationship. Both cit and acit (sentient 
and non-sentient beings) connote the Absolute and are parts of It They 
exist eternally bu t are not external to Brahman, the supreme Sat or Exist
ence D harm abhutajnana  has a threefold function- it can know things 
as they are in reality , it is self-luminous ; and it can reveal the Absolute 
It is thus a vital link between a t  and acit, Isvara and nature, self and God 
At present, it is cribbed and cabined by the imperfections and limitations 
imposed by kat ma , bu t when it is purified, it can break the bonds of finite
ness, expand into infinity, and bring about an immediate in tu ition  of God 
Finite knowledge is now confused and fragmentary ; bu t it can be per
fected, and then it becomes clear and whole F inite consciousness has 
thus really an infinite possibility ; it can perceive acit or m atter as it is in its 
entirety, recognize the self as the centre and source of consciousness, and 
realize the Absolute as the all-self which is the ultim ate subject of all knowl
edge Every judgem ent thus refers ultim ately to the whole of Reality or 
Brahman Even the negation of certain attributes in Brahman has a 
positive import, and the well-known negative definition of Brahman as 
‘neti, ne ti’ (not this, not this) brings out only the impossibility of an ade
quate description of Brahman in  terms of finite categories; it does not 
mean the denial of finite things or beings. I t  negates the finiteness of the 
Infinite and not the finite itself. Predication is the essence of reality. It 
is possible to state what reality is or has, and the Upanisadic predicates like
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satya, jnana, and ananta are attem pts to define the metaphysical nature of 
Brahman.

M ETAPHYSICAL C O N C EPTIO N  O F BRAHM AN

T h e  metaphysical conception of Brahman as real (satya), conscious 
(jnana), and infinite (ananta) brings out the tru th  of Visistadvaita that 
Brahman is and has reality and self-consciousneas and is infinite The 
universe of the sentient (cit) and the non-sentient (acit) has its ultim ate 
source or ground in Brahman and derives its essential nature and function 
from Btahman, which is known as the indwelling self (antaryamm) of all 
beings and the real Reality w ithin all of them Cit and acit exist, bu t they 
have their m eaning and value only in  the universal spm t that is their 
im m anent self T here is difference in denotation but identity of content 
between Biahm an on the one hand and cit and acit on the other T he 
pun ty  and perfection of Brahman are not affected by the peiishm g nature 
of Piakrti ot m atter (acit) and by the moral imperfection of the finite self 
(a t)  l ’lie woild of nature really serves as an environm ent foi the libera
tion of souls

Biahman is the Sat without a second, which wills the many and 
differentiates Itself into the manifold of Sentient and non-sentient beings 
T his wew docs not deny the plurality of existents W hat it denies is only 
the sense of plurality The Sat is the all-inclusive unity or the Absolute that 
linpaits substantiality to all beings and thus sustains their existence and 
value I hough Brahman is the ground of all changes, It in Itself does not 
clnnge W hile acit undeigoes modifications in its essential natuie, and while 
the intelligence ol souls is subject to contractions and expansions 011 account 
pf tlit 11 krnita , Bialuuan is entnely free from these alteiaiions and alter
nations Hence Brahman is defined as ‘the real of reals (satyasxa satyam) 
Likewise, the term ‘highet than the highest’ used of Brahman 111 the 
Upanisads lefers to the supieme Self which is the home ot all eternal 
values Biahm an is not only real ; It is also intelligent (jnanu) It is the 
Self undcrh ing  all, and the ultim ate subject of experience W hile It 
abides within the sentient and the non-sentient, It is not touched or tainted 
by then imperfection. W hen the Upanisads define Biahm an as knowl
edge, it iefers not merely to consciousness, bu t also to self-consciousness, 
because any act of consciousness presupposes a self Brahman is theictore 
referred to as ‘the light of lights’. It illumines the suns and the stais, and 
is the inner light of the individual self Acit is devoid of consciousness, 
but it exists for a conscious subject. Cit is and has consciousness, and it 
is distinguishable from acil, but is not independent of it Brahman, which 
is the super-subject of all experience, is distinguishable trom the finite
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self and the world of m atter or non-sentient things, bu t cannot be divided 
from them. T he  attribution of infinitude (anantata) to Brahman, while 
denying the finiteness of the Infinite, does not deny the reality of finite 
beings T he  infinitude that is predicated of Brahman is not that infinity 
which refers to the last term  in a spatio-temporal series. Nor does it mean 
either bare endlessness or negation of the finite. T h e  true infinite is 
infinite of its own kind and is therefore absolute. T h e  Absolute is self
related ; bu t it is not out of relation w ith the finite. T he  infinite enters 
into the finite and communicates its character to it. But at the same time 
it does not lose its purity W hen the Upanisad employs the term ‘not this’, 
it does not deny the world W hat it denies is the lim ited nature of Brah
man Negation is not absolute negation. No judgem ent of quantity brings 
out adequately the infinity of perfections belonging to Brahman. W hen 
wc define the Absolute as the true reality and the subject of all experience, 
we do not reduce the infinite to an infinite num ber of attributes Every 
a ttribute  no doubt refers to reality But when we say that the world of 
self and non-self constitutes the nature of Brahman, we do not mean that 
the self is a mere adjective which brings out the quality or nature of the 
Absolute. T he self has not only an adjectival nature , it has also a substan
tive being It exists, bu t it derives its meaning from the infinite or supreme 
Self which is the ground of all existence. T hus from the metaphysical 
point of view, Brahman may be defined as real (satya), conscious (jnana), 
and infinite (ananta) It is the supreme Sat which sustains all beings as 
their ultim ate ground It is the all-self which is the true subject of all 
experience It is the absolute, self-related super-subject. W hile the world 
of the intelligent and the inert is caught up m  the vortex of a ceaseless 
changc, Brahman remains im m utable and infinite.

T he conception of the Absolute as the all-inclusive reality thus satisfies 
the philosophic quest for unity T h e  metaphysical m ind seeks to reduce 
all experience to a systematic unity in terms of such relations as whole and 
part, substance and attribute, cause and effect T h e  whole is defined as 
the universal that pervade? the parts and gives them  a meaning. Hence 
it is regarded as an identity that persists in and through difference Employ
ing the relation of substance and attribute, Visistadvaita regards all beings 
as depending upon and deriving their substantiality from Brahman. T he 
Sat or the substance is the subject, or the all-self that explains the nature 
of consciousness. Consciousness is ever a relation that exists between a 
perceiving or thinking subject and an object that is perceived or thought 
of, and Brahman as the super-subject not only is consciousness bu t has 
consciousness. T h e  idea that Brahman is the cause of all things, again, 
does not imply that creation is an act having a beginning in time. T h e
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universe of the living and the non-living is an eternal cyclic process with 
pralaya (dissolution) and srsti (creation) alternating w ith each other. In  
pralaya the world remains latent as a real possibility; and srsti is the 
actualization of what is possible. T h e  entire creative proccss is the self- 
expression of the Absolute. God reveals Himself m  creation T h e  logical 
idea of cause cannot be sundered from the ethical concept of purpose. T h e  
process of nature and the progress of man can be explained only as the 
self-actualization of the divine will. Brahman as the Sat w ithout a second 
wills the many and becomes the manifold of sentient and non-sentient 
beings , and the purpose of the cosmic process is to provide an opportunity 
for the Jiva or finite self to realize its divine destiny

ETHICAL CONCEPTION OF BRAHMAN 
T he philosophic intellect no dovibt strives to reduce the whole of 

experience to a single unity , bu t it fails to satisfy the demands of the 
moral consciousncss T h e  Sat w ithout a second may be the logical h igh est; 
bu t it is indifferent to the deeper ethical values of hum an life T he  defini
tion of Brahman has therefore to be restated m the language of moral phi
losophy using such terms as the ruler and the redeemer. God is not only 
the ground (adhara) of the universe, H e is also the controller (m yantr  or 
vidhatr) of those that are to be controlled (vidhcya) W hat logic perceives 
as the supreme Self or Purusottam a possesses an infinity of moral perfec
tions T he  Upanisad points out the cthical character of the Absolute when 
it attributes to it such a quality as apahatapapmatva (sinlessness) T he  
Mimamsaka insists on the meticulous performance of the rites prescribed 
in the Vcdas T h e  Vedic imperative insists more on the performance of 
duty than on the knowledge of the deity who is the source of all good. 
Vedanta, on the other hand, regards the knowledge of Brahman as more 
im portant than the performance of karma T h e  good, according to the 
Vedas, is the attainm ent of heavenly pleasures, which, according to Vedanta, 
are evanescent and ha\c  no intrinsic value T h e  supieme good, according 
to Vedanta, is the apprehension of Brahman and the consequent attain
m ent of eternal life and everlasting bliss. T he  supreme good of Brahman 
cannot be bartered away Brahman alone, which is the inner and immortal 
ruler, ever holy and perfect, can im part Its eternality and blissfulness to 
the finite self T o  the logical intellect, Brahman is im m anent m  all beings 
as their inner ground ; bu t ethics refers to Its transcendental eminence and 
holiness Although It is the pervading unity of all bemgs, It is not per
verted by the evils, errors, and lmjjerfections of the universe T h e  Lord 
is the righteous ru ler of the world dispensing justice according to the 
deserts of each Jiva T h e  theory of Karma does away 'with the notion of
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an omnipotent God who rules the world by an arbitrary fiat of His will. 
I£vara is righteous and absolute good, and there is no caprice or cruelty 
in the divine nature T he  goodness of God as the creatoi of creatures 
functions through the moral freedom of man, and hence there is really no 
contradiction between the infinite m ight of God and the moral freedom of 
man livara is not an absentee God who makes the world and lets it go. 
Nor is He identical with the created universe. If whatever is be divine, 
then there would be no need for release (moksa). W hile being immanent 
in  the universe, God also transcends it T he  idea of immanence guarantees 
the intimacy of union between God and the finite self , and the concept of 
transcendence justifies the absolute infinity and perfection of the Godhead 
and inspires religion, reverence, and humility. T he nnpei feet ions of the 
universe do not affect the absolute goodness of God T he  responsibihtv for 
these imperfections is traceable to the moral freedom of the finite self 
T he existence of evil and sin without doubt derogates from the goodness of 
God But it is a sacred mystery, and wisdom consists m abolishing evil 
rather than in accounting for it T he finite self has the freedom cither 
to grow into the goodness of God or lapse into wickedness and vice

THEORY Or KARMA 
T h e  theory of Kaima is the application of the law of cause and effect 

to moral expenence It bnngs to light the inner woiking of the righteous
ness of God and affirms the impossibility of predicating arbitrariness and 
cruelty of the divine nature T he problem of unm erited suffering does 
not really affect the omnipotence of God Justice consists in the equitable 
apportionment of rewards and punishments according to the nature of the 
karma of each Jiva In this m anner divine righteousness realizes itself 
by making the finite self the cause of its own destiny Karina on the 
psychological level implies that every action must have its effect in the 
form of samskaras, good or bad, according to the law of retnbutive 
justice W hat a man sows he reap s ; and not even the gods can alter 
the course of the moral law In  its ethical aspect, the law of Karma 
affirms the freedom of the self Freedom is a real possibility, and the Jiva 
can control its moral propensities imbedded in its psychological equipm ent 
(suksma sarlra, subtle body) , the individual can make or mar his future 
But, on the religioift level, the law of Karma is not all-powerful T he 
incessant urge to evil and the ever increasing burden of sin implicate the 
self m  the endless cycle of samsara (transmigration) Avidya  (nescience) 
and karma form an endless cycle, and their effect cannot be lemoved by 
death or retribution M u kti  (liberation) would be impossible if divine 
justice functioned through the mathematical rigour of the law of Karma
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Therefore ethical religion requires that the legal conception of karma 
should be transformed into the religious idea of redemptive love ; krpa or 
the grace of God transfigures the rigorous law of Karma and becomes the 
ruling principle of religion T he contrast between the holiness of God 
and hum an culpability and sinfulness would leave no hope of salvation 
unless the saving grace of God mediates between the two and transforms 
the ru ler into a raksaka (saviour); karma then becomes an attitude of 
absolute self-surrender From this angle of vision, even the law of re tribu
tion or dandana has redemption as its inner motive Punishment for sin 
is born of God’s' mercy. Redem ption is the central motive of divine incar
nation. Avatara (incarnation) is the entry of divine love into cosmic history 
in its critical moral situations in  order to arrest the progress of sin Over- 
poweied by mercy and tenderness, God realizes His godliness by saving the 
sinner and seeking the saint T he idea of avatara does not imply any 
kind of lim itation or self-limitation It shows the infinite cieative power 
of love Fiom this point of view even pralaya and srsti are merely 
expressions of the divine will to redeem all beings W hen the ui iverse 
is steeped in sin and sensuality, the Lord in His infinite mercy suspends 
for a while the cosmic process and thus deprives the self of its instruments 
of e v i l , this is pralaya Srsti affords a fresh opportunity to the Jiva to 
pursue the path of duty and ascend to the world of grace

AESTHETIC CONCEPTION OF BRAHMAN 
T he idea of God as ruler and redeemer does not remove the contra

diction between karma and krpa Retribution and redemption do not 
and cannot coexist W hile the law of requital does not inspire any hope 
of m ukti or salvation, the law of ledemption leads to divine arbitration 
T he dualism between karma and krpa cannot be overcome by ethical 
religion T he seriousness of the moral consciousness and the reality of the 
sinfulness of sin fail to bung  out the spontaneity and freedom of the 
divine life T he  defect is removed by the aesthetic philosophy of God as 
the beautiful T he Upanisad defines Brahman as the effulgent One that 
illumines suns and stars and as the inner beauty, different from the finite 
self Brahman is the infinite beauty , and the cosmos is the expression 
of the creative urge and spontaneity of the divine will to be beautiful 
Brahman is no doubt beyond Prakrti (matter) and its gunas (attributes)
It is in  tru th  partless (mravayava) and attributeless (mrguna) But in
order to draw away the finite self from its ugly career of samsara, I t  assumes 
a spiritual form of surpassing beauty T he absolute Sat becomes the divine 
alchemist by the magic of Its love (atma-maya) and transforms Itself into 
the cosmic beauty that pervades the whole universe and into the beauty
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that resides in the heart of all beings. But it is the beauty inherent in 
the incarnation of the Lord that leally brings out the aesthetic meaning 
of reality T he Loid of splendour takes delight in sporting with the 
finite self with a view to transmuting it into its own natuie. T he world 
is really beautiful , but it is mistaken to be ugly by tiie finite self owing 
to its feeling that it is identical with the body

T H R E E  ( . O M F I T I O N S  I I A R M O M Z L D  

Visistadvaita gatheis up the conclusions reached in metaplnsics, ethics, 
and aesthetics, and presents them in their true perspective by its own 
distinctive theory of God as Brahman and the universe as the saiva (all). 
Metaphysics defines the natuie ot the Absolute or the cosmic ground by 
means of the relation of adhaia and adlieya Biahman is the Sat without 
a second that sustains all existence , It is the Self which is the tiu e  subjcct 
of all experience, It is the tiue infinite which is immanent 111 the finite 
and transcends it Brahman is thus real (satya), conscious (jnana), and 
infinite (ananta) Ethical philosophy refers lo Biahm an not as the ultimate 
ground but as the absolute good, and defines the relation betvw < n God and 
the world in terms of Kvaia 01 myamaka (nilei) and ntyamya (luled) T he 
supiemc Sat becomes Isvara or the moral ruler of the unnerse and its 
redeemei Aesthetic philosophy defines the Absolute as the beautiful and 
the blissful These determining qualities of Biahman as employed by the 
Upanisads arc usually stated in W estern thought as the eternal values of 
the true, the good, and the beautiful housed in the Absolute Each 
attribute of Brahman expresses the infinite peifeclion of God in its own 
way , but it does not exhaust the natuie of Brahman T he relation of sarira 
and iaririn, the body and the soul, formulated by Visistadvaita as existing 
between God and the world of sentient and non-sentient beings, bungs 
out the synthetic co-ordination of these ultimate values T he Jiva as the 
essential and eternal self is distinct from the bod> , but as the sa ilnn , it 
makes the body lne , controls and co-oulinates Us functions, and uses it 
as an instrument foi Us own satisfaction In the same way, Brahman is the 
sarinn  or soul of the unnerse, because It is the source and sustenance of 
all beings in the woild, and because the functioning of the cosmos is an 
expiession of Its satisfaction 01 lila The relation of body and soul harmo
nizes the thice relations stated already, \ i /  the relations of adhdra and 
adlieya (suppoit and the thing suppoiled), m yam aka  and ntyamya (the 
contiollei and the contioiled), senn and sesa (the lord and his servant). 
T he relation of adhaia and adheya is from the point of view' of metaphysics 
which defines Biahman as real (satya), conscious (jnana), and infinite 
(ananta) This relation emphasizes the inner unity of reality. T he
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relation of myamaka .nul niyamya brings out the transcendental goodness 
(aIml><ila{><<{>>nah’a) of God and His ledemptive impulse. T he relation 
of icstn and icsa satisfies the highest demands of ethics and aesthetics by 
defining God as the supreme Lord for whose satisfaction the world of cit 
and a id  lues, moves, and has its being T h e  relation of body and soul 
(onibnics all the tlnee together and serves as an analogical repicscntation 
ot a spm tual tiu th  Spiritual tiuths are only spiritually discerned T he 
intuitions of the infinite cannot be adequately grasped by the intellect 
Reality is essentially spiritual, and the sensuous setting employed by the 
intellect onlv serves to bring out the inadequacy of explaining super- 
sensuous tiu ths by metaphois fiom sense perception

DEVOTION AND ITS GO\L 
lh e  finite self is not a solt-subsistent entity existing by jts own right 

It is wally an oigan of the Absolute, drawing its sustenance therefrom and 
sen mg as a willing instiurnent for Its cosmic puipose of redemption while 
life pulsates through every cosmic pait and dcteinnnes its form and 
function Th.it God is the life of all life is the cential idea of Visistadv.nta 
In its piactic.il aspect it insists on the idea of God as ledemptive love and 
lays down the path of bhakti (devotion) or prajmtti (self-sunendei) as the 
means to the attainm ent of eternal bliss He who dcsnes release 
(tnum uksu) specializes 111 spiritual quest, and the nature ot this search 
is elaboiated by Ram anuja 111 hts scheme of Karma-yoga, Jnana-yoga, and 
Bhakti-voga T he $ri*bhasya insists on a sevenfold culture of mind and body 
(sad hana-ia (italia)1 as a preparatory discipline to bhakti T he discipline 
consists of physical and mental jwrity, performance of the duty iclating to 
one's own station in life, freedom from elation or depression, and the 
practice of ceaseless meditation on God. T h e  Jiva, owing to its feeling 
that it is identical with the body, seeks the pleasures of sensibility in this 
world and in svaiga (heaven). It is caught up in the endless cycle of 
bn ths and deaths in the sub-human, hum an, and celestial worlds T his is 
bondage or bandha Moksa consists in the attainm ent of freedom from the 
shackles of sain sat a by seeking the redeeming love of God T he  first step 
in the building up of bhakti is the practice of duty for du ty’s sake 
(mskaina-karma) w ithout looking either for subjective pleasure or for 
objective utility T he Jiva attains selt-sovereignty and is no longer bound 
by the attractions of the pleasures of sense W hen the Jiva sheds its body- 
feelmg and attachment, it realties rts own nature as Atman or the soul as

1 Iw tKfi  (abstention), vim o ka  (frceness of mind), abltya\a  (lcpctition), Itri^a (woiks), 
Italytiua (\ iriuous conduct), anavasSda  (fiecdom (Tom dcjcction), and ain iddharia  (abscncc of 
exultation)

T H E  V U I$TA D V A IT A  O F R A M A N U JA
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diffeient from Prakrti or m a tte r; when the false self or Prakrti is removed, 
the real spiritual self is realized. Karma-yoga thus finds its consummation 
in Jnana-yoga or the method of self-realization. But the latter is only a 
half-way house to devotion In  self-realization the Jiva is stranded in solid 
singleness (kawalya) ; it is self-centred and not God-centred. Bhakti-yoga 
recognizes the need for shifting th£ centre from self-consciousness to God- 
consciousness. T he spiritual joy or serenity (santi) that arises on the level 
of the state of the single soul should be replaced by the religious conscious
ness that God is the source and centre of all finite life, and that all selves 
gravitate towards God T his knowledge enables the Jiva or the egp to 
renounce its egoity (ahankara) and resign itself absolutely to the will of 
God Ethical religion thus undergoes a gradual transformation from the 
idea of mskama-karma  to the concept of service to God. Acts with selfish 
ends are first transm uted into those w ithout ulterior motives. T he  
rationale of mskama-karma  is the recognition that the Jiva is the Atman 
and not Prakrti T he next step m  the process of transm utation is the 
conversion of karma into kamkarya  or consecrated service to God and 
hum anity Every kind of work is thus transformed into worship of God.

MYSTICISM
W hile the ethical religion of Ram anuja lays stress on the ideal of 

absolute self-surrender to the will of God, it is his mysticism that brings 
out clearly the nature of God as love and the character of bhakti as intense 
yearning for communion T he mystic has a genius for God ; and he is 
sustained by the indwelling love of God who is the very life of his life. 
W hen the finite self is freed from its ‘selfism’ by a process of self-annihila- 
tion or self-stripping, it is caught up to God and develops an infinite 
longing for His love T his infinite longing of the mystic (m u m u ksu ) can 
be satisfied only by the infinite T h e  sense of sin as the failure of the 
finite self to obey the will of God is traceable to the sense of alienation 
from God and the forgetfulness of its home in the infinite T h e  self 
somehow forgets its divine destiny and is stranded in  the world of samsara 
W hen its spiritual sense is awakened, it thirsts for G o d ; and the agony of 
separation experienced by the mystic at this stage is recorded in such out
pourings of the religious heart as the Gopl-Gita, the sayings of Nammalvar, 
and T h e  Gospel of Sri R am aknshna  Spiritual hunger can be satisfied 
only by the realization of God In  the state of separation the self loses 
colour and warmth, and even the sense-organ pines for the light of God 
W ithout Him , life itself becomes a burden T h e  intensity of this yearning 
is accompanied by physiological symptoms like sleeplessness, suspension of 
physical activities, and bodily deterioration Mentally there is a gradual
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wasting away in  desperation, resulting in spiritual inanity and blankness 
T he  Lord of love is likewise seized by soul-hunger; and scorning His 
heavenly aloofness and infinite glory, He invades the mystic’s soul and 
longs for union with him. In  the ecstasy of the unitive experience that 
follows, the agonies of the dark night of the soul are forgotten, and its 
separative existence is swallowed up in the ocean of bliss that is Brahman 
T he soul is then ravished out of its fleshly feeling and soaked in 
eternal ecstasy In  the unitive experience the self is deified, and there 
is a new inundation of vitality resulting from the consciousness of eternal 
bliss.

T his unitive experience does not last lo n g , and it is a feature of the 
Ilia of love that there is an alternation between the bliss of union and the 
anguish of separation. But the elusiveness and evanescence revealed in 
the game of love do not satisfy the mystic’s quest for the stability of eternal 
life Owing to the hazards and hardships experienced in the spiritual 
adventure, the m um uhsu  longs for the life everlasting that transcends the 
world of space-time. T he body-self is only a particular mould of space- 
um e and a concretized form resulting from karma W hen the body made 
of karma is dissolved, the finite self sheds its mutability and becomes 
immortal T he freed soul has a vision of its divine destiny It ascends 
to its home in the Absolute He who knows Brahman attains the highest. 
T his is the sum m um  bonum  which is sought by all beings E \en  the 
process of nature is designed for the spiritual procession of the Atman The 
realization of Brahman by all beings is the one increasing purpose running 
through the ages M ukti is not only the immediate apprehension of 
Brahman, bu t also the attainm ent of His paramapada (supreme status) which 
transcends the empirical concept of space-time Brahman is not only the 
whole or the Fioly, but is the home of the eternals and their values M u kti  
as the integral experience of Brahman defies the logical understanding 
and cannot be adequately described or defined in logical terms, though 
it is often clothed in anthropomorphism T he self realizes its essential 
and eternal nature and is deified and thus attains the being of its being 
Its consciousness, limited by avtdya and its result, karma in the empirical 
world of space-time, now expands into omniscience and cosmic conscious
ness It is a state of unitary consciousness in which the self is immersed 
in the bliss of Brahman and its thought expires in enjoyment Its m il 
is effaced or fulfilled in the will of God, who is really the endeavour as 
well as the end of every act of service T he will to truth  and goodness 
that is in God is eternally self-realized ISvara does not therefoie requne 
the help of man as a fellow-worker to fulfil His redemptive end Spm tual 
service thus implies not the loss of will, bu t the merging of the finite
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in the infinite will. M u k ti  is on the whole freedom from the individu
alistic outlook and the attainm ent of divine vision and d i\in e  bliss In  
that state the sense of separateness of the Jiva alone is abolished and not 
the Jiva itself, and the free and freed spirits form a community owing to 
the common nature of their deified attributive consciousness; and their 
freedom is expressed either in helping hum anity to lcg.un spiritual freedom 
or in  the enjoyment of the bliss of divine communion

c a  m o i  it 11 v  OF V IsIS i ADVAI! A 
Visistadvaita guaiantecs God and salvation to all finite beings, hum an, 

sub-human, and celestial It is theiefore a religion of harmony and 
hospitality It does not stop vwth affirming the fatherhood of God and the 
biothei hood of man It goes a step further and asserts that God is the 
inner life and soul of all beings Its idea of God as the soul of the woild 
bungs out the immanence of God in all beings, spiritual intimacy, and 
the goodness of God As every Jiva is big writh Biahman, the realization 
of the Absolute is a leal possibility T he  spiritual knowledge of the Jiva, 
as d iffn u it from the embodied self and as gravitating towards God, affords 
a loft\ view of the destinv and value of the finite self ; and the view that 
God is im m anent in .ill faiths for the purpose of cosmic redemption 
insp ius the Icelmg that the God of all religions is ultim ately one, though 
the seeis and sects may give expression to H im  in different ways.

T H E  C U L T U R A L  H E R IT A G E  O F  IN D IA
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17

LIFE AND WORKS OF MADHVA

MADHVA was born in a .d . 1197 near Udipi on the west coast of 
India. W ith  the permission of his parents he was initiated into 
monastic life by Acyutapreksa, a sannyasin of Vaisnava tradition, under the 

name of Purnabodha or Purnaprajna.
Sankara had taught that Brahman is nirguna  (attributeless) and that 

Maya (nescience), as superimposed on Brahman, is the origin of the world. 
Madhva thought that this position was dualistic. Ram anuja had 
taught that Brahman as suksma-cidacid-visista (having subtle conscious
ness and materiality as attributes) is the origin of the universe as it is 
experienced (vyakta). Madhva pointed out that so long as there is 
insistence on this visista character of Brahman, oneness of the ground 
is not attained and there still persists the question about the author 
of the vihsta  character of Brahman. Madhva showed that Brahman is that 
which is the complete and independent ground of all that is other than 
Brahman T o expound this tru th , Madhva wrote four bhasyas' (1) on 
the Brahma-Sutra, (u) on the opening passages of the Rg-Veda, (m) on the 
ten philosophical Upanisads, and ( iv ) on the Bhagavad-Gita. He also 
wrote expositions of the Mahabharata and the Bhagavata, ten treatises 
bearing on the inquiry into Brahman, and several other works in order 
to indicate that it is possible to make the whole life of man an expression 
of inquiry into Brahman (Brahma-]ijnasa) In  all, Madhva wrote thirty- 
seven works.

M adhva’s works exhibit a thorough unity  of purpose Each work 
serves as an interpretation of the others, so that all his works are finally 
different chapters or sections of a single work. T his idea seems to have 
been fully recognized by his immediate followers who collected his 
works under a single title Sarvamula. Jaya T irtha , the greatest of M adhva’s 
commentators, at the opening of Tattvaprakahka, defines the character of 
his commentary as 'sangamyante guroh gtrah’ (the teacher’s statements are 
brought together).

VEDAS, BRAHMAN. AND T H E  W ORLD
Throughout his teaching Madhva lays special emphasis on epistemo

logical considerations Ontological ideas are only the implications of the 
epistemological positions T his is the significance of his defining Reality
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T h e  c u l t u r a l  h e r i t a g e  o f  i n d i a  
(tattva) m  the sense of prameya, i e. that which is presented by correct 
knowledge. In  his search for the final implication of this tru th  he comes 
to the conclusion that in the last analysis there is one case of correct 
knowledge, viz. the knowledge caused by the Sruti, and one case of Reality 
which the Sruti presents as Brahman. W hat he defines as the Sruti may 
appear to be the same as what is commonly called the Vedas. But his 
position is profoundly different. If the Vedas are generally taken as a 
case of revelation or authority, for Madhva their validity lies in their being 
the only source of correct knowledge. He defines himself as tyaktaveda, 
uninfluenced m  his thought by the Vedas in  the sense of authority. W hile 
others fit tru th  to the Vedic sayings, Madhva fits the Vedic sayings to truth. 
I t  is this bold stand that distinguishes him  as a Vedanta philosopher from 
Sankara, Ramanuja, and others.

Madhva’s position that knowledge given by the Vedas is the only 
correct knowledge inevitably presupposes a careful examination and recog
nition of different levels of correctness, all pointing to the absolute character 
of the correctness of the highest knowledge, i.e. the knowledge given by the 
Vedas in the sense defined by him  Corresponding to these levels he points 
out different levels of reality w ith the single purpose o f  showing that all 
these levels necessarily point to one absolute Reality w'hich the Sruti 
characterizes as Brahm an and defines as sarvottama, the Supreme Madhva 
defines sarvottama as 'Ekah sarvottamo pleyah eka eva karoti yat’. T he 
m eaning of the passage is: ‘T he  Supreme is to be known as the indepen
dent doer (and independent maker of the doer), because It does and makes 
others do w ithout depending upon anything else’ T he  whole expression 
stands for the idea that the creative activity of the Supreme presupposes 
or aims at absolutely nothing except Itself. His other expressions for the 
same idea are para, parama, etc.

Brahman is sarvottama. I t is therefore not one among many truths. 
It is the T ru th  which includes all and transcends all. T he world is Its 
creation and Its expression Brahman is the giver of reality in all its 
aspects, which does not therefore exist apart from Brahman For this 
reason the Sruti speaks of abheda (non-difference) between the two But 
Brahman is ever transcendent It is not lost in creation Nor is It 
exhausted by it Therefore the Sruti speaks of bheda (difference) between 
the two Bheda m  this context does not signify the independent character 
of the world, bu t only signifies the transcendent (vilaksana) character of 
Brahman.

Madhva shows that of bheda and abheda, to concentrate on either alone 
is the cause of bandha (misery) T o  concentrate on either bheda or abheda 
alone is to negate Brahman, the all-doer and the independent. T o  hold
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that sarvottama and the world are different, taking difference in the ordinary 
or general darsana (philosophic) sense as, for example, between a jar and 
a car, is to hold that the world is independent of sarvottama. Again, that 
which is not different from sarvottama and is affirmed to be sarvottama 
itself is in a logical sense independent of sarvottama. I f  sarvottama is the 
principle of the world, if it is the source of the very reality of the world, 
and for this reason it is svatantra (independent) and the world paratantra 
(dependent), then how can the world be not different from it?

Madhva notes that the Sruti does not lav stress on bheda or abheda 
alone. For the Sruti, bheda and abheda are not im p o rtan t, Brahman is 
the only im portant thing. He observes the absence of doership on the part 
of an individual self Every case of doing affects the whole world So 
every case of any doing is a case of all-doing It is all-doing because it 
affects all things of the world W ith each act of doing there is a fresh 
change W ith every change there is a fresh disposition of the thing W ith 
each disposition the thing is created in a new light, and all other things 
are disturbed, or modified, or determined in the corresponding degree. 
W hat appears as doing or as doer is the creation of sarvakartr (all-doer). 
T h a t which is the author of all is kartr and harayilr. By Its very nature 
It is independent (asahaya, i.e svatantra) T he  Sruti defines It as eka (one). 
This implies that It is advitlya  (without a second) T here is nothing 
to dcteum ne It It presupposes nothing It aims at nothing T his is Its 
purna  (complete) character T h e  Sruti therefore defines It as Brahman.

BRAHMAN’S AI.I DOERSHIP AND INDIVIDUAL DOERSHIP
T he thought of individual doership and individual doing is therefore 

a case of illusion ; for Brahman is the all-doer Its world is an absolute 
svsteni and it lequires no addition no improvement, and no correction 
T o know this tiu th  is to dedicate the vs hole life m  all its aspects to 
Brahman It is in fact to make the body and soul the complete work as 
well as the abode of Brahman's activity Madhva notes that the Isa 
Upamsad shows how the appreciation of the all-doership of Brahman does 
not make an individual self inactive but it makes the self full of activity. 
If the individual thinks that he is a free agent, then only there is the 
possibility of keeping still and not doing anything, because he is free to 
do anything.

Hence to think that an individual is the doer is to arrest activity 
It is misery (bandha) Moral or religious teaching made on this basis, i e. 
on the basis of individual doership, does not help the individual, because 
the whole thing ends in making the illusion of individual doership more 
and more confirmed, and consequently band ha nioie and more intense.
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In  illustrating this point Madhva considers the place of karma (moral 
activity) in  the scheme of obtaining knowledge. He observes that karma  
is the result of knowledge. It is the spontaneous expression of knowledge. 
H e means by knowledge the appreciation of the tru th  that Brahman is all
doer. W ithout this appreciation no karma, no moral activity, is worth 
recognizing For w ithout knowledge karma is the result of the illusion 
of individual doership. T he so-called karma  of this kind is a case of 
ahankara and mamakaia  I t is the negation of Brahman, the all-doer.

Madhva considers that this defect vitiates all those philosophies that 
hold that karma is prior to knowledge on the supposition that it gives 
purity of mind (satlva-iuddhi or antahkarana-Suddhi) that is the prerequisite 
of knowledge. H e shows that karma, devoid of knowledge, makes one 
blind and opposed to knowledge. It is the possession of knowledge that 
makes one morally p u re , it is therefore moral purity itself.

Madhva holds that the realization of the absence of individual doer
ship is the origin of all discipline that is really spiritual T his realization 
is, in other wTords, the recognition of the all-doership of Brahman He 
means by all-doership (sarvakartrtva) the state of doing all of all T his 
means that there is nothing in the world that subsists or endures by its 
own merit. In  this sense he defines the world as paratantra (dependent) 
and Brahman as svatantra (independent). Svatantra is the self-established. 
T h a t it is self-established implies that it is gunapurna, that in which every 
property is complete in the sense that it is never exhausted, never modified, 
even though it is the source4of the same property that forms an aspect of 
the world Some hold that Brahman is incomplete (Nyaya and -Ramanuja). 
Some others hold that it is attributeless (Sankara and his followers). 
Against these positions Madhva shows that Brahman as incomplete pre
supposes Brahman as complete as its a u th o r ; similarly Brahman as attri- 
buteless presupposes Brahman w ith attributes as its author. T he  incomplete 
has its origin m  the com plete; and the negative has its origin in the 
positive Further, ‘attnbutelessness’ is unintelligible, as, in the absence of 
other attributes, attributelessness itself serves as an attribute. T h e  Sruti 
defines Brahman as Visnu. Visnu in the Vedic sense is the creative 
principle. In  recognition of this tru th  Madhva gives a ru ling  'Brahma- 
Sabdaica Visnaveva’ (the word Brahman in the Sruti is used only in the sense 
of Visnu)

SRUTI AS NITYA, NIRDOSA, SVATAHPRAMANA, AND APAURUSEYA
W hat is Sruti? Madhva’s answer is that the Sruti is the language 

of Brahman. It is therefore present w ith reference to every idea of 
Brahman. Every case of knowledge is necessarily expressed by speech.
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MADHVA’S BRAHMA-MIMAm SA 
T h e  knowledge of Brahman also has its own expression. T his expression 
is the Sruti. T h e  Sruti does not lim it Brahman by speech It is rather 
the process of finding out the expression for presenting the idea of the 
absolute completeness of Br&hman T h e  Sruti as an expression of Brahman 
is present because Brahman is present. In  this sense the Sruti is nitya  
(indispensable). T o  the extent that it is indispensable it is the expression 
of the fullness of Brahman. So even by implication it does not modify 
Brahman. It is m this sense defectless (nirdosa). Because it is nitya  and 
nirdosa, it is its own standard, measure, or test It is all-comprehensive. 
T here  is no case of knowledge that falls outside it. Its tru th  is therefore 
self-established (svatahpramana).

T h e  tru th  that the Sruti is nitya, nirdosa, and svatahpramana implies 
that it is completely free from personal element*. T o  explain an expression 
by means of personal elements such as reliability (ip ta tva ) is to determ ine 
it from outside. But the Sruti is svatahpramana. It is therefore apauru- 
seya (impersonal) T h e  Sruti is thus nitya, nirdosa, svatahpramana, and 
apauruseya How is this to be found out? By means of inquiry (jtjnasa) 
consisting of understanding, reflection, and application (sravana, manana, 
and nididhyasana)

JIJSASA—ITS NATURE AND OBJECT
So there -are two things to find out—the Sruti and Brahman. T he  

Sruti is the source of knowledge (pramana) Brahman is the object of 
this knowledge (prameya) So w ith regard to the highest tru th  both 
pramana and prameya must be found out. T o  abstract one from the other 
is to negate both T he  process of finding them -out is jijnasd.

Madhva holds that the language of Brahma-jijnasd. is the Brahma- 
Sutra  beginning w ith ‘A thSto  Mrahma-jijnasa’. W ithout the Brahma-Sutra, 
the Sruti and its meaning are not found out. Hence his philosophy or 
exposition of the Vedic thought is essentially Brahma-mimamsa, i e Brahma- 
jijnasa. H is one aim is to understand the absolute completeness {purnatva) 
of Brahman which is sarvakartf, i.e. sarvasattaprada (the giver of reality 
to all), being the origin, the principle of existence, and the only aim  of 
all things that exist in different senses. Apart from Brahman, the tru th  
of all, Madhva has nothing else in view. It is a mistake to think that he 
appeared to save the reality of the world against MayavSlda, the position 
of Saftkara. T o  have interest in  the reality of the world for its own sake 
is rather the attitude of the CarvSka. Madhva really wanted to save the 
conception of Brahman against MlySvUda itself. T his incidentally required 
the establishment of the reality of the world, because if the world is unreal 
then there is no occasion to find out and conceive Brahman as the ground
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or principle of all lhat exists in  terms of m ind and in terms of matter. In 
the course of his thought, irrespective of reality or no reality of the world, 
he wants to understand Brahman defined as Atman by the Sruti 'Tam e- 
vatkam janatha atmdnam  , anya vaco vim uncatha’ (Know only that which 
is Atman ; abandon the talk of other things). Further, m  the same context 
as he discusses the reality of the world he makes it clear that to hold that 
the world is m ithyd  (unreal) in the sense that Sankara defines it leads to 
nihilism and thereby makes the problem of finding out its origin and so 
on a contradiction in terms. Neither the conception of m ithyd  nor the 
denial of the problem satisfies a philosophical mind. Further, after 
establishing the reality of the world so as to make the problem of finding 
out its origin inevitable and indispensable, he points out the richness of 
the world in terms of its m tya  (permanent) and anttya (impermanent) 
character so as to illustrate and amplify the richness of the creative power.

Knowledge, according to him, is the jijnasa itself At every stage of 
the process of knowledge the conclusion arrived at is sound only in so far 
as it leads on to further pjiiasa T hus he insists on an ever-growing process 
of jijuasa. Just as jiiana is identified w ith jijnasa, karma and bhakti also, 
according to him, are not what they are defined to be in the other dananos, 
but they are in the Vedic sense different aspects of jijnasd itself K aim a  is 
the process of activity involved in, and made inevitable by, jtjiidsa Bhakti 
is the devotion to the subject m atter of jijnasa, both as its presupposition 
and as its result. He considers therefore that jijiia\d is the only kind of 
tapas, spiritual discipline.

MADHVA’S APPROACH T O  PRAM \N A
A careful study of Madhva’s works reveals that he conducts the 

examination of pramana (source of knowledge) in four stages in an ascend
ing order. (I) T he  stage of pramana as commonly undeistood In contin
uation of the discussion started by the other darsanas, Madhva holds that 
there arc finally three pramanas— pratyaksa (perception), anumana  
(inference), and agama (scripture). T h e  things that aie presented by 
them are generally just those that common people readily believe 
(anadikalatonuvrtta) and that immediately appeal to the senses (pratlti- 
sundara). (2) T he stage of reasoning: In  the light of Madhva’s teaching 
under &astrayomtvadhikarana, Anandamayadhikarana, and Samayapada of 
the Brahma-Sfitra-bhasya, two levels under this stage can be distinguished. 
T he first is the level of different sciences, and the second of darianas. At 
the scientific level agama has no place that is exclusively important. If 
it is accepted, it is so only  in  so far as it makes pratyaksa and anumana  
leading.' According to the usefulness of discoveries, different sciences

318



MADHVA’S BRAHMA MIMAlftSA 
become popular even to the extent of giving rise to the illusion that there 
is nothing apart from these sciences. Dar&anas are m ental constructions 
of a more subtle order finally based on pratyaksa and anumdna. Some
times dgama is given the place of exclusive importance even to the 
extent of making it more im portant and decisive than pratyaksa and 
anumdna. Madhva says, it can be easily found out that every dartana, 
however admirable or transcendent (alaukika) it may appear to be, is after 
all an expression of pratyaksa and anumdna, i e experience (anubhava) 
that is secular (laukika) in character (3) T h e  stage of upadesa (instruction): 
In  this stage the Sruti and the Smrti are introduced to the student. T he  
Sruti is impersonal (apauruseya) verbal testimony Its \alid ity  is unques
tioned T h e  Smrti derives its validity from the Sruti T he student at 
this stage has realized the emptiness of empirical thinking and of the 
scientific and darsana ideas and several agamas based on secular experience 
H e tries to rise above these stages. H e feels that there is something noble 
and grand and transcendent in the ideas given by the Sruti and the Smrti. 
(4) T he stage of jijndsa, inquiry (philosophy): In spite of the appreciation 
of the Sruti and the Smrti, the student feels contradiction in  the meaning 
and application of them He can never reconcile the implications of the 
different Sruti passages, and the inter-relations of the Sruti, the Smrti, and 
anubhava

But the student of Brahma-mimamsa  is not in a position to consider 
mere appearance to be ultim ate At the present stage he has realized the 
uselessness of upadesa, because after all it presents things that do not 
finally transcend the empirical, as it is the outcome of an individual 
th inking T o transcend the empirical was the reason why he was intro
duced to the Sruti and the Smrti. T h e  Sruti is apaui'ineya and the Smrti 
is the shadow of the Sruti Therefore nothing empirical enters into the 
Sruti as m ell as into the Smrti.

W hat is that which is above all that is empirical and nh ich  is there
fore exjxninded by the Sruti? T o  consider this problem is the process of 
jijndsa, i e Brahma-mimamsa T h e  meaning of jijiiasd in this connection 
cannot therefore be fixed according to a th inker’s will For the Siuti is 
apauruseya and apauruseya cannot be fixed by pauruseya

In expounding these truths Madhva studies the significance of 
apauruseya and consistently w ith it fixes the charactci of jip'iasa. He notes 
that interpreting apauruseya in  the sense of verbal meaning (xathairu- 
tartha) is definitely wrong He finally a rrh es  at the conclusion that 
apauruseya is the language of the Creator of all in being self-conscious, 
i e. in  understanding Himself as the Creator of all T hough he means 
by apauruseya what is known as the Sruti, his idea of the Sruti has a
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profound significance. T h e  Sruti, according to him, is the plan of creation. 
T o understand the Sruti is therefore to understand the whole creation. In  
the language of the Sruti the creative principle is Nar&yana. As the Creator 
H e is defined as Vasudeva. T h e  Sruti illustrates the whole process of 
SSLstra as the process of Naray ana’s understanding Himself as Vasudeva. 
Madhva calls this whole principle, i e. Narayana understanding Himself as 
Vasudeva, Badarayana In  illustrating this point he shows that Badarayana 
is the origin of the whole Sastra. Sastra consists of nirneya  (that which 
is to be determined) and ntrnayaka (that which determ ines), nirneya  is 
the Sruti and the Smrti. T he origin of both is Badarayana T h e ir real 
meaning must be understood only through a process of discipline. T his 
process is the process of jijnasa.

Badarayana’s Brahma-Sutra, consisting of 564 sutras in 223 adhi- 
karanas, under four chapters, each w ith four quarters, presents the process 
of jijndsa. T h a t which is not Brahma-mimdmsa  can never hope to conceive 
the absolute point of view. Again, Brahman understood is no longer 
gunapurna  or V is n u .  If It is Brahman, then It lies beyond the sphere 
of understanding T o understand this truth, i.e to understand Brahman 
as Visnu, is the aim of Brahma-mimdmsa. T o  hold that Brahman is not 
understandable is to emphasize the knowledge of the ununderstandable as 
ununderstandable as expounded by the Kena Upamsad ‘A vijnatam  
vijanatdm  , vijnatamavijdnatdm,’ (It is not known to those that k n o w ; It is 
known to those that do not know).

Sastra, according to him, consists of nirneya  and ntrnayaka. N irneya  
consists of the Sruti and the Smrti. I t does not by itself help knowledge, 
because it has apparent contradictions It is therefore apara, inferior, 1 e 
it is not vidya (philosophy) But these two must not be taken to be 
separate T hrough the process of jijnasa, ntrnayaka becomes merged in 
nirneya In  this circumstance nirneya  transcends its nirneya  character, 
becomes one w ith ntrnayaka, and presents its true meaning, Brahman 
Ntrnayaka  is thus innate in nirneya Sutra is its expression Jijnasa is its 
form

THEORY OF KNOWLEDGE
Madhva notes that knowledge implies knower and the known. W ith 

out them  knowledge is impossible. Attributeless knowledge is a contra
diction in terms Knowledge as an attribute, distinct from knower, i e 
dharm abhutajnana, does not bring out that the knower is of the nature of 
knowledge T he knower and knowledge are non-different Yet knowledge 
can be spoken of as though it is different from the knower. Even Sankara 
ought to admit this fact Otherwise the conception, ‘Brahman is ntrvisesa’,
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cannot be formulated. 'T o  hold that Brahman is inconceivable is a con
tradiction in  terms. So everything that can be conceived is savisesa

Knowledge is by nature true. It is given as true. T o  make tru th  
dependent with regard to its origin or its knowledge is never to arrive at it. 
In  every circumstance, that which is given is the object of knowledge. T he 
given is in time and space. T his constitutes its reality. T h e  non-given is 
unreal.

In  certain passages Madhva explains that wrong knowledge is no 
knowledge. It is knowledge distorted I t consists in  presenting the real 
as unreal, the existent oyster shell as non-existent silver, and the unreal as 
real, the self which is unreal as doer as real doer

In  every case of knowledge on the empirical level operation of two 
distinct sources is observed—the knowing self and the apparatuses through 
which it knows T h e  self m an operating capacity is called saksin T he 
others are sensory organs. T h e  operation of the former forms the back
ground for the operation of the latter W ith reference to ‘T his is a ja r’ 
the ja r as a particular is given by a sense-organ. T h e  time in which the 
jar exists, its distinction from all other things, etc are given by the saksin. 
Madhva studies these facts under pramana.

Attributeless knowledge is a contradiction in terms Attributelessness 
is itself an a ttribute  Further, knowledge as an a ttribute  distinct from 
knower, 1 e dharm abhutajnana, does not bring out that knower is of the 
nature of knowledge. If knower is of the nature of knowledge, then 
knowledge cannot be a distinct attribute. Knower and knowledge are 
therefore only distinct expressions with regard to an identical entity. T he 
disposition of this entity is such that w ithout being different w ithin itself 
it admits of usages of distinctions, knower, knowledge, substance, attribute, 
and so on

Madhva defines pramana as yathartha Yathartha is that which grasps 
its object as it is. T here are two kinds of pramana— kevalapramd'Aa and 
anupramana. Kevalapramana is knowledge Anupram ana  is the instru
ment (sadhana) of correct knowledge Both knowledge and its instrum ent 
grasp their objects as they are. T here are three cases of anupramana— 
pratyaksa, anum dna, and agama corresponding to perception, inference, 
and verbal testimony. Madhva notes that these three pramanas are so 
comprehensive in their implication that they include all other so-called 
pramanas, namely, arthapatti, upamdna, anupalabdhi, and so on

Pratyaksa: Pratyaksa implies defectless sense-organ (mrdosendriyam
piatyaksam). T here  are seven sense-organs—saksin, manas, and fiye sense- 
organs (eye, ear, nose, tongue, and skin). T h e  last five are on the outward 
surface of the body. They operate when they are in contact w ith their
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objects on the one hand and on the other with manas which is an active 
entity m contact with the knowing self. T h e ir operations characterize 
the waking state Alanas exists inside the body. It is an internal organ. 
I t  is the proximate cause of memory. I t  works through the impressions 
(samskaras) deposited in it as the result of the previous experiences of the 
knower T he  knowledge causcd by external sense-organs and memory 
consists of the modifications of manas In  the dream-state manas functions 
independently of external sense-organs on the basis of samskaras These 
cases of knowledge are called vrtttjnana  and are owned by the knower as 
m ine  in its witnessing capacity. T his capacity, i e. the witnessing principle, 
is called saktin. Saknn  is as enduring as the knower It operates in sleep 
as well. It apprehends the knower as T  and pleasure, pain, etc. as what 
occur to ‘I ’. T his apprehension forms the background of all cases of 
knowledge— sakstn and vrtti. Vrtti knowledge may or may not be correct, 
T he  knowledge caused by anum ana  and agama is also vrtti knowledge, 
because it is the work of manas.

A num ana  (inference). A num ana  is defectless proof giving rise to the 
knowledge of something relevant to it It is based on the knowledge of 
vyapti (unconditioned and invariable concomitance) between the proof 
and the proved and the fact that the proof is in a suitable position 
to give the knowledge of the proved T he  basis for the determ ination of 
vyapti may be pratyaksa, anum ana, or agama Determ ination of vyapti 
results from repeated observation of the ‘togetherness’ of the proof and 
the proved.

Agama Agama is defectless verbal testimony. T h e  defects of verbal 
testimony are stating what is irrelevant, stating what is sublated by 
pramanas, and so on T here are two cases of agama— apauruseya and 
pauruseya. Apauruseya  is the Veda. I t  is apauruseya because it is im
personal, and for the same reason the order in which the letters, words, 
and sentences are arranged in it never admits of change, if it is to continue 
as the Veda, 1 e if the m eaning which it conveys is to be retained. 
Pauruseya is that which admits of change in  the order in  which letters 
etc are arranged. Pauruseya becomes the source of correct knowledge 
only when it is consistent with the Sruti. Apauruseya, when it is recognized 
as apauruseya, is necessarily the source of the knowledge of Brahman.

T he  function of pramanas • O f the three pramanas, pratyaksa presents 
things that are in contact with the sense-organs, in a clear and distinct 
m anner Vagueness pervades the things presented by anum&na and 
agama in general ngam a  and anum ana  based on agama present both 
things that are perceivable and things that arc not perceivable. But Agama 
as the Sruti has one speciality. T h e  Sruti is jiplasa  in its complete sense.
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For this reason, though, to start with, it gives rise to knowledge in a vague 
manner, as jtjiidsa becomes more and more pronounced and comes to its 
perfection, the Sruti character of Sruti becomes realized, and there is con
sequently the pratyaksa knowledge of the tru th  expounded by the Siuti 
Madhva points out that the tru th  of this observation can be appreciated 
only through an intensive Brahma-mimdmsa.

Kevalapramana: Kevalapramana is the knowledge caused by anu
pramana. Corresponding to the three cases of anupramana  there arc three 
cases of kevalapiamana—pratyaksa, anum iti, and tabdajnana  Knowledge 
is never objectless. In  the absence of an object external to it, it is its
own object. Objectless knowledge is a contradiction in terms

As has been already indicated, after a careful examination and analysis 
of experience, two types of knowledge are distinguished by Madhva: 
(1) knowledge caused by saksin and (2) knowledge caused by the other 
instrum ents of knowledge. H e calls the former svarupajnana and the 
latter vrttijnana. Svarupajnana is self-conscious. In being conscious of 
itself it becomes conscious of the fact that it is correct (yathartha) Further, 
the consciousness of tim e forms the very background of all mental activi
ties as ‘T h a t is this’ and so on. T his illustrates how svarupajnana, 1 e
the operation of saksin is present in vrttijnana  as its basis.

Vrttijnana  is a modification or state of manas It is called knowledge 
because, like svarupajnana, it reveals its object. Even this is due to the 
fact that svarupajnana, being in contact with manas, gives it the power of 
reacting so as to give rise to what is called vrttijnana

Vrttijnana  may or may not be correct In general cases it is correct 
W hen it is correct it is known to be correct by the saksin W hen it is 

'incorrect the fact that it is incorrect is due to some defect in its condition 
A person who has defective eyes mistakes an oyster shell for silver

T he ideas ‘Knowledge is yathartfia (true)’ and ‘Knowledge is not 
objectless’ are the expressions of the same tru th  T h e  fact that knowledge 
is occasionally wrong does not affect this tru th  T h e  peicipient has a 
defective eye H is eye is in contact w ith a shell Owing to some defect 
it does not apprehend the shell as shell bu t only as ‘T his shining thing’ 
As the thing is not apprehended as a shell, the perception of shining 
kindles the impression (sathskara) of another shining thing, silver. T his 
impression operates on the whole of the circumstances T here  is conse
quently the illusion, ‘T his is silver’

If all the circumstances m  which this illusion takes place are examined, 
then it is not difficult to see how the illusion presupposes correct perception 
of the shell as a shining something, correct perception of silver at a 
previous time so that there is the impression that shining is an attribute

323



T H E  CULTURAL HERITAGE OF INDIA 
of silver, and so on. So though what a given thing is mistaken for is unreal, 
every case ot illusion points to the fact that knowledge is yatkartha  by 
nature and is therefore never objectless.

T h e  importance of Madhva’s analysis of pramana consists in  the
following U nder pratyaksa, his conception of knowledge caused by the
saksin, m its implication, puts an end to all theories that on the one hand 
support subject-and-objectless knowledge such as mrvisesa-cailanya and on 
the other support the idea that knowledge is an accidental property of the
self such as jfidna of the Nyaya-Vai£esika and dharm abhutajnana  of the
ViSistadvaita. U nder anum ana, Madhva considers two kinds—sadhananu- 
mdna and dusandnumdna  T he distinction between these two is psycho
logical T hey have respectively close reference to siddhanta  (the position 
of the Sastra) and purvapaksa (that which opposes siddhanta) Under 
agama, Madhva finally arrives at the conclusion that Brahma-mimdmsa is
the only thing that gives rise to correct knowledge.

EXPERIENCE AS T H E  STARTING PO IN T OF PHILOSOPHY
Any philosophy that does not start from experience is false. For the

purpose of philosophy is to find out the explanation of experience. T o  
deny the validity of experience as such, to posit some imaginary entity 
such as vijnana  (of the Yogacara) or cit (of Sankara) as the true case of 
knowledge, to deny the reality of the world, and to consider it to be m ithyd  
are unwarranted. Again, to hold that the objects of the world are partly or 
wholly ultim ate or enduring on their own merits is another extreme All 
these ideas, however subtle, however philosophical they may appear to be, 
are different expressions of the negation of Brahman.

Madhva points out that the element of prepossession, which he calls 
duragraha or bhranti, is the basis of all these ideas. He asks the student 
of philosophy to take things purely objectively. Taken in  this sense, things 
of the world are vibhakta  (separated) and v ika n n  (changing) Every thing 
is vibhakta. It has its own individuality as against the other things But 
its disposition changes w ith every change that takes place in  the world. 
Madhva notes that this is the common feature of all the things of the 
world presented to us by the three pramanas. He studies the world in 
two aspects (1) Things called indnyas, arthas (sense-organs and their 
objects), manas, buddhi (different aspects of intellect), self, and avyakta, 
the later ones being superior to the earlier ones; and (2) A bhim am ns  
(presiding deities) that make these things function. U nder these two heads 
Madhva brings material objects beginning w ith an insignificant object and 
ending with avyakta (non-manifesled), the root m atter of all, and spiritual 
entities beginning with the cetana (knowing self) of the lowest order and
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ending w ith Sritattva  or Lakstni, the highest abhim anini of the whole 
universe consisting of cetana, acetana, and abhimani-devatas.

MADHVA'S REFUTATIO N OF MAYAVADA
Prameya is that which is the object of correct knowledge It is the 

same as real (satya), according to Madhva. In  the absolute sense it is 
Brahman. In  arriving at this conclusion Madhva examines Sankara’s 
conception of m ithya, and against it he calls the world satya. At this stage 
the relative significance of these concepts may be noted. If m ithya  is 
translated as unreal, then satya may be translated as real But in the 
philosophical language real and unreal have different significances Unreal 
may mean asat But m ithya  does not mean asat According to Sankara, 
m ithya  is taken to mean sadasadvilaksana, that which is other than sat, asat, 
and sadasat T his conception is based on the supposition that the world 
is sublated (badhya) by the knowledge of Brahman. Real may mean 
absolutely real But satya, according to Madhva, as applied to the world 
other than Brahman, means abddhya (unsublated) He illustrates this 
point by showing that the world is pram am ka  (given by pramana), or 
prameya (being the object of correct knowledge). W hile Sankara holds 
that Brahman alone is abddhya, Madhva shows that the terms abddhya 
etc. may be applied also to that which is relative, dependent, and non
absolute

Madhva is prepared to adm it that the world is m ithya  or sadasad- 
vtiak$ana m  any sense that does not modify that it is abddhya, pidnidm ka, 
and so on But if m ithya  means the negation of any of these ideas, if it 
means or implies something that makes serious thinking impossible, if it 
means something that makes the world or any part of it void of any 
ground, or if it means something that makes the ground of the world in 
any sense incomplete, relative, and dispensable eithei in thought or in 
deed, or something that makes it avoidable or dispensable, then he disavows 
that the world is m ithya  or sadasadvilaksana. Against these ideas he shows 
that the world is satya.

W hether a thing is spirit or matter, three aspects may be distinguished 
in  it—essence (svarupa), the state of its being an object (piam iti), and 
function (pravrtti). Every entity of the world is dependent in all these 
aspects. Further, the fact that a thing is real means that it is real in  all 
these aspects. Madhva therefore calls these aspects thiee cases of satta, 
existence. He notes that they are dependent in  order to show that they 
are derived Madhva shows also that if a thing is dependent in  any sense, 
then it is necessarily dependent in  every sense in which it may be 
considered.
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T he nchci and 11101c complex the function of a th ing and the gieater 

its causal eflicac \ , the greater is its relative character, the greatei its depend
ence, and the gteatei the degiee in which it points to the authorship of 
Brahman It is on this principle that he fixes the gradation (taiatamya) 
of the entities of the world T h e  entities that point moie to the author
ship of Biahman come fust in the order of the creation of Brahman

W hethei tlic world is, m some circumstances or other, recogni/ed to 
be real, unreal, relative, dependent, indcjjcndent, eternal, or absolute, it 
is essentially fjcnatuntra, dependent, j.e it has only a d e n ie d  lealit), and 
its source is Brahman It is the realization of this idea that bungs about
release from bondage For it is this realization that makes one free from 
illusions Biahman, the source of all, has essence, objectivity, and function. 
W ith reference to every aspect It is independent Madhva calls the non
confusion or discrimination between the dependent and the independent 
bheda (difference). T he dcjiendcnt is the world T h e  independent is 
Brahman. T his is the significance of his doctrine of bheda (Bhedavada). 
He savs, ‘Tasya bhedasta sarvatah adosatvasya stddhyartham ’ (It is held that 
Brahman is distinct fiom everything else m order to m aintain that It is 
defectless)

Further, to see that the world is dependent is to see that it is the work, 
of the independent T o sec further that Brahman is independent is to 
see that Its work is dependent Considering finally that the dependent, 
because it is only derived, is no tru th , Madhva insists on seeing that theie 
is aftei all only one tru th , vii. Brahman. T h e  Advaita of the Sruti 
illustrates the independent character of Brahman. But Advaita, as applied 
to Sankaia’s Vedanta system, means non-duality, and it has 111 view 
nuthyatva  of the world and m rgunatva  of Brahman Madhva asks the 
student of Vedanta not to confuse these two ideas

(L I'A N A , ACFTANA, AND AUHIMAMNS 
Madhva’s woiks on ontological problems are intended to show how 

Brahman is the only Reality In  one of his works, called Tattvasankhyana, 
he speaks of two  ways of approaching Brahman. He says, ‘Svatantram- 
asvatantranca dvividham  tattvamisyalc (There are two ways of presenting 
tattva  [truth], svatantra and asvatantra). Though appaicntly this passage 
seems to mean that there are two tattvas, a reading of the passage in the 
light of Madhva’s own point of view, viz. Brahman as Visnu, reveals a 
different truth. If svatantra means the principle of all, then paratantra  
means svatantra in operation.

Madhva comes to the conclusion that in the exposition of Sastra the 
words that are ordinarily taken to mean things of the world really present
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paramatimrya  (supreme lordliness), i.e. svatantreccha (independent will), 
Ilia being the overflow of ananda of anandamaya, Visnu So, the coiiect 
way of seeing the world is to see it as the expiession of Biahman, as the 
illustration of paiamaiivatya  of Brahman. T he woild consists of spirit 
(itetana) and non-spirit (acctana) with their abltimanins, beginning with 
Laksnu as the highest, and non-spirit consisting of the Vedas, spate, time, 
Prakiti, etc. as known b\ the ptam anai, ptalyaksa and so on

Celana is that which knows. Knowledge m its highest form is 
knowledge produced by Brahma-mlmamsa From the standpoint of this 
knowledge Madhva observes thiee types of celana (1) T hat to which this 
knowledge octuis Occurience of this knowledge is indicated by the dis
position (wautpa) of the individual celana. T his disposition consists of 
the states hankering after this knowledge, avoiding the cncumstanccs which 
may lead to non-knowledge after seeing their defects, realising that the 
only means foi obtaining this knowledge is Brahnia-mlmamsa under a 
prcccptoi who is siotriya and Brahmanistha, l e  who has uncleistood oi is 
devoted to Brahman as iru tyukta  (considered and expounded only b\ the 
Siuti) This cclana is called m uktiyogya, fitted to have m ukti (2) That 
disposition which is opposed to the disposition of the m uktiyogya  makes 
one tatnoyogya, fitted to have tamas, delusion, destruction (3) A doubtful 
disposition makes one m tyasam sann, fitted to have repeated births and 
deaths Madhva holds that this cetana finally becomes tatnoyogya Madhva s 
final position is that cetana m its true sense is only muktiyogya  Biahman 
as knowledge and bliss forms the pnnciple (bim ba) of this cetana This 
is the reason why a cetana becomes muktiyogya  As Brahman manifests Its 
jnana and ananda charactcr more and more, the individual cetana comes 
to ,have more and more jijnasa and with it vairagya, and J isnubhaktt 
becomes more and more purified

T o enable an individual to have this knowledge, Visnu has made it 
an organism consisting of manas, buddhi, ahankara, five tanmattas 
(elements in then rudim entary form), five organs of knowledge (eye, eai, 
nose, tongue, and skin), and five organs of action (speech, hand, foot, organ 
of excretion, and organ of generation) with consciousness (ictana) added 
to the rest In some passages Madhva calls this organism Jiva T o make 
this organism operate, Visnu gives it a gross body made of five elements 
(bhfttas). T his is what we commonly call an individual knowci In this 
Madhva distinguishes three aspects—gross body, In'iga body consisting of 
the first eighteen items, and svarupa body, consciousness itself Of them the 
gross body is observed to come into existence and perish ; bu t linga 
survives death and helps the next birth. Process m time and space is 
endless; bu t it has a beginning in Visnu in that it is the produc t of
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Hariccha (desire of Visnu). Thus, according to Madhva, a beginningless 
(anadt) thing has its origin or beginning in  H ari or Vijnu.

According to other darianas, cetana is ever in its finished form. For 
example, Sankara holds that the self is ever Brahman. Bondage is only 
superimposed on i t ; bu t the self is never affected by bondage. Similar 
is the position of all other darianas. But, according to Madhva, during 
bondage cetana is ever in  the making. Brahman as jnana  and ananda forms 
the svarupa, the principle of reality in cetana. Madhva calls this svarupa- 
bim ba  For the reason that Brahman as jnana  and ananda is svarupa of 
cetana, cetana is characterized by jnana  and ananda. As Brahman, by Its 
independent will (suatantreccha), manifests its jnana  and ananda, cetana 
comes to have them. T his means that it grows as cetana. W hen it is 
thus made an accomplished cetana it becomes liberated. O ther darianas 
hold that ajnana, etc are definitely opposed to the self. But Madhva shows 
that they are rather the elements that in  different ways help the process 
of the growth of cetana. Madhva holds that no stage in this process is the 
work of the Jiva. T h e  whole process w ith all its aspects is entirely the work 
of Visnu

Madhva distinguishes five kinds of muktiyogyas—deva, rsi, p itr, pa, 
and nara—god, seer, manes, ruler, and man. T o  define them as muktiyogya  
signifies that those that are devoid of Brahma-jtjnasa do not deserve to be 
these beings.

Acetana  is that which does not know. It consists of two aspects, positive 
and negative— bhava and abhava. T h e  positive is that which is appre
hended as existent at the first instant of its apprehension and the negative 
as non-existent. T h e  positive are the Vedas, space, time, Prakrti, and its 
products T h e  negative are the absence of an entity that precedes its 
production (pragabhava), the absence that follows its “destruction 
(pradhvamsabhava), and the absence that is always there like the horn of 
a hare (atyantabhava). Just like cetana, acetana also is in every sense the 
work of Visnu, Vi$nu as existence (sat) is the principle (bimba) of every 
item of acetana

T h e  world of cetana and acetana is real because of Vi§nu, because Visnu 
as sat is its bim ba, principle. T h a t which is unreal is unreal because of 
Hariccha (will of Hari) that it should be so. T hus the unreality of the unreal 
is a positive property. Visnu is the source of degrees of reality (taratamya) 
also. Acetana, for example, is not as real as cetana. • T his is indicated by 
the absence of consciousness in  acetana and its presence in  cetana.

Madhva holds that every entity, cetana or acetana, in the world is, w ith 
regard to its reality and so on, governed by a supervising deity. H e calls 
this deity abhimani-devata. Abhimani-devat&s are more real than those
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they supervise. O f these devatas, Vayu is the abhim am n  of vital principles 
and LaksmI of all cetanas, including Vayu, as well as all acetanas. T he 
atlthor of the gradation of reality is Visnu.

Most of these things are seen to have no beginning and no end m  
time. Some of them have beginning and end. Some of them  have changes 
in  some parts and no change in other parts. Each thing has its own indi
viduality. Each is different from others. Every entity has therefore its 
place m  the system of things Even illusion has its own place It 
has its own function to fulfil Everything is justified in so far as it is 
active 'Individual effort has its own place in the system of things It is, 
in fact) inevitable. W ithout it an individual has lived m vain Institu 
tions, cultural, social, political, national, and universal, are the creations 
of individual efforts.

BRAHMAN
Madhva notes that to define Brahman as m rguna  (attributeless) or 

kalyanaguna (of auspicious qualities) has only empirical import T his is 
the defect of Vivartavada and Parinamavada, however subtle they may 
appear to be Brahman is alaukika  (transcendent) As such It is ever 
doubted It is therefore the object of never-ending inquiry Empirical 
inquiry does not help the knowledge of Brahman Inquiry is Brahma- 
jijiiasa  It finds out Brahman as the m eaning of the Sruti W ith
out it the Sruti does not teach Brahman W ith inquiry the Sruti is found 
to establish Brahman as the one single principle of creation, existence, 
destruction, law and order, knowledge and non-knowledge, bondage and 
release that occur to things, and cetana and acctana in various manners 
Brahman is independent. All else is derived from It As the maker of 
all It is in all. It is bim ba, source. T h a t which It makes is pratibim ba  
(reflection), derived. It is different from the latter. T h e  latter is not an 
illusion ; for, it is the work of Brahman. Brahman as the principle of all is 
not imagined. It is Sastra-gamya, established by Sastra-jijnasa. Sastra is 
that the tru th  of which is self-established. It is ‘Veda’ found out by means 
of jijnasa. In  this circumstance each word of the Veda has a complete 
and absolute meaning, viz. Brahman. In  this capacity each word is m 
perfect harmony with the other w ords; this is irutwakya-samanvaya. 
W ithout this Brahman is not found out. Brahman thus found out is not 
gauna (relative). It does not involve dualism (dvaita) It is ultim ate. 
Devotion to this Brahman brings about moh^a. It is Atman as expounded 
by the Sruti From It come all names and forms and w ith them  law and 
order. Its operation in  every case is wonderful (acmtya and adbhuta) It 
originates two orders of the world, bim ba  and pratibim ba. 'B im ba  is the
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source of the reality of the pratibim ba  (derived being). B im ba  is Brahman 
Itself It is complete (gunap&rna), absolute (nirdosa), that which is known 
(jneya), and that which is attained (gamya) in the thing. T o  understand 
the world as pratibim ba  or paratantra is to understand its principle, 
Brahman. T his is to understand that there is no evil, no misery in the 
world. T he  world is the expression of the fullness of Brahman. Brahman 
is thus dnandamaya, bliss itself. Every thing becomes dear because of 
Brahman. T o  see this tru th  is to attain ananda, Brahman.

DISCIPLINE LEADING T O  MOK$A 
In  illustrating this point Madhva speaks of the fivefold difference 

(pancabheda) . the difference between Jiva and I£a, the difference between 
Jiva and Jiva, the difference between Jada (an inert body) and Isa, the 
difference between jada and Jiva, and the difference between jada and 
jada. H e signifies by this that things must not be confused. W ithout due 
attention to these facts, to speak of unity leads nowhere

Having established that reality is Brahman and jijndsa (philosophy) 
is the only approach to it, Madhva considers how jijnasa occurs. According 
to him, karma  is no discipline ; for it arises from superimposing docrship 
on the individual self that is a non-doer (paratantra). Bhakti in the usual 
sense is the negation of jijnasa Even dhyana (meditation) that is indepen
dent of jijnasa is the arrest of the intellect. An individual self is attracted 
by them when some preconception (durdgraha) is working in his m ind 
Jijiiasd occurs only to him  who is free from all preconceptions Madhva 
calls this freedom vairagya I t is intellectual m character. I t  consists in 
realizing that th.ngs of the world, including even Laksmi, are anitya (non
enduring) and asara (essenceless). T h e  result of vairagya is devotion to 
Visnu. Only to one who has this disposition, jijnasa or Brahma-mimamsa  
occurs T o  have this disposition or jijnasa is not the individual’s own 
making W hen an individual is seen to have jijndsa, it is an indication 
that he is having the prasada (grace) of Visnu. Jijnasa is the process of 
sravana (understanding), manana (reflection), and nididhyasana (applica
tion). It expiesses itself in two forms—study (svddhyaya) and teaching 
(pravacana). Pravacana or teaching is higher. It pleases Visnu (Visnu- 
tustidah). I t  is the highest aspect of discipline.

JIVANMUKTI AND M UKTI 
W ith jijndsd w ithout a break the tru th  that is mediately understood 

to start with, becomes immediately realized. T his is called aparoksa. T his 
is the proper stage to teach philosophy, i.e. Brahma-mimdmsa. T h is is the 
state of jivanm ukti. At this state the individual is no longer distracted
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by the  things of the woild. Distraction is illusion (pramada) I t  is the 
cause of bondage. Madhva says that bondage (bandha) is praniad&tmaha, 
the result of illusion consisting in  superimposing kartrtva  (doership) on the 
individual self But at this stage, 1 e. jivanm ukti, by means of jijiidsa the 
individual has realized Visnu as the all-doer and himself as completely 
paratantra. He has seen ekatva, i c. the sarvottama (supreme) charactcr 
of Visnu and is free from delusion (moha) and misery (Soka)

W ith pravacana the individual becomes more and more purified, i.e. 
the com iction that he is paratantia becomes more and more confirmed 
This confirmation is the indication of the grace of Visnu ■ As the result 
of this grace he finally becomes liberated (m ukta ) At the stage of m ukti 
he is consciously h u n g  in svatantia, i.e Visnu, the principle of his reality. 
Visnu is immoital Thciefore the individual has become immortal 
Visnu has become the dearest to him He therefore enjoys the anandamaya 
charactcr of Visnu T his enjoyment makes him  merged in ananda (bliss). 
T he whole thing occurs as the result of the grace of Visnu Madhva points 
out that an individual can have only that much of ananda as is consistent 
with the degree of jijiiasa he has at the stage of discipline So even in 
m u kh  he speaks of gradation. He sees that gradation is the inevitable 
implication of the infinite richness of Brahma-mimamsa, and as such it is 
an item of enjoyment on the part of the m ukta

T h e  realization of one’s self as paratantra brings m ukti to the self. 
Madhva holds that this is essentially the process of jijiiasd Jijnasa is the 
process of Brahman’s creative will It is therefore the process of all aspects 
of ananda. W ith jijnasa, cetana becomes one, i e in complete harmony 
with the creative will. This is how it lives m  Brahman This is Btahma- 
Sampatti. W ith this, cetana sees that the whole process of bondage, 
discipline, and moksa with all their circumstances and aspects is the work 
of Brahman. T his is what Brahma-mimamsa signifies by defining Brahman 
as Visnu. T o  contemplate this constitutes the m ukta’s ananda.

CONCLUSION
Madhva has thus in his exposition of Brahma-mimamsa brought the 

monism expounded by the Vcdas and the Upanisads to its culmination His 
position is essentially Brahmavada His chief contribution to Indian 
culture, and, in fact, to world culture, consists in  the following He 
showed that philosophy is the only kind of spiritual discipline. He found 
out that the Sruti is not a mere verbal testimony bu t the expression of 
pure philosophy. H e discovered that Brahma-mimamsa is the highest form 
of philosophical thinking He found out that the real cause of bandha 
(bondage) is superimposition of doership on the individual selves. He
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realized that m an is really a doer only when he understands that he is 
paratantra. H e saw that the only way of appreciating the highest tru th  as 
the only tru th  is the recognition of the reality and actuality of the world 
in a healthy sense. He showed that the highest tru th  must necessarily be 
absolutely complete w ith reference to every aspect of it (guyapurna ), free 
from every kind of dependence (ntrdosa), the real object in every object 
(jneya), the goal of every endeavour (gamya), and- the source of knowledge 
as such (guru) For this reason he calls this tru th  Narayana ; and he makes 
it clear that an individual can have peace only when he has realized this 
truth . Not to realize this tru th  is to confuse it w ith the world and conse
quently to have misery and delusion (soka and moha). T his realization 
is possible only by an enduring process of study and teaching of philosophy, 
i e Brahma-mJmdmsH. He emphasized that political, national, and social 
reconstruction in terms of this study only is the salvation, of m ankind H e 
showed that the very contem plation of these truths is tnfe source of joy 
(ananda) A s the expounder of this Sastra which leads to ananda, he is 
called Ananda T irtha.

T H E  C U L T U R A L  H E R IT A G E  O F  IN D IA
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T H E  NIMBARKA SCHOOL OF VEDANTA

NIMBARKA, who was one of the five principal commentators on the 
Brahma-Sutra of Badarayana and the first systematic propounder of 

one of the five main schools of the Vedanta, was a Tailanga Brahmana. H e 
is generally supposed to have flourished after Ramanuja, in  the eleventh 
century a .d ., though no definite evidence is available on this point. H e 
wrote a short commentary on the Brahma-Sutra, entitled Vedanta-panjata- 
saurabha (the odour of the heavenly flower of the Vedanta). T his com
mentary is very condensed and written in  simple language Its peculiarity 
is that the author makes no attem pt whatsoever to refute the theory of any 
other commentator on the Brahma-Sutra, such as Sankara and others, or 
even, for the m atter of that, to expound his own theories by means of 
appropriate arguments. In  fact, it is doubtful whether his views would 
have been fully clear to readers bu t for the excellent commentary Vedanta- 
kaustubha  on the Brahma-Sutra by his immediate disciple Srinivasa. 
Nimbarka was also the author of a small work of ten stanzas, callcd Dasa- 
ilokl, dealing w ith the three realities (tri-tatlva)—Brahman (Krsna), soul 
(cit), and m atter (acit). I t  also is not properly intelligible w ithout com
mentaries. Besides these, Nim barka composed several other works, some of 
which are no longer extant.

BRAHMAN
- Like other Vedantins, Nimbarka calls the highest Reality Brahman, 

literally meaning the greatest Being—one who is unsurpassedly great in 
nature and qualities—beyond any lim it whatsoever. T o  Nimbarka, 
Brahman is a personal God, and not the impersonal Absolute of Sankara. 
Nim barka calls H im  Krsna or H an. But while to other Vaisnava 
Vedantins, like Ram anuja and Madhva, Brahman is Narayana or Visnu, 
to Nimbarka, as to Vallabha, H e is Gopalakrsna (Cowherd Krsna), accom
panied by R&dha.

Brahman is eternal, independent, omnipresent, om nipotent, and 
omniscient. He is the sole cause of the entire universe, bu t is w ithout 
cause. He alone creates, maintains, and destroys the world of souls and 
matter. Brahman is thus both the material (upadana) and the efficient 
(nim itta) cause of the world. O rdinarily the material and efficient causes 
are different from each other, e.g. the lum p of clay is the m atenal, and 
the potter w ith his instrum ents the efficient, cause of a clay jar. But in
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the case of world creation the two are one and the same, viz. the one 
Brahman, the omnipresent Being. T h e  scripture (Chd U , VI.2 3) tells us 
that the universal Self, wishing to be many, transfoims Himself into the 
form of the woikl Thus, in so far as H e transforms H im self into the 
world, He is the material cause; and in so far as He transforms Himself 2$ 
such, He is the cfhcicnt cause of the world N im barka himself docs not 
explain dourly in what piccisc sense Brahman is both the m atciial causc 
and the cfluicnt causc of the world, seeing that Prakrti, the prim al matter, is 
ordinal il) said to be the cause of all material objects T h is  has been clcaily 
explained by Purusottama in his famous work Vedanta-) at na-m anjm a  He 
points out thcic that Biahm an is the material cause of the univcisc in the 
sense that ci cation means the manifestation of His subtle powers of sentience 
(cit) and non-sentience (acit) in  the form of gross effects. T h a t is, during dis
solution (pialaya), the entire universe of the sentient and the non-scnticnt 
returns to and remains in H im  in a subtle state as H is natural powers T hen , 
at the beginning of creation, Brahman manifests these powers (cit-sakti and 
acit-sakti) in the form of souls and P ra k r ti ; and fiom  this Prakrti, the 
priiu.il matter, thcic is the gradual evolution of the entire material woild

Now, it m.i) be asked here, hoW Brahman, who is entirely non-matcnal 
(ajada), c.m still possess an element of m aterially  (jadatva) or have non- 
scnticncc as one of His powers (acit-iakti) But there is nothing incon
sistent or absurd here, if we properly understand the real implication of the 
Vedanta doctim c of iakti.

T he sentient and the non-sentient (cit and acit) are among the 
nuincious powers or iaktis of Brahman, and a power docs not affect the 
real nature (svatupa) of the thing possessing that power, e g  fire has the 
power to produce smoke, bu t is not itself smoky. In  the same manner, 
Brahman has the power to produce the non-sentient world, yet is not 
Himself non-sentient. Moreover, a power cannot vitiate or affect the 
thing itself So the non-sentient world does not make Brahman imperfect 
when it returns to H im  during  dissolution (pralaya), for it surely does not 
re turn  to H im  in  its gross, imperfect form, bu t simply inheres in  H im  as 
His subtle power Again, Brahman is the efficient cause of the universe 
m  the sense p f  transforming Himself into the form of the universe, there 
being no other external agent to fashion the world. And this act of trans
forming Himself, as explained by Purusottama, means to un ite  the souls, 
so long merged in H im , as H is subtle power of sentience (cit-Sakti), w ith 
their respective karmas and the instrum ents for experiencing th e m .' In  
other words, H e creates the world according to the past karmas of the 
individuals and thereby regulates the destiny of the souls accoiding to strict 
justice.

THE CULTURAL HERITAGE OF INDIA
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Nim barka succinctly refutes several objections against this doctrine 
of the causality of Brahman, and in  this connection propounds the famous 
Vedanta doctrine of l i l d ,  or creation in  sport, which, if rightly understood, 
is one of the best solutions ever offered of that very difficult philosophical 
problem of the why or the motive of creation.

Brahman is the creator, sustainer, and destroyer of the world. But 
He is not an external creator like the potter o f  the pot, but, being also 
its material cause, as stated above, is im m anent in  it, like clay in  the pot. 
But He, the infinite Being, cannot be exhausted in a single universe. He 
pervades the universe, yet transcends it Thus, Brahman is both tran
scendent and immanent, and, as such, the inner soul and essence of the 
world.

Thus, on the one hand, Brahman is the greatest of the great, high 
above the individual soul, the creator and controller of the world, its lord 
and ru ler But, on the other hand, He is the abode of infinite beauty, 
bliss, and tenderness, and is in sweet, intimate, and personal relation with 
the individual soul. He is essentially gracious to devotees and helps the 
deserving ones to attain salvation by enabling them to have a direct vision 
of Himself (saksatkara) He also incarnates Himself on earth for their 
guidance

Hence Brahman has two aspects—the majestic and the sweet He 
is all-powerful yet all-merciful, transcendent yet immanent, all-pervading 
yet residing w ithin the heart of man, a stern judge yet a gracious friend.

Brahman is thus essentially possessed of attributes (saguna) He is the 
abode of an infinite num ber of auspicious qualities, which, as we have 
seen, arc broadly of two kinds, supreme majesty, omniscience, omnipotence, 
and omnipresence on the one hand ; infinite beauty, bliss, love, and purity 
on the other Sometimes, however, Brahman is also described as attribute- 
less (nirguna) But this simply means that H e is free from all inauspicious 
attributes as found m  the world It may be asked here, How can 
Brahman, the omnipresent Being, avoid having bad, ‘worldly attributes as 
well, seeing that everything must exist in H im ? As stated above, during 
dissolution (pralaya), the world exists in Brahman, not as it really is, bu t 
as a mere sakti or power But during creation and the letter period of 
subsistence (srsti and slhiti) the world, with all its grossness and imperfec
tion, must inhere and subsist in  the same aU-pervadmg Lord as pan , 
element, or attribute. Hence Brahman must possess these infinitely bad 
qualities of the world, together w ith H is supremely excellent ones. In 
fact, whatever is, is God—so evils and imperfections, too, must be in  H im  
in the same way as virtues and perfections are T his fundam ental problem 
of the relation between the all-good God and the undeniable evils of the
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world has not been tackled separately by Nimbarka. But this docs mrt 
present any formidable difficulty, if we understand the real m eaning of 
the Vedartta doctrine of the omnipresence of Brahman and the consequent 
relativity of evil. W hat are parts or elements from their narrow partial 
standpoint are not so from the standpoint of the whole. Thus, evils arc 
evils only from the narrow hum an standpoint, bu t n e \c r  from the stand
point of the all-pervading unity of the Absolute. Ewls are thus rc la th e— 
though not unreal, they are yet not absolutely leal It is, we think, to 
emphasise this transm utation of the separate imperfections of the parts 
in  the whole that the Vaisnava Vedantms repeatedly emphasize the 
nirgunatva of Brahman (of course, in a sense absolutely different from that 
of the Advaita Vedantms) Brahman is all-pervading, yet nirguna  or free 
from all ordinary material, unworthy, inauspicious qualities, because evils 
as evils lose their essence in Him. It may, of course, be asked here, Why 
is it only evil, and not good also, that loses its distinctive nature in God? 
T he reply is that while evil is only relatively real, good is absolutely so 
So, in the Absolute, it is evil that is dissolved, while good persists

C IT  T H E  JIVA

T he Jiva or the individual soul, according to Nimbarka, is essentially 
of the nature of intelligence (jnana-svarupa), and, as such, wholly non- 
material (ajada) Hence it has to be carefully distinguished from the body, 
the sense-organs, the vital breaths, the mind, and buddhi, which arc all 
material and non-sentient - ' Thus, the eleven organs (five external sense- 
organs, five organs of action, and nnnd, the inner organ) and the fi\e \ita l 
breaths are but the instruments through which the sentient and non- 
material soul perceives, acts, and enjoys, and which are guided by it

But the soul, according to Nimbarka, is not only knowledge, intelli
gence, or consciousncss in essence (jnana-svarupa), bu t also a knower, 1 e 
an intelligent or conscious being (]fidtr or jnatrtva-dharma-vat) 0 1, in other 
words, it is both knowledge in essence and has knowledge as its a ttubu te . 
This, however, sounds rather self-contradictory How can the same thing 
viz knowledge or consciousncss, be both the essence and the attribute  of 
the very same soul? But really this insistence of the Vaisnava Vedantms 
on knowledge being both the essence and the attribute  of the soul at the 
same time is neither w ithout meaning nor self-contradictory Inasmuch as 
either of these two alternatives by itself would present a difficulty, both 
must be taken to be true at the same tim e Thus, if consciousness be only 
the essence of the soul, and nothing else be needed for its knowledge or 
consciousness, then the soul must know, from the very beginning, what it 
will know throughout its entire existence; and there cannot be, later on,
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any appearance or disappearance, increase or decrease thereof. But we 
know th a t this is an  absu rd ity ; for we are originally ignorant of a thing, 
then we gain knowledge about i t ; we have a t first no perception of a 
thing, ,then we come to perceive i t ; we, again, have knowledge of a  thing 
and then  it ceases: we perceive a  thing, then ou r perception ceases; our 
knowledge also increases or decreases: ou r perception becomes fuller or 
more perfect, or just the reverse. All these are facts of experience and 
cannot be denied. So, they prove definitely that something else -is needed 
to explain such appearance and disappearance, increase and decrease, of 
knowledge in  the soul. In  other words, over and above being conscious
ness in essence passively, the soul is also a conscious knower actively, i.e it 
possesses the • attribute of consciousness which appears or disappears, 
increases or decreases, w ith regard to particular things according to circum
stances. But it may be asked here, Why, then, insist on calling the soul 
consciousness tn essence as well, instead of taking consciousness as its 
attribute only, which, as shown above, so very well explains the fact of its 
knowing and non-knowing, or its increase or decrease in  knowledge? T he  
answer is that this, too, will lead to another difficulty , for, if consciousness 
or knowledge be only an attribute of the soul and not also its essence, then, 
there being always a distinction between substance and attribute, the soul 
practically ceases to have consciousness as its nature and the distinction be
tween the soul and a material object becomes one of attributes only, instead 
of being, as it fundam entally is, one of essence mainly. In  fact, it is absurd 
to m aintain that the soul is not consciousness in essence, that, in  other 
words, it is a gross non-conscious material object, b u t has only the attribute  
of consciousness. So we have to adm it that the individual soul is both 
knowledge and a know er, or, m  other words, th a t knowledge is both the 
essence and the attribute of the soul. Consciousness being the essence and 
the attribute of the soul, it always remains a conscious knower even during 
the states of deep sleep (susupti) and salvation, in  which latter case it is 
omniscient

T h e  individual, being a knower (jnatr), is also an active agent (kartr) 
All the scriptural injunctions presuppose the soul to be an agent. Further, 
it is the soul that controls the body and the organs, as stated above. T his 
also proves the soul to be an  active agent. T h e  soul is an agent no t only 
during its state of bondage,* b u t also when it is free T hen  its power to 
realize all desires and to move about at will is fully manifested.

T h e  individual soul is an enjoyer (bhoh.tr) too. T his is a necessary 
logical corollary of the above For, if the soul be an active agent,* a doer 
of karmas, it m ust also be an enjoyer, the reaper of the fruits thereof, good 
or bad. T h e  soul is an enjoyer not only during its state of bondage ui the
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world, bu t also when it gets rid  of all karmas and becomes free. O f 
course, the freed soul does not experience the fruits of karmas like the soul 
in  bondage, and its enjoyment does not lead to 'reb irths. But its enjoy
m ent consists m being a co-sharer, in the infinite bliss of Brahman.

Still, the soul is not an independent being, but essentially dependent 
on the Lord for existence, knowledge, activity, and fen joy mem. Even when 
the squl is free, it remains wholly under the control of Brahman.

Thus, as regards its nature, the individual soul is knowledge in  essence, 
and a knower, a doer, an enjoyer, dependent on God, and eternal.

Next, the fize  of the soul. It is atomic in  size, as proved by the fact 
that the soul is said to pass out of the body through such small openings 
as the eye etc. But although the soul itself is atomic, its a ttribu te  of 
knowledge pervades the whole b o d y ; and that is why it is capable of 
experiencing the various states of the body, just as a small lam p in  a corner 
can flood the entire room w ith  its pervasive rays Here, Nimbarka, in  his 
usual succinct manner, takes pains to refute the doctrine of the all
pervasiveness of the soul. T his would entail, he points out, either eternal 
perception or eternal non-perception on the part of the so u l; for the all- 
pervasive soul must always be in connection with all objects and know 
them  eternally , or, if it be not somehow m  connection w ith them, there is 
nothing outside it to bring about such a connection.

Next, the num ber  of souls According to Nimbarka, there is an 
infinite num ber of souls, and it would be wrong to identify all these 
numerous souls with one another or w ith Brahman

Finally, the kinds of souls T here  are, broadly speaking, two kinds of 
souls, viz souls in bondage and freed souls. T h e  former are associated 
w ith material bodies and are subject to births and rebirths according to 
their own karmas T he  latter get rid  of all connection w ith karmas and 
m atter and are thereby freed from m undane existence

W e may now briefly consider the different states of the soul in  bondage. 
Such a soul has five different states, viz waking, dream, deep sleep, swoon, 
and death T h e  state of waking has been considered above—then, the 
soul is a knower, a doer, and an enjoyer D uring the states of dream and 
deep sleep, too, it remains a knower and an enjoyer, knowing and enjoying 
various dream objects created by the Lord During the state of deep, 
dreamless sleep, too, the soul is a knower and an enjoyer, though, naturally, 
its knowledge and enjoyment rem ain more or less unm an ifest then T h e  
state of swoon is halfway- between sleep and death, not identical w ith 
either of them  Finally, the state of death O f this there are two kinds— 
that which leads to rebirth, and that which leads to  liberation

We may also refer briefly to the different destinies of the soul, viz,
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heaven, hell, and salvation. T here  are, broadly speaking, two classes of 
souls in bondage: doers (karm in) and knowers (jndn tn ). T he  former, 
again, are of two kinds: pious workers and sinners. These three kinds of 
souls (pious workers, sinners, and knowers) undergo different destinies, 
attain ing different ends through different paths. Thus, knowers go to the 
world of Brahman through the path of the gods (devayana), not to re turn  
any m o re ; pious workers go to the world of the moon (heaven) through 
the path of the fathers (pitry&na) to re turn  to earth, according to their 
karmas, as higher forms of animals like men, cats, dogs, e tc .; sinners go 
to the ‘third place’ (hell) to re turn  to earth as the lowest forms of life like 
worms, snails, etc.

ACIT THE NON SENTIENT 
According to Nimbarka, acit is of three kinds, prakrta  or what is 

derived from Prakrti, the prim al matter, aprakrta or what is not derived 
from Prakrti, and kala or time.

Prakrti here is conceived to be just like the Samkhya Prakrti, the only 
difference being that it is taken to be wholly dependent on and under the 
control of the Lord, and not independent and self-sufficient like the 
Saihkhya Prakrti.

N im barka himself does not tell us what precisely are the aprakrta and 
kala But we get very good accounts of these in the Vedanta-ratna-mafijusa 
of Purusottam a H e points out that just as Prakrti is the  stuff of the 
m undane world, so what is aprakrta is the stuff of the celestial bodies, 
ornaments, and other objects of enjoyment, and also the regions of the 
Lord and the freed souls. Kala is eternal and all-pervasive, the basic 
principle of the entire cosmic existence But though the regulator 
and controller of everything, it itself is wholly under the control of 
the Lord

BRAHMAN, CIT, AND ACIT—THEIR RELATIONSHIPS 
Thus, according to Nimbarka, there are three equally real and co

eternal entities Brahman, cit (the sentient), an d  acit {the non-sentient). 
Brahman is the controller (m yantr), cit the enjoyer (bhoktr), and acit the ob
ject enjoyed (bhogya) T h e  question is, W hat exactly is the relation between 
these three realities? In  the first place, there is a real difference between 
Brahman on the one hand, and cit and acit on the other Thus, Brahman 
is the cause, the soul an effect; Brahman is the whole, the soul a p a r t ; 
Brahman is the object to be worshipped, the soul the worshipper , Brahman 
is the object to be known, the soul the know er; Brahman is the object to 
be attained, the soul the attaiher—and there is always a distinction between
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the cause and the cffect, the whole and the part, the worshipped and the 
worshipper, the known and the knower, and the attained and the attainer. 
Again, Brahman is the inner controller, and dwells w ithin the heart of 
the so u l, and the controller and the controlled, the dweller and the place 
dwelt in, are of necessity different. Further, Brahman is omniscient, 
omnipresent, and omnipotent, possessing the powers of creation, m ain
tenance, and destruction of the universe, bu t the soul is infinitely small 
and does not possess these powers of creation etc., and further, it is 
wholly dependent on Brahman. Even the freed soul, which is similar 
to Brahman m  other respects, differs from H im  in the last two points. 
T hat is, it is neither omnipresent (being atomic in  size) nor omnipotent 
(lacking the powers of creation etc and being absolutely under the control 
of Brahman)

T here are even more fundamental differences between Brahman and 
the universe. Brahman is the cause, the universe His effect. H e is the 
whole, it is a p a r t , He is sentient, norvgross, non-material, ever p u re ; the 
world is just the opposite Hence the two must be different. Thus, 
there is an eternal, natural, and undeniable difference (svabhavika-bheda) 
between Brahman on the one hand, and soul and m atter on the other.

Yet just as this difference between Brahman and the other two 
realities is true, the non-difference between them  is no less true T h e  
souls and the world axe effects of Brahman, and as such are different from 
Him, as pointed out above , but they are also non-different from H im  none 
the less for the same reason. T he  fact is that the cause and the effect, the 
part and the whole, are neither absolutely different nor absolutely non- 
diffcrent, bu t are both different and non-difterent In  essence the effect 
is the cause itself—so far it  is identical with the cause, yet the effect has 
its own peculiar form, attributes, and functions—so far it is different from 
the cause. T h e  clay jar, the effect, is non-different from clay, the cause, 
for it is, after all, nothing bu t clay through and through Yet it is also 
different from a mere lum p of clay in form, attributes, and functions T he 
same is true of the relation between the whole and its part. T h e  whole 
is immanent m  a part—so far the part is identical with the whole ; yet 
the whole transcends the part—so far the part is different from the whole. 
Thus, the relation between Brahman on the one hand, and souls and 
m atter on the other, is a relation of natural difference-non-difference. 
Hence Nim barka’s doctrine is called Svabhavika-bhedabhedavada.

MOK$A OR SALVATION
M oksa or salvation means realizing our essential similarity with the 

Lord W hen the soul in  bondage attains a direct vision of the Lord, it
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attains His natu ie  and most of His attributes, and this is freedom from the 
cycle of births and rebirths and the consequent, infinitely miserable, 
m undane existence.

liu t such an attainm ent of the nature of Brahman (tad bhava pa th  or 
Brahma-svarupa-labha) is only one clement m  moftsa. T h e  other equally 
im poitant element is the attainm ent of one’s own real and essential nature 
(atma-svarupa-labha). T he difference between Brahman and the soul, 
being natural and eternal, persists always—not only during the soul’s state 
of bondage, bu t also during th<p state of release Thus, the freed soul, 
too, like the soul in bondage, is both different and non-different from the 
Lord. Hcnce salvation does not imply any identity of God and soul, any 
annihilation of the individuality or personality of the soul On the con
trary, it means the full development of its real nature or personality T his 
implies the full manifestation of its real nature or essence as consciousness 
or intelligence through and through as well as of its real attributes of 
‘freedom from sins’ (Cha. U , V III 1 5) and the rest D uring its state of 
bondage, when the soul is associated with a material body, both its real 
nature and a ttn b u tes  are hidden, like the rays ot a lamp inside a pot 
Then, instead of being consciousness (jnana-svaru pa) through and through 
and omniscient, it becomes subject to ignorance, delusion, and the like, 
and instead of being free from sins, it comes to be affected by all sorts of 
dcfects and impurities, and is subject to decay, death, and reb irth  But, 
when during the state of salvation, it becomes eternally free from matter, 
its true self shines forth in all its pristine glory

A ttaining the nature of Brahman means, as pointed out above, be
coming sim ilar to and never identical w ith  Brahman Similarity means 
neither absolute identity nor absolute difference, bu t identily-in-difjer- 
ence T he  identity or non-difference between Brahman and the freed 
soul consists in  the following points first, as pointed out above, the freed 
soul attains the nature and attributes of the Lord Thus, it is, like God, 
jmrc consciousness, bliss, and existence in essence (saccidananda-svarupa) 
Again, in attributes, like God, it is sinless, ageless, deathless, painless, free 
from hunger, free from thirst, capable of realizing all its desires, and 
capable of fulfilling all its resolutions (Cha U , V III 1 5) It shares the bliss 
and enjoyments of Brahman, and is self-ruling, not under the control of any 
one except that of the Lord Again, the difference between Brahm an and 
the treed soul consists in the following points first, even the fieed soul 
is atomic or infinitely small in  size, while Brahman is all-pci\asivc. 
Secondly, Brahman alone, and not even the freed soul, possesses the power 
of creating, maintaining, and destroying the world Thirdly, Brahman is 
absolutely independent, bu t even the freed soul is undei the control
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of the Lord, though not of any one else. T h e  freed soul is identical with 
Brahman except in these points.

Thus, according to Nimbarka, salvation is a positive state of supreme 
self-development—of infinite knowledge and b liss ; it is not a mere nega
tive state of unconsciousness (as held by the Nyaya school) nor an absence 
of pain without the presence of bliss (as held by the Samkhya school) Nim
barka, however, does not believe in  fivanm ukti or salvation here and now, 
in the present physical world, while possessing a material body. H e points 
out that after all is said and done, the essential nature and attributes of 
the soul cannot bu t rem ain veiled and obstructed so long as the body is 
there to affect them. For example, the soul’s supreme knowledge and 
powers cannot in  any way be manifested so long as it continues to possess 
a physical b o d y ; for then it has to know through the help of the m ind and 
the sense-organs and act through the organs of action, and as the powers 
of all these organs are lim ited, the knowledge and powers of the soul itself 
become lim ited to that extent. Hence the real nature and attributes of 
the soul can be fully manifested only after death, only when it permanently 
gets rid  of all connection w ith the physical body and the physical world 
Thus, Nimbarka supports the doctrine of videham ukti or salvation after 
death.

ETHICS T H E  SADHANAS
T here are five sadhanas, or means to salvation, according to Nimbarka, 

viz karma  or work, jnana  or knowledge, upasana or meditation, prapatti or 
self-surrender to God, and gurupasatti or devotion to the spiritual preceptor.

(1) Karma, according to Nimbarka, is not a direct means to salvation 
W hen performed in  a nisk&ma or selfless spirit, in accordance with the 
injunctions of the scriptures, it purifies the m ind and thereby leads to the 
rise of knowledge, which leads to salvation.

(2) Salvation can be attained only through the right kind of knowledge 
regarding reality, i.e. Brahman and the self Knowledge is not subsidiary 
to karma, yet karma, as pointed out above, prepares the m ind for the 
ultim ate rise of knowledge. Thus, first, the proper performance of the 
religious duties incum bent on one’s stage of life (asrama-dharma), performed 
not for any selfish gam (sakama) bu t in an altogether disinterested spirit, 
purifies the m m d and thereby expedites the rise of knowledge. Secondly, 
not only the external performance of sacrifices, bu t also the internal control 
of the-senses is incum bent on one who desires knowledge and salvation 
Further, the seeker after salvation should also possess the essential qualities 
of deep learning, childlike simplicity, unostentatiousness, profound thought
fulness, and the gift of silence.
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(3) Upasana or meditation is another essential means to salvation. 
T here are, broadly speaking, three kinds of meditation, viz. (1) meditation 
on Brahman as one’s own self, i.e. as the inner controller of the sen tien t; 
(ii) m editation on Brahman as the inner controller of the non-sentient ; 
(111) m editation on Brahman as different from the sentient and the non- 
sentient. According to Ram anuja, upasana and bhakti are identical. But 
according to Nimbarka, bhakti is not a synonym of upasana, bu t implies 
a special kind of deep love for God.

(4) Prapatti, too, is taken by Nim barka to be a special sadhana or means 
to salvation. It means complete self-surrender or resignation to God. O ne 
who resorts to this means has to give up  his narrow individuality and be 
dependent on H im  alone in  every respect. T hen  God will Himself lead 
him  to salvation and eternal bliss. But it would be wrong to think that this 
kind of self-surrender means complete inactivity on the part of the devotee, 
for he has to exert himself to do what is liked by God and avoid what is 
disliked by H im  T h en  alone will he be favoured and helped by God T h a t 
is why prapatti has six factors, viz. goodwill towards all, absence of ill-will, 
faith in the protection of God, acceptance of God as saviour, a feeling of 
helplessness, and self-surrender to God T hu s love of God means love of 
m ankind no less ; and self-surrender to H im  means ceaseless effort to follow 
the right path.

(5) Gurupasatti or self-surrender to the spiritual preceptor, and not 
directly to God, is also taken by Nim barka to be a separate sadhana. Here, 
the guru  will lead the devotee to God, and whatever is necessary for salva
tion is done for the devotee by the guru, just as the mother of a suckling 
child who is ill, herself takes medicine for curing her child.

' Thus, Nim barka speaks of five sadhanas or means to salvation. T hey 
all lead to salvation, either separately or jointly, and are to be resorted to 
by men of different castes, stages of life, inclinations, and capacities. T he  
upper .three castes are entitled to follow any of these, the fourth caste can 
pursue the last two only. Again, those who are confident of attaining salva
tion by their own efforts resort to the paths of work, knowledge, and medita
tion ; those who are not, to those of self-surrender to God and self-surrender 
to the spiritual preceptor.

THEOLOGY
In  Nimbarka, the Absolute of philosophy and the God of religion 

merge into one ; and the Being who satisfies the intellect as the only logical 
explanation of the world system and as One in whom all apparent contradic
tions are dissolved, also inspires the heart to direct its inborn feelings of love 
and devotion to H im  as their only repository. T he  eternal relation between
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man and God, according to Nimbarka, is that between the worshipper and 
the wot shipped. Even the freed soul, as we have seen, is different-non- 
different from Brahman, and is His worshipper and servant. But this rela
tion is not one of fear and compulsion, b u t one of sweet intimacy, love, spon
taneous devotion, and self-surrender. T o  emphasize this sweet personal 
relation between man and God, Nim barka describes God as Gopalakrsna, 
accompanied by Radha and the gopis, and engaged in play with them. Thus, 
Nimbarka is a prom inent propounder of the Radha-Krsna cult, one of the 
most popular and influential cults that ever flourished in India, which 
even today claims millions of adherents all over the country.

AN ESTIMATE
Such, in brief, is the Svabhavika-bhedabheda doctrine of Nimbarka. 

O ne of the fundam ental problems of philosophy is the relation between the 
one and the many, unity and plurality, God and the w o rld ; and many 
different views have been advanced on this point. O n the one hand, there 
is the strict monistic system or Advaitavada of Sankara which completely 
identifies the one and the many, 1 e asserts the one only and denies the 
many O n the other hand, there is the strict dualistic system or Dvaitavada 
of Madhva which completely differentiates the one from the many, God 
from the world In between these two, there are various types of theories 
which recognise both difference and non-difference between the one and 
the many and try to reconcile them. H ere Nim barka .tries to solve this 
difficult problem m a new way of his own by accepting both difference and 
non-difference between God and the universe as equally natural and per
fectly compatible.

T he problems of the why and how  of creation will, perhaps, never be 
satisfactorily solved Thus, first, why should God, the all-perfect, ever-satis
fied, sclf-suflicicnt Being, create another, the world? For all actioas—and 
creation is an action—are due to some want, imperfection or unfulfilled 
desire Here Nimbarka points out that creation is due not to any want on 
God’s part, bu t to mere sport (lila), arising out of the fullness of His bliss, 
perfection, and satisfaction A person indulges in sport not because he is un 
happy and dissatisfied, lacking something he wants to possess, bu t because he 
is perfectly happy and contented, and this happiness spontaneously expresses 
itself in play. Such is the case w ith the cosmic sport of the Lord. But this 
cosmic sport, though purposeless from the point of view of Brahman, is not 
so fiom the standpoint of the individual souls (Jivas), as for them  it serves 
a moral purpose It is regulated by the law of Karma, the dem and of jus
tice, so th.it the universe created by God in  sport is also created according 
to the karmas of the souls
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Secondly, in explaining the relation between God and the world, so 
created, N im barka brings m  the analogy of the cause-effect relation. T his 
amse-effect relation, according to Nimbarka, is a relation of identity-m - 
difference. T hus, the effect is different from the cause, because it has a 
peculiar individuality (1 e. special attributes and functions) of its own. 
Again, the effect is non-dtfferent from the cause, because it is bu t a transfor
mation, a modification, of the'cause, and is in essence nothing bu t the cause 
T he cause, on its side, is different from the effect, because the effect is not 
the whole of it, and it has a peculiar nature of its own that is not fully 
exhausted in the effect Again, the cause is non-different from the effect, 
because it is the effect, so far as it goes. In  the very same manner, Brahman, 
the cause, and the universe, the effect, are both different and non-different 
from each other Brahman is different from the universe, because He is 
transcendent to i t , Brahm an is non-different from the universe, because He 
is im m anent in it. Thus, if we take difference and non-difference in this 
sense of transcendence and immanence, no contradiction is involved if we 
take both difference and non-difference to be equally and simultaneously 
true

From the point of view of religion, too, N im barka’s system has much 
to commend itself, emphasizing, as it does, a personal relation of love and 
friendship between God and man W hile R am anuja emphasizes aiivarya- 
pradhand. bhakti or a distant relation of awe and reverence, Nimbarka extols 
madhurya-pradhana bhakti 01 an intim ate relation of love and friendship. 
Although religion begins in awe and reverence, it ends in love and most 
intim ate fellowship In  this sense, Nimbarka has given us the last word, 
the inner core, the real essence of religion.

• From the ethical point of view also, the system of Nimbarka manifests 
a commendable spirit of broad-mindedness and rationality Nimbarka 
emphasizes not only the external performance of religious rites and rituals, 
bu t also, equally, the inner cultivation of the supreme qualities of self- 
control, purity, simplicity, and the like. He is of opinion that one need not 
give up  the world to atta in  salvation. Even a householder, in the midst of 
his thousand and one m undane duties, can realize Brahman provided he 
performs them in a disinterested spirit. According to Nimbarka, it is the 
spirit w ith which one does one’s duties that counts. Anyone who performs 
his duties in an unselfish spirit attains salvation, whether he is a householder 
or an ascetic.

Thus, the doctrine of N im barka has much to commend itself from the 
points of view of philosophy, religion, and ethics. Its most distinctive 
feature is that it strikes a happy balance between the rigid mtellectualism  
of Advaitism and the effusive emotionalism of later dualistic schools.

345

T H E  N IM B A R K A  SC H O O L  O F  V EDA N TA



THE CULTURAL HERITAGE OF INDIA 
After Nim barka and Madhva, non-Advaitic Vedanta gradually reduces itself 
into an emotional form of. religion. T his kind of emotionalism cannot 
long sustain a rational m in d ; for sheer emotion is not sustainable for 
any length of time and soon tires the person. O n the other hand, the 
over-dry intellectualism of philosophy, w ith no place for a personal religion, 
may be awe-inspiring, bu t it depresses the devotee, who desires to relax in 
a simpler and softer feeling of personal relationship. It is here that 
Nimbarka does the greatest service to m ankind by pointing to a path which 
satisfies both intellect and feeling, head and heart, w ithout over-emphasizing 
the  one at the expense of the other.
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T H E  SCHOOL OF VALLABHA 
INTRODUCTORY

TH ERE were several schools of the Vedantic thought before Sankara- 
carya (a d 788-820), and attempts have been made by scholars1 to 
collect materials that might throw light on these pi e-Sankara systems It 

is, however, not possible to get a systematic account ol their views, and 
consequently the history of the Vedanta really begins with the system of 
Sankara cat ya T he earliest known critic of Sankaracarya is Bhaskara 
(ninth century) who strongly attacks his doctrine of Maya Later on, a 
host of critics of Sankara, such as Ram anuja, Nimbarka, Madhva, and 
Vallabha, appeared one after another These thinkers, who happened to 
be followers of the Bhagavata school, could not accept Sankara’s inter
pretation of the basic texts, namely, the Upanisads, the Gita, and the 
Brahma-Sulta, and offered their own interpretations, thereby enriching the 
literature on the Vedanta Moreover, the abstiact philosophical specula
tions of Sankara could not naturally make much appeal, to the masses, 
who found sufficient spiritual food in the bhakti (devotion) schools of 
Ramanuja and others In  other words, jnana  (knowledge) lost us previous 
hold and made room for bhakti which had been progiessively gaining 
in strength

SUDDHADVAHA AND PUSTI MARGA
Vallabhacarya (a d  1473-1531), a Tailanga Brahmana of South India, 

was born in a family with leanings towards Vedtc rituals and the worship 
of Gopalakrsna He made more than one extensive tour m India and 
came in  contact w ith leaders of other religious schools He showed excep
tional ability in philosophical disquisitions, won the title of an acarya 
(teachcr) in  the court of Vijayanagara, and found a good following in all 
communities. He spent most of his life in places like Banaras and Adel 
(about two miles from Allahabad), where he carried on his literary and 
religious activities. He tells us that, under the command of the Lord

1 Mm Kuppuswanu Sastn, ‘Acarya Sundara PJndya', Journal o f Ouental Reseaiclt, Madras, 15, 'Bodli3yana and Dranii<,lac3i>a’, P ioaedings of the rh trd  A ll India Ouental 
Conference, p 465 Prof M Hiriyanna, 'BUartrprapafica', Indian Antiquary, June, 1924, p 77, 
Proceedings o f the T lu id  All-Inelia O uental Conference, p 439, 'BrahmadaUa', Pioteidm gs  of the F om th All-India O uental Confcience, p 787 Mm Dr P V Kane, 'Vedanta Commentators before Saftk.arac5rya', Pioceedtitgs of the F ifth  A ll India Oriental Confex ntc, 
pp 937-9r>1 Mm Vidhusckhara Bhattacharya, 'T he  Agama-Sastra o f Gavdapada', Intioduc- tion, pp 103 113
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krsna, he devoted himself to the task of faithfully interpieting sacrcd 
te\ts, such as the Upamsads, the G ita, and the Brahma-Sutra, which had 
been misrepresented by Sankara 2 Vallabha has tried to show that these 
basic woiks teach beyond doubt the doctrine of Advaita (non-dualism), 
pure and simple, w ithout any reference to what is called Maya by Sankara 
T he Advaita of the Upanisads is thus suddha  (pure), unalloyed with Maya, 
both the cause and the effect being pure and one Vallabha’s system is 
therefore known from the philosophical point of view as Sucldhadvaita 
(pm c non-dualism ),1 As the system, again, strongly emphasizes pusti 
(divine gracc) as the most powerful and unfailing means of enjoying t^ie 
highest bliss, it is also known from the religious point of new  as Pusti- 
marga (the path of divine grace)

FOUR B \SIC  WORKS
Vallabha accepted four basic works as authonty (1) the Vedas, (2) 

the Bhagavad-Gita, (3) the Brahma-Sutra, and (4) the Bhagavata T he 
older of these works, w7e are told, is most logical, as the doubts in each 
preceding work are removed by the one that follows T he doubts in the 
Vedas are therefore to be removed in the-light of the Gita , those in the 
Gita in the light of the Brahma-Sutra , and those in the Brahma-Sutia in 
the light of the Bhagavata, which has been aptly descnbcd as the ripe fiu it 
ot the wish-fulfilling tree, namely, the Vedas which have then loot in the 
Gayatil \eisc (It V , III 62 10) T he Upanisads and the Biahma-Sftlta may 
be classed together , while the Gita and the Bhagaoata foim anothci group 
Just as the Brahma-Sutra is, in a way, a commcntaiy on the Upanisads, 
the Bhagavata is to be considered a commentaty on the Gita But though 
these texts aie arranged in two different gioups, they aie at the same 
time considered to be interconnected, and attempts have been made to 
show how the Bhagavata really explains and develops all the points of the 
Brahma Sutra* In  fact, every sutra of the latter finds an exact and 
detailed parallel in the Bhagavata, and so there is a complete haimony 
between the teachings of these two saeied texts These texts aie thus the 
highest authonty in philosophical matters, and all other texts and the 
\anous means of proof, sucli as infeience etc , are considered authoi native 
only m so far as they follow this highest authonty 'lh e  Bhagavata, which 
is ,i record of all the experiences ot Vyasa in meditation and which is 
therefore otherwise known as Samadhi-bhasa (the language of meditation), 
enjoys the most im portant position in the Suddhadvaita system 

2 AnubM tya  on the Brahma Sutra, II 2 26, Subodlum, 1 I 1
1 Flic id  in is explained in two ways (i) Pure non dualism and (n) Non dualism of the lwo—tkusc .ind effect—which arc pure
4 Brahma Sutra with Siimad Bhagavata-bhasya, Calcutta Oriental Series, No IS
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I I I  I'RATURE O l 1 H I  SCHOOL

Vallabha has w ritten some works in the foim of commentaries and 
some others as independent treatises for the elucidation o£ the teachings 
of the sacred texts He tells us that he has w ritten commentaues on the 
Bialnna-Suha, the Jaum ni-Suha, and the Bhagavata, and has also composed 
some independent woiks ' U nfo ilunatel), all his woiks are not available 
in a complete fonn His commentaiy on the Btaltnia-Sfiha, cailed 
Jnubhasya, is available onlv up to III 2 33, the lem ainm g portion being 
supplied In lus second son, V iththalanatha c Vallabha seems to ha\e  fust 
w ritten a moie extensive commentary on the Btahm a-Sutta, which mav 
be descubed as Bihadbhasya  (long comnicntarv) ,7 and then made a 
summ.uy ol this in the foim of what is known as Anubhasya (short 
commcntaiv) T he  only available commentaiy on the Jaim ini Suita  is on 
I 1 1 and II 1, and it begins with foity-two verses, which sum m au/e the 
discussion of the bhasya on the first sutia 8 1  he commcntaiv on the
Bhagavata called Subodhm i, as now available, is on the fiist three skandlias 
(books), a pait of the fouith skandha (viz six chapteis and a poition 
[1 ‘! verses onlv] of the seventh chapter), the tenth skandha, and a pait 
ol the eleventh skandha (viz four chapters and onlv one veisc of the fifth 
chapter) T here is also another im portant work called Taltvfnthadlpa, 
popularly known as N ibandha, with Vallabha’s own gloss called Piakasa, 
which is divided into three parts ^nown as Sastiartha, Sawanti na)a, and 
Bhagax'ata) t ha T h e  Piakasa is complete so fai as the fiist two paits aie 
conccmecl , but of the third pait it is available onlv up to the ihntv -thud 
veise ol the fourth section Viththalanatha tried to fill up  the gap by 
supplvmg the gloss on the sections following, but unfoitunatclv even Ins 
commentaiy is available only up to the 135th veise of the fifth section 
Sastiartha discusses the content of the Gita , Saivannna^a  discusses diffeient 
philosophical topics, and Bhagax'atai tha explains the subject matter of 
the Bhagai'ata in a very geneial way Vallabha, following Bopadcva0 

holds the view that he who makes a critical studv of the Bhagax'ata and 
leali/es the fact that one and the same topic is discussed in all the seven 
different paits of the Bhagax'ata enjovs liberation These seven pans aie 
Sastias (scriptures), viz Bhagavata as a whole, skandha (branch, l r  the 12

* 1 altvuithadlpa, <,a\tiu>tha, 5“ G H Bhall, Double Authoislup of Anubh5s\a’, Piotrcth/igs of the lo m th  III India 
O tun la l (on(c)c’tu t pp 799 800

7 A portion of the comnicntarv on the Brahma ‘suha I I I ]  a nil III 2.1 12 published in an old nia".i/mc, now defunct, Push Bhahti Sudha (Vol V, No 10 lo Vol \1  No (>i, 
was cl.umcil lo be a liagm ent of VallabhacSr^a’s B> hadbha^a  but the claim is unjustifiable as> the p u n ted  U '\t is a fake, written bv some modern sihulai

■The a\.ulable poition is published in the maga/inc P u\h Uhaltli Sudlia, Vol V’, No 2, 
Vol VII, Nos 2 4* Bopadeva, HanM d, XII 17
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books of the B/iagat'ata), praka)ana (topic), adhyaya (chapter), vakya 
(sentence), pada (word), and aksara (syllable)10 Bhagavatartha gives the 
meaning of the first four parts, while Subodhm l gives the meaning of the 
rem aim hg thiee Vallabha does not seem to have w ritten independent 
commcnt.mcs on the Upanisads and the Gita. He has, however, w ritten 
small woiks, such as the sixteen treatises, Pattavalambana  e tc , which are 
very helpful in understanding his system T he  literary activities of his 
school have been carried on with great vigom up to the present day by 
his descendants and folknveis, who have produced a very rich literature, 
not only in Sanskrit bu t also in some of the vernacular languages of India, 
such as H indi, Vraja, and G ujarati, and have exeicised a gieat influence 
over millions of people in northern and western India

PHIIOSOPHY PARABRAHMAN 
Vallabha has evolved his philosophy solely on the authority of the 

verbal testimony (apta), and has thereby shown that dry logic lias no inde
pendent place in the discussion of {philosophical problems—ail attitude 
which is responsible for his stiong criticism of Sankaia His jjhilosophical 
views aie as follows

T he highest entity is Biahman, which is Sat (existence), Cit 
(knowledge), Ananda (bliss), and Rasa (sentiment) He is Purna (perfect) 
Purusottama (the best of beings), and is therefore personal in nature He 
possesses many divine qualities, of w'hich piana  (experience) and knyd  
(activity) are the most prominent He also possesses contradictory qualities 
He is devoid of worldly or material qualities, and the negation of qualities 
in Brahman, mentioned in the Upanisads, refers to the absence of m atciial 
qualities in H im  H e possesses a sort of body totally made up of ananda 
His ananda is infinite. He is ojnmpresent and eternal He is both liartr 
(agent) and bhoktr (enjoyer). For Ills, (sport) He has created the universe 
out of Himself, and is thus both the efficient and the material cause of the 
universe which is naturally sustained by Him  and absorbed in H im  at the 
end. Although the world is full of people, both happy and unhappy, and 
comes to an end at particular periods, Brahman is not open to the charges 
of practising cruelty and creating inequality, simply because He has 
created the world out ot Himself in Ilia. Again, He does not undergo 
any change even when He transforms Himself into this world—a doctrine 
known as auikrtapannama  (unchanged transformation) T he knya-sakti 
(power of action) of Brahman is described in the pUrva-kanda (first or 
ritualistic portion) of the Vedas, while His jnana-iakti (power of knowledge)

10 Tnttvaithodipa, Bhagavatartha, 2, Subodhm l, I 1 1
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is described in the uttara-kdnda (latter portion, i e the Upanisads). 
Brahman, the Lord, as associated with both knya  and piana saktis is, again, 
described in His grandeur in the Gita  and the Bhagavata

AK§ARA
Next to and lower than, Parabrahm an is Aksara (immutable) or Aksara 

Brahman. H e possesses sat, cit, and lim ited  ananda  (as against infinite  
ananda of Parabrahman) He is the dhaman  (abode) of Parabrahm an 
He appears in various forms according to the different aspects of the latter 
H e may appear as Vaikunthaloka  when Parabrahm an, the Lord, appears 
as residing in Vaikuntha He may appear as the carana (foot) of the Lord 
when the latter appears in the form of antaryam m  (the inner controller) 
and also in the form of an avatara (incarnation) H e also appears as the 
foot in  the adhidaw ika  (celestial) forms of the Lord. T he Aksara is further 
described as the puccha (tail) of the anandamaya (blissful) Lord, and is 
the adhyatm ika  (corporeal) form of the latter W hen the Lord wants to 
give moksa (liberation) through jnana, He manifests four forms, viz aksara, 
kala (time), karma (action), and svabhava (nature) Aksara then appears 
in the forms of Prakrti (primal m atter) and Purusa (soul) , and this 
Prakrti develops through different stages into the universe, and is there
fore called the cause of all causes T he  negative descriptions of Brahman 
in the Upanisads refer to this Aksara Brahman which becomes the subject 
of m editation of jnam ns  alone

Kala, karma, and svabhava are, like aksara, different forms of the Lord 
inseparable from Him, and serve some purpose in  the creation of the 
world T here are, again, twenty-eight tattvas (principles) which appear in 
the process of creation, viz sattva (purity), rajas (activity), tamas (inertia), 
Purusa, Prakrti, mahat (cosmic intelligence), ahankara (egoism), five 
tanmatras (subtle elements), five m ahabhutas (gross elements), five 
karrnendnyas (organs of action), five piancndnyas  (organs of knowledge), 
and manas (mind) But though aksara, kala, karma, and svabhava exist 
even before the creation of the universe, they are not included in this 
list of the tattvas, as they are general causes inseparable from the Lord. 
T h e  twenty-eight categories are called tattvas as they represent in the world 
the causal capacity of the Lord 11 T he Lord, as the cause of the whole 
universe, expresses Hts causal capacity in  the form of these twenty-eight 
categories which, in spite of the same nomenclature, have to be clearly 
distinguished from the categories of the Samkhya system .11 For instance, 
the three gunas (qualities), which constitute the P rakrti of the Samkhya,

11 Tattvarthadipa, Saruamniaya, 86 11 Tattvarthadipa, Sastr&rtha, 94
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are distinct from Prakrti in  this system ; the tndriyas (organs) are developed 
from the rajasa ahankara, and their devatas (presiding deities) from the 
sattviha ahankara , the m dnyas  and manas are atomic and eternal.

SOUL
T he Lord was alone, without a second, in the beginning of a cycle

H e desired to be many for the sake of p leasure, and as He desired,
thousands of souls came instantaneously out of Aksara Brahman like sparks 
from fire In special cases the souls may emanate from the Lord Himself 
T h e  soul is thus an amsa (part) of Brahman and is eternal W ith a view 
to enjovmg sport, the Lord suppressed the elem ent of ananda (bliss) m  the 
soul, and the sou1 consequently became subject to bondage and wtong 
knowledge T h e  soul is never created, nor does it ever die It is only 
the body which is created and destroyed As long as the soul is associated 
with the body, b irth  and death, which are the attributes of the bod\, aie 
metaphorically predicated of it T h e  soul is atomic—it is neithci om ni
present, nor does it vary in size according to the body it inhabits It 
expei lenccs everything in the body through its quality of catlanya 
(intelligence) which pervades the whole body It knows, docs, and 
experiences various things in the w o rld , bu t these qualities ot the soul
are, in fact, deuved from the Lord T he soul is thus quite real, and not
a product of nescience T h e  Lord, m order to bring about vanetv, which 
is essential for the sake of pleasure, makes the souls varied in nature 
Consequently, the souls can be grouped into three classes, \ i /  ( 1) those 
that are busy with worldly matters, (2) those that follow the Vedic path 
according to the letter ot the Vedas, and (3) those that worship the Lord 
out of pure love engendered only through divine giace These thiee tvpes 
are generally described as pravaha, maryada, and pusti iespectively

T H E  U N IV E R S E
T he universe is the effect of Brahman and is real and non-different 

from Him I t represents the adhibhautika  (material) form of Biahman 
T he  element of sat is manifest in it, while the other elements of t it and 
ananda aie latent T h e  Lord has created the universe out of His own self 
for the sake of sport (Ilia) w ithout suffering any change whatsoever, and is 
related to it as the spider is to its web T h e  origination, existence, and 
destruction of the world are entnely due to Brahman T he world of 
expei lence is completely different in nature from the world of dreams and 
is theiefoie not unreal like the experiences in a dream T he universe 
(jagat) is cleaily distinguished from the unreal world (samsdra) caused by 
the avidya (nescience) of souls For the sake of diversity, the Lord makes
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the souls subject to His power of avidya which is the loot causc of the 
ideas of ‘m ine’ and ‘th ine’ Samsara, which is solely made up of ahanta 
(I-ness or egoism), and mamata (My-ness or the idea of possession), has to be 
destroyed by means of knowledge, devotion, etc

P U S T I C O N T R A S T E D  W IT H  J S A N A  A N D  K A R M A  
T hree paths have been generally recognized as leading to moksa, vi/ 

Karma-marga, Jnana-marga, and Bhakti-marga T he several schools of the 
Vedanta differ fiom one another in laying differential emphasis on the 
elements of karma, jhana, and bhakti According to the Suddhadvaita 
system, the Lord manifests Himself in the five forms of krtya (Vedic 
sacrifice), viz agnihotra, darsa-paurnamasa, pasuyaga, caturmasya, and 
sornayaga, in the purva kanda, and in the form of jhana  in the uttara-kanda 
He who pci forms the Vedic rites and obtains the knowledge of Brahman 
as descnbcd in the Upanisads, enjoys moksa in the form of divine joy To 
sucli a man the Loid, described in the Vedic literature as possessing the 
six forms (the fi\e of sacrifice and the one of jhana) manifests Himself He 
goes by the path of the gods (dcvayana) and gradually attains moksa , but 
if he happens to cnjo\ the special grace of the Lord, he gets moksa 
immediately after death He who does not attain the knowledge of 
Brahman but peiforms the Vedic rites w ithout any m otne, pleases all the 
gods concerned in the sacrifices and enjoys atmananda (the bliss of the soul) 
T he term si>aiga, used in this connection in the sense of atmananda, etwiio- 
logicallv means ‘that which is perfectly earned’, or the happiness of the soul 
which is unmixed, eternal, and inferior only to the supreme di\ me joy 
which is the privilc-ge of those who enjoy the favour of the Lord But he 
who performs different sacrifices, simply with a view to fulfilling different 
dcsncs, goes to the popular svmgaloka (heaven), where he enjoys different 
kinds of happiness till his merit is exhausted, and then leturns to the woilcl 
of moitals to move again in the cycle of b irth  and deatli

It should be further noted that he vs ho attains the knowledge of 
Brahman and realizes that everything in the world is Biahman, is a real 
knower of Biahm an But he is absorbed in Aksara Biahman, and not in 
Paiabialrman or Purna Puiusottam a, because, as already stated, he 
meditates ujxm Aksara Biahman and considers it to be the final 
stage of reality that has no higher But if this knowledge of Biahman 
is associated with devotion, the knowing devotee is absorbed in Purna 
Purusottama T his stage is, indeed, higher than the stage of absorp
tion in Aksara Brahman T here is, again, another stage which may 
be described as the highest W hen the Lord desires to favour a particular 
soul—and be it remembered that in showing His favour He is not guided
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by any other consideration than His own will— H e brings out the soul from 
Himself, gives him a divine body like His own, and plays with him  for all 
time In  this play, which is called mtya-ltla, the Lord, rem aining sub
ordinate to the devotee, gives him  the pleasure of H is company, which is 
generally known as bhajanananda (the bliss of devotion) or svarupananda 
(the bliss of the Lord Himself) which is referred to in the T a ittm y a  
Upanisad, the Bhagavata, and other Puranas

It 1/  most interesting to note that this divine bliss is purely a gift of 
the Lord and cannot be obtained by any hum an effort It is this very idea 
of the gift of divine grace that is called pusti in the Suddhadvaita system ia 
T he best illustration of divine giace (pusti) is found in the case of the gopis 
of Vrndavana, who are rightly described as the spiritual teachers who have 
opened the path of pusti to the world at large Those who enjoy this divine 
grace automatically begin to lo \e  the Lord and look upon H im  not only 
as their Lord, bu t as everything T he doctnne of regarding the Lord as 
everything is callcd sarvalmabhava (all-m-oneness), which should be dis
tinguished from the sarvalmabhava (one-m-allness) of the jnam ns  In  the 
sarvatmabhava of the jnam ns, m en of rcali7ation see Brahman in  all things, 
while in the other case the devotees see everything in the Lord T he gopis 
possessed this attitude in  a remarkable manner, and Lord Krsna had 
therefore to remain quite obedient to them T he experience ot svarupa
nanda, which is decidedly superior to that of Brahmananda, is, accoiding 
to Vallabha, the highest conception of moksa, the sum m um  bomtm  T he  
Lord is full of rasa (sentiment), and out of the eight rasas (love, heroism, 
fury, humour, wonder, terror, pathos, and horror), singata  (lo\c) is the 
most prominent As srngara has two aspects, viz samyoga (union) and 
viptayoga (separation), there aie two stages m this rasa which the devotees 
enjoy In the company of the Lord the devotees enjoy the happiness of 
union, while in His absence they suffer the misery of separation and think 
of H im  all the time, so much so that they cannot sec 01 expeiicncc anything 
but Lord Krsna According to some, the stage of separation is therefore 
superior to that of union

P L $ T I AND MARYADA

V allablu has clearly distinguished the Pusti-maiga from the Maryada- 
marga In  the latter, an individual has to follow the dictates of the Vedas, 
and practise the different types of bhakti, such as sravana (hearing) etc. 
until he begins to love the Lord, who, taking his efforts into consideration,

13 For a fu ller conception of p u f t i ,  cf G H  B hatt, ‘T h e  Pusji m5rga of Vallabh3c5rya’ tniiian Historical Quarterly, IX , p p  300-306
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grants him sayujya m ukti (mergence in His body) In  the Pusti-marga, 
however, through the operation of divine grace only, one starts with loving 
the Lord and then practises sravana etc out of that love, and not with 
a view to generating it. T he  Maryada-marga is open only to the males ot 
the first three classes, viz Brahmanas, Ksatriyas, and VaiSyas, while the 
Pusti-marga is open to all without reservation T his knows no distinction 
of sex, caste, creed, or nationality , it is universal religion , and this aspect 
is clearly borne out by literary and historical evidence In  short, whatever 
is done by the devotee of ttie Maryada-marga is done on the strength of the 
Vedic injunctions and in conformity with them, while the devotee of the 
Pusti-maiga does everything out of his natural love and for the sake of 
the Lord

Vallabha saw that his own times were most unfavourable to karma, 
jnana, and Vedic or sastriya bhakti, and that people in general, and women 
and Sudras in particular, had no chance of ameliorating their status from 
the spiritual view-pomt T he  duties of the different varnas (classes) and 
asramas (orders of life) could not be satisfactorily discharged , and the Vedas, 
though most effective in the past, had ceased to be so, not because they 
were useless, but because the people could not put the Vedic teaching into 
practice and perform sacrifices T h e  Acarya has tried to show that over 
and above the paths of karma, jnana, and Vedic bhakti, there is one more 
path, that of divine grace, which, if once enjoyed, makes our life divine 
T he doctune of grace is clearly referred to in the Upanisads, the Gita, and 
the Bhagavata , and although Ram anuja and others adm it it to be an all
saving factor, it must be said to the credit of Vallabha that the way in which 
he has dealt with this question is unique T he followers of the other 
Vaisnava schools also believe in  the power of divine grace, bu t their mode 
of worship is ‘maryadic’, as they look upon the Lord as the great awe
inspiring God, endowed with infinite qualities and possessing great powers 
T heir worship is not prompted by love, which is possible only through the 
grace of the Lord T he followers of the Pusti-marga, however, worship the 
Lord, not because He is the Paramatm an or the highest Entity, but because 
they ardently love Him. T he worship of these devotees is therefore 
snehatmaka  (consisting of love) , and the Lord who is thus loved and wor
shipped is called Gopljanavallabha (the beloved of the gopls), a term which 
is very significant in  the system T h e  gopis are the pioneers in this line, 
and others who follow them enjoy the same divine bliss T h e  mode of 
worship that has been followed in this system up  to the present day is based 
on the spirit of the gopls. One who follows the Pusti-marga aspnes to be 
a gopl and worships the Lord with that attitude In  fact, all souls represent 
the fem inine principle and have the Lord as their spiritual husband
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As lcgards the daily life of a devotee of this type, the A carya tells us 
that he should first of all dedicale Ins own self and all his belongings, 
including all the membeis of his family, to Lord Kisna, who appealed in 
the woild toi the uplift ot people of all classes, and paiticularly those wrho 
arc not 111 a position to attain moksa by their own efforts T here is a 
samsluua (sacument) called Bi ahma-sambandha which has to be peifoimed 
b \ the Jiva (soul) to ic-estabhsh the lost contact w ith the Lord, to remove 
therein the weaknesses of his natuie, and to qualify himself full\ foi 
wroishtp. T he  devotee, after performing this saciament, worships the Lord, 
making an un iesencd  use of his own body and pioperty, and theieby 
dcstiovs samsata, which is of the foim of T  and ‘nunc’ (1 c ego-cenmc) This 
sacramem can be performed by all persons niespective of caste and cicod 
T he um cal samsata is thus removed by the dedication of the body and 
wealth to the cause of the Lord, and not by the 1 enunciation of the woild 
W'e aie told by the A carya that in the Kaliyuga  foimal sannyasa 
(monasticism) without the spirit of 1 enunciation is detrim ental to spnitual 
piogicss, and that it is justifiable only when one is unable to bear the pangs 
of scpaiation fiom the Lord T he A carya himself took sannyasa m his 
last da\s, when he felt that he could not live in the absence ot the Lord 
and that family life was an impediment to the highest bliss, which he wished 
to enjoy in the company of the Lord 'th e  worship of the Loicl lequnes 
the seiviccs of all members ot the family, and they are promised the highest 
bliss that always results from worship 01 seva (seivice) This mode of scrvice 
m akes the whole family free from worldlv ties even when leading a h ou se
holders life, and then whole life becomes divine If the head of the faifiily 
finds that som e ot the members of his family are not supporting him in  
this, lie  is adv lsed to leave them and pass his time in  seva qu ite a lo n e  The 
highest foim of seva is m en ta l, in this stage the devotee thinks of the 
Loid a lon e

The d u tie s  o t th e fo u r  vainas an d  asiamas ca n n o t be s a t is fa c to r y  
peifoimcd in  m od ern  t i m e s , an d  it th ey  are carried  o u t m ech a n ica lly , th ey  
fail lo g iv e  any lew a rd  W hen th e ie  is a con flict b e tw een  th e Bhagavad- 
dluunia (th e scrv ice ot th e Lord) an d  th e  vainasrama-dfia>ma, a d evo tee  o f  
th e Pusti-marga must ch oose th e  form er h e  m ay perform  th e d u tie s  of 
vatiiastama w h en  h e finds le is u ie  from  his seva, b u t u n d e r  no  c ircu m stan ces  
at the tost of Lhe service of th e  Lord T his is th e  real atma-dharma, du ty  
rela tin g  to th e  sou l, w h ile  th e  d u tie s  o f th e  varnas an d  as>amas are sim p ly  
d u ties  ie la t in g  to th e  body , an d  o f th e A tm an an d  th e  body, th e form er is 
d e u d ed lv  th e sup erior

It is thus obvious that a follower of the Pusti-marga devotes his own
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self and all his belongings to the Lord and passes his whole time in His 
service He completely loses his independent existence in the world and 
cannot therefore possess any property W hatever he lequnes foi personal 
use, he first dedicates to the Lord and then makes use of with His per
mission Since everything is dedicated to the Lord, the devotee cannot in 
any way exercise the right of ownership over anything It is also impossible 
foi a follow'd of the Pusti-maiga to be immoral, for this path is based on 
i enunciation, not enjoyment Although its doors aie open to a ll—men and 
women, people of the uppei three castes and Sudias, and even those who 
arc moially fallen (p a t i t a ) and seem to have lost all chances of spm tual 
uplift, it does not encourage immorality It should not be looked upon 
as a licence foi doing immoral actions w ithout responsibility , it simply 
pi onuses safety to all who would follow its doctrines T he essence ot the 
Pusti-maiga is to establish connection between the soul and the Loid, and 
tins is possible in many ways O ne may be constantly angiy wnh the Loid 
and still get sayu/ya It is immaterial whether it is anger or jealousv 01 

devotion or passion that selves as the connecting link , what is lequiiecl is 
connection It should, however, be noted that those who aie connected 
with the Loid through love ( s n e h a ) enjoy the pi iv liege of pai taking in the 
n i ty a - l i lu  of the I oid and of enjoving b h a ja n a n a n d a ,  while otheis simply 
gel suyujya If for any icason this kind o[ scud is not possible, one should 
not be disappointed T he Acaiva tells us that such a man should throw 
himself at the feet of the Loid and lem ain at His mercy This mcLhod is 
called pi a path  oi self-sui lender

r u r  d i  11 \  I OR WORSHIP 
' T he forni of the Lord that is generally worshipped 111 this svsteni is 

known as Si I GovaidhananathajI, populaily called Si 1 Nathaji, who is the 
embodiment of the twelve skandhas of the Bhdgaoata, and whose shiine is 
situated at Nathachvai in Me war In other wToids, Sii Nathaji rcpiesents 
the vciy form of the Loid which is taught by the Bhagavata T he twelve 
skandhas of the work aie identified with the twelve parts ol f>i 1 N athaji’s 
form, the tenth skandha which describes the idsa-lila being identified with 
the heait T he  image of Sri Nathaji was, according to the tiachtions of the 
school, revealed to the Acarya on the lull of G n n a ja  and was latei on 
brought to Nathadwar 11 It represents the highest form of the Lord known

"  V .illdbhdt.m a inherited fiom Ins father, I aksmana B ha|ta, the innge of M adina mohanajf accoinpamcd In Radh.l on one side and ] aksmT on the other I his rcpiesents the lorm ot Kisna which is associated with the tasn tila In the course ol tune whin 
Viththalanatha divided his property amongst his seven sons, he gave e irh  of llum  a ix’cnuj>a (image) for stva I hese aie still worshipped in different places by his descendants All the 
seven images aie included in the perfect and original form of Sri N athaji lh e  later writers
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as Pum a Purusottama. All other images represent the vibhutis  (powers) 
and the vyuhas (manifestations), and not the highest form. T h e  worship of 
the Lord is called seva, while that of the vibhu tis  is called puja. T h e  
Suddhadvaita system, again, accepts the four vyuhas, viz. Vasudeva, 
Sankarsana, Pradyumna, and Aniruddha, w ith their respective functions of 
giving moksa, removing the burden of the world, creating, and establishing 
dharma These vyuhas are inferior to P um a Purusottama, to whom belongs 
the privilege of lifting up even those who are entirely helpless In  the 
different activities of Krsna one dan easily determine, from the nature of 
His actions, whether the particular form assumed is the highest one or 
a vyuha  or a vibhu ti T he  Acarya has laid down the criterion for dis
tinguishing one from another Applying the criterion, he very emphatically 
recommends the seva, of Sri Nathajf, and this constitutes his originality 
He is not indebted to any of his predecessors in his teaching of the Pusti- 
marga, and the belief that Vallabhacarya simply carried on the traditions 
of one Visnu Svamin is therefore untenable 15

A N O T E  O F  W A R N IN G  
T he Acarya, wrhen he placed before the world the conccption of pusti 

as illustrated in the rasa-lila, anticipated certain difficulties owing to mis
understanding and its evil consequences, and he therefore frequently 
sounded a note of warning He tells us that the episode of the gopls and 
the Lord is both real and allegorical. If it is taken to be real, it must be 
clearly borne in m ind that there is no tinge of sensualism in the rasa-lila, 
even though its description in the Bhagavata appears to be more or less 
woildly Moreover, he who listens w ith devotion to this account of the 
gopls and the Lord becomes free from all the pangs of the heart and enjoys 
bliss. Some of the verses w ritten by Vallabha in this connection deserve 
careful study If one is disposed to interpret the rasa-lila, as allegorical, one 
can say with him that the gopls represent the Srutis, and when they are 
said to enjoy the company of the Lord, it simply means that the Srutis 
teach only one thing and that is the Lord T he Acarya has considered 
this most im portant question from all points of view and has asked his 
followers not to im itate the Lord, but to serve H im  and hear the account 
of His doings Nay, when he was on the point of leaving this world, 
standing on the Ganga near the H anum an Ghat in Banaras, he gave a
o f th e  school h a v e  t r ie d  to  show  th a t  these  d iffe re n t fo rm s re p re se n t  p a r t ic u la r  Mas o f  K rsn a  
A lth o u g h  R S d h a  is w o rsh ip p e d  in  th e  c o m p an y  o f  K rsn a  in  th is  school, she  does n o t  e n jo y  
as m u c h  p ro m in e n c e  h e re  as she  d o es in  th e  V aisnav ism  o f  s i r  C a itan y a

15 G  H  B h a t t ,  'V isnusvSmT a n d  V a llab h acS ry a ’, Proceedings o f th e  Seven th  A ll  In d ia  
O rien ta l C onference, p p  449-465, Proceedings o f th e  E ig h th  A ll- ln d ta  O rien ta l C onference, 
p p  322 328

T H E  C U L T U R A L  H E R IT A G E  O F  IN D IA
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message to his sons and followers in  words that should be w ritten in letters 
of gold H e said, ‘My dear followers, you should always serve the Ix>rd to 
the best of your a b ility ; you should not look upon Lord Krsna as an 
ordinary worldly m aste r, once you become His, H e will always take care 
of you. But if, somehow or other, you forget the Lord and think of worldly 
matters, you will fall ’ 16 T h e  message of the Acarya as embodied in his 
teachings is indeed sublime and inspiring, and will serve as an infallible 
guide to all lovers of tru th  in the realization of the ultim ate end of hum an 
existence.

C O N T R IB U T IO N S T O  V EDA NTIC T H O U G H T

It is obvious from what has been said above that Vallabha has made a 
special contribution to the Vedantic thought T h e  conception of Para- 
brahm an as full of rasa, although found m  the Upanisads, first received 
system atic  attention from the A carya Again, the idea of Aksara Brahman, 
founded as it is on the basic works, received full treatm ent for the first time 
at the hands of the A carya T h e doctrine of grace, the ideal of self-dedica- 
tion, and the sublimation of hum an life are some of the peculiar features of 
the teaching of the A carya And what is still more remarkable is the 
attitude of the A carya towards the Vedas and the allied literature H e has 
accepted the Vedas as the highest authority and followed them  most faith
fully, with the result that logic can never get the better of faith It is 
because of this attitude that Vallabhacarya differs from Sankaracarya.

>* G H  Bhatt, 'I-ast Message of Vallabhacarya’, Annals o f the Bhandarkar Oriental Research Institute, X X III, pp  67 70
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BHEDABHEDA SCHOOL OF VEDANTA

IN  11 R M t D IA R Y  BE I W EI' N SA N K A R A  A N D  R A M A N U JA

V EDANTA as a philosophy ol ichgion is a systematic exposition of the 
nature of Biahman as the cosmic ground and the supreme end of 

spiritual cxpciicnce, by knowing Brahman everything else is known 
It has its eternal foundation in the wisdom of the Upanisads, the Gita, 
and the Brahma-Sutra, which together form the prasthana-traya or the 
triple sources of Biahmajhana  T he Biahma-Sutra  formulates the truths 
of Vedanta in a clear and distinct manner, but its language is too terse 
to be understood without the aid of Vedantic teachers, among these are 
Sankara, Ramanuja, and Madhva who wrote commentaries on the Biahma- 
Sutra in the light of ancient tradition as represented by acatyas like Badari, 
Kasakitsna, Audulomi, Asmarathya, and Tanka In addition to the 
systems of Sankara, Ramanuja, and Madhva, there wore othei systems of 
Vedantic thought, such as the schools of Bhedabheda expounded by 
Bhaskaia and Yadava, of which very little is known in Indian philosophy 
today They may be assigned to a period between the ages of Sankara 
and Ramanuja, and they arc of profound inteiest to the student of 
comparative Vedanta, as thev form a link in the chronological and logical 
tiansition fiom the Advaita of Sankara to the Visistadvaita df Ramanuja 
A bnef sutnmaiy of their teaching is attem pted here

First there is a logical inquiry into the validity of Vedantic knovsledge, 
the philosophic appichtnsion of Lhe natuie of Reality as Saguna Biahman, 
and the account of the origin of the universe fiom Brahman T he ethics 
of Bhedabhedi dcscubes the means by which Brahman is attained, and 
it includes both jhana and karma T he iehgion of Bhedabheda refeis to 
the attainm ent ot Brahmajndna and the nature of unitive consciousncss 
T he philosophy of Nimbarka is a school of Bhedabheda, and its mono- 
dualism is more realistic than that of Yadava and seems to be midway 
between the teachings of Yadava and Ramanuja

T H E O R Y  O F  K N O W L E D G E
In his thcoiy of knowledge, the Bhedabhedavadin posits the know- 

ability of Biahman and regaids the Sastras or the Vedas as th e ’ultim ate 
source of knowledge T he validity of the Vedas is self-established, they 
contain their own criteria They are a body of eternal, impersonal, and 
infallible truths which were intuited by lhe rsis and clarified by the
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Mimamsaka rules of intci pretation There is unity of impoit in every 
Upanisadic topic, and its pi unary meaning can be gathered fiom the 
context By applying these tests to the Upanisadic philosophy, Bhaskaia 
and Yadava conclude that they suppoit the system of Bhedabheda l’his 
tru th  is confirmed by the knowledge given in sense pciccption and leason- 
mg or pratyaksa and anumana. I'veiy judgement connotes identity 
pervading difference, and the principle is cleaily biought out in the tela- 
tion between cause and effect and between genus and species The abheda 
aspect is stressed in the causal state ancl the genciic state, and the bheda 
aspect is stiessed 111 the effect state and the specific state In  the propositions, 
‘This pot is made of clay’, ‘Tins cow is short-hoinccl’, the pi m ap le  of 
unity in \a n e t\  is cleaily exemplified 1  lie effect is a ical manifestation 
of the cause, and it does not betray any inner contradiction Likewise, 
the genus is lcah /ed  m the species, and theie is no inner discicp.mcv in 
the lelation between genus and species or un i\eisalit\ and individuality 
H ius. according to the Bhedabheda, the one is icali/ed in the many "I lie 
Absolute manifests itself in the finite and a supia-iational absolute 
is devoid of meaning and is unthinkable T hete  is no substance oi subjcct 
w ithout qualities 01 object, ancl evciy ilcteinunation oi p icdic.ition aflnins 
reality ancl does not deny it T he causal categoiy is the keynote of the 
cpistemologv of the Bhedabheda T he cffcct is contained in the causc and 
is continuous with it (Satkaiyavada) Biahm an is the unconditioned 01 the 
Absolute, ancl the unconditioned exists as and in the conditioned 01 

pjapai'ua In this wav, the Bhedabheda avoids the one-siclcdness of monism 
and pluialism Identity 01 non-chffcicncc is not alien to difference, Inn 
is its j)>ms 01 picsupposition It is the whole immanent m the paits 01 

p'articulais without losing its wholeness
ON’TOI OGY

In the ontologv of Bhaskaia, the Absolute of plulosophv is the Clod of 
religion or Saguna Biahman Accoidmg to him, Biahman is foimlcss but 
not characteilcss Piechcation alhims lealitv and does not p en c il it , and 
when the Upanisads define Biahman as satya, jnana, ananta, ancl ananda, 
they rcfei to the Sat as the Sat without a second, as the all-Self that is 
unconditioned and infinite and blissful It is immanent in .ill beings 
without being tainted by their impcifcctions ancl is thcicfoie not the 
pantheistic all, which is nothing at all T he idea of antaiyanun  bungs 
out the Bhedabheda tu tth  that Brahman is in the finite without being 
conditioned by the finite T he idea of the unconditioned as existing in, 
ancl yet not conditioned by, the foims of the woild of natu ie  ancl of jivas, 
satisfies all tests of revelation, leasoning, and sense peiception , and it
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thus reconciles the extremes of the philosophy of identity of the monist who 
equates Atman and Brahman, and the pluralism of the theists who assert 
eternal distinctions between Brahman and Jiva and acit. T here is essential 
unity between Brahman and Jiva, and the difference is only aupadhika  
or adventitious, but the relation between Brahman and nature is bheda 
and abheda at the same time— identity persists in and through difference 
and gives it meaning Like the one infinite space that is enclosed in pots 
and pitchers, the unconditioned Brahman, influenced by the upadhis or 
the psycho-physical complex of mind-body, exists as Jiva and thus there 
is a dualism between Brahman and the upadhi But Yadava overcomes 
the dualism by his theory that Brahman is both identical with and different 
from cit and acit W hile Bhaskara insists on the primacy of the abheda 
texts of the Vedanta and the real possibility of attaining ekibhava or mystic 
union by removing the barriers of the upadhis, Yadava thinks that bheda 
and abheda express the eternal necessity of the Absolute T o  Bhaskara, 
Jiva is essentially one with Brahman, though acit is both different and non- 
different from Brahman Yadava regards both cit and acit as bhm na  and 
abhinna  or the one-many Just as the sea contains foam, waves, and 
bubbles, Brahman the Absolute exists as Isvara, cit, arid acit, each having 
its own nature and function T he Absolute is God and the finite centres, 
and not God alone "1 hey form a unity in trinity and arc correlative and 
not contradictory T he finite is neither illusory nor self-containcd, but 
is a real intcgial expression of the Absolute According to Nimbarka, the 
Absolute or Brahman in Its abheda aspcct is self-related; and in the 
Bhedabheda aspect It is the unity that pervades difference and also 
sustains it Jiva has its source in Brahman and is also controlled by It

COSMOJ OCY
Brahma'parinamavada strikes the keynote of the Bhedabheda theory 

of cosmology According to Bhaskara, there is a twofold <akti (power) in 
Brahman known as fm a-pannam a  (transformation as Jiva) and acetana- 
pannam a  (transformation as matter) or bhoktr-sakti (power as enjoyer) and 
bhogya-iakti (power as the enjoyed). Brahman is the Sat without a sccond, 
devoid of differentiation in the pralaya state. In  sisti, Brahman wills 'to 
be the many and becomes the manifold by Its pannama-sahti (power of 
transformation) T he unconditioned one puts on a multiplicity of natpes 
and forms and becomes Jivas or subjects of experience and acetana or the 
objects of experience. Absoluteness and relativity go together Like the 
spider weaving its web, the Absolute by its energizing power becomes 
the pluralistic world and its explanation. It is the nature of the formless
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Infinite to become the finite w ithout losing its infinity and perfection, 
and to infinmze Jiva. Divine causality implies unity, immanence, and 
continuity. From the creative urge of Brahman emanates Brahma, the 
totality of selves and the first born of the Absolute, who manifests Himself 
as the heterogeneous variety of living and non-living beings according to 
the moral needs of Jiva. Srsti is followed by pralaya, and the cycle goes on 
endlessly. Every new creation is but a repetition of an earlier one, and 
soul-making is the cosmic purpose running through the ages T he universe 
is grounded in the divine nature ; the eternal works through the tem poral; 
and the whole is m  and as the parts According to Yadava, Brahmatva  
or pure being is the causal unity of the universe constituted by the trinity 
of Isvara, cit, and acit Cit and acit are real factors of reality and are its 
eternal self-revelation Nimbarka rejects Bhaskara’s theory of the upadhis 
and the Parinamavada of Yadava, and traces srsti to the immanent sakti 
of Brahman But all reject the pantheistic identification of Brahman with 
the world when they say that the one becomes the many without being 
infected by the imperfections of the many.

PSYCHOLOGY
Bhaskara’s psychology or the theory of the finite self is based on the 

two concepts of upadhi (limiting adjunct) and amSa (part). Jiva is not an 
appearance or mode of the Absolute, bu t is a fragment of Reality Like 
the akasa enclosed in a jar and the coil of the coiled snake, the all-Self, 
influenced by the upadhis of mind-body or deha-indnya-manas, breaks 
itself, as it were, against these or limits itself and becomes the finite centres 
of experience Finiteness is a defect inherent in Jiva T he formless 
Brahman as the Infinite limits Itself as Jivas and acquires a spatial and 
temporal setting, is caught up in the perils of particularity and the hazards 
of the moral law of Karma, and suffers from the misery of samsara T he 
upadhi is a complex of avidya, kama, and karma, and makes the limitless 
Brahman into the lim ited Jiva. Jiva has the qualities of cognition, cona
tion, and feeling, and in all psychic states, normal and abnormal, the self 
persists in its self-identity m  different degrees of limitation. Such lim ita
tion is only contingent and empirical in the state of samsara, bu t in m ukti 
(salvation) Jiva can become free from the lim iting adjuncts and become 
one with Brahman According to Yadava, amkatva implies identity in 
difference , and Jiva is one with Brahman and different from I t ; and both 
abheda and bheda are essential elements of Brahman. T h e  finite self has 
infinite content and, owing to identification with mind-body, submits 
itself to the sorrows of finitude, isolation, and samsara.
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creation by making the Jiva forget its self and cling to the enjoyment of 
m atenal pleasures.

(3) All beings, hum an or otherwise, are in esscnce His jlva-iakti, 
which is also known as tatastha-Sakti (marginal or intermediate power), as 
it is included in neither maya Sakti nor svarupa-sakti15

Of the three main Saktis of Brahman, svatupa-sakti is superior to the 
two others in  every respect and is hence also called para-sakti. Jiva-sakti 
also is superior to maya-Sakti, as the one is sentient and the other 
insentient.16

As the saktis of Brahman are inseparably and eternally associated 
with Him, H e cannot bu t be eternally qualified (saviscsa and saguna) He 
has endless, supernatural attributes (gunas), all derived from His svarupa- 
Sakti, bu t none fiom His mayd-sakti T he texts that describe H im  as 
m rguna  (attributeless) imply that H e possesses no guna  from M aya.1' T hus 
H e is both saguna and m rguna  , and it is for this reason that in the 
different Upanisads and even in the same Upamsad, He is described as 
both .18 He is omnipresent, omnipotent, and omniscient and is beyond the 
influence of time, space, and relativity

He is Satya (the real), Siva (the good), and Sundara (the beautiful) 
Brahman, being ananda (bliss), which is essentially sweet and captivating, 
is the embodiment of sweetness and beauty and relishableness and is thus 
attractiveness itself It is for this reason that He is called Krsna, the 
supreme Attractor Though both the words, ‘Brahm an’ and ‘Krsna’, have 
essentially the same implications and denote exactly the same ultim ate 
Reality, yet the latter seems to carry with it much more vividly the idea 
of supreme attractiveness Brahman appears at His best, so to say, in 
Sri Krsna, who is thus the most fascinating and hence the most appealing 
aspect of Brahman , 19 embodying in H im  all the features of Brahman—His 
Saktis, attributes, e tc —in the most highly developed forms It is for this 
reason that Sri Krsna is called the highest Brahman or Parama Brahman 20 

Sri Krsna has a form, or strictly speaking, His self is a form ,21 

resembling that of a hum an being , 22 or rather a hum an form is a poor 
resemblance of His. T hough apparently lim ited like an ordinary hum an 
body, it is really infinite and all-pervading23 T his form is bliss and

“  ParamSlma sandatbha, 5 9 , Cat Ca , I  2 86 14 B G , VII 5 lr Vtmu Purana, I 12 69 Gofialataparii U , II 97 “  Cat Ca , II  8 110
10 GopSlatabanI U , II 44 , B G IX  17 "  B S , III 2 14 (Covinda bhaiya)
*' GopSlatabnnl U , II , t ’i$nu Purana. IV 11 2 ,  Bha , III 2 12 ** Gopalatapam U , II 97 .C a t Ca , I  5 1 1 ,1  5 15
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consciousness solidified,24 as it were, and is perfect, eternal, non-material, 
perpetually in the prim e of youth, and enchantingly b eau tifu l25

Brahman or Sri Kfsna performs His Mas (blissful sports or pastimes)** 
with H is eternal pankaras (playmates or associates) in His own dhaman  
(abode) known as Goloka, Vrndavana, or Vraja, which is a particular 
expression of His adhara-Sakti. H e is self-complacent (atmarama) and 
self-sufficient (svaraj);  bu t His self-complacency or self-sufficiency does not 
suffer on account of His pastimes with H is associates, as they, being His 
own manifestations or manifestations of His Saktis, are not different from 
Him. T hey serve H im  with intense love in His Mas, which therefore are 
rendered exceedingly charming both to H im  and to His associates. They 
are ever eager to make Him  happy with enjoyment of bliss, and He too 
in His tu rn  is similarly eager for their happiness

According to the Upanisads, Brahman or Sri Krsna is Rasa ,27 which 
denotes that H e is astonishingly relishable and at the same time the best 
relisher (Rasika) too, the transcendental Rasika. T hrough the eternal 
activities of His svarupa-sakti, He is the embodiment of infinite varieties 
of rasahood, which find their eternal expressions in His infinite manifesta
tions, known as His different svarupas (selves), such as Narayana, Rama, 
Nrsimha, Sadasiva, and others, who, apparently having separate existence, 
actually exist in, and owe their existence and status to, H im  It is He 
who in His one and the same vigraha (self) appears as so many.2’ He is 
one in many and many in one 2“ In  Sri Krsna, who is also known as 
Parama Lvara, Purna Bhagavat, or Svayam Bhagavat, His svarupa-sakti and 
rasahood find the fullest, the highest, and the most peifect expression. 
T h e  svatupa  (manifestation) in which svarupa-sakti and rasahood find only 
the m inim um  expression, so as not to give it any noticeable qualifiedness, 
is known as Nirvisesa (unqualified) Brahman, generally, Brahman as 
referred to in the scrip tures30 As svarupa-sakti is inseparable from 
Brahman, it exists in His nirviiesa  manifestation also ; bu t beyond giving 
this manifestation its own characteristic or feature such as all-pervading 
existence, it remains in a perpetual state of inaction. However, of the 
interm ediate manifestations, the one nearest to Nirvisesa Brahman is 
known as Paramatman, the antaryamin  or immanent aspect of Sri Kr$na, 
in whom svarupa-iakti and rasahood find an expression higher than in

“  Brahma Samhita, V 1 , BhaktiraiBmrta irndhu, TI I 15,a Cat Ca , II 21 83-122, Itrhadbhagavalamrtam, II 5 112
*• B S . II 1 w  *' 7 at V  , II 7 Cat Ca , II 9 141 *• B h i , X 40 7 , GopBlatShanT V  . I . 21 ; Ka V  , II  3 12
•• B  C  , XIV. 27 . M u V  , I II  1 3
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T H E  ACINTYA-BHEDABHEDA SCHOOL

IT  is proposed to give here a short account of the views entertained by 
the Acintya-bhedabheda school of the Vedanta about Brahman, the 
Jiva, and the universe and the relation between Brahman ancl the rest. 

T his school, also knovvn as the Bengal school, was founded by Sri Caitanya. 
His teachings were systematized and elaborated by his followers, Sri Jiva 
Gosvamin and othei s.

T h e  views of tlus school differ widely from those of the Sankara school 
on account of the difference in their modes of interpretation of the texts 
of the Upanisads. T he  Bengal school holds1 that the Siutis (Upanisads) 
are authorities by themselves and that interpretation in the m ukhya vrtti 
(i.e denotative and dncct or primary meanings) only may reveal the true 
spirit of their texts and uphold their self-authoritatncness T he Sankara 
school, however, bases its conclusions mainly on interpretations in the 
laksana or gaum  vrtti2 (i c indirect or secondary and dciivative meanings) 
which is allowable only when the m ukhya vrtti fails to $ive any admissible 
meaning T he  meanings in laksana or gaum  arc inferential and hence 
are not consistent with the sclf-authoritativeness of the Srutis

BRAHMAN OR sRI KRSNA 
According to the Upanisads, Pranava is Brahman ,’ and according to 

the Gita, Sri Krsna is both Pranava and Parama B rahm an4 Etymologi- 
cally, Brahman means ‘One who is great’ and ‘One who can make great’ 5 

T he sccond part of the meaning implies existence of saktis (powers or 
energies) in B rahm an; ancl there are explicit texts in the Upanisads 
supporting His possession of an ■'infinite num ber of active saktis, super-

1 Caitavya CarifSmj-la (Cm C a), I 7 124, 125
* iM fanni m eansj i  meaning connected with inukhvartfia (denotative or etVmological mean

ing) It is to be resorted to only when the mukhya  meaning is not admissible ( ilaukiira• 
kauitublm. II 12) An illustration* ‘Devadatta lives in the G.uigj’ H ie  denotative mean
ing ot GangS' is a river of that name It is not possible for a im n to live in a river 
T hus the mukhya  meaning of ‘Ganga’ is not admissible here Hence it is infcired that 
I)e\.idatia lives on the bank connected with the river Ganga Cauni is a variety of laksana 
and is thus applicable only when mukhya  meaning is inadmissible In it, a gunn (.ittiibutc) 
of the multhxa meaning is supposed to lie the implication desired (Smvasamvudirii, p 19) 
An illustration ‘Devadatta is a lion’ T he denotative meaning of ‘lion’ is a beast and is
not therefore applicable to Devadatta, a man Hence it is inferred that Devadatta is as valorous as a lion Here 'lion' implies its valour, an attribute  of a lion

* Pra U . V 2
4 n  G , IX 17 , X 12
* Visnu Purana, I 12 57

366



THE ACINTYA-BHEDABHEDA SCHOOL 
natural {para) and inseparable (svabhaviki) from Him  11 He possesses both 
the aspects implied by the meaning of the word Brahman 7 According to 
the Visnu Purana, He is Parama Brahman, only because H e possesses both 
the aspects.* T here  is none equal or superior to H im  ’ Brahman is thus 
infinite m  every respect— infinite in magnitude, infinite in Saktis, 1 e in 
the num ber of saktis and also in the magnitude and activities of each sakti 
He is the Infinite.

Brahman is Sat (absolute existence), Cit (absolute intelligence or 
consciousness, implying non-materiallty), and Ananda (absolute bliss) 10 

Of His Saktis three are main, viz. svarupa-Sakti, maya-Sakti, and jlva-Sakti.11
(1) His svarupa-Sakti, also known as cit-Sakti on account of its being 

sentient, eternally exists in Him  or His self and is very intimately con
nected with H im  and His Mas (divine sports), and is thus called His 
antaranga-Sakti (internal and intim ate power) It has three aspects, viz 
sandhinl, sarnvit, and hladini, corresponding respectively to His Sat, Cu, 
and A n a n d a  12 By sandhinl, He upholds His own existence and that of 
others , by sam vit, He knows and makes otheis know ; and by hladini, He 
enjoys and makes others enjoy bliss These three cannot, however, be 
completely separated fiom one ano th er, but their proportion may differ 
in different cases A combination of these three is technically called 
Suddha-sattva (pure existence) which is sometimes named after the Sakti that 
preponderates in  it W ith the preponderance of sandhinl, it is called adhara- 
Sakti (receptive pow er), with the preponderance of sam vit, it is called 
atm avidya  (knowledge about Brahman)., and with the preponderance of 
hladini, it is called guhyavidya (bhakti or loving devotion)13 Suddha- 
sattva is so callcd on account of its being untouched by Maya, implying 
that it is quite different from the sattva of Maya

(2) Maya-Sakti is that aspect of His power which is insentient and 
m atenal (jada) as opposed to cit-Sakti, 14 and it cannot therefore move 
without His or His svarupa-Saktis agency It is also known as bahiranga- 
Sakti (external power), as it cannot be in direct touch with H im  It has 
two aspects—guna-maya and jiva-maya ; the former consists of the three 
gunas—sattva, rajas, and tamas, and, at the time of creation, is transformed 
into the constituents of the material universe ; and the latter helps the

• taSvatara U , VI 8
'  I hid• Vifnu Purana, I 12 57• Svctawatara U , VI 810 Cai ( a ,  I 4 54 , II 20 132, Bhakti sandarbha, 51
11 Cat Ca , II 8 116
11 Cat C a , 11 8 118, 119** Bhagavat sandarbha, 118“  Cat Ca , I 5 51
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ETHICS AND SALVATION

T h e  ethics of the Bhedabheda describes the moral and spiritual 
methods by which Jiva frees itself from the lim itation of the upadhis and 
becomes the Infinite. T he  theory of jhana-karma-samuccaya or the combi
nation of jhana  and karma is the mam  Bhedabheda solution of the ethical 
problem of the m um uk$u  (aspirant after salvation). Owing to the influence 
of avidya and karma, Jiva is caught up in the cycles of births and deaths. 
Even the pleasures of punya-karma  (good deed) are trivial and transient, 
and when the effect of good deeds is exhausted, Jiva is hurled down again 
m to the world of karma At long last he realizes the hardships of empirical 
life and desires emancipation M u kti  is not merely the apprehension of 
Brahman, but also the attainm ent of Brahmaloka  ; and it therefore needs 
the combination of jhana  and karma or contemplation and activity T he  
Mlmamsakas insist on the performance of Vedic injunctions or duties as 
the goal of l i f e ; but then theory of apurva (unseen result) or niyoga 
(impulsion to duties by Vedic injunction) reduces morality to a mechanical 
process. T h e  Vedanta-Sutra restates the thcoiy by substituting Brahman 
as the niyanlr  (ruler) of niyoga T he  moral law is rooted in Brahman and 
not in karma T he Advaita brings out the self-contradiction between 
karm a, which results from ajnana and the sense of duality, and jhana, which 
affiims the self-identity of the A bsolu te; and it therefoie c\to ls the 
Ultimate futility of karma. T he Visistadvaita recognizes the unity of the 
two Mlmamsas, Purva and Uttara, but it makes karma a means to jhana  
and bhakti T he Bhedabheda lejerts all these views by recognizing the 
equal value of jhana  and kaima, and co-ordinating them in the s-vnthctic 
view of jhana-kaima-samuccaya. T he  obstacles to m ukti are both moral 
and intellectual, and wisdom consists in utilising the values of both philo
sophic insight and moral endeavour, of jhana  and kaim a  as the twin means 
to m ukti. W hen vsork is done as duty or niskama-kaima, it is changed 
into worship , karma is rationalized and spiritualized Likewise, jhana  is 
changed into vedana or upasana. or inner m editation on Brahman Jhana 
is the aspect of apprehending the unity of the Absolute, and karma is the 
spm tual attem pt to attain it. If aoidyd-kdma-karma (lgnorance-dcsire- 
action) causes the dualistic and the divisive consciousncss of empirical life, 
jhana-karma reverses the process ; and the finite grows into the infinite in 
the light of the Bhedabheda. M u kti thus implies an awakening as well 
as an activity.

T h e  teaching of Bhaskara lavs stress on the overcoming of the defects 
of the divided life due to the upadhis and the attaining of unitive conscious
ness or ekibhava. T he bonds of bheda arc biokcn off and Jiva expands 
into infinity. M u kti is freedom from the embodied state (v ideham ukti)
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and not in the embodied state (jivanm ukti) and is the attainm ent of the 
world of Brahman. W hen prarabdha, together with the body of the m ukta, 
is dissolved at death, he ascends to the Absolute by the straight and shining 
path of the gods and attains Brahman If emanation fiom the One leads 
to the sorrows of the sundered life, the attainm ent of unity leads to 
ecstasy or eternal bliss Unity 01 avibhaga, as the Biahma-Sutra calls it, 
is not atkya or identity*between JIva and Isvara bv the removal of contra
dictions, nor inseparability due to coalescence of content, nor dependence, 
bu t becoming one with the all-Self or ehlbhava Singleness of self, and 
not the self, is dissolved In the vision of unitv, every desire is at once 
fulfilled It is the dissolution of the pluralistic consciousness and not of 
the pluralistic world Consciousness without content is impossible. T he 
highest values aie conserved in the all-Self Yadava’s theory of m uhti 
consists in retaining the finite self, bu t removing its sense of fimtucle and 
particularity T he  self-feeling of the atomic self results in individualistic 
cxclusiveness W hen it sheds its distinctness and unites with the Absolute, 
it becomes Its moment or member and attains the sevenfold perfection 
referred to in the ‘dahara mdya (Cha U , VIII 1 1) According to Nimbarka, 
JIva is a distinct entity that derives its being from Brahman and depends 
on I t ; and his view seems to have niore affinity with the Visistadvaita than 
with the views of Bhaskara and Yadava

0 1  H E R  FEATURES

T here  are shades of difference among the Bhedabhedavadins which 
deserve the attention of the student of comparative Vedanta W hile Yadava 
and Nimbarka insist on the equal validity and value of bheda and abheda 
in the relation between Brahman on the one hand and cit and acit on the 
other, Bhaskara regards non-diffeience between Biahm an and JIva as 
essential, and difference as adventitious, owing to the influence of upadhis 
N im barka’s view that Brahman rs self-existent and Jiva and acit depend 
on Brahman differs from the Brahma-parinamavada of Bhaskara and 
Yadava. Both Sankara and Ram anuja reject the Bhedabheda on the 
ground that bheda and abheda are self-contradictory and cannot coexist 
If Jiva is an emanation of Brahman, the imperfections of Jiva should 
belong to Brahman Itself Good and evil will then follow necessarily from 
the divine nature. T he  Bhedabheda steeis clear of the two extremes of 
theism and pantheism If the abheda element is stressed, then Advaita is 
the logical conclusion ; if bheda is stressed, theism is the result But the 
Bhedabheda has the supreme merit of being a corrective to the subjec- 
tivistic tendency of monistic idealism and the anthropomorphic tendency 
of naive theism.
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Nirvisesa Biahman so as to give this aspect a form .*1 It is from this aspect 
as locus (airaya) and ground (udgama-sthana) that the different avataras 
or divine appearances and the phenomenal world of spirit and nature 
proceed. T he other innum erable aspects lying between Param atm an 
and Sri Krsna possess higher expressions of svarupa-Sakti and rasa
hood in  them in different degrees. T hey are all Kvaras or Bhagavats, 
Sri Krsna being the Isvara of Kvaras. T hey all possess eternal forms of 
bliss and consciousness solidified, as it were, all-pervading though 
apparently lim ited.3’ All these bhagavat-svarupas have their respective 
associates w ith whom they perform their Mas and thus relish their own 
sweetness in their respective dhamans (abodes) which are only so many 
expressions of Vrndavana and hence of His adhara-sakti. T he innum er
able manifestations, being less perfect in respect of their iaktis and 
rasahood, are called svdmias (subjective portions) of Sri Krsna It is now 
evident that Sri Krsna, the ultim ate Reality, appears in three aspects, viz. 
Brahman, Paramatman, and Bhagavat, as referred to in the Bhagavata .33

As already hinted at, the rasahood of Sri Krsna has two mam aspects— 
relishable rasa (denoting astonishingly enjoyable bliss) and relishing rasa 
or Rasika. T he  relishing rasa is Sri Krsna Himself/ the supreme Rasika. 
T h e  bliss H e enjoys has again two aspects—  svarupananda (bliss of enjoying 
His own self) and saktyananda (bliss of enjoying His sakti), which consti
tu te  the two aspects of the relishable rasa He being ananda and nothing 
but ananda is immensely delightful, and He enjoys Himself with the help 
of His hladini-Sakti or rather svarupa-sakti in which hladm l preponderates 
T his hladm l, being a iak ti appertaining to His ananda, is essentially 
delightful, but becomes much more richly relishable when thrown by Him  
into the heart of His devotees, pankaras, and others T here it is trans
formed into bhakti and prem an  or intense love for H im  which finds 
expression in  a flow, as it were, from the heart of His pankaras in course 
of their loving services m His Mas, and is enjoyed by H im  with maddening 
relish T his is Saktyananda ; it is much more enthralling and covetable 
than His svarupananda Preman is delightful to His devotees too,3* who 
with the help of prem an  relish His all-round sweetness, which is so 
charming and attractive as to madden, with intense and anxious longing 
for relish, everybody including His different svarupas and even H im self33 

I t  seems indeed, Sri Krsna relishes rasa as His own self (svayam-rupa), as 
different bhagavat-svarupas, and also as His part kar as, and it appears, He

11 Ka u  , VI 17'* LaghnbhUgavatamrtam, I 8 86-90 
*■ Bha , I 2 11 , Cat Ca , I 2 6, 7 *4 Prill wndarbha, 64 
•* Cat Ca , II 21 86-88 , Bha , I II  2 12
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THE ACINTYA-BHEDABHEDA SCHOOL 
manifested Himself eternally as all these, only to enjoy the rasa in all its 
varieties.

O f the bhagavat-svarupas, other than Sri Krsna, Narayana is the chief 
whose dham an  is known as paravyoman or m ahavaikuntha, including m 
it the dhamans of all the svarupas. In  paravyoman, where Sri Krsna 
appears as Narayana, His aisvarya (awe-inspiring grandeur and mightiness) 
preponderates over His madhurya  (sweetness) and stifles the seva-vasana 
(desire for loving service) of the associates, who cannot therefore offer 
whole-hearted service. In  Dvaraka and M athuia, two dhamans of Sri 
Krsna, both madhurya  and aisvarya are equally evolved ; but the former 
is sometimes overtaken by the latter when the associates, being inspired 
w ith awe, have their seva-vasana stifled. But in Vrndavana, although both 
m adhurya  and aisvarya find their fullest and most perfect expression, yet 
the former overwhelmingly predominates over the latter, so much so that 
even the consciousness of His Godhead, being immersed, as it were, in 
the bottomless ocean of sweetness, is lost to H im  as well as to His asso
ciates Here His arfvarya, being steeped in sweetness, loses its awe- 
inspiiing function, and disguised, ai c weie, in m adhurya, helps the 
enjoyment of bliss

T h e  love of the Vrndavana associates (vraja-bhava) is intense enough 
to inspire in them a sense of ‘mine'-ness (a feeling of He is mine', 
mamatvu-buddhi) as distinguished fiom a sense of ‘th ine’-ness (a feeling 
of ‘I am T h in e ’) in the paiavyoman  associates

Accoidmg to the degiee of intensity, the love (piem an  or bhava) of 
the Vrndavana associates has been classified as dasya, sakhya, vatsalya, and 
kdnta Dasya preman  is the love of the daws (servants) of Ki^na whom 
they regard as their loving and beloved mastei But it suffers from a 
sense of inferiority on the part of the dasa, whose seva-vasana (desire for 
scrvice) cannot theicfoie find an adequate expression. Sakhya preman, or 
the love of His rnkhts (comiades), is immune from such a complex and is 
thus super 101 to dasya. T h e  w khts regard H im  as their equal in every 
respect and ticat H im as such without the slightest hesitation, He too recipro
cating their love exactly in a similar m anner Vatsalya piem an  is the love 
of paicuts foi their beloved child T hough Sil Krsna, being the ultimate 
Reality, cannot have any parents, two of His associates, Nanda and \asoda, 
cherish a fiun belief (abhnnana) that k isna  is their own child, and Krsna 
also cntcitains a concspondtng belief T hus with a loving sense of 
supenoiity, they regard H im  as the objcct of their anxious parental caic 
and kindness and sometimes even go so far as to chastise and punish H iniic

“ Cat C a, t  4 21
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by svarupa-sakti and is ultim ately ripened into prem an, a particular aspect 
of svarupa-sakti in which hladm l and samvit preponderate." It is for this 
reason that this school holds that even jnana  and yoga, unaided by bhakti, 
cannot produce their desired effect,** while bhakti is efficacious indepen
dently of jnana  and yoga. M athara Sruti says: ‘It is only bhakti that leads 
the Jiva to Brahman, it is only bhakti that shows Biahm an to the Jiva. 
Purusa or Brahman is subject to bhakti. Only bhakti is great’ .70 In  the 
practice of jnana  associated with bhakti, svarupa-Sakti appears as atmavidyd  
(knowledge of Self), and m  the practice of pure bhakti, as guhyavidya  (mystic 
experience).

Broadly speaking, there are four ways (mdrgas) that aspirants after sal
vation follow—karma, yoga, jnana, and bhakti These are all, more or less, 
technical terms. Karma signifies performance of yajnas and other Vedic 
rites, generally known as varrtairama-dharma (directions to be followed by 
persons placed m different varnas or castes, at different asramas or stages 
of life as enjoined by scnptuies). Karma may lead one to prosperity and 
happiness m this world or to svarga (heaven in the perishable universe) after 
death, and even to satyaloka, but not to liberation from Maya n W ith the 
dedication to Krsna of all fruits of kaim a, it may, however, pave one’s path 
to liberation 13 Yoga signifies meditation aimed at union with Paramatm an 
Jnana  (knowledge) signifies meditation with a view to sayujya-muktt or 
merging into Nirvisesa Brahman. And bhakti signifies devotional prac
tices, such as worship of God, chanting His names, attributes, etc , singing 
songs about His sweetness and beauty and lilas, and so on T his is known 
as sddhana-bhakti (bhakti at the stage of practice). W hen mixed with 
karma, yoga, or jhana, it is called misra (mixed) bhakti and gives efficacy 
to the way associated with it I t is called kevala or suddha  (unalloyed) 
bhakti when it aims exclusively at the loving service of Krsna, as the dearest 
and nearest one, for His happiness only, and not at anything else, not even 
at liberation from Maya. T his constitutes, as it were, the fifth purusartha, 
going beyond moksa or liberation which is the fourth objective of the Jiva. 
But even with the practice of Suddha bhakti, if one ultimately has a sense 
of His atsvarya (awe-inspiring grandeur and mightiness) predominating m 
one’s mmd, one would attain in m ahavaikuntha, the dhaman  of Narayana, 
any of the four kinds of m u k ti (liberation), viz sarupya (same appearance 
as that of Narayana), samlpya (vicinity of Narayana), salokya (residence at

** BhaklirasSmrta-smdhu I 5 ICl Cat ( a , II 22 14 . Bha , I 5 12 : II 4 17 , X 14 4
" 'Bhnhlircva m ntn nasali, bhaktireva cnath dariayati, bhaktivaSah puruiah, bhalihrcva gaiJyau’ (Mfitliara Sruti), quoted in P nti sandarbha, 64, 65 and many other placcs by Jiva Gos\ jm in  and nl'o in Govmda bhSfya1 li G , II "7 . IX 20, 21 , M u V ., I 2. 7.

,J B C , IX 27, 28
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the same abode with Narayana), and sarqti (aisvarya stm dar to that of 
Narayana). A Suddha bhakta  (devotee) wants neither sayujya nor any of 
these four kinds of m u kti, though the Bengal school recognizes them. He 
aims exclusively at the loving service of the transcendental Rasika, the 
attainm ent of which is known as prapti (attainm ent of the ultim ate Reality 
as the dearest and nearest one), and liberation from Maya is only incidental 
to it.

A devotee of the Bengal school worships both Sri Krsna and Sri 
Caitanya with their associates m the Ilia he chooses to serve them in He 
also meditates on their Mat, imagining that he himself, under the guidance 
of the Ilia associates, is serving them there as an associate m  each Ilia, with 
appropriate form (rupa). Besides worshtp (arcana) and meditation 
(smarana), he may practise other items of sadhana-bhakti, the most 
im portant and the most efficacious item being the chanting of His names 
which are all cit and ananda, and henre, not different from Him

W hen by the practice of sadhana-bhakti, the heart of a devotee is 
purified, it is graced with the advent of a special aspect of svarupa-sakti 
em anating from Sri Krsna,73 which with the continuance of sadhana 
develops into sadhya-bhaliti (bhakti desired or aimed at) and prcman  
(intense love for Krsna) that leads him  to his goal, which, according to 
the Bengal school, is the loving scrvice of the transcendental Rasika in His 
Mas in Vrndavana as well as in Navadvipa, undei the guidance of am  of 
the four classes of associates already mentioned, viz associates with dasya, 
sakhya, vatsalya, and kanta bhavas On the success of sadhana, when 
graced by svanipa-saltti, he will be fa\ on red with a form of suddha-sattva 
befitting his desired service, m each of the two dhamans—V inda\ana and 
Navadvipa.

TH E  UNIVERSE CREATION 
According to the Upanisads, Brahman is the universe and exists 

beyond it too.74 It may mean that He is the causc of this universe or that 
He transforms Himself into the universe. T he  Bengal school holds that 
Brahman is the material and also the efficient cause of the universe 
and that He transforms Himself into the universe, Himself rem aining 
unaffected by the transformation.”

Brahman creates the universe with the help of His niaya-sakti Maya- 
Sakti, being inert, has no moving power of its own and remains in a state

T* Cat Ca , II. 22 57 , BhahtnasBmrta-stndhu, 1 2  2 ,  Priti-sandai bha, 64
’* Ma U , I'•  B  5 , 1  4 26 T he example of a spider and its threads in  the Upanisads supports the transformation theory. Cat C a , I  7 117, 118
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the authority of a verse in the Bhagavata44 in  support of the transfusion of 
tattvas (elements) into one another, Jiva Gosvamm holds that Jivatm an is 
an amsa of Krsna, transfused with jiva-sakti, bu t not associated with svarupa- 
sakti 40 It is not separated from H un by Maya, as Maya being His 
bahiranga-sakti cannot touch Him, nor is it a part separated from Him , like 
a chip cut off from a block of stone, as He is not divisible47 Jivatm an does 
not possess svarupa-sakti48 and hence is called His vibhinnamSa (differen
tiated part)'* as distinguished from His warusa possessing svarupa-sakti

Jivatman, being cit by natuie, is a knower (jn a try 0 and a doer (kartr),’'1 
though its powei of doing is derived from Biahm an .53

As to the magnitude of Jivatm an, it is the smallest thing im aginablesa 
Its magnitude is like that of an atom 54 Residing in the heart of a living 
being ’ 1 it spieads its consciousness throughout the whole body, just as a 
spot of sandal-pastc placed somewheie on the body spreads its coolness 
beyond the spot,1* or just as a flower spreads its fragrance beyond its own 
se lf17

Jivatm an has a separate entity which is e te rn a l58 T he soul of a being 
in  bondage does not therefore lose its existence and become one with Brah
m an v\lien it attains liberation, as the Sankara school holds T hat the 
separate existence of the soul continues even after its liberation is evident 
from a text of the Upanisad59 purporting that the Jiva ieali7ing rasa be
comes anandin  (blissful possessor of ananda or bliss) and from a passage in 
Sankara’s bhasya on the Nrsim hatapani6ft as well as fiom a sutra of the 
Brahm a-Sutia/* implying that even the m uktas (liberated souls) serve God 
oi Brahman Jlvatmans aie infinite in num ber.02

Since Jivatm an is a sakti and an amsa of Biahm an, the Bengal school 
holds that it is its intrinsic nature and duty to serve H im ,01 as a sakti is always 
found to serve its possessor, and a part the whole, like the roots and branches

45 Bhci , \ I  22 7 , Paramatma-sandarbha, 41,c Paiamatma sandarbha, 31*' It S , II 3 43 (Govinda bhasya)*' I isnu Purana, I 12 G9 *’ Paramalma sandai bha, 45 t0 B S , II 3 18*' H S II 3 33•* B  S , II 3 41“  Bha , XI lb 11 , Paiamfitma '.amla) lha , 17, S3 , M u  V  , III 1 9
M u  V  , HI 1 <J , An U , II 8. 1) , B S , II 3 19 22J' ( ha V  . VILI 3 3 . Pra V , III I) 

sc B S , II 3 2331 B  4 , 1 1  3 26
“  U S , I t  2 3C> ,11 G , XV 7

I <u U  , II 7c” Nrsimhatupani V  , JI 15, 16, as> quoted m  Cat Ca , II 24 3S“ B S IV 1 12 ((•ovindn-bhasya)H Paramatma sandarbha, 44 , Bha , X 87 30 M Cat La , II 20 101
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of a tree serving the tree. T h e  Jiva is an eternal servant of Brahman, a 
loving servant, of course. Brahman or Sri Krsna, the object of the J n a ’s 
loving service (being the most lovely and lovable, the most enchantingly 
beautiful and graceful, and the most loving one) is always eager to give 
bliss to H is associates , and the Jivas, as His associates, are evei as eager to 
m inister to His pleasures by loving services in His Mas T he  JIva’s loving 
service is a constant source of ever-increasing joy (sevananda) to both the 
subject and the object of love

T here  are two classes of souls,*1 m tya-m ukta  (eternally libeiated) and 
baddha (under the bondage of Maya from eternity). T he  former serve Him  
as His eternal associates enjoying the bliss of loving serv ices , and the latter, 
because they forget Krsna and their relationship with Him, have come 
under the bondage of Maya, bu t may be liberated and become His asso
ciates by proper devotion.

T he  Jiva, being intrinsically His loving servant, cannot, unless pre
vailed upon by some extraneous circumstances such as a strong desire for 
merging into Brahman, be really satisfied with mere liberation from Mava, 
as it is not in full consonance with his servanthood. Nor may Sri Kisna, 
the Rasika, if He be ever good and merciful which He ceitainly is, be fully 
satisfied with giving to the Jiva anything short of admittance to His blissful 
Mas.

However, theie are mainly tv\o classes of His associates—those vs ho are 
the expression of His svarupa-sakti, as already referred to, and those who 
are liberated Jivas T he  latter, being essentially His servants, may serve 
H un only under the guidance of the former

But how to get rid of Maya and realize one’s essential sen ant hood and 
have one's seva-x>asana evolved?

As non-remembrance of Brahman is the cause of the soul's bondage, 
the bondage may be removed only by removing non-reinembrance, which 
may be done only by rem em bering Him, by knowing Him, and ultimately, 
by realizing Him , just as daikness may be removed only by bringing in 
light. Hence, remembrance of Brahman is the essence of all forms of 
sddhatia (means to be adopted for liberation)0:1 But simple remembrance, 
unaided by His svarupa-Sakti, cannot lead one to realization, as H e can be 
realized only in His svarupa-sakti, or rather, in that aspect of His svanipa- 
sakti which is known as His adhara-sakti, technically, Vasudeva°“ Hence 
the Bengal school holds that the only effective means of liberation and 
realization of Brahman is bhakti™  which' at the stage of practice is graced

•* Cat Ca , II 22 8-11.•* BhaktirasSmt tn-sindliu, 1 2  5
•• Bha , IV ■» 23
•’ B h i , XI 14 21 , B. G , XVIII 53
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when they think it necessary for His welfare, bu t which the sakhis will not 
think of doing, as the love of the sakhis, though intense, is not so intense 
as to inspire in them a sense of ‘m ine’-ness regarding Krsna, so crystallized 
as in the case of parents. In  kanta prem an, the love is much more inten
sified and the sense of ‘m ine’-ness much more crystallized. It bears a 
resemblance to the mad love of a damsel for her amorous comrade or 
paramour, with the distinction that in  kanta prem an  there is not even a 
shadow of any desire for one’s own pleasure. T he causc of this distinction 
is that people under the bondage of Maya are guided by Maya and not 
by svaiupa-iakti, and this Maya leads their m ind to their own selves (i.e. 
away from Kisna) and generates in them desires for their own pleasure ; 
while the Ilia associates of Kisna are guided by svai upa-iakti and not by 
Maya which, being bahirahgc-iakti, cannot even approach them , and this 
svai upa-iakti, whose only function is to serve Krsna for His happiness in 
all possible ways, leads then m ind to Krsna, bu t never away from Him, and 
generates m them desires for His happiness only It is for this reason that 
the Bhagavata says (X 22 20) that as fried or boiled paddy docs not gcimi- 
nate, so does not the mind engrossed in Kisna generate kama, 1 c desire for 
one’s own pleasure. However, the associates of Krsna possessing kanta 
prcm an, known as gopls, are really the embodied expressions (m urta iupa) of 
His svarupa-sakti hladini and are thus His own consorts (svakiya kanlas); 
bu t in order that an extremely fascinating feature of the kanta iasa (which, 
on account of its sui passing sweetness, is also known as maci/<ura-[swcet] 
rasa) may be evolved, and also with a view to showing that kanta. preman  is 
regardless of any hindrance that may confront the manifestation of their 
seva-vasana, their relationship with Krsna in His manifest Ilia is, by the in
fluence of yoga-maya, conceived like that of a damsel with her paramour 
(parakiya)37 T he  distinction between the superscnsible love of the gopls, 
technically called mahabhava, and that of the other associates of Vrnd5vana, 
is that the love of the dasas, sakhis, or vatsalas (parents) is subject to their 
particular relationship with Krsna and cannot therefore find an expression 
transgressing that relationship ; while the relationship of the gopls is subject 
to their love, which may therefore find an unrestricted expression in any 
direction and to any extent so as to make them forget everything concerning 
their own selves38 Such love of the gopls again has various phases m ani
fested in different gopls , bu t all the phases, w ith infinitely superior m ani
festations unapproachable by any other, exist in  their chief known as Sri 
Radha, who is purna-iakti and is not therefore essentially different from 
Krsna, the purna-iaktim at (the most perfect possessor of saktis), though the

,r Cat Ca , I 4 2 6 , GopSlatapanI U , tl 2 3 ; SiTkrfiia saudai bha, 177** Bhakhrasamrta sindhu, I. 153 160
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two exist separately from eternity for enjoyment of the bliss of Mas.3' Just 
as the other bhagavat-svarupas are the manifestations of Krsna, so are' their 
kantas (consorts) the corresponding manifestations of Sri Radha ,40 who is 
thus the mulakanta-iaktt (the main source of all the kanta Saktis or the 
consorts of all the bhagavat-svarupas as well as of the gopis). However, all 
other gopis minister to the enjoyment of His lllas with Sri Radha by their 
most loving services.

T he enjoyment of rasa may attain its fullest perfection only when it is 
relished not only as an object, but also as a subject of love. In Vincla\ana, 
Sri Krsna, the transcendental Rasika, is the object of His associates’ lo\e and 
in certain cases, subject too ; but as regards kanta preman, He is only the 
object of Sri Radha’s love and not at all a subject. And it is one’s love that 
enables one not only to serve Him, but also to relish His overwhelming 
sweetness which is alluring even to H im self; and the extent of enjoyment 
corresponds to the extent to which one’s love is developed It is Sii Radha 
alone theiefore who may relish His sweetness to the fullest extent possible, 
as it is in her alone that love finds its most perfect expression. In  Vrndavana 
thercfoic Sri Krsna’s fervent desire for relishing His own sweetness like 
Sri Radha remains ever unfulfilled. It is, however, fulfilled in another 
expression as Sii Caitanya or Sri Gauranga performing Mas m  His eternal 
abode Navadwpa, sometimes manifested in the phenomenal woild like 
Vrndavana According to the Bengal school, Sri Caitanya is the embodi
ment of Sri Radha and Sri Krsna,4* of purna-sakti and purna-sakhmat, of 
Rasaraja (Krsna, the highest expiession of rasa) and mahabhava (the highest 
expression of kanta preman)— the object and the subject combined, in one 
and the same fonn, the subjective aspect preponderating. T he associates of 
Sri Caitanya in Navadvipa are no other than His Vrndavana associates m 
appropriate forms and names. Thus the Mas of Sri Krsna and Sri Caitanya 
are only two parts, as it were, of the same lila current of the ultimate 
Reality, rasa of the Upamsads.

JIVA OR JIVATM AN 

According to the Bengal school, JIvatman (individual soul) is a sakti 
(jiva-iakti) of Brahman, superior to mdya-iakti and is cit (consciousness) by 
n a tu re 41 It is called an amia (part) of Brahman43 on account of its being 
His sakti,** as a sakti forms a part of the iaktim at (possessor of saktis) On

*• Cat Ca , I 4 81 85 
«  Cat C a ,  I 4 63 68 
*' Cat ( a  .1 1  8 23S 218
41 B C , VII 5 (and commentaries thereof by Srldhara Sv3min and VisvanStha Cakra- 

\a ilm )  , I isnu I'tanna , VI 7 61
43 B  G , XV 7 , B S , II  3 43 47 
4* P atam Stm a sandarbha, 31.
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of equilibrium  before the creation begins. W hen He desires creation, He 
looks at MayS and thereby transmits His sentient creative (moving) power 
to it, whereby the state of its equilibrium  is disturbed and creation ensues.

It has already been noted that Maya has two aspects—guna-maya, and 
fiva-maya. T he guna-maya, with the help of the power transm itted by 
Brahman, transforms itself into the constituents of the infinite varieties 
of things in the universe and thus becomes the ‘constituent’ cause of the 
universe And fiva-maya, with the aid of the power transmitted, helps the 
creation by making the souls-in-bondage forget their selves and their rela
tionship with Brahman and also by inspiring m them an attachm ent for 
things m undane , and thus it becomes the efficient cause of the universe. 
But it should be noted that Brahman is the principal cause and Maya only 
the secondary cause of the universe, as neither guna-maya nor fiva-maya 
can help the creation unless and unul Brahm an’s power is transm itted to 
them. However, it is now evident that according to the Bengal school, the 
maya-Sakti of Brahman, associated with the energy transmitted by Him, and 
not His self with svarupa-Sakti, is transformed into the universe He in His 
self remaining unaffected.7*

It has already been pointed out that this school admits the trans
fusion of sakti and Saktimat into each other,77 and there are texts in the 
scriptures to show that BrahrAan spreads Himself in the universe like 
threads in a piece of cloth 78 It therefore follows that the universe is 
the parinama (transformation) of Brahman transfused with maya-sakti (not 
with His svarupa-sakti) but still remaining untouched by Maya through 
His isvaratva (inscrutable powers) .79 Here a question may arise, Since 
svarupa-Sakti exists eternally and inseparably in Brahman, how is it that 
the univeise is the parinama of Brahman transfused with maya-sakti only, 
and similarly that the Jiva is an amsa of Brahman transfused with fiva- 
sakti only? How is it that svarupa-sakti plays no part? T he answer 
probably is that in the case of the Jiva and the universe,' svarupa-sakti
no doubt exists in Brahman, but it exists in a state of perpetual inaction
as in the case of Nirviiesa Brahman ; and it is for this reason that the 
Brahma Samhita asserts that the uni\erse evolves out of NirviSesa Brahman 
regarded as a halo (prabha) of Sri Krsna 80

Besides Maya, Jn a , kala (time), and karma (destiny, the woiks done 
by Jiva in the previous births), all these being saktis of Brahman, also play 
important parts in creation. It has already been pointed out how the Jiva,

'• ParamBlma sandaibha, 73 "  Ibid , 34"  Hi,a , X 15 35 , X 46 31 , B G , X 42"  Bha , I 11 39** Biahma Sai'nfula, V 40
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under the influence of jiva-maya, finds its way into the universe and thus 
becomes an im portant factor of creation. Kala helps the transformation 
of Maya, just as it helps milk to be changed into curd. And karma or 
destiny determines the nature of the Jiva’s material body and its organs 
and also the origin and nature of the things that the Jiva may, according to 
its destiny, enjoy or suffer.

However, as opposed to the Vivartavada (theory of apparent transfor
mation) of the Sankara school, according to which the universe has only an 
illusory existence, the Bengal school holds that its existence is real though 
transitory. T his theory of creation is known as Parinamavada (theory of 
real transformation) 81

ACINTYA BHEDABHEDA EXPLAINED 
T here is a good deal of difference of opinion among the philosophers 

regaiding the relation between the Jiva and Brahman In one view, there 
is no difference (bheda) whatsoever; in another view, there i s ; and yet 
in a third  view, there are both difference (bheda) and non-difference 
(abheda) In  fact, the Upanisads contain texts m  support of bheda and 
also of abheda between the Jiva and Brahman, and even m  the same 
Upamsad may be found texts in support of both ,82 which fact is therefore 
suggestive of a reconciliation between the two sets of texts, based on equal 
importance attached to them, which they unquestionably deserve, as they 
equally convey the truths revealed m the Upanisads. Such a reconciliation 
has always been the aim of the Bengal school.

T he Bengal school upholds a peculiar type of Bhedabhedavada known 
as Acintya-bhedabhedavada, which stands on a much wider basis than that 
of other schools, whose arguments are mainly as follows: (1) T h e  Jiva and 
Brahman are abhinna  (non-different) inasmuch as they are cit (conscious
ness), and they are bhinna  (different) inasmuch as their attributes are 
quite different Brahman is vibhu  cit (all-pervading consciousness), while 
the Jiva is am i cit or 'ctt-atom’ (the smallest imaginable portion of conscious
ness) ; the one is all-knowing, the other is too-little-knowing; the one is 
all-powerful, the other has very little power and that too emanating from 
Brahman ; the one is the master of Maya, and the other is susceptible to, 
and is under, the bondage of MayS. , the one is the Creator of the universe, 
the other, while under the bondage of M5ya, has his body created by Him ; 
and so on. (2) As the Jiva is an amsa of Brahman, the relation between 
them must be one of simultaneous bheda and abheda, for such is the 
relation between arhia and ariiStn. T he Bengal school accepts these views,

» Cm Ca , IT 6 154, 157"  C hi V , I II  14 1 , VI 8 7 , Br V . , \  4 10 , II. I. 20.
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bu t only as a corollary to its wider view regarding the  relation between 
Sahtt and Saktimat in general.

I t  has already been said that the Jiva is an arhSa of Brahman transfused 
with His jiva-Sakti and that the universe also is Brahman transfused w ith 
His mdyd-Sakti. And the dhamans of Brahman and His different svarupas 
as well as their pankaras or associates also have been said to be essentially 
the different aspects of His svarupa-Sakti or, strictly speaking, Brahman 
transfused w ith the different aspects of svarupa-Sakti, as the latter cannot 
be separated from the former. Hence, since it is the different Saktis or 
their different aspects, and not Brahman, that give them  their distinctive 
characteristics, it may be said that the Jiva, the universe, the dhamans, and 
the pankaras are all essentially His Saktis, and their relation with Brahman 
will be the relation that exists between Sakti and saktim at in general

But how is Sakti related to Saktim at? Are they absolutely different 
from each other or are they absolutely non-different? Can they be 
separated?

T h e  last question may be taken up first. According to the Upanisads, 
the Saktis of Brahman are svabhaviki, inseparably connected with Brahman, 
as has already been pointed out. Such a relation between Sakti and 
Saktimat is universal. I t  has been very aptly illustrated in the Caitanya 
Cantdm rla  with the help of the examples of musk and fire As odour cannot 
be separated from musk, as heat cannot be separated from fire, so Sakti 
cannot be separated from Saktimat Indeed, inseparability seems to be the 
essence of Saktitva (state of being Sakti) Red-hot iron emits heat, bu t it 
does so only so long as it is hot. Heat is not natural to non, and hence 
heat is not said to be its property or Sakti, as in the case of fire.

T hen  the other question about difference or non-difference T he 
answer is not an easy one. One cannot th ink of musk bereft of its o d o u r; 
and, accordingly, one may be inclined to think that there is no difference 
between the two But when one feels the odour of musk at a distance from 
the latter, one is again inclined to think that there is a difference between 
the two. Again, if the substance of musk and its odour be supposed to be 
different, both are to be regarded as constituents of musk ; and conse
quently, the musk will lose m  weight on emission of its odour, which, 
however, one’s experience does not corroborate. Hence, the substance of 
musk cannot be said to be different from its odour.

T he relation between Brahman and His Saktis also may be con
sidered in the light of the above example. Brahman being Unanda is 
inseparably connected with His Saktis. Ananda  and Saktis of Brahman 
constitute one and the same thing “s If these two be supposed to be 

•* B  S , II 9 43 (Covinda bhafya)
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different, like oxygen and hydrogen in  water, svagata-bheda (internal 
difference) in Brahman becomes unavoidable, which, however, cannot be 
adm itted. Nor can it be supposed that there is absolute non-difference 
between the two, as His attributes, such as grace, may be felt even when 
His self is not realized.

T h e  relation is indeed a peculiar one ; and it is probably for this 
reason that the Visnu Purana regards the saktis (properties or qualities) of 
things as acintya-jnanagocara (falling w ithin the range of inexplicable 
knowledge)84 Acintya-jndna  means the knowledge that cannot be accounted 
for. Sugar is sw eet; b u t why? Q uinine is b itter and cures m ala ria ; but 
why? Poison kills a man, whereas milk does n o t ; bu t why? One cannot 
answer these whys. Still these are truths and have got to be admitted 
Such knowledge of truths that cannot be accounted for and yet have to be 
adm itted is known as acintya-jnana or inexplicable knowledge.

However, it has been found that the recognition of mere difference 
between sakti and saktim at, apart from non-difference, gives rise to insur
m ountable difficulties, and the recognition of mere non-difference too, apart 
from difference, gives rise to similar difficulties Nor may the existence 
of cither be ignored. Hence it cannot bu t be adm itted that the relation is 
one of simultaneous difference and non-difference, and such a simultaneity 
is inexplicable (acintya) After elaborate discussion m his Sandarbhas and 
Sarvasamvadml, Jiva Gosvamin holds that the relation is one of acintya- 
bhedabheda (inexplicable difference and non-difference) By acintya he 
means ‘incapable of being considered under either of the categories 
of absolute difference and absolute non-difference’ (Bhtnnabhinnatvadi- 
vikalpaiscintayitum-asakyah), as in the case of fire and its heat.8S T his is 

•known as the Acintya-bhedabhedavada (theory of inexplicable difference and 
non-difference) of the Bengal school.

ADVAITA TATTVA
According to the Upanisads, Brahman is adoaya tattva, ekamevH- 

dvitiya  (one w ithout a second), which, according to the philosophers of 
different schools, implies that H e is w ithout any of the three kinds of 
bhedas (difference), v i7 .  sajatlya-bheda (bheda w ithin the same species), 
vijatiya-bheda (bheda between alien species), and svagata-bheda (bheda 
within self or internal difference).

Both Safikaracarya and Jiva Gosvamin agree that Biahm an is w ithout 
these three kinds of bhedas, but the ways of their thinking are different.

In  spite of thcic being explicit texts in the Upanisads regarding the
M Punu Purana, 1 3  2
•• Krama sandarbha of Bh&gavata, XI. S 37
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eternal existence of inseparable Saktis of Brahman, Sartkai.lcarya docs not 
rccogni/e them, piobably bccausc he thinks that since Saktis give rise 
to diffei cnces 01 bhedas, Brahman, who is without any bheda, cannot possess 
them. In  his opinion, the texts that speak of Brahm an’s bhedas or Saktis 
have 110 paramai thika  value (the value that may lead one to eternal truth) 
and possess only vyavahanka  value (the value that may help one in one’s 
sadhana and that, too, only during the period of sBdhana or upasana) In 
consequence of such a view he asserts that (1) the Jiva has no real existence 
as such and is nothing bu t Brahman under the influence of Maya 01 

nescience and will bciome one with Brahman on the removal of nescience ;
(2 ) the univcisc has only an illusory existence and appeals to be leal only 
under the influence of Maya ; (3) the bhagavat-svarupas also arc only Brah
man under the influence of an aspect of Maya ; and (4) onlv Brahman and 
nothing else has real existence Thus Brahman is one without a second 
In  his attempts to establish his views, Sankaracarya had gcneially to resort 
to laksana or gauna meaning of the texts even where m ukhya v r th  was 
admissible

On the othet hand, Jiva Gosvanun recognizes the existence of Brah
m an’s Saktis, as is quite evident from the previous discussions, and also tin.’ 
real existence of the Jiva as such, of the bhagavat-soaiupas and their 
dhamans as such, and also of the universe, though as tiansitory He holds 
that all the texts of the Upanisads have paramarthika value, and none need 
be ignored as vyavahanka  He resorts generally to the m ukhya  meaning 
of the texts Herein lies the fundamental difference between Sankara and 
Jiva Gosvanun

Atcoidm g to Jiva Gosvamm, since the Upanisads speak of bhedas, they 
have got to be recognized , but these bhedas are only apparent, not real , 
otherwise, the Upanisads would not have spoken of Brahman as being one 
without a sctond in spite of these bhedas

T hen  what is meant by bheda? According to Jiva Gosvamm, bheda 
can be predicated of two things only when each of them is svayamsiddha (i e 
self-evolved, self-dependent, self-sufficient, and independent of everything 
else), and Brahman has no such bhedas—sajatiya, vijStiya, or svagata—as 
these are not svayamsiddhas unlike Himself.

As to sajatlya-bhcda, both Brahman and the Jiva are cit m essence, 
and hence they belong to the same species, cit, and thus the Jiva appears to 
be a case of sajatlya-bheda in relation to Brahman , bu t it is not really so, 
for the Jiva, owing its existence and status to Brahman, is not svayamsiddha.

As to vijatiya-bheda, the material universe, being in essence uncon
scious matter, belongs to a species alien to Brahman, the absolute conscious
ncss, and thus may appear to be an instance of vijatiya-bheda; bu t it is

382

TH E C U L T U R A L  H E R IT A G E  O F  IN D IA



TH E ACINTYA-BHEDABHEDA SCHOOL 
not really so, as it is not svayaihsiddha, depending as it docs on Brahman 
for Us existence and status

As to svagata-bheda, it is of two varieties, viz. of diffeient ingredients 
and ot different phases In the m atenal bodies of beings, there arc five 
elements— ksiti (earth), af) (watci), tejas (light), marut (air), and vyoman 
(voidness)—all being different types of m a tte r , and there is also the 
conscious soul. Hence there are svagala-bhedas in individual beings But 
in Brahman there is nothing but cit or ananda, nor is there any soul apart 
fiom His self Hence there is no svagata-bheda in H im  Again, the 
diffeient bhogavat-svarupas existing in Him, being the different phases of 
His rasahood, do not constitute svagata-bheda, as they are not svayamsiddha 
or independent of Him T he attributes of Brahman also are not a case of 
svagata-bheda, as they too owe then existence to Him, or rather to His 
svai upa-sakti.

In this connection, Jiva Gosvamin considers in his Sanasam vadini a 
text of the Upanisad— ‘I ipianamanandam Brahma' Here, if vipiana  
(consciousness) and ananda (bliss) denote the same thing, theie will be re
dundance. which is inadmissible in the same text If they denote different 
things they will appear like svagala-bhedas But they are not actually so 
foi reasons stated above, just as a piece of ornament of pure gold, with 
nothing else in to  mixed with it, is not a svagata-bheda of pure gold, it being 
not independent of gold and thcic being nothing but gold in it T he 
dhamans and jtatikaias of Brahman, owing their existence to Hrm or His 
svaiufm-sakti, aie not also bhedas T hus Biahman is adi'aya (one without 
a second) in spite of the bhedas, which aie only appaicnt and not real

T he Bengal school bases its arguments and conclusions strictly on the 
■mukhyaitha of the Sums, attaches equal impoitance to all the texts, and 
ignoics none as vyuvahai tha, and tries to reconcile the different texts, the 
most stiiking featuie being its Acmtya-bhcdabhedavada and establishment 
of B iahm an’s adxuiyntva m spite of His inseparable saktis T he most ou t
standing feature of the Bengal school, apart fiom its philosophical aspects, 
is its Rasa-cult that brings into the limelight the most fascinating and the 
most attiactive phase of the rasahood of Brahman, hitheito more or less 
undisclosed (being only hinted at in the soipturcs), and points out wavs 
and means foi its reali/ation, which surpasses even the chaim of Biah- 
mananda (bliss of icalizing Nirviscsa Brahman) T his latter implies calm 
and quiet bliss as distinguished from the cver-cffulgcnt, e\er-oveiflowing, 
and ever-nsing flood of rasa in all its phases as in the lilas of Sii Kisna
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SCHOOLS OF SA1VISM

TH E Saiva philosophy is, in a  sense, typical of the entire lange of H indu 
thought W hile, m all its forms, it subscribes to the belief in three 
padarthas (categories: God, soul, and the bonds) and thirty-six tattvas (prin

ciples), in  the reality ascribed to the tattvas, and in the independence 
assigned to souls and matter, it varies from idealistic monism at one end 
of the scale to pluralistic realism at the other end But all thiough there 
will be found the typically H indu insistence on knowledge as essential to 
salvation and as the prime causc thereof, though in some forms of Saivism, 
this requisite is diluted with (or as they would say, reinforced by) deeds 
All such variations may be found even in the recognized orthodox forms 
of Saivism, leaving out of account the Pasupatas (who do not recognize that 
God is the material cause or that He has any regard for the karma of souls 
in creation), the Mahavratas, the Kapalas, etc (who combine the beliefs of 
the Pasupatas with obscure n tua ls  of their own), and a host of other u n 
orthodox types like the Bhairava, Yama, and so on These latter are near 
the gate of truth , but yet outside i t , while even among those that have 
entered the gate there are numerous gradations W hich is placed higher 
will depend on the outlook of the system that makes the estimate. Thus, 
monistic Saivism (Aikya\ada-Saiva) is given a lelatively low place m  the 
estimate ot the Siddhantin, who is a realist T he basic teachings of saivism 
ivould thus seem to have undergone much the same vicissitudes as the 
Upamsads, being interpreted variously according to the metaphysical bent 
of the tollowers We shall take up  the fundam ental conceptions and briefly 
note, where necessary, the varying interpretations made of them

T H IR T Y  SIX PR IN C IPLES 

T he Saiva system recognizes thirty-si* principles as against the twenty- 
five of the Samkhya and Yoga No other system recognizes as many p rin 
ciples : even the PancarStra, says the Saiva, admits only twenty-four 1 T h e  
recognition of moie principles is treated as a discovery which other systems 
failed to make, and is thus considered a feature of m erit in itself T o

‘ See Pa m kate Zganw, pp r»5D 562 T he \fh a itu  Vedanta reckons thirtv s i\  pnnciples, 
b u t the new pi m u pit*, in tins '■chime ore not independent principles, being, for the most 
part, inodifu.uiom  of one pim cip lt, va\u  (cosmic forcc)
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reckon more is to know more, and to know more is to know b e tte r3 T he 
extra principles are not uncritically accepted, however, and we shall have 
something to say about the arguments for them in the proper place.

TW ENTY FOUR IM PURE PRINCIPLES—BHOGYA-KANDA 
T o  start with the last in the scheme of evolution, we have the five gross 

elements (mahabhutas)—ether, air, fire, water, and earth ; the last possesses 
the five qualities of sound, touch, colour, taste, and o d o u r; water lacks 
odour ; fire lacks taste and odour ; air lacks colour, taste, and odour ; ether 
has sound alone. These qualities are called tanmatras. They are subtle 
as contrasted with the elements which are said to possess them ; and they 
cause the gross elements. T h e  uncritical m ind may not understand how a 
quality like sound can be the cause of a substance like e th e r ; bu t this is 
due to mere prejudice ; for there is no such thing as substance other than 
its qualities viewed collectively, just as there is no forest other than the 
trees viewed collectively3 Sound produces ether, while sound and touch 
produce air, and so on. T hus we have ten principles, viz the gross elements 
and the tanmatras that cause them. T he  tanmatras are themselves evolutes 
of that variety of individuation (ahankara) wherein the quality of darkness 
and inertia (tamas) is predominant. T his variety of ahankara is also called 
bhutadi, since it is (indirectly) the cause of the elements. T here are two 
other varieties of ahankara, distinguished by the predominance of sattva 
(quality of illum ination, buoyancy, and goodness) or rajas (quality 
of activity and passion); they are called taijasa and vaikrta respectively, 
marking a departure from the Samkhya doctrine, where the sattvika  is 
called vaikrta  and the rajasa is called taijasa Still another point of depar
ture is that the Samkhya derives all the organs of sense and action, including 
the manas (the m ind in its deliberative aspect), from the sattvika ahankara, 
making the rajasa merely an auxiliary to both the sattvika  and the tamasa 
varieties, while £aiva philosophy derives the organs of seme and manas 
from sattvika ahankara and the organs of action from rajasa ahankara In 
any case, the organs are derived not from the elements as in the Vedanta, 
bu t from varieties of ahankara. T he  enum eration of the organs of sense 
and action corresponds to that in any other system ; manas is, as in the 
Samkhya, recognized to be an organ of both sense and action ; about its

* T he estimation of the worth of knowledge by its extent seems to have been common to the earlier Upanisads, as, for instance, when different seers are criticized for knowing 
only one part or another of the cosmic Purusa, bu t not all the parts Sec W Ruben, 'IJbeF die Dcbatten m  den altcn Upanisads' (Z D M G , 1920, pp 258 II) I t  is, however, possible that m  the passages cited by Dr Ruben, some emphasis at least is intended on the idea of a whole as contrasted with the idea of a more

' See Pauskara Agama, pp 456 460, also tivajnana mapSdiyam, pp  184 186 T his is very 
much of an idealistic view of substance, with some affinities to Russell’s theory in  his Lowell Lectures, and it marks one of lhe affinities of the system to idealism
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function we shall ha\e  to say more presently in treating of the internal 
organs as such. Ahankara  is itself derived from buddhi (the intellect). 
Fiom  the standpoint of the individual, buddhi is known as the determ ina
tive faculty. It is itself derivative, bu t about that which  gives rise to it 
there is considerable difference of opinion in different Saiva works. Some 
recognize a principle called citta, which is equivalent to the three gunas 
(primal constituents of the universe), manifested but in equipoise , above 
these they adm it a principle called Prakrti as the cause of the gunas, for on 
the general principle that all that is manifold and non-intelligent is caused, 
the gunas must have a cause, and this is Prakrti , it is other than the mere 
equipoise of the gunas Others, while recogni/mg Prakrti, see no need for 
a separate principle called guna, and hence identify citta w ith  Prakrti Yet 
others would say that citta is but a variety of the functioning of manas, that 
it is what may be called the faculty of attention and does not rank as a 
distinct principle at all As the balance of opinion is in favoui of reckoning 
only twenty-four principles from Prakrti downwards, there is no room for 
citta as a separate principle. T he m atter is mentioned only to indicate the 
existence of diverse opinions even in the enum eration of the principles 

B uddhi, ahankara, manas, and citta  (where it is recognized) constitute 
the internal organs W hen the senses come into contact with objects, they 
give rise to indeterm inate cognition. Citta (or manas in the first phase of 
its functioning) fastens itself on this or that element in this stream of 
indeterm inate presentation T hen  it analyses the datum  into substiate and 
quality (visesya and visesana), says that such and such qualities would belong 
to one substrate, while such other qualities would belong to another 
substrate, and doubts which of these substrates the object in front actually 
is.- Ahankara resolves to decide the issue ; and buddhi supervenes and 
resolves that it is one or the other of the doubted substrates

As in the Samkhya, eight dispositions of buddhi are recognized, viz. 
dharma (virtue), jnana  (knowledge), vairagya (dispassion), aiivarya (lord
ship), and the opposite of these—adharma, ajnana, avairagya, and anaiivarya. 
T h e  subdivisions of these conform for the most part to Samkhya teaching, 
though they vary in some de ta ils ; the total num ber of these products of 
the intellect (pratyayas) is 612 4

SEVEN MIXED PRINCIPLES—BHOJAYITR-KANDA 
M ula-prakrti, sometimes called prakrti-maya, is itself a product of 

asuddha (impure)-ma)>a, through the evolute called kala (lit particle)
‘ They are 10 of dhaima  (5 yama and 5 myama), 80 of jnana, 100 of vatragya, 64 of aiivarya, 10 of adharma, 64 of ajnana, 100 of avairagya, 8 of anaihiarya, and 176 of a&akti (impotence) See Swajiiana m&padiyam, p 170
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ASuddha-maya evolves primarily into three principles— kala (time), niyati 
(destiny or necessity), and kala. T im e should be adm itted as an independent 
principle, since we find in experience that even when all necessary causes 
arc present, the effect is not produced except with the passage of time. We 
find that different crops grow in different seasons; we find that time 
matures and time heals If time be taken to be one, its distinction, and 
consequently its causal efficacy, would have to be explained by the adjuncts, 
e g  the objects which differentiate i t ;  and the empty husk of bare time 
would not be worth recognition. T im e therefore is m anifo ld ; it is also 
non-intelligent; hence it is a product and, being a product, is non
eternal

Destiny is that principle which sees that every soul has its due in the 
m atter of the enjoyment of its appropriate fruit, that there is no improper 
filching of another’s fru it or avoidance of one’s own Being non-intclligent, 
the soul has no doubt to be actuated by intelligence as the energy of the 
Lord (Swa-Sakli); bu t Siva-sakti is the actuator in every case, and should 
therefore be endowed with different instrum ents for different purjx>ses 
Destiny is the instrum ent intended for the puipose of controlling the enjoy
ment of karma

Kala is the instrum ent whereby the darkness that envelops souls is 
removed in part On one side it evolves into mula-prahrti and on another 
into vidya  (knowledge) and raga (attachment) Vidya and raga have a 
tendency to be confused with jnana  and avaiiagya, which are dispositions of 
the intellect. T he latter are purely material , in order that they may attach 
to the soul, they should be actuated by Siva-iakti which is pure intelligence 
For their actuation intermediaries are needed which are neither wholly 
pure nor wholly im pure ; hence the recognition of vidya, and raga Jnana  
as a disposition of the intellect would account for individual cognitions , 
but these would not be possible unless the cognitive faculty of m an has 
been made manifest, and this is done through vidya If the cognitive energy 
of the I oid were directly active, bliss alone should be cognized, as pure 
bliss is of the nature of that energy , in order to account for our experiences 
of plcasuic and pain, vidya has to be adm itted as an interm ediary Similarly, 
attachm ent appears in the intellect, only as controlled by the emotive 
faculty, which faculty needs to be manifested by Siva-iakti through an 
appiopriate instrum ent T his instrum ent is raga

These five— kala, n iyati, kala, vidya, and raga—are called the five 
sheaths (panca-kancuka). I t is as enveloped in these and endowed with five 
klesas (hindrances), viz avidya (ignorance), asmita (egoity), raga (attach
ment), dvcsa (aversion), and abhim veia  (clinging to life) that the soul is 
ready to have experience of mula-prakrti T he  five klcias are together
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called pumstva-mala  (hum an im purities); and the soul in  this condition is 
adm itted as a separate principle called purusa-tattva.*

From asuddha-mayd up  to and inclusive of Purusa, there are seven 
principles W hile the twenty-four principles from Prakrti are wholly
impure, these others are mixed ; hence they are said to belong to the misra
adhvan (the mixed way) as distinguished from the asuddha (impure) adhvan 
and the suddha  (pure) adhvan (to which belong the Siva-tattvas to be m en
tioned presently) T h e  seven principles from asuddha-mayd are also called 
bhojayitf-kanda  (the part that brings about enjoyment), as distinguished 
from preraka-kanda (the directive part) and bhogya-kanda (the part con
sisting of objects of enjoyment). T he  functioning of the five principles— 
time, destiny, ctc in constituting finitude is well illustrated in the Paramdr- 
thasdra with reference to the judgement, ‘Now this is something I know 
fully’ T he infinitude of knowledge is contracted into finite knowledge 
(vidya) ; it is lim ited to a part (kala) , the word ‘now’ indicates a present or 
future knowing of something unknown or a present or future doing of what 
is not yet d o n e ; this distinction constitutes tim e (kala) T he word
‘something’ indicates restriction (kala) of the soul’s powers, the word
‘this’ indicates a definite and necessary relation between the subject 
and o b jec t, necessity (niyati) restricts the object known T he word ‘fully’ 
indicates a sense of incompleteness, a desire for possession of everything 
and for continued existence ; this is raga T he  words ‘I know’ express 
finite knowledge (vulya)] these five united with Maya constitute what are 
known as the six cloaks (sat-kancuka) in that system *

FIVE PURE PRINCIPLES—PRERAKA KANDA
- T he pure principles are five Siva-tattva is the first of these and the 

cause of the rest—sakti, sadaSwa, isvara, and suddhavidya Siva-tattva is 
one, pervasive, and e ternal; it is of the nature of both knowledge and 
ac tio n , it is the cause of the other pure principles It helps to manifest 
the cognitive and conative energies of souls. It is not, however, to be identi
fied with Siva, for in itself it is not of the nature of knowledge or action 
which is non-intelligent. Neither Siva Himself nor His inherent sakti 
(power) can be directly the cause of any principles, as they would then be

* Sec Tattva-traya-mmaya, v 22, commentary, and Stvajtiava-mBpadiyam, p 158* Allied to the conception of the cloaks is that of the eightfold city (puryaifaka), which 
is another name for the subtle body with which each soul is endowed 7 here are divergent 
accounts as to the eight constituents of this body According to some accounts (e g the Klllottara), they are the five subtle elements together with manat, buddln. and ahankilra, according to others, they are kala, kala, tnvaft, tagti, vidya, manat, buddhi, and alum ham, according to vet another account (Bho|a’s Tattvaprahaiiha, v 12), this body is made of 
thirty taltvat tindci eight heads (1) the elements, (2) the organs, (3) manas, (4) buddhi, (5) ahafikara, (6) guna, (7) Prakfti, and (8) the five beginning with kala
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liable to transformation and affected by inertness. Swa-tattva  is an  evolu
tion through mahamaya or pure Maya, as distinguished from asuddha- 
mayU m entioned earlier. But Maya in either form cannot be an inherent 
power of the L o rd ; it is assumptive, taken on (;parigraha-Saktt).T

T h e  first evolute of this is sakti-tattva. From Sakti proceeds sadaktva- 
tattva, wherein the cognitive and conative energies are held in equipoise ; 
thence proceeds Isvara-tattva, in which the cognitive energy is subordinated 
to the conative ; from that again comes suddhavidya-tattva, wherein conative 
energy is subordinated to the cognitive. Since time belongs to the class 
of inferior im pure evolutes, it should follow that the pure principles are 
timeless and that there is no question of priority or posteriority among 
them Such a conclusion is, however, not acceptable to some Saiva 
Siddhantms ;8 by these others therefore a pure time is recognized, pertain
ing to the pure principles. I t  is difficult to make intelligible this concept 
of a pure tim e If it is free from the defects discovered by idealistic 
dialectic m the category of time, it is really timelessness; and if there is 
really a sequence among the pure principles, these cannot be as pure as 
they are claimed to be. T h e  recognition of ‘pure tim e’ is significant of 
the Siddhantin’s constant desire^to effect a compromise It is questionable, 
however, whether this compromise is anything bu t a half-way house.

W ORLD OF SOUNDS 
So far we have dealt w ith one aspect of the evolution of suddha-maya 

or mahamaya, the evolution into the world of things (artha-prapanca) as 
contrasted with the world of sounds (.sabda-prapanca) Over and above the 
articulate sound cognized by all physically, the Siddhantin recognizes three 
other forms—para, which is absolutely supreme and subtle, pasyanti, 
which is relatively gross bu t is still undifferentiated as the colours of the 
peacock are undifferentiated in the contents of the peahen’s egg, and 
madhyama, which is giosser still and differentiated, though not articulate, 
being of the nature of words which we u tter to ourselves without the use

'  See Aghora diva’s commentary on the TaltvaprahaSika, v 25 Even the realistic school 
has to adm it Maya to be a pangraha iakti W hile, however, the idealistic school draws what seems to be the natural inference and compares the product to the reflection in a m irror 
(see ParamSrthasSra, verses 12 and IS ‘As in the orD of a mirror pictures such as those of a town or village shine, which are inseparable from it and yet are distinct fiom one another and from it, so from the perfectly pure vision of the supreme Bhairava this universe, though \oicl of distinction, appears distinct, part from part, and distinct from that vision', cf also the opening verse of Dakfinamurti stolra ascribed to Sankara), the realist «thooi refuses to take the evolutes to be illusory, ‘as such a manifestation would be false, though 
what is declared to be so is established as true by all the means of knowledge’ For the Paramaithasara, Dr B urnetts  text and translation published in the J  R A S , 1910 have been used

* Verve 5i2 of the ratlvaprahSUha denies priority and posteriority among the pure princi
ples But the commentator, Aghora Siva, condemns it as-an interpolation, according to him, there is an order of evolution and involution even among the pure principles
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of the vocal organs. Articulate sound is called vaikharl. O f this there 
are two forms, subtle and gross; the latter abides in  iuddhavidya-tattva, 
and the former in  Uvara-tattva; madhyama  abides m  sadaswa-tattva; 
paiyanti m  sakti-tattva, also called b m d u -ta ttva ; and para in Siva-tattva, 
also called nada-tattva. Just as sakti has to be distinguished from sakti- 
tattva, b m d u  has to be distinguished from bindu-tattva ; the latter is an 
cvolute of suddha-maya, while the former is Suddha-maya.

THEORY OF SPHOTA 
M eaning is made known not by letters nor by words, bu t by a capacity 

which is manifested through letters and words T his capacity (sakti) is 
what is called sphota by the giammarians It resides in the nada-tattva, 
the first evolute of suddha-maya. T he  arguments whereby sphota is estab
lished are well known T he individual letters cannot make known the 
meaning, for if each letter did so, the other letters would be unnecessary , 
and as the lettcr-cogmtions are momentary, any aggregation of them is 
impossible T he contention that the residual impressions of lettcr-cogmtions 
persist and that they may have this function is of no avail, since residual 
impressions arc known to have the function of recalling their own causes 
(here the lcttei-cognitions), and there is no justification for imposing 
anothet function on them Though sphota or sakti 01 nada is manifested 
by each letter, meaning as a whole is not fully manifest theiewith , for it 
is manifested bit by bit by each succeeding letter as occurring in a partic
ular sequence , the manifestation by the preceding letter or set of letters 
is a prepaiation for the manifestation of the succeeding letter, till the word 
is completed Similar is the case m the evpiession of meaning by the words 
of a sentence T h e  Siddhantin thus favours not a mere diversity, bu t a 
unity progressively manifested m  the diversity.*

SOULS AND T H E IR  BONDS 
Souls are naturally infinite, pervasive, omniscient, etc. Yet they 

experience themselves as limited, finite, little-knowing T his is due to 
their bonds, of which there are three—dnava, karma, and Maya Anava is 
a connate im purity ; it is what may be called original sm, if by ‘sin’ we 
mean nothing more than imperfection. It is present w ithout any begin
ning in souls, like the husk and bran m paddy or verdigris in copper It

• T h e gramm arians who defend sphofa  are Advaitins, though not of the orthodox school They arc Sahda brahma-vSdms Sankara re|ects the sphofa  doctrine despite its monistic metaphysical implications. Vacaspati follows him in this, though the argum ents of neither 
can be said to be very conclusive see an article by the present writer on 'VScaspati’s criticism of the Sphotav3da\ Journal o f  Orienta l Research,  Madras, December, 19S2 T he Siddhanlin's 
recognition of spho(a  is one more link with monistic idealism
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is because of this im purity that the pervasive (vibhu) soul cognizes itself 
as finite, as if it were atomic (anu) Because of this lim itation of cognitive 
and conattvc powers, souls act in certain ways which they take to be good 
or e v il ; and these acts bear consequences which have to be worked out by 
being experienced. T h e  consequences constitute the next bond called 
karma But in order to experience the consequences and gain knowledge 
thereby, there should be objects of enjoyment, and instruments of 
cognition and enjoyment. These are provided by Maya of the impure 
variety T he functions of anava and pure Maya are thus opposed , while 
anava obscures, Maya illum ines; while anava binds, Maya libera tes; bu t 
the illum ination and liberation due to Maya are very lim ited ; such 
knowledge as results therefrom is delusive .10 All the same, there is suffi
cient contrast between anava and Maya to warrant ihe non-identification 
of the two. Those who would avoid the recognition of anava have yet to 
adm it ignorance as a positive entity obscuring the natural powers of 
knowledge and action. T his ignorance itself is called anava by the 
Siddhantms.11

Souls which have all the three kinds of bonds are called sakalas Those 
for whom Maya alone has been resolved by the involution of the worlds 
etc. m the periodical deluges, are called pralayakalas. Karma remains for 
these in addition to anava and has to be worked out in fresh worlds etc 
m a fresh creation Those for whom karma too is resolved, anava alpne 
being left, are called vt)nanakalas These reside in the worlds constituted 
by Suddha-maya.

GOD AND HIS FUNCTIONS 
God is pure, omnipotent, omniscient, gracious, eternally free from 

bonds.12 He carries on the fivefold function of creation, preservation, 
destruction, concealment, and the bestowal of grace T he last is the 
culmination of all His other functions. Souls, in their essential nature, 
are the same as God , bu t their potencies are concealed by beginningless

10 See Aghora Siva on v 25 of the TatlvaprakaiikS ‘Though aSuddhn-maya too brings 
about knowledge and action through kalS etc i t  yet serves only to delude, since that knowledge 
i s  of the particular and leads to the superimposition of the self on the not self, whereas 
the knowledge brought about by the mahamaya is extensive knowledge of all things together, 
further, the latter is of pure entities like Siva and comes through knowledge im parted by doctrinal works, hence iuddha mSya produces real wisdom’

11 T he arguments for the existence of dnava constitute a striking parallel to the Advaitin’* arguments for recognizing nescience of a positive nature (bhava-rupa-ajnana) Yet another link with monistic idealism
11 He is both the material and the efficient cause of the world, through His iaktts He is the material cause and in His own nature the efficient cause The distinction is relative and not indicative of a real difference, for there is identity between iakti and iaktim at, as between attribute and substance W hile the monistic variety of Saivism insists on both kinds 

of causality, the dualistic variety as presented in the Stvajnana-mapadiyam  considers the attribution of material causality to be figurative
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anava. T o  remove the obscuration and to reveal innate capacities is the 
purpose of God's functioning. T h e  ignorance of souls can be removed 
pattially through the bodies, instruments, etc. provided by asuddha-maya, 
i.e. by the physical world aiound us T h e  crcation and sustentation of 
this world arc therefore undertaken by God for this purpose Aided by 
these bodies and instruments, the soul transmigrates, acquiring and 
spending karma, gathering experiences, and gradually weaning away the 
power of anava to obscure T h e  progress is not uniform nor invariable 
Different souls require different lengths of t im e , sometimes there is 
backsliding, because the identification with the material world and 
its enjoyments is too strong T h e  process of transmigration is in any 
ease wearisome It is necessary to give rest periodically to the evolving 
souls; the flagging energies of asuddha-maya have also to be given time 
occasionally to get freshened up ; the function of destruction is thus an 
act oi giace, not of cruelty Souls left to themselves may not engage in 
activity leading to further experiences And anava, being non-intelligent, 
is not active of itself Since for their own good souls should be made to 
act, seeking the pleasures of this world as if they w'ere ultim ate happiness, 
and pam science as if it were omniscience, God functions thiough His 
own eneigy called the cneigy of concealment (lirodhana-sakti) and makes 
mala (original impurity) active, hence this sakti too is figuiatively spoken
of as a mala , and the function of concealment is the fouitli function of
God in the interest of the souls

S A L V A T I O N

W hen by long cxpeuence of transmigration the soul has learnt to 
equate cm piucal good and evil, realized that the one is as fleeting and 
intrinsically woithless as the other, and become indifferent to the acquisi
tion of good karma as well as bad, the stage is set for release T he  mala
that so long obscuicd and hindeied is now ripe and fit foi the divine
surgeon’s knife T he soul no longer cognizes with the evolutes of asuddha- 
maya nor w ith its own feeble flickering intelligence, bu t seeks the omnis
cience that is at once its own nature and bn th righ t T heic  is the onset of 
divine giace, quick 01 slow, relatively to the capacities of the soul and the 
activities of physical oi mental worship 01 meditation that the soul betakes 
itself to W hen grace has fully set in, the Loid reveals Himself and 
instructs the soul T o the injnanakalas He lcveals Himself as their own 
innei lig h t; to the ptalayakalas 111 a divine supernatural foini , to the 
sakalas as a pieceptoi appaiently like one of themselves B\ seeing, 
touching, 01 instiucting He performs the purification (dlksa) If the 
ignorance of souls were due to mere absence of know ledge, it could be
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removed by know ledge; bu t mala is an e n tity ; it is of a positive nature 
and can be removed only by another positive e n tity ; hence the need for 
diksa. T h e  need for the help of the preceptor does not cease immediately 
with diksa. H e has to continue to help for a while, just as the surgeon is 
required not merely to operate the cataract, bu t also to bandage the eye 
for some days before proper vision is restored. W ith this restoration, the 
soul no longer looks on itself as of the nature of paSa or pasu, m atter or 
the finite little-knowing spiritual atom. It has been weaned away from 
association with them  and educated to a realization of its own full stature. 
I t  realizes its own S w a tv a ; and whatever is cognized is cognized as Siva. 
T here  is no more misery or imperfection, since there is no cause th e reo f; 
when the cognizer and the cognized are both Siva, who can cause misery 
to whom? T his is the final stage of release It is not dependent on or 
concomitant w ith release from the b o d y , for the change is not physical, 
bu t spiritual. T hrough mere mom entum  or through the residue of 
prarabdha karma (past work already bearing fruit), the physical body may 
persist for a while after spiritual illu m in a tio n , but it does not fetter the 
enlightened soul, since it is not cognized as such

SAIVA SIDDHANTA CONTRASTED W IT H  O TH ER  SYSTEMS 
T he attainm ent of Sivatva may be understood as complete mergence 

of being in Siva or the realization of an identity of essence in  spite of 
difference in existence T his is the difference between the idealist and 
realist schools of Saivism, between what is ordinarily known as Kashmir 
Saivism and the Saiva Siddhanta of South India 13 T he latter contends 
that identity is not significant in the absence of difference and that when 
the scriptures teach non-duality (advaita), they mean to deny not the 
existence of two, bu t the duality of two ; they say, ‘They are not two’, not 
‘T here are not two’. W hile both schools claim to m aintain advaita, they 
differ thus in the interpretation of the term. Consistently with the 
starting point, the realist Saiva cannot conceive of release as a mergence 
T he released souls continue to exist as souls ; if they ceased to be as such, 
who is there to enjoy release? Not God, for He is eternally released T he 
soul claims God’s nature as its own to o , bu t it has not the effrontery to 
claim that it is itself God O n the contrary, it always professes to be a 
devoted servant of God But it claims greater dignity for itself than in

u  T he contiast in totalities is unsound, for many of the early writers of the realist school, «■ g Sad>oj)otis, Ramakan(li.i, Nrirayanakantha, ctc , seem to have belonged to Kashmir T radition  has it that Tirum fllar, perhaps the earliest Tam il Saiva, brought Saivism to the 
South from the North, possibly Kashmir l h e  editors o t the Kashmir Saivism series rccogmze tha t dualist Saivism loo has a home in Kashmir, and one of the works published by them, the NareSvara parilisB, belongs to this school.
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the Vaisnava Visistadvaita ; if the analogies of being secondary to God, 
being the body of God, and so on were pressed, it would follow that m 
release God experiences through the soul, as formerly the soul used to 
experience through its possessions, the body and the senses; this is the 
proper consequence of the adjectival position of the soul But the Saiva 
SiddhSntin will have none of th is ; he makes the soul the essential figure 
in  the picture. In  bondage the soul experienced through pasa , now it 
experiences through pati (the L o rd ); its knowledge is no longer pasa-jnana 
or pahc-jnana, bu t pa ti-jnana ; pati-jnana means not the Lord’s knowledge, 
bu t the soul’s knowledge through the Lord T o  the idealist critic, this 
will appear to be one more half-way house, a concession to the popular 
dem and for individuality combined w ith an inability to avoid the funda
m ental position of non-duality T h e  other well-defined indications of 
idealism may be briefly resumed here: the recognition of pramana
(evidence of knowledge) as essentially one—cit-sakti, the varieties like per
ception, inference, etc. being but instruments which define that o n e ; the 
recognition of Maya as not the inherent bu t an assumptive (parigraha) 
Sakti of the Lord , the admission of sp h o ta , the acknowledgement of the 
essentially unstable and indeterm inable nature of the Jiva (soul) as such, 
since he is said to be sadasat (real-unreal), 1 e both intelligent and non- 
intelligent, taking on the colour of his surroundings (this is not far removed 
from the Advaitin’s doctrine of jlvatva  as indeterminable) , the notion that 
there is no substance as such m  which qualities in h e re , and so on But 
more than all these, the insistence on knowledge as the means of release 
is what places the system in the direct line of succession of Indian 
thought T he  original defect is obscuration or ignorance of a positive 
character w ith the resultant non-intuition14 of the Jlva’s essential oneness 
w ith Siva T h e  removal of this ignorance has to be worked up through 
discipline— carya (observance), kriya (rites), and yoga—and helped by the 
onset of g race , bu t discipline and grace function only as culm inating m 
jfi&na ; it is knowledge that removes the sorrows of the soul Throughout 
the course of transmigration, the soul has suffered in ignorance of its 
birthright, like the princeling brought up  by the woodmen as one of them 
selves ; when the divine Preceptor removes the veil and reveals the true 
identity of the princely soul, there are no more false identifications, no 
more miseries. Discriminative wisdom is the supreme means of release ; 
all others are means only as subsidiary thereto. And this knowledge is not 
of the same texture as empirical knowledge T he  external objects of 
cognition through pasa-jnana are asa t13 Illustrations of things which are

M Akhyati. as it is called in the PratyabhijpS school.Sec StvajAana mapaQiyam, sutra 6, topic 1
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asat are the w riting on the water, the dream, and the mirage. For the 
Siddhantin, who believes in Satkaryavada (the view that effects are pre
existent in the cause), the asat cannot be the absolutely non-existent; 
what he means thereby is the mutable. It requires very little imagination 
to see the close resemblance of this conception of the world to the .Advaitm’s 
conception of it as antrvacaniya (indeterminable) It will not be forgotten 
in this coqnection that the Advaitin too is a Satkaryavadm A further 
point of resemblance is the function assigned to scripture Scripture too 
is a pramana and its content can be bu t asat. T h e  Siddhantin says that 
scripture (like other pramanas) has a place in the knowledge of the pure 
sat, in  that, though it does not have Siva for its content, it helps to bring 
about the inward realization of the s a t10 I t is a case of the pramanas not 
revealing bu t fulfilling themselves in the sat.

JIVANM UKl I
Consistently with such a doctrine of release, one would expect not 

only the subordination of all forms of worship and m editation to knowl
edge, but also their elim ination when knowledge is attained T he 
p vanm ukta  (free while living) should have no duties to perform If he does 
any virtuous acts, it may be by choice or purely by force of habit. Those 
who want to find him will see him in the company of the saintly or in 
places of worship , he will be found in  the garbs of the saintly But there 
can be no injunction of place or time or activity for such souls T he 
m ention of what they do is to be treated as a description, not a prescrip
tion In  so far as any prescription is intended, that should be taken to 
apply to him who is yet in quest of wisdom, not to the enlightened man. 
Such a position is taken up not merely by the monistic Saivism of Kashmir, 
but also by the Siddhanta. T he twelfth sutra of the Sivajnana-bodha 
prescribes the consorting w ith godly men and the frequenting of temples 
for the sake of release, and not for the released

T he more extreme among the realists say that even though knowl
edge is attained, there is no unshakable realization. Prarabdha karma not 
yet having been exhausted, it will tend to uproot this new acquisition ; 
and the performance of virtuous acts is enjoined for the sake of reinforcing 
the knowledge gained 17 Such a position is not unintelligible in itself ; but 
it is hardly consistent with the Siddhantin’s conception of the nature and 
supremacy of knowledge in  the scheme of release

10 M va/nana m apSdiyam , loc cit Yet, strangely enough, the Siddhantin is not tired of criucm ng the Advaitin for his doctrine of a non-dual Brahman revealed by scripture, which is not rta l as Brahman is
11 See Swa jnana m fipM tyam , sutra  12. Compare this with SivSgrayogin’s bhdpya on theSanskrit version of the same sutra
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Doctrinal variations like these do but lend point to our mam conten

tion that a whole gam ut of variations has been played on a single funda
mental theme, w ith a common stock of fundam ental concepts based 
perhaps on common scriptural texts.18 T he Sivagamas, no less than the 
Upanisads, have provided the basis for every shade of philosophic thought 
from monism to pluralism, idealism to realism, bu t throughout there is 
the insistence on knowledge as the saviour, the insistence characteristic of 
the best H indu  thought.1*

"  I t  is by no m eant ccrtain that lbe rem ote basic texts of the idealistic school arc 
different fiom those of the realist Even the SwatHana bodha, a cardinal text of the realist school, is susceptible of idealist explanation VidyJran)a is credited with an idealist commentary on these twelve salias, in our own davs, a  very creditable attem pt in this direction 
has been made by Kuppuswami Kaju of Tanjorc, the scholarly T am il translator of many 
Sanskrit p h i l o s o p h i c a l  works*• I t  is because of this cardinal feature (hat it was possible for Appaya DTksita to ronstrrfct 
(or. as some would h .i\e it, reconstruct) a bridge between 4aivism and Advaita Vedanta, thiough the s \su in  known as Sivadvaila, see further the Sivadvaita m>naya and the Sivarhmta 
of iuhanfhn  (ImjiIi published by the University of Madras)
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IT  is significant that the Bhagavad-Gita calls itself a Yoga-Sastra and not 
a Dharma-sastra, though the scripture arises out of a moral problem. 
T he  question that is posed at the outset is whether, in the given circum

stances, v^rjuna’s refusing to fight was an act of dharma or adharma But the 
elaborate answer given by Sri Krsna, after a short preliminary reprimand, 
begins on a high metaphysical note- ‘Never was there a time when I did 
not exist, nor thou, nor these kings of men Never will there be a time 
when any of us shall cease to be’ (II 12). This high note is continued 
through the next eighteen verses, rising at times to such a pitch as the 
follow ing, before it comes down to the moral question. ‘T he  unreal never 
is, the Real never is n o t ; the conclusion about these two is well perceived 
by the seers of T ru th ’ (11.16)

T he  proceduie here adopted by the Gita is quite in accordance with 
the H indu spiritual tradition For in H induism  ethics is only a subordi
nate branch of metaphysics Ethics is the science of hum an conduct and 
charactcr It is a study of what a man ought to do and to be But what 
a man ought to do and to be depends upon the end and aim of human 
life , and this, again, depends upon the nature and purpose of the universe, 
of which he is an integral part T he universe is a vast arena where there is 
a perpetual conflict going on between the self and the not-self, giving rise 
to a hieraichical oidcr of dual beings, till at last the dualism of spirit and 
m atter is overcome, and the sundered spirit regains its original wholeness 
and becomes absolutely free from any kind of lim itation—thus closing one 
cosmic cycle T his law of spiritual progression in the universe of time 
and space is one of the fundamental postulates of H indu speculative 
thought And on this law are based the H indu views of hum an individu
ality, of hum an society, and of human history in general. Accordingly, 
piogress on the part of individuals or communities or nations is always 
judged in terms of increasing spiritual values And the consummation 
of all these values is railed moksa, which means liberation It is a libera
tion which takes place not m time but from  time It is a transformation 
into the eternal being of God.

PLACE OF YOGA AND ETHICS IN TH E GITA 
Moksa is a negative expression, as it connotes freedom from the bonds 

of finitude. But yoga, as it is used in the Gita, is a positive expression
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for the same experience. It connotes the positive aspect of mok$a, as it 
means union w ith the Infinite. T he Sanskrit word yoga, which is cognate 
w ith the English word ‘yoke’, is the key to the whole scripture. T he  Gita 
is called a Yoga-sastra, its message is termed yoga, the avatara who delivers 
the message is designated Yogesvara, and the ideal man whom the scripture 
describes is called a yogm. These four words—yoga, yogm , Yogesvara, and 
Yoga-sastra—have to be borne in m ind by all who want to understand the 
im port of the B h a g a va d d td . Also, it should not be forgotten that the 
word yoga is not used in the Gita in any narrow or technical sense of 
thought-control, as in Patanjali's Yoga-Sutra I t is used here in us primary 
sense of union or fellowship with God. T he Gita is called a Yoga-sastra, 
because it teaches the way to that union or fellowship. And, as that 
union has to be achieved through right effort, right devotion, and right 
knowledge, we have the three well-known divisions of Karma-yoga, Bhakti- 
yoga, and Jnana-yoga It is idle to contend that there are only these three 
divisions of yoga or that there is any hard and fast line between one 
division and another. T he Bhagavad-Glta knows no such limitations, nor 
such rigid distinctions Fox it speaks also of Buddhi-yoga, Dhyana-y oga, 
and Sannyasa-yoga, and very often m one and the same passage one aspect 
of yoga runs into another most naturally. T he fact is that the vanous 
aspects of yoga cannot be really separated from one another, any moie 
than the vanous functions of oui minds can be separated from one another 
It is only for purposes of analysis that we isolate the discipline of our will 
and call it karma-yoga, the discipline of our emotions and call it Bhakti- 
yoga, and the discipline of our understanding and call it ,Jnana-yoga 
Spintuat life is a whole and it involves the direction of the whole mind— 
o u r will, our emotions, and our understanding T he path of light begins 
with light discrimination, goes through obedience to the law and moral 
action, and thence through self-forgetting love and service, and ends 111 

spiritual freedom, where the individual realizes that he is pait and parcel 
of the all-embracing Spirit And all this lengthy way is a natural slope 
and not an aitificial staircase in which one could count the steps Thcie- 
fore the Gita treats yoga, which stands not only foi the goal of spiritual life 
but also for the way leading to it, as one organic whole, though, for purposes 
of exposition, it often isolates and dwells upon one aspect of it to the 
exclusion of the others

It is in  the light of such a yoga that the Gita wants us to consider 
all problems of dharma including the one posed by Arjuna on the field of 
battle Any conception of dharma which consists only of some authoi native 
rules of conduct, without a living connection with yoga, which is the end 
and aim of hum an life, is dharma only for the ignorant. For rules of
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dharma are not ends in  themselves. T hey are only means to an end and 
the end is yoga. Therefore their utility should be judged by the degree 
to which they promote the end If at any time any rule is found to be 
retarding, instead of promoting, our progress towards the union, it has to 
be scrapped at once. T ru e  dharma is that which is ever in vital connection 
w ith yoga. It has to grow from w ithin and adjust itself, as the personality 
of m an progresses towards divine union. And all rules of dharma are 
dissolved at last in the fruition of yoga. T h a t is the meaning of that famous 
verse in  the Gita which says, ‘Surrendering all rules of dharma, come to 
me alone for shelter Do not grieve I will release thee from all sins’ 
(X V III 66).

W e now see why the Gita calls itself a Yoga-iastra and not a Dharma- 
Sastra. Yoga, as understood in  the Gita, involves and transcends dharma, 
as religious life involves and transcends moral life I t  stands both for the 
way and for the goal. T h e  goal is God’s being, and the way is m an’s 
becoming T h e  description of the goal and the description of the way are 
the two streams flowing throughout the Gita Sometimes one stream comes 
up  and sometimes the other stream, and sometimes both of them in ter
mingle their waters like the holy rivers, the Ganga and the Yamuna

THE GITA AND THE UPAN1$ADS 
T h e  Gita is also termed an Upanisad A well-known verse compares

the Upamsads to cows and the G ita  to their milk I t is thereby adm itted
that the teachings of the Gita are derived from the older scriptuies Only, 
in the later scripture we have an expansion of matter, a redistribution of 
emphasis, and a reinterpretation of the teaching for the benefit of m en in 
all walks of life For instance, the idea of Karma-yoga, which is so marvel
lously developed in the Gita, is found in germ in the opening matitras of 
the Isa Upanisad, w’hich may be translated thus ‘Whatsoever moves in
the world, is to be covered by the Lord You should then enjoy by
surrendering all Do not covet the wealth of any man Only by doing 
one’s karma here, one should desire to live a hundred years Karma  will 
not cling to you if you live thus—and not otherwise’

M ahatma Gandhi once said about this passage, ‘If all the Upamsads 
and all other scriptures happened all of a sudden to be reduced to ashes, 
and if only the first verse in the Isa Upanisad w'ere left intact in the 
memoiy of Hindus, H induism  would live for ever’ No wonder thciefore 
that this passage and its expansion in the Gita, were the favourite texts of 
the Mahatma, who exemplified them  in his own life as no  other m an did 
in recent history

It should be observed that Karma-yoga, even in its first appearance
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in the Iia  Upantsad, was regarded as the solvent of karma-bandha or the 
so-called law of Karma. In  the centuries that lay between the age of the 
Upanisads and the age of the Mahabharata the law of Karma underwent 
an enormous development in  H indu religious thought, and jnana  (divine 
knowledge) coupled with karma-sannyasa (renunciation of works) came to 
be looked upon as the only solvent of the inexorable law T h e  Gita  does 
not deny that plana  is a solvent, bu t reaffirms that Karma-yoga is also an 
equally efficient solvent. T hus it supplied a much needed corrective to the 
over-emphasis on jnana  and renunciation, which had led to mere quietism. 
It may be said that the whole Gita is a long and sustained protest against 
the dangers of quietism

BUDDHI-YOGA
In working out its doctrine of yoga, w ith its well-balanced emphasis 

on karma, bhakti, and jnana, the Gita begins with the preliminary disci
pline of the mind, which it calls Buddhi-yoga Nothing shows the intellec
tual robustness of its teaching so well as the place which this scripture gives 
to buddhi (intellect) and the importance it attaches to its proper cultiva
tion In  many theistic systems intellect is generally suspect, and an 
uncritical acceptance of things which cannot stand the test of reason is 
often encouraged. T h e  result is that many people who are actually critical 
in all other things are notoriously uncritical in matters religious T here 
are, no doubt, some truths beyond the reach of reason But there are a 
good many that lie w ithm  its province, and an over-emphasis on faith, at 
the expense of reason, generally results in an uncritical attitude to all 
religious teaching, culm inating in gross superstition T he Gita  encourages 
no such attitude Following the Upanisads, it gives to buddhi a very high 
placc in its analysis of human personality It says, ‘T he senses are said 
to be great, the m ind is greater than the senses, and the understanding is 
greater than the mind, but greater than the understanding is He (the 
Atman)’ (III 42).

Buddhi or undeista n d in g  is thus n e x t only to the A tm a n  in  m an. 
T he rational element in us is next only to the spiritual element T here
fore it is not by ignoring reason, bu t by exercising it fully, that we can 
rise to the level of the spirit An enlightened understanding is preliminary 
to every kind of effective spiritual life It is as necessary for Karma-yoga 
and Bhakti-yoga as for Jnana-yoga For the karma that is taught in the 
Gita  is not unenlightened action, nor is the bhakti that is taught there 
unbalanced emotion

T his will be seen clearly when we note the implications of what the 
Gita  calls Buddhi-yoga. T h e  expression first occurs m II 49. T his verse
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along with four others that follow may be taken as the exposition of the 
importance of buddhi in Karma-yoga. If we analyse these versus, we find 
that, according to the Gita, Buddhi-yoga implies equanim ity or evenness of 
mind, an attitude of detachment, freedom from error or delusion, and 
ability to rise above the mere letter of the law In short, it is the prelim
inary discipline of the mind indispensable to every kind of spiritual life 
—whether it is Karma-yoga, Bhakti-yoga, Dhyana-yoga, or Jnana-yoga.

Further light on the importance of buddhi is thrown by the distinction 
which the Gita seems to draw between jnana  and vijnana—that is between 
intellectual enlightenment and spiritual realization. These two words 
occur in conjunction m  five different places in the Gita (III 41, VI.8, VII.2, 
IX .1, and XVIII 42), and if we examine the verses in which they occur 
together, we see what great importance the Gita attaches to intellectual 
enlightenment. In fact, according to this scripture, realization is never 
complete without the enlightenm ent of the understanding. Jnana  is 
obviously connected with buddhi. T he awakening of buddhi leads to 
jnana, as the awakening of the A tm an  leads to vijnana, which is thus the 
fulfilment of jnana and not its negation

T he Gita is, however, not unaware of the dangers of the undei stand
ing For it speaks of three types of buddhi And the lowest type is 
descnbed thus ‘T he understanding which, being enveloped in darkness, 
regards wrong as right and which reverses all values—that, O Partha, is 
of a dark nature’ (XVIII 32) T he  Gita further illustrates this type of 
buddhi in its description, m the sixteenth chapter, of the wicked men who 
say, ‘This world is false, without a moral basis and without a God W hat 
is there that does not spring from m utual union? Lust is the cause of all' 
(XVI.8)

Thus the great scripture has no patience with those who are intelligent 
bu t devilish m character, any more than with those who are pious but 
foolish. It is aware that, without a disciplined mind, Karma-yoga would 
result only in rash action, Bhakti-yoga in superstitious worship, and 
Jnana-yoga in vague abstractions. Though the Gita is a theistic gospel, its 
object is not to bring to the feet of God a rash or a sentimental or an 
anaemic soul but a fully developed, well integrated, dynamic soul Hence 
its insistence on the preliminary discipline of Buddhi-yoga

KARMA YOGA
How a well integrated, dynamic soul should conduct itself in the world 

of men is the theme of those sections of the Gita which deal with Karma- 
-yoga. It has become almost a truism to say that Karma-yoga means 
performance of actions without caring for their fruits But we have to
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distinguish here internal fruits from external fruits. We have to distin
guish internal spiritual reactions of our works in oursches from their 
external consequences in the world. If we draw a graph of our successes 
and failures in the world from day to day and another graph of our suc
cesses and failures in the internal kingdom of spirit, how different would 
these be! Very often the crest of the one w'ould correspond to the trough 
of the other. For very often our worldly success is due to some compromise 
with evil, some sacrifice of principle ; and, contrariwise, some at least of our 
failures in life may be due to our reluctance to compromise with evil, to 
our dogged adherence to some principle of conduct It may be that, when 
the world is congratulating us on some achievement of ours, our conscience 
is pricking u s ; and, again, when the world is treating us with contempt 
and scorn, we are rejoicing inwardly that in  the interests of our higher 
self the sacrifice was worth making Happy, of course, is the man in w'hose 
life both the graphs of worldly success and spiritual progress appioximate 
to each other Ordinarily they do not, and give rise to the storm and 
stress of hum an life O n this conflict what the avatara of the Gita seems 
to say is this ‘Leave the outer curve to me and confine yourself to the 
inner If you do so resolutely, you will find supreme happiness’. T hat is 
really the meaning of one of the most popular verses in the Gita ‘Those 
who meditate on me and worship me exclusively and who are evei devoted 
to me—their welfare is my burden’ (IX  22).

KARMA YOGA RESULTS IN A RICH M E N IA L  LIFE
If we shift our goal from the outside world to our own inward self 

and care only for the spiritual value of our actions and not for their 
'm aterial consequences, we gain a marvellously rich experience consisting of 
various elements.

First of all, a single aim takes the place of many conflicting aims and 
desires. T he chaos of our mental life is reduced to order and harmony 
As the Gita says, ‘In  this, the resolute m ind has a single aim , but the 
thoughts of the irresolute are manifold and endless’ (II 41) T h e  single 
aim is what an English poet called soul-making—not money-making or 
pleasure-seeking or anything of the kind All the given conditions of life 
will then be looked upon as only machinery for shaping the soul. They 
are not at all ends in themselves, bu t only means to an end. And the end 
is the expansion and enrichment of the soul, enabling it to realize its 
destiny in God

Secondly, very soon there comes the realization that there is really no 
such thing as failure in life. W hen we fix our aim on some worldly object 
—wealth or power or pleasure—we may or may not succeed But if we fix
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our aim on something inward like the improvement of the self, there can 
be no failure whatsoever For every righteous act or noble feeling or kind 
thought automatically exalts the soul, whatever may be its consequence in 
the outer world H ere success is in our own hands and is not subject to 
chance, uncertainty, or fear. As the Gita  says, ‘In  this no effort is ever 
lost and no harm is ever done ; even a little of this law saves a man from 
great fear’ (II 40)

Thirdly, w ith the realization that the kingdom of God is w ithin us, 
to be traversed day by day with pure thoughts and noble deeds, we cease 
to expect too much from the world, we cease to look for things which our 
life on earth was never meant to give. For instance, we may ceaselessly 
work for improving the conditions of the society we live in, but we may 
not foolishly hope for the establishment of a social Utopia. W e may as 
well expect our wooden horizontal or parallel bars to leap into life one 
day and bear blossom and fruit Evil will rem ain in the world for all time 
to come. WTe can never eradicate it, however hard we may try. T he 
paradise we work for is the paradise of the soul and not of the earth. It 
belongs to eternity, not to time

Fourthly, when once we resolutely shift our aim inwards, we seem to 
touch the core of Reality amidst a thousand transient things Everything 
falls into its place T h e  earth shrinks into a speck in the starry regions. 
A proper peispective is established, and with it comes a correct sense of 
values W e discover the golden thread that strings together the pearls of 
creation We see order m  disorder, unity in multiplicity, and design in 
chance and accident. T he Gita  says, ‘Deluded by the threefold disposition 
of N atuie this world does not know me who am above them and e te rn a l. . .  
But those who take refuge in me shall overcome the spell’ (VII 13,14)

Fifthly, it is the beginning of a happiness which grows day by day 
and for which we have no words— happiness which, as the Gita says, ‘not 
even the heaviest of afflictions can take away’. T he  yogin begins to feel 
that experience, of which the scripture speaks so often, and which Mahatma 
Gandhi has exemplified throughout his life, viz. perfect rest and peace 
amidst ceaseless toil and incessant activity.

T hus Karma-yoga does not mean that the yogin  reaps no fruits On 
the contrary, he reaps a hundredfold. Only they are the invisible fruits 
of the spirit, far more lasting and valuable than the tangible fruits of the 
world

T H E  CONCEPTION OF SVADHARMA 
But Karma-yoga is only the m ethod of our work It lays down only 

the m anner in which we should discharge our duties. But what our duties
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arc, what constitutes their content and substance, is indicated in the Gita, 
by the expression svadharma. In  our religious tradition this expression 
is too often interpreted as m eaning only caste duties As there were—or 
it was supposed there were—four distinct castes m H indu society, it was 
presumed that every caste had its own clear-cut profession or duty and 
that svadharma meant that, and nothing more T he  Gita itself seems to 
give room to this interpretation when it speaks of the svadharma of Arjuna 
A rjuna is a K§atriya prince, and his svadharma is stated to be to fight in a 
righteous war But we should not forget that in the Gita, just as the battle
field of Kuruksetra is only the starting point from which we are taken to 
far wider fields of m an's endeavours, and just as the moral question raised by 
A rjuna is only the starting point from which we are led on to a hundred 
different questions of religion and metaphysics, so is the svadhaima of the 
Ksatnya prince only the starting point from which we are taken deep into 
philosophy which lies behind the concept of svadharma If by svadharma 
the Gita merely m eant ‘that the descendants of washermen should do 
nothing bu t wash clothes for all tim e and that the descendants of shoe
makers should do nothing but make shoes for all tim e’, it would not 
be a scripture w ith a universal message So, by giving a narrow in ter
pretation to the expression svadharma, we are doing great injustice to the 
Gita, and trying to hide its light under a bushel In  a rem aikable \crse in 
the eighteenth chapter the Gita connects svadharma with svabhava, one’s 
duties with one’s nature It says, ‘Better is one’s own duty, though 
imperfectly done, than  the duty of another done perfectly He w ho does 
the duty imposed on him  by his own nature incurs no sin’ (XVIII 47)

It is one of the remarkable features of the Bhagavad-Gita that it 
strikes an extraordinarily modern note in its clear and unmistakable recog
nition of the influence of natural dispositions on the individuality of man 
It is only in a scientific age like ours that this emphasis on the part which 
N ature plays in the economy of spiritual life can be appreciated No 
wonder that all our old commentaries on the Gita have almost ignored this 
aspect of its teaching. T he  divine Teacher recognizes that man, like all 
other creatures on earth, is a dual being—child of both earth and heaven— 
and bases His teaching on this scientific fact H e says, ‘From whatever 
womb living forms may arise, O Arjuna, great Nature is their womb and I 
am the generating father’ (XIV.4).

If God is our father, N ature is our mother. And therefore m  no 
scheme of spiritual discipline can the natural dispositions of the individual 
be ignored. T he G ita  repeats this statement m  a hundred different ways 
It says, ‘Fettered by thine own tendencies which are born of thy nature, 
that which through delusion thou seekest not to do thou shalt do, O Arjuna,
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even against thy will' (XVIII.60). ‘O ne ought not to give up  the work 
which is suited to one’s own nature, O Arjuna, though it has its imperfec
tions ; for every enterprise is beset with its own imperfections, as fire w ith 
smoke’ (XVIII 48). ‘Even a m an of divine knowledge acts m  accordance 
w ith his own nature. All beings follow their nature. W hat can repres
sion do?’ (111.33). ‘Everyone is driven to act, in spite of himself, by the 
impulses of N ature’ (III.5). 'T here  is no creature here on earth, nor again 
among the gods in heaven, which is free from the three dispositions of 
N ature’ (XVIII.40).

T he almost overpowering influence).of natural dispositions on the 
character and m ind of man is further indicated m the Gita  (1) by its 
classification of men into two types—the godly and the ungodly—in the 
sixteenth chapter, and (2) by its elaborate analysis, in the seventeenth and 
eighteenth chapters, into three separate types of each of the following 
twelve concepts—faith, food, sacrifice, penance, chanty, renunciation, 
knowledge, deed, doer, understanding, steadiness, and pleasure. T he  
division i£ everywhere based on the three supposed fundamental qualities 
of N ature—sattva, rajas, and tamas.

Man thus belongs to two worlds— the natural world and the spiritual 
world. He has a body and a m ind which belong to the former, and a soul 
which belongs to the latter. Now, the question arises, ‘W hat should be 
the relation between the two? Are we to indulge the natural man, or 
suppress him altogether, or utilize him  in the interests of the spirit?’ No 
religion worth the name, of course, advocates the first view It is only 
some secular systems of philosophy, called hedonistic systems, that make 
pleasure the end of life T he  opposite tx trem e of hedonism is asceticism, 
which believes that N ature is ever the enemy of the spirit, and that there
fore all natural desires and inclinations should be suppressed All 
religions are, no doubt, based on the ascetic principle that the spirit should 
conquer the flesh But in  every religion there are puritan sects which 
carry this principle to an extreme, and glory in the torture of the flesh, 
and look w ith suspicion on all forms of a rt and beauty. T h e  Gita  does 
not countenance this extreme attitude O n the other hand, it condemns 
in  no uncertain terms all ascetic practices, as the following verses will 
show. ‘Vain and conceited men, impelled by the force of their desires and 
passions, subject themselves to terrible mortifications not ordained by 
scriptures. And, being foolish, they torture their bodily organs and me 
also who dwell w ithin the body. Know that such men are fiendish in 
their resolves’ (XVII 5,6). 'Yoga is not for him  who eats too much, nor 
for him  who eats too little  I t  is not for him, O  Arjuna, who sleeps too 
much, nor for him who keeps vigil too long. But for the man who is
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THE PATH OF YOGA IN THE GITA 
temperate in  his food and recreation, who is restrained in  all his actions, 
and who has regulated his sleep and vigils, yoga puts an end to all sorrows’ 
(VI. 16,17).

No doubt, there is one passage where the Gita  seems to agree with 
the ascetics who want to eradicate all natural desires. In  the th ird  chapter, 
answering A rjuna’s question, ‘W hat is it that impels a man to commit sin, 
in spite of himself, driven, as it were, by force?’ Sri Krsna says, ‘I t  is 
desire, it is wrath, which springs from passion Know that it is our enemy 
here, a monster of sin devouring a l l . . . .  T h e  senses, the mind, and the 
understanding are said to be its seat. T hrough them  it veils true knowl
edge and deludes the soul. Therefore, O  A rjuna, control thy senses from 
the begihning and slay this foul destroyer of knowledge and wisdom’ 
(III.37-41) But this is not the real view of the Gita taken as a whole It is 
only when kama or desire leads to sin that the scripture takes up this uncom
promising attitude. For in an im portant verse, it identifies kama which is 
not opposed to dharma  w ith Isvara Himself T he avatara says, ‘I am the 
desire in all creatures, O A rjuna, which is not in conflict w ith dharma’ 
(VII 11)

According to the Gita therefore, the natural m an should neither be 
indulged nor suppressed but wisely directed. But how is this to be done5 

It is a problem which every established religion has to solve Every religion 
dealing with large masses of men has to show a way through which they 
can sublimate their natural appetites, inclinations, and instincts T he 
G ita’s solution of the problem is contained m its doctrine of svadharma

Svadharma in  its ultim ate analysis means the law of one’s own being 
Every man has. first of all, to be true to himself, to the law of his own 
being He has to achieve the best he is capable of by perfecting his own 
natural endowments and by making the most of the circumstances m which 
he is placed. I t  is only then that he will become an efficient servant of 
God and an efficient member of society T he  advantages of such a life of 
action are many First of all, it is obviously the line of least resistance 
Svadharma connotes ease and spontaneity. An action which is not done 
with perfect ease is not the best action. A nd an action which is really 
beyond one’s capacity and which is undertaken only through ignorance and 
rashness is the worst. In  the eighteenth chapter of the Gita there is a 
division of all actions into three classes U nder the first class come those 
actions which are organically related to the nature of the man who performs 
th e m ; under the second, those which involve great strain • and under the 
third, those which are undertaken by a man w ithout regard to his own 
capacity and the consequences.. T h e  Gita  view is that we should discharge 
our duties as a tree discharges its duty of pu tting  forth flower and fru it—
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with perfect ease and spontaneity. T h e  gospel of svadharma demands that 
m an should play his part in the world consciously and  voluntarily as animals 
and trees play their part in N ature unconsciously and involuntarily.

W hen our duties are organically related to our natural endowments, 
they would be most efficiently discharged, whereas, when they are not, 
they go against the grain and are most inefficiently discharged Therefore 
an ideal society is that m  which all men are assigned the duties which they 
are most fitted to discharge, in which every m an’s svadharma is based on his 
svabhava Caturvarnya, or the system of four castes, conceived by the 
Indian sages, was one such ideal society. As far as historical records go, 
there have never been the four clear-cut divisions of H indu society postu
lated in our sacred books, nor has there been at any time a rigid assign
m ent of duties to each of these castes T h e  Indian sages meant by the 
four varnas only an ideal society m  which every m an’s position vJbuld be 
organically related to his aptitudes At any rate, that seems to be the view 
of the divine author of the Gita For he says, ‘T he  system of the four 
castes was created by me according to the division of aptitudes and works’ 
(IV. 13)

T he pursuit of svadharma implies not only ease, spontaneity, and 
efficiency, bu t also beauty. For beauty is nothing but the inim itable grace 
which all creatures exhibit when they are true to the law of their own 
being T he most beautiful rose is that which most nearly approaches the 
ideal pattern of a rose T he most beautiful horse is that which most nearly 
exhibits all the parts and functions of an ideal horse A horse is certainly 
not 'beautiful when its body or legs approximate to those of an elephant 
T he world is rich in  individual forms of varied hues and shapes And 
when any individual form acquires efficiency, strength, or beautv, it reveals 
and glorifies the work of God. T he  avatara of the Gita says, ‘Behold my 
forms, O Arjuna, by hundreds and thousands— manifold and divine and of 
varied hues and shapes’ (XI 5). ‘W hatever being there is, endowed with 
grandeur, beauty, or strength—know that it has sprung only from a spark 
of my splendour’ (X 41) And the way to acquire these qualities is to be 
true to one’s self, to perfect one’s own aptitudes, to improve one’s own 
gifts, to progress along the lines laid down by N ature—m a word, to act 
according to one’s svadharma

T he Gita is thus m accordance with the educational theories of today 
in holding that every person’s individuality is sacred and precious, and all 
that an educator has to do is to make every child who is entrusted to his 
care discover his svadharma, and allow him  free play’ to develop along his 
own natural lines. Only, the Gita does not stop there. It goes a step 
further and says that all our .varied individualities find their fulfilment
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THE PATH OF YOGA IN THE GITA 
only in  service to God. T h e  scripture says, ‘Whatsoever thou doest, what
soever thou eatest, whatsoever thou offerest, whatsoever thou givest away, 
and whatsoever of austerities thou dost practise—do that, O son of KuntI, 
as an offering unto m e’ (IX  27).

Nature, no doubt, is our starting point, bu t God is our goal Hence 
all our actions should have only one ultim ate aim, viz. to rcach God O ur 
svadharma should, in short, be moulded and directed by our ideal of 
Karma-yoga.

T he Gita sometimes speaks of svakarma instead of svadhatma For it 
happens that many people feel that they, have no special aptitude of any 
kind and that their profession was deteim m ed for them purely by external 
circunistanccs. Even then, the Gita tells them, their professional duties 
may be made the basis of Karma-yoga Suppose a man, having no spccial 
aptitude of any kind, becomes, say, a clerk T h e  Gita  says that even he 
can make his everyday duties in his office the basis of Karma-\oga as easily 
as a musical or a mathematical genius O ur spiritual pi ogress depends 
not upon the kind of work we do, but upon the way in which we do it. 
One man may woik in a small place w ith a large heart, anotliei 111 a laige 
place with a small heart. Selflessness illumines even a petty shop, while 
selfishness darkens even a palace.

GOD HIMSFLF A KARMA YOGIN
T h e  originality of the Gita is seen not only in the formulation of the 

doctrine of Karma-yoga, bu t also in the telling illustration it gives of it 
from the wav in which God works in N ature and in history At eveiv tm n  
of its argum ent the scripture points to the example of Isvara Himself as 
a great karma-yogin For God is not a quietist sitting idle 111 a remote 
heaven He is not a sannyasin who has renounced all activity His ideal 
is not a state of naiskaimya  or actionlessness He is ever creating, ever 
destroying He makes N ature produce everyday, eveiy moment, innum er
able forms of life He makes the sun rise every morning and set evciy 
evening He makes the winds blow, He sends down lain and dew, and 
makes the sap rise in trees. He is seated in the hearts of all creatuies, 
making them breathe, live, think, forget, and remember If He withdraws 
Himself even for a moment from His creation, the whole structure will 
collapse and fall And what has He to gain by all this woik? Is there 
anything at all for Him to gain which He does not already possess? T he 
Gita says, ‘T here is nothing in the three words, O Aijuna. for me to achieve, 
nor is there anything to gain which I have not gained Vet I continue to 
work For if I did not continue to work unwearied, O PSrtha, men all 
around would follow my path. If I should cease to work, these woilds
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T H E  CULTURAL HERITA GE OF INDIA 
would perish, and I should cause confusion and destroy these people* 
(III.22-24).

T he Creator thus sets an example for all H is creatures to follow. 
He is a perfect karma-yogm, for H e works incessantly and selflessly 
So man becomes most like God when he works as He works—silently, 
ceaselessly, and selflessly— not caring for the fruits of his action. W hen 
he thus follows the example of God, he soon ceases to feel that he is a 
separate agent He feels that he is doing God’s work, that he is only an 
instrum ent in God’s hands, and that he is always at one with Him

CONSUMMATION OF KARMA'YOGA
T he final step in the exposition of Karma-yoga is taken by the Gita 

when it calmly states the paradox that God, who is the supreme karma- 
yogm , works incessantly, and yet He works not Incessant work and 
absolute rest are mysteriously reconciled in Him As Brahman, the 
Absolute, He is eternally qu iescen t; and as Isvara, the Creator, Protector, 
and Destroyer, H e is always and everywhere active T he  colourless beam 
of light breaks up  into a spectrum of many colours when it passes through 
a prism, and yet it is the same light Similarly, the Absolute emerges from 
the prism  of time, space, and causality as Creator and a world of creatures. 
T he practical lesson that the Gita draws from the mystery of the divine 
Being is that man also should reconcile w ithin himself activity and rest 
He should find rest m  work, and work in rest T he scripture says, ‘He 
who sees no work in work, and work m  no work,—he is wise among men. 
He is a yogm , and he has accomplished all work’ (IV 18) In other words, 
a wise man should work ceaselessly and yet rem ain every moment unaffected 
by the results of his work. T his is possible only when he eradicates the 
notion that he is a separate self with interests of his own, and allows the 
universal spirit to work through him.

BHAKTI VOGA
From this account of Karma-yoga, it will be seen that we have already 

passed unconsciously from karma to bhakti In  the statement that a man 
should give up not only the fru it of action, bu t also the agency of action, lies 
the germ of Bhakti-yoga How can a man learn to give up the agency 
of action when he is a self-conscious individual with a will ot his own and 
not a mere machine? It is only by gradually surrendering his will to God 
in self-forgetting love that he can do this. Hence the necessity of bhakti 
from the very starting point of his spiritual journey.

It is wonderful how the Bhagavad-Gita traverses the whole range of 
bhakti from the crudest kind of worship practised by the ignorant to the
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highest kind of contem plation on the impersonal Absolute, of which only 
the most advanced souls are capable. In  fact, its exposition of Bhakti-yoga, 
in  its myriad phases of ritual, sacrifice, worship, surrender, meditation, 
contemplation, and realization, is as original a contribution to our religious 
tradition as its exposition of Karma-yoga. Just as the Karma-yoga of the 
Gita  is a marvellous expansion of a few mantras m  the Upanisads, so its 
Bhakti-yoga is a marvellous expansion of the various kinds of upasanas 
scattered throughout the Upanisads. But the most sti iking difference 
between the old upasana doctrine and the new bhakti doctrine lies in the 
appeal of the latter to the warm feelings of the heart Had it not been 
for the teaching of the Gita  and similar scriptures m the post-Vedic age, 
our Vedanta would have been either a bleak metaphysics or a mystic ritual 
beyond the reach of ordinary man I,t was the great avatara of the Gita 
that first brought into our Vedic traditions a warm current of love and 
beauty, which afterwards inundated the whole country and threw up 
innum erable literary forms, works of art, and ways of life—all of surpassing 
loveliness T he famous Bhagavata Purana is only one of such develop
ments In  consequence, the avatara of Krsna has become the highest ideal 
of love and beauty— the Beloved of India. And the religion of love that 
he taught became so extensive, so refined, and so etherial that Swami 
Vivekananda, in one of his lectures, says that the Krsna of the Bhagavad- 
Glta belongs to a lower stratum  than the Krsna of the Bhagavata Purana 
Speaking of the lo\e of the gopis of Vrndavana, as described m  the 
Bhagavata, the Swami says, ‘T hat is the very essence of the Krsna incarna
tion Even the Gita, the great philosophy itself, does not compare with 
that madness, for in the Gita the disciple is taught slowly how to walk 
towards the goal, bu t here is the madness of enjoyment, the drunkenness 
of love, where disciples and teachers and teachings and books and all 
these things have become one, even the ideas of fear and God and heaven. 
Everything has been thrown away. W hat remains is the madness of love 
It is forgetfulness of everything, and the lover sees nothing in the world 
except that Krsna, and Kisna alone, when the face of every being becomes 
Krsna, when his own face looks like Krsna’s, when his own soul has become 
tinged w ith the Krsna colour T h a t was the great Krsna! ’ 1

CONCEPTIONS OF ULTIMATE RF̂ I.ITY 
In  all ages and countries, wherever the heart of man longed for God, 

his love expressed itself through some kind of symbolism T h e  ultim ate 
divine Reality is conceived either as a place or a peison or a spirit or a

1 ‘T he Sages of Ind ia’, T he Complete Works o f Swami t wckananda, I II  p 259
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state of consciousness. W hen it is conceived as a place—a paradise or a 
heaven—the worshipper looks upon himself as a pilgrim  on the way to it. 
W hen it is conceived as a person, various kinds of emotional relation
ship are established between the worshipper and the worshipped. T he  
worshipper may conceive of God as a master and look upon himself as a 
servan t, or he may think of H im  as a friend and look upon himself as a 
com rade, or he may conceive of H im  as a parent and look upon himself 
as a child. Or, again, he may conceive of H im  as a  lover and look upon 
himself as His beloved. W'hen the ultim ate Reality is conceived as a spirit, 
either immanent or transcendent, the worshipper becomes either a seer or 
a thinkei, and this gives rise to what has been called Nature mysticism in 
one case and philosophical mysticism in the other And lastly, when the 
ultim ate Reality is conceived as a state of consciousness, the worshipper 
looks upon himself as a sleeper awakened—awakened fiom the sleep of 
ajnana to the one universal consciousness of piana. I t is well known that 
in the H indu Bhakti-sastras of later days these various conceptions of God 
as a person aie termed bhavat—dasya-bhava, sakhya-bhdva, vatsalya-bhdva, 
kanta- or madhuia-bhava, etc But in  the Bhagavad-Gltd, the divine 
Teacher, without using any such technical term, deals naturally with all 
concepts of the ultimate Reality mentioned above W hen he speaks of it 
as a place, he uses the terms loka, sthdna, pada, gati, and dhaman ; when 
he speaks of it as a person, he uses, besides the ubiquitous first personal 
pronoun aham  m  all its seven cases, the terms Purusa, Isvara, etc. W hen 
he speaks of it as an immanent spirit, he uses the words Atman, Jiva, 
ksetrajna, v tbhu , etc , when he speaks of it as a transcendent spirit, he 
uses the terms sat, tat, para, avyakta, aksara, Brahman, etc. And lastly, 
when he speaks of it as a state or condition, he uses the words sth th , nddhi, 
ianti, nirvana, amrta, ireyas, jnana, yoga, etc But what is most remarkable 
is the way m which, m  one and the same passage, several of these concepts 
are blended together without producing any incongruous effect Take, 
for instance, the following: ‘I am the father of this universe, the mother,
the supporter, and the grandsire . . . .  I .am the goal and the su p p o rt; the 
lord and the w itness; the abode, the refuge, and the f r ie n d ; I am the 
origin and the dissolution, the ground, the resting place, and the imperish
able seed’ (IX 17,18) ‘T hen  one should seek that place from which there 
is no return , saying "I seek refuge in that prim al person from whom has 
come forth this eternal process” ’ (XV.4).

SYNTHESIS OF RELIGIONS 
T hus we have in  the G itd a grand synthesis not only of various schools 

of religious thought and various ways and means of spiritual life—such
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as Karma-yoga, Bhakti-yoga, and Jnana-yoga—b u t also of the various 
concepts of the ultim ate Reality which we generally call God.

It may be observed that God, as He is m  Himself, is an impersonal 
Absolute and is designated Brahman, and that God, as He is in  relation to 
us and the world, is a personal deity and is designated Isvara T he  former 
is a scientific conception and the latter a poetic one At the beginning 
of the twelfth chapter of the G ita  the question is raised whether we should 
meditate on the impersonal Absolute or the personal Isvara T he  answer 
of the Lord is that both methods lead to the same result, bu t that the 
former is naturally more difficult for the embodied beings than the latter 
Elsewhere H e goes further and says, ‘W hatever may be the form which 
each devotee seeks to worship with faith—m that form vculy do I make 
his faith steadfast Possessed of faith, lie worships that form, and his 
desires are fulfilled, granted, in fact, by me alone' (VII 21,22)

All forms of the Divine which men worship—from the crudest image 
to the highest Isvara—are only symbols of the Formless. Therefore, while 
tolerating all forms, the Gita  says that the higher the form the better is 
the result, and that it is only the ignorant who think that the transcendent 
Spirit has any inherent form of its own: ‘Not knowing my supreme 
nature, im m utable and transcendental, foolish men think that I, the 
unmanifest, am endowed with a manifest form ’ (VII 21) T his is a remark
able statement on the part of the avatara clad in hum an form, who 
thioughout the Gita calls upon men to come to Him, worship Him, and 
seek lefuge in Him. It is the best illustration of the H indu doctrine of 
adhikara, according to which the highest tru th  is not hidden, but only 
tem pered for the time being according to the capacities of men who have 
to assimilate it Accordingly, the Gita, tolerates all forms of worship, but, 
at the same tune, gently leads the worshipper on to a pure and noble type 
of monotheism, whose distinguishing characteristic is its progressive spirit
ual freedom.

SCRIPTURE AND INDIVIDUAL FREEDOM 
At the beginning of the seventeenth chapter of the Gita an important 

question is asked by A rju n a ’ ‘Those who leave aside the ordinances of 
the scripture (Sastra) bu t worship w ith faith (sraddha)—what is their state, 
O Krsna?’ It is the question of authority vs freedom, Church vs individ
ual, which every historical religion has to face Therefore it is necessary 
for us to understand clearly what the Gita  has to say on this point, 
especially, as no direct answer is given in  the text to A rjuna’s question 
T hat Sraddha or faith of the individual is an all-im portant th ing in worship 
is, of course, recognized in a ringing verse at the end of the seventeenth
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chapter, which says, ‘W hatever offering or gift is made, whatever austerity 
is practised, whatever rite is performed—if it is done w ithout faith, it is 
called asat, O Arjuna. It is of no account here or hereafter’. T his verse 
should be regarded as a counterpart of the verse which occurs at the end 
of the previous chapter, and which runs as follows: ‘Therefore let the 
scripture be thy authority in determ ining what ought to be done and what 
ought not to be done Knowing the scriptural law, thou shouldst do thy 
work in the world’.

These two verses are complementary to each other. Perfect worship 
is that m which there is implicit obedience to the Sastra and a free excrcise 
of iraddha— that in which both the Church and the individual co-operate. 
And, conversely, the most imperfect worship is that m which there is 
neither obedience to the Sastra nor exercisc of iraddha—that which is both 
untraditional and insincere, that which is the result of mere egoism T he 
former is termed sattvika  and the latter tamasika They are two extremes. 
And in between is the third  type in which only one of the elements—either 
Sastra or iraddha—is present. T his is the rajastka type T his type has 
naturally two subdivisions (1) that kind of worship which is in accor
dance with the Sastra but which has no iraddha  behind it, and (2) that 
kind of worship which is not in accordance with the Sastra bu t which is 
the result of the individual’s own iraddha A rjuna’s question obviously 
refers to the second subdivision Of these two types of worship which is 
the better? T he Gita says that the answer depends on the kind of sraddha 
of the man, which again depends upon his own natural disposition. T he 
iraddha of-one man may drive him to the worship of the gods , that of 
another, to the worship of demigods and demons , and that of a third, to 
the worship of ghosts and spirits I t  is, again, the iraddha, of some men, 
unaided by Sastra, that drives them to terrible mortifications and tortures 
of the flesh under the false notion that ihese constitute what is called 
tapas Thus, while those types of worship which are in accordance with 
the Sastra, but which are not sustained by iraddha, may be simply futile, 
those which aie not sanctioned by the Sastra, bu t which are the result of 
a misguided iraddha, may be positively harmful T here is no guarantee 
that an individual’s unaided iraddha will always lead him along the right 
path It is therefore safe for the individual, especially in the early stages, 
to rely upon the guidance of law and tradition At the same time, it 
should never be forgotten that law and tradition should fulfil themselves 
in the illum ination and faith of the individual Sraddha should complete 
what the Sastra has begun Everywhere the Gita  holds the balance even 
between obedience to scriptural law and spiritual freedom If tradition 
is overemphasized, the growth of religion is retarded, and if individual
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freedom is over-emphasized, the continuity of religion is broken. T he 
correct view that we should take of scriptures therefore is that they are 
our teachers, whose aim is to help us to think for ourselves and enable us 
to win our spiritual freedom and employ it wisely. It is significant that 
the Gita  includes the study of the Vedas m  its list of virtues in several 
places, bu t says elsewhere that the vision of God cannot be gained through 
the study of the Vedas, nor through penances and gifts, but by the 
individual’s exclusive devotion to Isvara And more significant still is the 
Gita’s own example in this matter. For the great scripture everywhere 
follows the Upanisadic tradition, bu t re-interprets and expands that tradition 
in such a way as to make it almost an original gospel

T he  wisdom of the Gita, is further seen m  that, while ending its 
message on the grand note of prapatti or the absolute self-surrender of the 
worshipper to God, followed by the divine promise of release from all sms, 
it never encourages the excessively emotional bhakti of later ages which 
is divoiced from healthy action and thought T he  bhakti that it teaches 
is well balanced by a life of disinterested action on one side and by a 
compi ehensive vision on the other It cannot be too often repeated that 
one of the most remarkable features of this great scripture is that, in its 
teaching, the various components of spiritual life, viz karma, bhakti, and 
jnana, are kept in perfect balance and harmony

DHYANA YOGA
T h e  intensive phase of Bhakti-yoga is called Dhyana-yoga in the Gita 

It consists of moments of intense rapture when the soul is lifted to the 
heights of the eternal Being and rests satisfied bu t speechless. T here is. a 
remarkable description of it m the sixth chapter: ‘As a lamp in a place 
sheltered from the wind does not flicker— that is the figure employed of a 
yogm , who, w ith a subdued mind, practises concentration of the spirit. 
T hat in which he knows the boundless joy beyond the reach of the senses 
and grasped only by the understanding, and that in  which when he is 
established, he never departs from tru th  ; that on gaining which he feels 
there is no greater gain, and that in which he abides and is not moved 
even by the heaviest of afflictions—let that be known as yoga. It is 
severance indeed of contact with pam  and it is to be practised with deter
mination and an untiring  m m d’ (VI 19-23).

In  the facc of such verses it is absurd to say, as some do, that the 
Gita  is merely a gospel of duty for du ty’s sake, or that it is merely a gospel 
of hum anitarian work or social service T h e  Gita  is a comprehensive gospel 
of yoga, and includes w ithin itself all the ways and means by which man is 
brought into union with God.

THE PATH OF YOGA IN THE GITA
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JflANA-YOGA

T he final stage m  the path of light which leads to union with God 
is called Jnana-yoga. T h e  word jnana, as it is used in  ou r Vedantic litera
ture, has no word exactly corresponding to it in E ng lish ; for jm n a  docs 
not mean mere knowledge, though, coming from the same root, it is often 
translated as knowledge. I t  means, howevei, much moie than ordinary 
knowledge. It comprises both knowing and being. We can never know 
God as we know any external object—a house or a tree For God is not 
an objcct He is the eternal subject. Accordingly, wc cannot leali/e H im  
through intellectual knowledge, bu t only "by inward spiritual growth H ere 
knowing and being are one In other words, it is only to the extent of 
partaking of the nature of God that we may be said to know Him. Rightly 
does A rjuna say in the Gita, addressing the Lord, ‘T hou  alone knowest 
Thyself through Thyself, O supreme Person’

But i t  must be adm itted that the word jnana  is also often used in a 
lower sense. I t  often means metaphysical knowledge, and not spiritual 
realization. And therefore those sections of the Gita  which are devoted to 
jnana  deal as much with metaphysics as with religious expci ience

RELATION WITH THF SAMKHYA SYSTEM 
T he  metaphysics of the Gita  is influenced by two systems of philosophy 

—the Samkhya and the Vedanta Many verses in the Gild, cannot be 
understood w ithout at least an elem entaly knowledge of the Samkhya 
system. It should not be forgotten, of course, that at the time of the Gita, 
the Samkhya had not yet become a rounded system of thought Its 
doctrines were still in a rather fluid state, and the words it used had not 
yet hardened into technical terms. And many ideas and expressions were 
common to the Samkhya, Vedanta, and Buddhist schools So it is rathei 
uncritical to read into the language of the Gita the clear-cut doctrines of 
the later Samkhya However, it cannot be denied that the Teacher of the 
Gita was as much influenced by the speculations of Kapila, the reputed 
founder of the Samkhya, as by the revelations of the Upanisads He 
included Kapila among the vibhutis  or manifestations of Isvara and tried, 
if possible, to w'oik the speculation of that gieat thinker into the synthesis 
of His Gita. T he  task was not an insuperable one For at the time of the 
Mahabharata, the Samkhya thought was still theistic as in the Upanisads. 
It had not yet become a dualistic atheism

Let us sec how far the Samkhya ideas arc utilized in the Gita. In 
the first place, it should be observed that the word samkhya is used m five 
or six verves (II “39, III  3, V 4,5, X III 21, X V III 13) in the Gita—not in 
the sense of the Samkhya system, but in the sense of metaphysical knowl-

418



T H E  PA TH O t YOGA IN T H E  GITA 
edge. And m  one of these verses (X V III.13) the word samkhya  is 
interpieted by Sankara actually to mean Vedanta. T he  Samkhya as a 
system of philosophy founded by Kapila is, according to the commentator, 
referred to in the Gita, by the expression guna-sankhyana in XVIII 19 
W hatever that may be, the Gita  accepts the concept of Prakrti, which is 
also found in the Upanisads. It whole-heartedly accepts the three gunas— 
sattva, rajas, and tamas—as the fundam ental dispositions ot Prakrti. It 
accepts on the whole the twenty-four tattvas (principles) in the evolution 
of Prakiti (VII.4,5, X III 5,6) It admits that our actions arc to be attributed 
to the forces of P rakiti in us, and not to the soul which is abo\e these 
It admits that the soul is deluded in thinking that it is the doer, while 
it is the senses, manas (mmd), ahankara (punciple of individuality), and 
buddhi (intellect) that aie lcsponsible for everything that is done It also 
admits that the libeiated soul is free from this delusion and knows its own 
nature and transcends the thiee gunas of Prakrti

But the Gita, alters the trend of the whole Samkhya system by its 
Upanisadic conception of the one U ttam apurusa, of whom the other 
Purusas are only individual manifestations And this Puiusottam a is not 
meicly a witness of the changes of P rakiti. He is also the Governor. 
P iakrti is His Prakrti Its changes are directed by His will P iakrti is 
His lowei manifestation, while the souls are His highci manifestations 
As P tak iti is thus an aspect of God, contact with it is not evil On the 
other hand, it is only by woiking in conjunction with it to cairy out the 
purposes of God that the individual Purusa can get over his individuality 
t  urthermore, the liberated Purusa is not merely free from the thraldom of 
P ra k iti , he is in conscious union with God. Thus, at every step, the 
atheistic dualism of the later Samkhya is avoided in the Gita T he  Teachci 
simply makes use of the Samkhya analysis of N ature and the mind of man 
in His populanzation of the Upanisadic teaching It may be that the 
Samkhya analysis is now supeiscded, and its account of the evolution of 
the v\oild must give place to more scientific theories But that does not 
in any way invalidate the teaching of the Gita  and the Upanisads based on 
religious experience

RELATION WITH THE YOGA SYSTEM 
Similai to the G ita’s relation to the Samkhya is its relation to Patanjali’s 

Yoga system Patanjali accepts the dualism of the Samkhya and believes 
in the theory of the evolution of the world from the juxtaposition of Puiusa 
and P iakrti and prescribes a severely giaded discipline of the m m d lor 
reaching samadhi In fact, there is no essential diffeience between the 
Samkhya and Yoga systems, except that the lattei prescubes a detailed
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sadhana for liberation and makes a faint mention of ISvara. Devotion to 
Isvara is said to remove all obstacles in  the path of yoga. Iivara is defined 
by Patanjali as a Purusa-visesa or particular Purusa, who is untouched by 
the actions and imperfections of the world. He stands outwde the other 
Puru§as and Prakrti He is not im m anent in creation, nor is He the 
Creator. T h e  evolution of the world does not depend upon Him  Nor 
is the liberation of souls directly brought about by Him, nor does salvation 
mean union with Him. He is only the model of a liberated Purusa and 
the first teacher of yoga, and by devotion to H im  other Purusas can become 
like Him.

T his short account of the system will show how different it is from 
the teaching of the Gita, in  both its theoretical and practical parts First 
of all, the Gita uses the word yoga, as we have seen, in a far wider and 
more varied sense. T he yoga of Patanjali’s system is a mere channel of 
mental discipline, while the yoga of the Gita, is an ocean of spiritual life. 
T h e  eight accessaries of the former—yama, myama, etc —form a very small 
part of the latter T he Gita does make mention of all of them, but not at 
all xn the form of a cast-iron system Particular care is taken to see that 
the regulations prescribed are not harsh or difficult. T he  Gita advocates 
no difficult poses nor any prolonged breathing exercises It advocates 
moderation in eating and sleeping, and not severe fasts and vigils It 
roundly condemns all unnecessary mortifications of the flesh

Again, there is no comparison between the conception of God which we 
have in the Gita and that which we have in the Yoga system According to 
the Gita, God is both transcendent and immanent H e is present every
where in creation and extends beyond it He determines all the activities 
of Nature He helps all souls with His kindly presence at their centre 
He is a Redeemer w ithin call He has many different phases, as Brahman 
the Absolute, Hiranyagarbha the cosmic Soul, Isvara the personal God, 
Sakti the creative Power, avatara or God in human form, Jiva the individual 
soul, vibhu ti or particular manifestation, and as Prakrti of the eight
fold Nature T hus the Purusottama of the Gita and the Purusa-visesa of 
the Yoga system are poles asunder

NATURE AND OBJECT OF JKANA
But Jnana-yoga, as we have already seen, means not only knowledge 

of God and of His several manifestations, bu t also the realization of the 
soul’s union with H im  It includes also the experience of the mystic unity 
of all things. T h e  Gita says, ’W hen he sees that the manifold nature of 
beings is centred in One and that all evolution is only from there—he 
becomes one with the Absolute’ (X III.30). ‘W hen thou hast seen it, thou
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shalt no longer be deluded as now, O  A rju n a ; for thou wilt see all things, 
w ithout exception, in  thyself and also in  me’ (IV.35).

T h e  vision of visvarupa, the cosmic form of the Lord, which came to 
Arjuna in the middle of his thrilling discourse w ith Krsna, is a symbol of 
this experience We are told that a new sense—a th ird  eye, as it were— 
was opened in him, and he saw to his great astonishment a transfiguration 
of the world. T he  Gita, says, ‘T here, m  the person of the God of gods, 
A rjuna beheld the whole universe, w ith its manifold divisions, all gathered 
together in O ne’ (XI 14)

SUPREME BEING AS PERSONAL AND IMPERSONAL
T here is a fundam ental difference between the conception of God 

implied in jnana  and that implied in bhakti. In  the exercise of bhakti 
we regard God as a being, outside ourselves, possessing m perfection all 
those spiritual values of which we have only glimpses in this world. But 
in the exercise of jnana  we view H im  as a supra-personal spirit, of whom 
no predication can be made by man. H um an conceptions of justice, 
mercy, love,'goodness, etc are such poor things that it is ignoble to clothe 
the supreme Being with them. T h a t is why the great Upanisadic seers 
gave only a negative description of the A t m a n ,  saying, ‘not this, not this’ 
Though the Bhagavad-Gita is a theistic scripture, the utterance of a 
personal God, we find scattered throughout its pages both conceptions of 
the ultim ate Reality—what v\e in an earlier section called the scientific 
and the poetic conceptions In chapter X III, for instance, we find both 
of them  in antithesis ‘I will now describe that which ought to be known, 
and by knowing which immortality is gained It is the supreme Brahman, 
who is w ithout beginning and who is said to be neither being nor non- 
being His hands and feet are everywhere ; His eyes, heads, and mouths 
are facing m all directions , His ears are turned to all sides , and H e exists 
enveloping all He seems to possess the faculties of all the senses and yet 
H e is devoid of the senses. He is unattached and yet H e sustains all things. 
He is free from the qualities of Nature, and yet He enjoys them He is 
without and w ithin all beings. H e has no movement, anfl yet He moves. 
He is too subtle to be known H e is far away, and yet He is near He 
is undivided, and yet He is, as it were, divided among beings H e is to 
be known as the sustainer of all creatures He devours and H e generates. 
T he light of all lights, He is said to be beyond darkness As knowledge, 
the objcct of knowledge, and the aim of know ledge, He is set firm in 
the hearts of all’ (X III 12-17).

Some scholars aie of opinion that !>oth the personal and the impersonal 
aspects of Divinity are included m the Gita concept of Purusottama.
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W hatever that may be, it must be adm itted that the G ita  draws no hard 
and fast line between the highest bhakti and the highest jnana. Take, for 
instance, the following passage: ‘Four types of righteous men worship me, 
O Arjuna—the man in distress, the m an who wishes to learn, the man 
who has something to attain, and the m an who has attained supreme 
knowledge O f these, the m an of supremfetnowledge (jnantn ), having his 
devotion centred in One (eka-bhakti) and being ever attuned, is the best. 
For supremely dear am I to the m an of knowledge, and he is dear to me’ 
(VII 16,17).

Similarly, m  the well-known description of jnana  in the thirteenth 
chapter (7-11) not only are the highest moral qualities mentioned, bu t also 
unswerving devotion to God. T hat is why the G itS  speaks only of the 
two paths of Karma-yoga and Jfiana-yoga and not of the three paths, as we 
do now, of karma, bhakti, and jn&na. T he avatara says, ‘In  this world, 
a twofold way of life was taught of yore by me, O Arjuna, that of knowledge 
for men of contemplation and that of works for men of at'tion’ (III 3)

SOCIAL MESSAGE OF THE GITA
In  the preceding sections we have traced the path of yoga in the Gita 

from its beginnings in the awakening of buddhi to its culm ination in 
jnana  But the unique feature of jnana, as taught in the Gita, is that it 
is never divorced from service to society. I t  is indeed remarkable how, 
even in its highest flights of description of the rapture of the saints, this 
gieat scripture never fails to m ention love of all creatures as an inalienable 
element in it Take, for instance, the following passage describing 
Biahm anirvana  or beatitude of the realization of God: ‘T he yogin who is 
happy within, who rejoices within, and who is illum ined within becomcs 
divine and attains to the beatitude of God Those whose sins arc 
destroyed and whose doubts have been removed, whose minds are dis
ciplined and who rejoice m  the good o f all beings—such holy men attain 
to the beatitude of God' (V.24, 25). O r, again, the following verse which 
ends the section on Dhyana-yoga in the sixth chapter: ‘H e who looks 
upon all as himself in pleasure and in’ pain—he is considered, O Arjuna, 
a perfect yogin’ (VI. 32)

T he teaching of the Gita, in short, is that, starting w ith our natural 
endowments, we have to pass through the world, doing ovu duty to society 
in a spirit of detachment, and reach our home in God. Svadharma, 
lokasangraha, and yoga arc the three im portant terms which may he said 
to sum up the message of this scripture. A casual reader is apt to lose 
sight of the m iddle term, especially as it is a term  not mentioned in- the 
Upanisads In  fact, unsympathetic critics of H induism  have often ignored
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it and said that social service forms no integral part of our religion. They 
forget that thfe service to society is fundamental to, the very concept of 
H indu dharma. Dharma etymologically means that which binds society 
together. T he H indu State had for its aim only the maintenance of dharma. 
O ur ancient writers on political science seldom recognized either the divine 
right of kings or the divine right of States. Dharma, according to them, was 
above the secular power of the State. Again, the maintenance of society in 
dharma is the very purpose of an amtara, as defined in the Gita And the 
whole objcct of the Gita teaching is to make Arjuna do his duty by society 
and not run away from it, as he proposes to do at the beginning of the dis
course. Lastly, the master stroke in the message is the representation of God 
Himself as a karma-yogin who is ever engaged in maintaining law and order 
m the universe of His creation.
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THE Yogavasistha is one of the finest works in Sanskrit. Its author, 
whoever he might have been, must have combined in himself a great 
mystic, a great philosopher, and a great poet. Quite a num ber of the 

later Upanisads, Viveka-cudamani, Hathayoga-pradipika, Siva Samhita, 
Pancadasi, Jivanm ukti-viveka, Bhakti-sagara, Rama-Gita, and Vedanta- 
m uktavali copiously quote from it A Sanskrit w riter on the Vedanta has 
stated very boldly, ‘Another work like the Yogavasistha has neither been 
produced nor is likely to be produced’ (Brahm ahm ka, 256). T he  author 
of the Yogavasistha himself claims that his work is ‘a veritable store of 
wisdom and contains all that is best anywhere’ (III 8 12).

For various reasons it is difficult to ascertain the time when the 
Yogavasistha was composed Tradition, relying on the dramatic situation 
created in the work, attributes it to Valmlki, the reputed author of the 
Ramayana  Among modern scholars, there are two different opinions 
about the probable date of its composition. According to one, the work is 
post-Sankara and must have been composed sometime ‘between the eleventh 
and the middle of the thirteenth century’ T he  other regards it as a pre- 
Sankara work which must have been composed before the advent of even 
Gaudapada, the grand-teacher of Sankara

SOME OUTSTANDING AND DISTINCTIVE FEATURES 
W hatever its date of composition may be, the work, however, is not 

meant for any particular period of history It appeals to the modern 
reader as much as it might have done to those of the age when it was 
composed. T he Yogavasistha appeals in particular to the modern reader 
for its rationalistic outlook All authority, ancient or modern, human 
or divine, is rejected as such T ru th  is to be discovered by us by our 
oWn endeavour at rational interpretation of our own experience, which, 
of course, can be extended and deepened by our own aspirations and 
efforts T hus says Vasistha, the philosopher, the sage, and the teacher, 
m the work ‘A devotee of reason should value the works even of ordinary 
persons, provided they are rational and advance knowledge, and should 
discard those even of the sages, if they are not such. A reasonable state
ment, even of a child, should be accepted, while the unreasonable ones 
should be discarded like a piece of straw, even though they are made by 
the Creator Himself’ (11.18.2,3) ‘No teacher or scripture can ever show
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us God. He is realized by one as one’s own self, through one’s own purified 
and perfected intuition ' (Via. 118.4). 'T here is only one ultim ate source 
of knowledge, namely, one’s own direct experience, which is the ground 
and source of all other pramanas, even as the ocean is the ultim ate souice 
of all waters’ (H.19.16).

Another feature of the Yogavasts\ha is its catholicity, generosity, and 
spirit of reverence for the views of others. T hough unorthodox, the work 
is nowhere polemical It respects every view and tries to understand it 
as sympathetically as possible. T hus we read. ‘All the various views 
arising at different times and in different countries, however, lead to 
the same supreme T ru th , like the many different paths leading travellers 
from different directions to the same city. I t  is ignorance of the absolute 
T ru th  and misunderstanding of the different views that cause their 
followers to quarrel with one another with b itter animosity. They consider 
their own particular dogmas to be the best, as every traveller may think, 
though wrongly, his own path to be the only or the best path’ (III 96 51-53) 
'T he  method by which a man makes progress is the best for him  He 
should not change it for another, which is neither proper for him, nor 
pleases him, nor is fruitful of good to him ’ (VIb 130 2)

Still another feature which distinguishes the Yogavasistha from most 
of the other spm tual works of India is its belief in unqualified equality of 
rights m spiritual and worldly matters between man and woman It does 
not regard woman as in any way inferior to man Not only has she the 
capacity to rise high spiritually, but she often goes ahead of hei male 
companion and leads and raises him  up.

‘A wife of noble descent can by her own effort lead her husband out 
o t  the deep and extensive darkness of ignorance. Even the scriptures, the 
preceptor, and the sacred incantations are not so effective in raising a man 
spiritually as an affectionate wife of a noble descent can be She is to her 
husband a companion, a brother, a sympathizer, a servant, a teacher, a 
friend, a scripture, a refuge, a slave, wealth, and joy ; and all these at once’ 
(Via 109.26-28).

T he  Yogavasistha teaches the brotherhood not only of all hum an beings 
bu t of all creatures. T hu s tells Vasistha to his pupil Rama ‘T he idea 
that this one is my brother and that one is not is entertained only by petty- 
m inded people. How can one be said to be a brother and another not, 
when the same Self equally pervades all? All classes of creatures, O Rama, 
are your brothers T here is none here who is absolutely unrelated to you ’ .1

T h e author does not believe in  dry and hair-splitting argumentation, 
which only a few people can understand T o  make his teaching effective

1 V 18 61, V 20 4, V 18 57
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he takes help of similies, illustrations, and stories. In his own words: 'All 
that is expressed in sweet and graceful words, and with easily comprehen
sible arguments, similies, and illustrations, goes direct to the heart of the 
listener, and expands there, just as a little drop of oil expands on the 
surface of watei , whereas all that is said without suitable illustrations 
and arguments unintelligible to the hearer, in confused and obscure 
language, docs not enter the heart of the hearer, and is a mere waste of 
words, like butter poured on the burnt ashes of oblation It is only 
through appropriate similies and illustrations that subtle themes which are 
worthy of being known, can be made popular as it has been done in all 
great works’ (III 84.45-47).

Finally, the Yogavasistha is not a work expounding or supporting the 
teachings of any particular school of thought as distinguished from another 
Its teachings are not those of any of the traditional schools of Indian 
philosophy. It synthesizes the best aspccts of all systems of thought, partic
ularly those of the Samkhya, the Yoga, the Buddhist, and the Upanisadic. 
Its is a thoroughgoing, systematic, and compiehensive idealism, different 
from the view of all other idealistic schools of Indian thought.

THE DRAMATIC SITUATION IN THF YOGAVASISTHA 
T h e  Yogavasistha pictures a situation in which the philosophy it 

expounds, in a literary and popular manner, originated Ramacandra, 
the young prince of Ayodhya, whose life and activities are depicted in  the 
Ramayana, just on the eve of his departure with the sage Visvamitra to 
protect the la ttcr’s religious performances from the distuibm g raksasas, fell 
a victim to serious intellectual doubts and consequent loss of interest in 
life, its pleasures, and activities Finding no satisfactory solution of the 
riddle of existence, he cues m despair. ‘Is there any view which is free 
from error? Is there any place where there is no suffering? Is there any 
creation which is not ephem eral5 Is there any transaction which is free 
from deception?’ (I 27 31) ‘Is there any better state of existence which 
may be free from suffering, ignorance, and grief, and which may be full of 
undecaying joy?’ (I 30 24) Vasistha, the family preceptor, is called in for 
formulating a proper philosophy of life Rama requests him to teach him 
‘the science and art of a peifectly happy life’ (I 31 17) And thus we have 
the b irth  of a philosophy of Vasistha which is embodied in the Yogavasistha 
A brief outline of this philosophy is sketched in the follow mg pages

T H E  IL T IM Y T E  SOURCE OF KNOW LED f.F 
As already mentioned, direct cognition or intuition is the only and 

iltimate source of all knowledge, be it of an external object, of the Self,
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or o£ God. T here  is no other pramana (source of knowledge) adm itted by 
Vasistha.1 Lacking in  direct personal experience, nobody can know any
thing completely from a mere description p i it—none can know how sugar 
tastes except by tasting it himself (V 64.53) Others can only give us a 
hint or partial indication of things unknown to us by way of analogy and 
illustrations (upamana  and distanta) (II 18.51f).

IDEALISTIC MONISM 
O ur experience and a little reflection thereon reveal that without a 

common substance im m anent in both of them, two things cannot be related 
either as cause and effect or as subject and object Knowledge can have 
for its object only that which is homogeneous with its nature. Being 
related and known to each other, all things, objects and subjects, must 
thus be modifications or forms of one and the same consciousness3

Idealism A modification or form of consciousness is called an 
idea, thought, or image (lialpana) T he  entire world experience is thus a 
kalpana or idea of the absolute Consciousness Consciousness in its 
objective and manifested phase is called manas (mind) by Vasistha T he 
world of experience, with all its things, laws, time and space, and individ
ualities, is a creation of manas, an idea They are all made of the same 
stuff as diearns aie T here is nothing absolute and purely objective about 
time and space Both are relative and subjective, and they differ with 
different subjects Both cease to be experienced by a yogin in samadhi. 
T he laws of nature, those of identity, uniformity (niyati), etc are also 
mental concepts and are relative and subjective They are not applicable 
in the same form to the entire experience T he  m ind may undo them and 
introduce a different order T he order, stability, and persistence we find 
in our world are also imaginary like those of dreams *

W aking and dream experiences. T here is thus little or no difference 
between the waking and dream experiences Both are alike in their nature 
as long as each lasts From the standpoint of a higher realization, no 
difference is felt between the two As hundreds of dreams are experienced 
in the sleeping hours of our life, so hundreds of ‘waking dreams’ are 
experienced by the self in its transmigratory journey As we can remember- 
the various dreams experienced throughout our life, so the enlightened 
ones (siddhas) can rem em ber the numerous waking dreams experienced 
by them  during their past career.’

* III  42 15, II  19 16, VIb 52 29.* III  121 37, VIb 38 8‘ IV 11 23, Via 42 16, IV 47 48.58,59, V 48 49, VIb 56 3, VIb 210 11, Via 61 29, Via 37 21,22, VIb 148 21, l i t  IS 36, III 60.21-26, III  103 13, VIb 73 19,20.* IV 19 11,12, VIb 34 29,30, IV 18 47
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TH£ CULTURAL HERITAGE OF INDIA 
Subjective idealism: According to the Yogavasistha, every individual

cognizes and perceives only that which is w ithin his own experience, no 
m ind perceives aught b u t its own ideas. T h e  world experience of every 
individual has arisen individually to every one. Every m m d has the power 
to m anufacture its own world.*

Objective idealism: Vasistha also admits a cosmic world with count
less objects and individuals w ithin it, which in its original form is a system 
of ideas in the cosmic M md called Brahma Brahma imagines the world 
and all the individuals w ithin it at the commencement of the creation, and 
they continue to exist as long as Brahma lives (111.55.47)

Two idealisms reconciled: T he  ideas imagined by Brahma (cosmic
Mind) are the common objects of experience of us all, although m  our 
own m ind they are experienced as our own. It may also be said that they 
are the reals (bim ba) which our minds im itate or copy (pratibim ba). As 
every m m d in itself is an idea of the same cosmic Mind, it is capable of 
representing w ithin itself other individual minds also as its own ideas. 
One is an idea in  the m m d of others as much as others are ideas in that 
of that one As it is possible that several men may see the same dream, 
it happens that we all experience the same objects As the same person 
may be seen in imagination by many individually, so also the same world 
experience is imagined in every mind, in  the same way as it has arisen 
in  the cosmic M ind .7

T H E  YVORIDS WE EXPERIENCE 
T he terms cosmic M ind and individual mind are, according to Vasistha, 

relative T h a t which is an individual in  relation to a wider and more 
comprehensive cosmic M md and its contents, may, in its own turn , be 
considered to be cosmic m relation to the entities (ideas) w ithin its own 
objective experience For, according to him, every object has a subjective 
aspect, i e. is a mind, in which is experienced a world peculiar to itself, 
as m  a dream. Every idea, thus, is a monad in itself and has a world w ithin 
its experience, every ideal content of which is, again, in its turn, in  itself, 
an individual monad having another w ithin itself. T here is no end to 
this process of worlds w ithin worlds In  this way, in each universe are 
contained millions of other universes, and this process goes on ad in fin itum . 
All this is unknown and unreal to us, bu t is directly known to those who 
have attained perfection."

All the worlds which thus arise successively or simultaneously are
• I I I  40 29, 111 55 61,62. IVb IS 4’ VIb 20 7, III 55 48, V 49 10, VIb 151 10, VIb 154 11, I II  53 25.• IV 18 16,27, IV 19 1, III  52 20, III 44 34, VIb 59 33,34
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not necessarily of the same kind. - They are not governed by the same laws 
and evolved in the same way as our own world. Some of them may have 
more similarity than others and some none at all T h e  same is the case 
with individual persons. M ind is not bound by any law of creation to be 
followed always and everywhere. T he  theories of creation propounded in 
various systems of thought are idle fancies.'

T h e  manifestation of an  objective world w ithin a m ind proceeds by 
way of materialization and extem alization of ideas m  the form of things, 
body, and senses, consequent upon a wish, craving, or desire to enjoy 
particular objects. T his process can be well understood by a study of the 
phenomenon of dream, for the law of evolution or rise of an objective world 
is the same as in the case of a dream, of an after-death experience, and of 
the present knowledge of a cosmos. T h e  dynamic force behind the mani
festation of all objects in one’s experience is the desire to be something 
or to have something, which the creative imagination supplies forthwith .10

T H E  MIND OR INDIVIDUALITY 
Individuality, according to Vasistha, does not consist in being some

thing like a simple, undecomposable spiritual entity called soul It 
consists, on the other hand, in being a m ind (manas), which means a 
particular mode of the absolute Reality, determ ined by a particular move
ment, tendency, desire, or will to imagine. It is called by various names 
such as buddhi (intellect), ahankara (ego), citta (attention), karma (activity), 
vdsana (desire), indrtya (sense), prakrti (root-matter), and others on account 
of its different functions 11 M ind is not anything different and separate 
from the absolute Brahman. It is Brahman manifesting Itself as creative 
agent. It is the whole looked at from a particular point of view .13 There 
are three grades of manifestation of the m ind with reference to its gross
ness It is called Jiva or monad when it originates in Brahman as a subtle 
and powerful ind iv iduality ; it is ego when it becomes a little  grosser and 
more objective ; and it is a physical body when its grossness, limitedness, 
and objectiveness are complete 13 T here is no lim it to the num ber and 
kinds of monads m  the universe (IV.43 1-4).

OM NIPOTENCE OF T H O U G H T  
As minds, we have limitless power at our command. T hought m the 

forms of desire, imagination, effort, and will is the most potent force in
• IV 47 14,17f, Via 66 28,24.“ I l l  12 2, VIb 22 37; Via 114 17; III  4 79
11 III 96 3,17 29, III 64 16, V 13 51,54, III 96 43 ”  IV 42 18, V 13 53,54, Via 96 19.>* III 64 12,14, III  13 18f
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the world. M ind is endowed with creative power. In  its creative activity 
m ind is absolutely free. W e all attain to what we aspire after. All that 
we intensely desire and make efforts for comes to us sooner or later. In  
fact, our own efforts guided by our aspirations are the warp and woof of 
our destiny O ur lives are what we make them  by our thoughts T he 
world around us changes in accordance with our own thought. O ur per
ceptions are coloured by our own beliefs T h e  extent of space and the 
duration of time are relative to our thoughts and emotions. Faith is the 
secret of all success and achievements. Bondage and freedom aie states 
of m ind and are wrought by thought. T he physical body ls-a creation of 
mind and can be shaped by it into a desired form. Most of the diseases 
of the body originate in the disturbances of the m ind and can be cured by 
right thinking and re-educating the mind If we did not allow our balance 
of m ind to be lost or marred by ambitions, worries, anxieties, and cares, 
no disease could ever enter our body Happiness is another name for the 
harmony of the mind Right culture of the m ind is then the secret of 
joyful living 14

T he main secret of attaining supernormal powers, according to the 
Yogavasistha, is affirmation of one’s spiritual nature, which is above the 
limitations of the physical body Through the process of constant denial 
of all false limitations, created by wrong thinking, and through thoughtful 
auto-suggestion and affirmation of the ideal perfection, extraordinary 
powers are manifested in us. We should not allow our m ind to be 
governed by the idea of the limitations of the body and the senses 15 

Extraordinary powers can also be acquired through the awakening and 
control of the kundalinl-Sakti14 residing in our body and normally lying 
dorm ant.17

TH E  NATURE OF TH E  JIVA AND HIS DESTINY 
T he body, the senses, the mind, the intellect, the ego, and even the 

individuality, cannot as such be regarded as the Self, for each of them can 
be transcended on one or the other level of experience, each of them is 
an object of our consciousness, and each of them is moved to activity by 
something else from the deep within T he  subject and the object must 
be unified in the Self, otherwise knowledge would not be possible. T he

“ III 1116, VIb 139 I, III 4 79, III 45 12-14, 111 56 28,50, 11160 16,17,20 22,28,VIb 148 S3, VIb 100 3, IV 21 20-22,56 58, IV 17 4, Via 51 3, III  98 3, IV 45 7, IV 11 19,IV 21 16, Via 28 34, Via 26 10-38, V 21 12,14 “  III 57 30 33, Via 82 26"  Kundahm i a k t i  is the name of the great power which lies dorm ant in every individual 
and which when awakened and directed towards the brain makes him  an enlightened and powerful individual capable of supernormal powers 

■' Via 24, Via 80 36f; Via 81 i f  VIa.82
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Self therefore is the Reality at the root of the universe, which manifests 
itself in  all individual beings and things of the world 18

T h e  physical body is only an external manifestation of the inner will 
to be, which, with countless desires and hopes, persists as an individual 
mmd ,* and this, as a consequence of the unfulfilled desires, w'lll have 
another body to experience another world after the death of the present 
body Death brings about a change m  the kind of the objective world 
of the Jiva It shuts from him the world with which he is no longer in 
rapport after the death of the physical body T he m ind does not go any- 
wheie else in space but only experiences another objective world after a 
temporary insensibility consequent upon the shock of losing this body and 
this world T h e  after-death experience is what the dead morally deserve 
in accordance with their beliefs and imagination Having enjoyed the 
joys of ‘heaven’ or suffered the torments of ‘hell’ according to their deseits, 
beliefs, and desires, they again experience the life of the world, dragged 
thereto by the residue of the unfulfilled desires T he desireless dead do
not undergo any further experience of a world After the dissolution of
the physical body and individuality, when the contents of desires are fully 
emptied, they enter the state of nirvana, in which they experience complete 
identity with the absolute Brahman They may, however, unbound by any 
desire, choose to play the role of cosmic deities m any of the manifested 
worlds 19

CREATION AND DISSOLUTION 
T he m ind which creates the obj'ects that the Jivas take to be objec

tively real is called Brahma in the Yogavasistha I t  is the cosmic Mind
that has imagined the world idea Brahma creates the world through his 
imaginative activity with the freedom and skill of an artist. He is not 
conditioned by any previously existing plan, he being a fresh wave of crea
tive activity in the ocean of the absolute Consciousness He is the lord of 
our cosmos, which continues as long as his imagination is at work and will 
collapse when he desists from his play of imagination T he rise of 
Brahma in Brahman, the Absolute, is the most mysterious occurrence 
He is like a sprout come out of the eternal seed of the Absolute when Its 
creative power tends to evolve a cosmos out of Itself T he Absolute in Its 
creative aspect or power, in  a merely playful overflow, by Its own free will, 
comes to self-consciousness at one point, which brings about the forgetful
ness of the Whole, and on account of intensity of consciousness there, 
begins to vibrate, pulsate, or agitate m the form of thinking or imagining,

v ia  78 18 27, Via 6 15 16, V 73 4, IV 22 33, V 27 12, V 34 52f ‘•V  71 64-65, III 20 31, III 40 45, IV 43 26, III 9 14-25
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and assumes a distinct existence for Itself, as if separated from the  Whole, 
whose one aspect I t  is in  reality .*0

T h e  creative impulse of Brahman (Sakti) which finds expression in 
Brahm<i is an inherent energy, a motive power, a will to manifest in  finite 
forms I t  is ever present in  the absolute Brahman either in  actual opera
tion or in potential rest. I t  is nothing different from, b u t ever identical 
with, the Absolute. W hen the power is active, it may temporarily assume 
a separate and distinct form for itse lf; bu t when it ceases to work, it turns 
back to its source and merging therein, becomes undifferentiated, when 
there is no creation.”

ABSOLUTE REA LITY  AND W O RLD  APPEARANCE 
It is very difficult to describe the nature of the Absolute. T he cate

gories of our experience are, one and all, incapable of expressing the 
Reality which lb in and beyond the world experience No aspect of the 
whole can be equated with the whole All our concepts— m atter, mind, 
subject, object, one, many, self, not-self, knowledge, ignorance, light, 
darkness, etc —comprehend one or the other aspect of the Reality, bu t not 
the absolute Reality (Brahman) as such T hey prove unsatisfactory when 
applied to the Reality, which is inherent in all things denoted by these 
concepts and their opposites Hence Reality, when described at all, 
should be done in all terms, positive and negative, and not exclusively in 
any of the opposite terms W e must either affirm or deny everything or 
better keep silent, realizing 'the u tte r futility of the attem pt.1’

One form of the same substance may be separate and distinct from 
another form as such, bu t it can never be separate and distinct from the 
substance itself An ornam ent of gold is never different from gold w ith 
which it is ever one and identical Bubbles, ripples, waves, etc are never 
different from water, whose forms they are, and abstracted whcrefrom they 
cease to be In  the same way, everything m  the universe including our
selves is Brahman, the ultim ate Substance— ‘T hou  art T h a t’ 23

T h e  test of reality is eternal persistence All forms, however, persist 
temporal lly T hey come into existence and pass ou t of it. How can they 
be regarded therefore as real? N either can they be said to be unreal, 
for they persist for some tim e at least A new category is required to 
comprehend such facts as are neither absolutely real nor absolutely unreal. 
Vasistha uses the terms m ithya  (not true), avidya (that which does not exist

I II  55 47, III 3 33f, VIb 208 27-29, IV 44 14f, IV 42 4, V ia 114 15 16, Via 33 21. 
111114 10,20, Via 11 37, IV 42 5•’ VIb 84 2-6,26,27, VIb 83 14,16, V Ib 85 14-19

”  VIb 184 45,46, VIb 52 26,27, VIb 31 36,37, III.5  14, V Ib 106 11, III  7 20 22, I II  119 23 " V ia  49 29 32, I II  100 17, III 1 17-18; V 57 1f, VIb 60 28
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eternally), Maya (that which is not), bhrama (delusion), e tc , which are 
equivalents of the term  ‘appearance’ used in m odem  philosophy to  com
prehend the objects of our experience. T h e  world is an appearance, 
according to  Vasistha, in  another sense also Being a thoroughgoing 
idealist, to him  nothing of the objective world is real apart from its 
appearance in  some mind T h e  reality and existence of every object and 
every world is only relative to the minds that experience them. Just like 
the vision of a ghost or things experienced by a hypnotized person they are 
nothing to other percipients34

In  Itself the absolute Reality is above all changes, divisions, differen
tiations, and relations All these are relative and fall w ithin the Absolute. 
But the Absolute in  Itself is free from them  I t is a distinctionless, 
homogeneous reality, which is blissful consciousness through and through. 
For the Absolute, as such, there is no creation or destruction ; no bondage 
or freedom ; no change, no evolution or involution. They are all relatively 
real, bu t qu ite unreal from the absolute point of view Acosmism 
(Ajatavada) is the ultim ate and the highest tru th  which can be realized by 
everyone when he ceases to be interested m the relative, particular, and 
finite appearances and aspires to rise to the level of the Absolute

T H E  PA T H  O F NIRVANA 
Nothing short of the realization of the absolute point of view In  our 

consciousness will make us perfectly free and happy, which is our sum m um  
bonum . T h e  absolute W hole is the abiding and real home of happiness 
which we are all seeking, and nothing short of it will satisfy u s 2* A 
glimpse of this joy can be had when the m ind is at peace, when it is not 
functioning, not desiring or thinking this or that object, and is calm and 
quiet (Via 44 26,27) How to attain to this deepest level of experience of 
identity w ith the Absolute is the problem of all problems, and all great 
sages have prescribed this or that method Vasistha is very definite and 
clear in  this connection and lays down a comprehensive scheme of self- 
realization which leads to nirvana  or annihilation of all lim itations and 
sufferings and makes man absolutely free and happy here and now.

In  the scheme of Vasistha, there is no place for those beliefs and 
practices which are ordinarily prescribed by various religions of the world 
and are indulged m  by the ignorant mass of hum anity H e says, ‘Libera
tion cannot be attained by merely living in a forest far away from hum an

*4 V 5 9, IV 45 46, 111 4 62,63, I I I  65 6, 11144 27,41, V ia 114 20, in  54 21, IV 1 2,7,12, 
I I I  67 76, IV 41 15

** III  4 67, IV 40 SO, Via 125 1. I l l  IS 48,49 
'•  V ia 108 20, V 54 69,70,72
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society, by undergoing penances (VIb 199.30), by performance or renun
ciation of any particular action, by undergoing any prescribed rules of 
discipline of any sect (VIb.199.31), by pilgrimage to the sacred places, by 
making leligious gifts, by bathing in sacred rivers, i by learning, by the 
concentration of the mmd, by some kind of yogic feats, by penances, by 
sacrifices (VIb 174.24), by reading scriptures, by obeying the orders of a 
preceptor, by worshipping a god (VIb 197 18), by good luck, by religious 
acts, by means of wealth, or by the help and kindness of friends and 
relations (V 13 8)'

W hat then is the way suggested by the Yogavasistha for the attain
ment or realization of nirvana  or the absolute point of view? Knowledge 
of Reality, acquired through one’s own efforts at right thinking, together 
with living by the enlightenm ent one gets from that knowledge, is the 
only method of crossing over the ocean of misery and reaching the land 
of happiness 27 T hrough one’s own efforts at introspection, undei standing, 
thinking, and intuition one must first reach the conviction that Brahman 
is the only Reality, that everything is Brahman, that nothing other than 
Brahman is real, and that Brahman is the very self of us all, and then one 
must live by this conviction 28 T o think correctly, the m ind must be 
purified through a study of philosophical works, association with the wise, 
and cultivation of moral sense 2" T he  chief problems on which one should 
think with all the light that one’s thought and intuition can give are 
‘W hat am I? How does the world experience arise in me? W hat arc life 
and death?’ (V 58.32)

Knowledge for Vasistha is not merely an intellectual conviction One 
must live by it Otherwise it will not stay. In order to know well, we 
have to be and to feel well T o  know the Absolute truly, we have to 
expand into the Absolute (VIb 22 1-5) T he process of this expansion into 
the Absolute by shaking off our lim itations and breaking off the bonds of 
individuality is called yoga by Vasistha And the Yogavasistha abounds in 
this yoga or practical method of self-realization, which has im parted the 
name to this great work

T his yoga is a process along two lines, namely, denial of individuality, 
which is the same as lim itation and imperfection, and affirmation of the  
Self, which is perfection, peace, and happiness As our individuality does 
not consist only of intellect (cognition), but also of feeling  and act w ily , and 
as the Self is not only absolute Consciousness, bu t also absolute Bliss and 
absolute Peace, the practice of self-realization may proceed along thtee

*’ 1117 17, 111136, V 83 18, V 13 85,89 •• V 79 2,H, VIb 190 5 
*’ V 5 5, V 21 11

434



ways, or along any one of them, for they are only three aspects of the same 
process, namely, (1) an intellectual conviction of not being an individual, 
but of being the infinite Absolute (Brahma-bhdvana) ;  (2) an intimate 
feeling of a lack of individuality, of possessing nothing and desuing nothing 
— this negative process having a positive counterpart in the cultivation of 
equanimity, universal brotherhood, cosmic feeling of oneness with all 
beings, and an ecstatic love of the S e lf; and (3) the practice of controlling 
and stopping the constant rising and sett mg of the vital currents (prdnas), 
leading to the stoppage of the perpetual flux Of our internal being, whose 
external expression the prdnas are T his stopping of the activity of the 
prdnas can be brought about by lengthening the usually unnoticed 
moments of rest which occur when one current of the vital bieath has 
set and the other has not begun yet. T his moment of rest in breathing 
activity corresponds to that experience o i rest in consciousness, however 
fugitive it may be in  our ordinary life, when one idea has ceased to occupy 
the focus of consciousness and the other has not appeared therein 30

STAGES OF REALIZATION 
Several stages may be marked on this progressive path of evolution of 

individual consciousness into the Absolute Vasistha notices seven with 
slighd) different nomenclature in different parts the first, when a person 
having become conscious of the evils of individual and selfish living, 
aspires to transcend it (subheccha) , the second, when he reflects over the 
nature of the Self and the world (vicaratia) , the third, when, on account 
of the knowledge of its ultim ate unreality revealed by philosophical 
thought, the individuality becomes less and less assertive and is little felt 
(fanumanasa) , the fourth, when the aspirant begins to feel the being of 
the real Self w ithin himself (sattvapatti) , the fifth, when clinging to the 
objccts of the woild is finally given up by rising above all desires 
(asamsakti) , the sixth, when all things are realized to be unreal from the 
point of view of the Absolute (padarthabhavana), or (according to an 
alternative reading) when the individual affirms himself to be the ultimate 
Reality (padartha-bhavana) , and the seventh, when the mystic experience 
of being one with the Reality is realized in consciousness (turyaga) This 
is the last door which opens into the unspeakable nirvana 31

Those who live in the seventh stage are called jivanm uktas, the 
liberated ones living here in this world T he Yogavasistha gives a descrip
tion of how they live and work and feel.*1 A fivanm ukta , according to

ao (n  Vasistha.darSanam, pp 204-237 
S1 HI 118 2 16, Via 120 1-8, Via 126 12 73 31 Sec Sri Vasistha darianam  on Jivanm ukti
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the Yogavasistha, is the happiest person on earth. H e is neither delighted 
in  prosperity nor dejected in distress. Outwardly discharging all the 
duties of life, he is free within. He is free from the bonds of caste and 
creed and is polite and friendly to all. H e has nothing to attain, nothing 
to give up Even in the midst of worldly activities, he is always in solitude 
and above life’s turmoils. Having seen him, having heard about him, 
having met him, and having remembered him, all beings feel delighted. 
He has no longer any struggle for livelihood. T h e  guardian angels of the 
world protect and support him , as they do the entire cosmos. T he 
jivanm ukta  grows more and more powerful, intelligent, and lustrous every 
day, in the same way as trees grow more and more beautiful in  spring He 
enjoys life, he is a great m an of action, and he 1$ capable of the greatest 
renunciation .35

”  Yogavasistha and Us Philosophy, pp  96 ff.
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T H E IR  SCOPE AND GOAL

LIKE the word Veda, T an tra  is often used m the singular, which may 
suggest that there is a uniform  formulation of doctrine and discipline 

covered by the term. But there exists no such formal uniformity as one 
may expect from the singular use. Tantras are profusely varied in their 
theme and in  their expression, bu t they claim (and this is a point of 
uniformity) to have emanated from a divine source, and, as such, they call 
themselves by such names as Agama, Nigama, etc Leaving apart those 
that are avowedly of a Buddhistic character and also those that have a 
veiled affiliation to the tenets of Buddhism, the Tantras that have allied 
themselves to Vedic metaphysics and theology, if not to some extent also 
to Vedic practices, are of a varied nature and have divided themselves into 
diverse, and sometimes apparently divergent, cults, paths, and rituals. T he 
Tantras, being pre-eminently ways of practical realization, have necessarily 
to bear reference to the diverse characters and competencies of different 
aspirants and seekers, and have, accordingly, designed the framework of 
their theory and practice suitably to actual conditions prevailing, and also 
evolving stages and states in the soul’s journey towards its chosen ends 
and values.

But what are to be the ends and values of its choice? T he  highest and 
the best, of course T he  seeker soul cannot give up  its quest till it realizes 
all that it is potentially , in other words, till it realizes, in all the dim en
sions of its meaning and fulfilment, its own undim inished perfectness. 
T his highest end has been called by a special name in the T an tra  Sastra— 
purnalakhyati (e g in Parasurama Kalpa-Sutra). Commonly, however, the 
highest end is called moksa or liberation from bondage If, for example, 
the highest Reality, as eternally realized perfectness, is Siva, the Jiva c\jc 
the individual is potentially S iva , b u t' he does not actually know and 
realize himself as T hat. How can you (or thou) equate yourself to That? 
Only by liquidating your ‘bonds’ or limitations

T his is realization. Then, ‘Thou art T h a t’, ‘Jiva is Siva’. T he 
lim itations are mainly of two kinds: those that lim it or detract from the 
pristine purity of the individual self (mala), and those that lim it or restrict 
the sense as well as the degree of its freedom (pasa) O n a moie compre
hensive scale, the lim itations are counted as five; and they are called the
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five kancukas (contracting and restricting factors). These five, as we shall 
see, h a \e  their place and function in the descent of the universe from its 
ultim ate perfect source, and have therefore got to be resolved and not 
simply ‘by-passed’ when ascent is sought from cosmic limitations to the 
purity, freedom, and perfection of the ultim ate source In  other words, 
if realization is to mean the equating of thou to That, it cannot be effected 
except by reducing the factors that apparently make a ‘little knower, little 
doer, little enjoyer, etc ’ of the first te im  (thou) and thereby create all the 
world of difference between itself and the second term  (That) So long 
as those lim iting factors are perm itted to operate and create a stupendous 
bar, what am I but a tiny drop of dew on a shaky blade of grass? T h e  vast 
sublime choir of the starry heavens above and the ‘still small voice’ of 
moral consciousness w ithin dealing in categorical imperatives, are the two 
things that set the great philosopher Kant furiously thinking, ‘Have they 
or have they not a common source or origin?’ T he mighty master voice 
that leads that sublime heavenly chorus and the small masterful voice that 
speaks through moral in junctions, the mighty master ordaining the 
measure of cosmic harmonies and the little master regulating the inner 
springs of action in us—can ‘T h a t’ and ‘this’ be equated to each other? 
T his raises the eternal issue, T he  little mystery that dwells w ithin and 
rules as the hidden in—can it be assimilated to the majesty and sublimity 
that rules as the displayed o u t? Kant’s Critique of Pure Reason, as we all 
know, locked the front door, keeping only the back door ajar One knocked 
but had no reassuring answer. But is there really to be no positive 
solution?

T h e  issue primarily relates to the individual, but is not confined to 
him T he individual does not stand and function alone, abstractedly and 
cross-sectionally His life is functionally integrated into a broader and 
ampler scheme of life, which enlarges itself into groups, classes, and 
societies, which, in their turn, are ‘partials’ of a grand cosmic schcmc His 
life cannot be the life in a ‘frog hole’ or even in the cloistered seclusion 
of the ‘cave’ It must be a self-conscious and self-fulfilling component as 
well as exjxment of the unmeasured immensity which is life divine He 
cannot therefore pursue his ends and work out his values irrespective of 
the entire scheme into which he is integrated In  other words, his own 
realization—or as we have put it, the solving of his own basic equation 
of thou and T hat—cannot be effected by methods of simple negation, 
ignorance, and escape T h e  problem, the equation, must be solved upon 
the most complete and thorough appraisement of all the relevant factors 
and conditions, individual and extra-individual.
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PHILOSOPHY OF T H E  TANTRAS 
SYNTHETIC APPROACH

Now, the great significance of the T antric  approach, both as regards 
philosophy and discipline, lies m  this that it sets the problem with the full 
burden of all the relevant terms involved ; the conditions lim iting the 
individual could not be assigned and assailed as though these pertained 
to him  alone abstractedly and cross-sectionally; and therefore his own 
perfection could not be attained irrespective ot whether the cosmic scheme 
and the cosmic process were his allies or were hostile to him or simply 
neutral

But v\hat should this mean and imply? Should it mean that the 
individual would not attain  his perfection unless and until the whole 
cosmic scheme and process also attained perfection ; that there is no place 
for individual perfection in a universe which, for example, may actually 
be 'running down’ for aught we know? T he physicists, at any rate some 
of them, are telling us that the universe is ‘running down’ ptysicall) , but 
are we on the other hand assured that the universe is ‘looking up’ 
spiritually? Supposing that it is spiritually advancing and even 'turning 
the corner’, is the individual’s own advance so scheduled as to move pari 
passu with the total advance? T hat there must be a continued vital 
exchange of personal effort and ‘outside’ assistance between the tv\o cannot 
be denied Redeeming forces of sufficient magnitude and adequate 
influence must descend as operative ‘high level’ aids And forms of 
T antric  discipline recognize and keep themselves alive to these supra- 
physical and supra-mental forces T he world can never be so bad, 
materially and spiritually, as to make those forces unavailable for the 
earnest seeker’s reforming and transforming effort

. It is here that the philosophy and practice of the Tantras delivei their 
special meaning and message to a world sunk low in material and spiritual 
confusion Independent, if not alien, objectivity of the universe is a theory 
and will perhaps ever remain a theory , bu t that each conscious centre, 
every appreciative individual, ‘lives, moves, and has his b e in g 'm  a universe 
of his own selection and acceptance is an indisputable fact T o him there
fore the theoretical objectivity of an alien universe is of much less practical 
account than the fact that he has his own universe to live and function in 
W e may call this latter the universe of appreciation and acceptance This 
implies that this universe grows in stature and brightens, or else, shnnks 
and darkens, in accordance with the individual centre’s appreciative and 
reactive ratio, which, of course, varies in the same individual as also from 
case to case. T he  ratio means that not only is man what nature has made 
of him, bu t that nature is what man has made of her. T he best or worst 
possible world is m an’s own world as determ ined by that ratio, so that by
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transforming his own appreciative angle and reactive mom entum he can 
transform that world suitably to his highest ideals and noblest ends.

His own realization must therefore necessarily imply and require this 
transforming also in  all dimensions. His realization,' as we have said, 
requires the solution of a basic equation, thou =  T hat. T h e  equation 
would admit of no solution till that brute, b lind  factor entering into the 
constitution both of the individual and of nature could be reduced— 
reduced not by simple negation and elim ination, for it could create only 
an untenable vacuum, bu t by transforming the paiu  in us into Pa&ipati, 
Jiva into Siva T hen  what are bonds or limitations from the appreciative 
angle of the first must appear as forms of creative joy and fulfilment, when 
that appreciative angle is raised and that reactive index transformed into 
a vision and understanding and ecstatic enjoyment of the whole basic 
theme of creation. In  other words, the whole creation must be realized as 
Siva T h e  equation thou =  T hat cannot be finally and perfectly solved 
unless it is realized that all is T hat, all is Siva.

SIX COROLLARIES FROM TH E GENERAL POSITION 
T he corollaries that follow from this general position are First, there 

is undoubtedly enough evil, physical and moral, in  the universe of our 
appreciation and acceptance We could not create, even if we would, a 
vacuum by simply negating it or equating it to some sort of transcen
dental nothing Speculatively, it is just possible that in the balanced 
economy of the universe there may be an equal subtraction corresponding 
to any addition made anywhere, so that all the positive and negative terms 
added up yield a resultant zero But how is this to be practically realized 
as the total reduction of evil in one’s own life? Hence the compelling 
reason, the driving power (sakti) appearing as evil must be sublimated and 
transformed.

Secondly, Jiva has to work out his salvation, not simply by negating 
his limitations and his evil, but by so working them up that they become 
his allies, his helpers, and ultimately, his liberators. T his is the principle 
Man must rise with the aid of that Sakti which made him  fall Or, as 
Saktananda-tarangmi puts it, ‘T h e  poison which kills becomes the elixir 
of life when suitably treated and tested by the wise physician’

Thirdly, his own body and mind, and his whole environment, must 
be appreciated as and worked up  into spiritual community and ultim ate 
identity with his own inner imperishable Self (Atman). T he body, for 
example, must not be looked upon as ‘flesh'-only and therefore essentially 
alien and intransigent and sinful. Look upon it as an epiphany of the 
divine Consort (Siva-Sakti), H er own vehicle for manifestation whether in
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play or m  pu rpose ; and therefore use tha t vehicle for the purpose of 
realizing your identity w ith Divinity. Make it H er temple, fill every 
fibre of it w ith H er divine presence. T hen  what was toiling purpose in  
the effort will be play m  divine ecstasy (ullasa) in  the achievement. So 
treat and transform all the functions, including those that are commonly 
looked upon as ‘carnal’. T here  is, essentially, nothing ‘carnal’ in  what is, 
m  reality, the ‘incarnation’ of Siva-Sakti. T h e  same sublim ating attitude 
and enlarging ‘ratio’ must work up  and exalt our psychical being and our 
environment.

Fourthly, neither the body and the m ind nor the environment can be 
taken at their face value and worked as they are in ordinary usage T heir 
latent magazine of power (kundahni-sakti) must be opened up  and made 
available. If the body and the m ind and everything be Siva-Sakti incar
nate, nothing in the universe can be a mere nothing or trifle. Microcosmi- 
cally, as well as macrocosmically, all must be Siva-Sakti. Science has found 
the magazine m the atom of m atter But has it not so far touched only 
the fringe, the ‘outer rings’? Material mass is energy: this is now recog
nized But the real and the whole th ing is not what appears as m atenal 
mass, so that the energy-equivalent of m aterial mass is only ‘crustal energy’ 
or nature’s stabilizing forces which m aintain m atenal things a t their 
present creation level W hen the foundational power (Sakti) has descended 
to the present m aterial level, it applies the ‘brake’, so to say* and the 
creative m om entum  is m  part a rre sted , and it is the brake or arresting 
part of the m om entum  which is represented by m atenal mass and energy. 
But the part arrested and ‘interned’ is not represented by it. T h a t is the 
inside power and pattern  of what we appreciate as m atter. A un it of 
m atter therefore must possess an intrinsic economy of higher and higher, 
deeper and deeper energy levels, till the core is reached where resides 
mahamaya  (Siva-Sakti) as m ahakundalini (the great coiled power) T he  
hooded serpent girdling Siva’s m atted locks has now been roused ; bu t every 
dynamic path  must essay to lead the divine flow inside Siva’s m atted locks 
deeper and deeper to the inmost core.

Fifthly, the ascent of the seeker (,sadhaka) must be earned up to the 
‘mystery bridge’ (setu) in order that it may first be co-ordinated and then 
integrated w ith the flow of divine descent. T h e  ‘bridge’ is a necessary 
factor in  the progress* it not merely connects this w ith t h a t ; i t  converts 
lower-level energy into higher and consummates it.

Sixthly, the ascent must be made in  the order of creative descent, bu t 
w ith  its sign reversed T h e  Tantras speak of the six paths or steps 
(sadadhva). Physically as well as metaphysically, creative descent must 
start from a condition of immensely ‘massed’ probability-wave function
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which we may more simply express as unbounded potency to be and to 
become all. It is power regarded as unbounded plenum  and continuum . 
W hat physics now appreciates as space-time-continuum is a ‘descended’ 
phase or specification of the basic continuum  of power which is called 
nada T he  next state must be an infinite mtentness or readiness of that 
power to evolve and create. T his is power as continuum  ‘condensing’ 
itself into dynamic point or centre or nucleus T his condensation, however, 
is not a process in space or in time, so that the power continuum  is not 
contracted and reduced in magnitude and dimensions and does not suffer 
either in sense or m tense value when it is the dynamic point It is a prim or
dial causal transformation not renderable m  terms in which causation is 
apt to be expressed in  our planes. Hence, paradoxically, the dynamic 
point is the perfect potential universe. T his is bm du. Words in common 
parlance can never express the basic idea or pattern (hrllekha) An aspect 
of the basic pattern is sought to be expressed in T an tra  by the mystic 
syllable or formula h u m  (mayabija).

COSMIC DESCENT
Do not physics and biology and psychology illustrate the principle of 

polarity (m ithuna ) m ultim ate as well as derivative forms? T here is no 
need to wonder that they do, because the whole creative process starts as 
and from polarity We have just referred to Sakti as nada and Sakti as 
bindu  Each is partless, aspectless, though the entire process of cosmic 
‘partition’ and ‘aspectuahzation’ must have its possibility grounded m  the 
one and ‘worked up and ou t’ by the other One is the ‘soil’, and the other 
the ‘seed’ for all cosmic generation and fruition One is the extensive or 
expansive whole of power , the othei is the intensive or concentrated whole 
of power.

T he  relation of nada-bmdu  is, undoubtedly, one of the hardest 
hurdles to negotiate in the way of understanding T antric  principles From 
bindu  descends, next m order, the polarity of kala and varna T he  former 
term, as also many others, bears an elastic and flexible meaning in the 
Tantras and Vedas, as terms or symbols meant primarily for practical or 
‘experim ental’ use should. We are not here dealing with a speculative 
philosophy set in a rigid mould of logical terms T he term kala, in  the 
last analysis, must mean that aspect of Reality (Siva) by which it manifests 
as power (Sakti) for evolving universes and involving them again. I t  is 
the prakrti or ‘nature’ of Reality so to manifest itself. Hence Siva in 
Saiva-Sakta Agama is both transcendent (niskala) and emergent and 
im m anent (sakala) I t  is thus d e a r  that kala, in this ultim ate sense, musl 
logically precede all ‘descending movements’ of Reality. But here, coming
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after nada-bindu, it means ‘partial’ T h a t is to say, when we come to 
this point, the whole, the entire, veils or covers up its wholeness, as it
were, and manifests as partials, as predicables. It is the starting point of
differentiation I t is here that time, space, thing, attribute, etc are
differentiated from an ‘alogical’ integrated whole (nada-bindu). Kala, in
the basic sense of nature-aspect, is already implicit in  nada-bindu, bu t as 
partial it comes after T here  is no derogation from dynamic wholeness 
and perfectness in nada or in bindu  ; bu t in kala, as here derived, all 
gradation and gradualness (all ascending and descending series in the 
cosmic process) have their possibility of appearance T his possibility can 
be viewed in two ways—as object and as index or ‘sense’. An object itself 
and the sense (sign or index of the object)— this is how the polarity 
principle appears when we come to partials.

But this does not mean that we have been already landed in the 
‘concrete’ (sthula) universe of our own acceptance T hat is yet a far cry. 
In  kala and varna we are still in a ‘prototypal’ region (para it may be 
called) Varna, here, does not yet mean ‘letter’ or ‘colour’ or even ‘class', 
but only the ‘sense’ or the ‘function form’ (natural spanda we may call it) 
of the primordial object projected from ‘perfect activity’ (bindu) Varna 
would mean therefore the characteristic measure-mdex (number, magni
tude, etc. as rendered by us) of the function form associated with the 
object. Lower down, this may appear as ‘chromosome num ber', ‘proba
bility function’, ‘atomic num ber’, etc In this prim ordial sense, varna sets 
and rules the order and harmony m creation

T hen, in the subtle (suksma) or vital plane, this polarity manifests 
as tattva and mantra  T he primordial object with its conceptual or 
mathematical function form is not yet a ‘picturable’ thing, not yet a localiz- 
able entity that can be ‘rounded u p ’ and seized upon as this, and not that, 
rendering a sufficiently categorical account of itself for the purpose of 
definition and usage.

T h e  concept of kala and varna as logically prior to and transcending 
the concept of tattx>a and mantra  is, no doubt, a particularly hard n u t to 
crack ; bu t it is noteworthy that new physics too in her newest theoretical 
ventures has found herself confronted with an analogous conceptual 
impasse She has been able to ‘crack’ the hard atom, bu t her conception 
of ‘wave packet’ electron and of the wave itself as being a wave of proba
bility, and many a vital postulate and conclusion incidental to her present 
theoretical position, have certainly rendered her ‘physical’ entity, mathe
matically qu ite reasonable and consistent though it be, very nearly a 
conceptual impossibility But does it mean that it is in reality a non
entity, not a fact in  nature bu t a mathematical fiction? No. It means only
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that there is reality transcending our conceptual limits, that there are facts 
beyond our perceptual frontiers. As we work up from our own level to the 
realm of reals, we are bound to cross frontiers one after an o th e r; and as 
jve do so, we come across postures and measures of the real which strike 
us not merely as novel, bu t as astounding and baffling.

Shall we, then, be surprised to know that what was to our understand
ing only ‘cosmic dust’ or ‘cloud’ in the higher stage, ‘gathers’ itself into 
things of definite shape and function when we descend to the stage next 
below? Kala, as we have seen, is cosmic ‘partial’ that has not yet parted 
itself from the cosmic whole, and varna ‘elem ent’ or ‘elem ental’ (varna =  
mdtrka = matrix) of cosmic function that has not yet differentiated itself 
from the cosmic ‘integral’. T hey are therefore terms and conditions m  a 
general cosmic equation which has not yet solved itself understandably. 
They are there, bu t we cannot as yet definitely assign distinctive sets of 
\alue, that is, we do not yet know the characteristic of each, its own appro
priate formula. W hen wc do, we come to the realm of tattx>a and mantra  
T he term  tattva, like kala, is used m an elastic sense ; bu t here "it means a 
‘thing-in-itself’ as this or that, and possesses therefore its own distinguish
ing characteristic It is the thing or event regarded as inherent principle, 
the radix of relations, as distinguished from reactions due to varying 
incidents or accidents of cosmic exchange Associated with it is there its 
own appropriate function form, its own basic formula, its ‘natural name’ 
(mantra) Now, the general cosmic equation has displayed to us the 
underlying principles— the characteristics of its terms and the shapes of 
its conditions W e are, however, still in the realm of dynamic (saktirupa) 
being and becoming T he universe of appearance, the universe of our 
acceptance and convention, the chayarupa (as Sri Candi puts it), is not yet. 
W ith the emergence of this, we have the th ird  and last polarity— bhuvana  
and pada. Bhuvana  is the universe as it appears to apprehending and 
appreciating ‘centres’, such as we are, and, accordingly, it greatly varies. 
It is governed by reactive ratio Pada (padyate anena iti) is the actual 
formulation (first by m ind reaction and then by speech) of that universe 
m accordance with the ratio thai subsists relevant to a given ‘centre’

SPIRITUAL ASCENT
At this level the cosmic descent apparently stops And as it stops it 

stabili7es its incalculably great, gathered momentum. So that incalculably 
great power is latent, ‘coiled u p ’, in the tiniest thing of creation, not to 
say of the self-conscious Jiva W hat was in ‘T h a t’ is really in ‘this’ also, 
that is, the whole undim im shed glory of cosmic life and consciousness, joy 
and harmony. T his is what is meant by citl or cit-iakti pervading (vyapya)

444

THE CULTURAL HERITAGE OF INDIA



all creation. She has ‘involved’ Herself in  this plane of bhuvana  and pada. 
A ‘centre’ living and functioning in  that plane must essay to ‘eVolve’ to 
perfection what has been thus involved. By completing its evolution it 
can work ou t the realization of its inherent perfectness or divinity. For 
this, it must be able to reverse the gear of the whole working apparatus, 
individual as well as environm ental. In  other words, ascent must be made 
from the reactive plane of sense experience and expression (bhuvana  and 
pada) to the dynamic realm  of inherent principles (tattva) and natural 
‘function forms’ (mantras,  yantras, and tantras) ,  and from these to the 
highest level of cosmic partials and matrkas (kala and varna) which together 
weave a grand, seamless pattern  of cosmic harmony. T his is the positive 
or upward evolving sense of the sadadhva as distinguished from the nega
tive, downward involving sense. It has been said that one who knows 
sadadhva knows all in  T an tra .

From ‘partials’ and matrkds one must press forward into the unspeak
able mystery bevond—the mystery of b tndu  and nada Here is the wonder 
of the partless and measureless in  the travail of giving b irth  to the still 
united ‘tw in’— partial and measure I t  is the setu  or link connecting 
supreme experience in  which magnitude (pada) and measure (mdtra) are 
‘absorbed’, w ith another posture of tha t experience m which they 
‘recognize’ each other, though as yet held in  each o ther’s close embrace, so 
to say T antra , Upanisad, in  fact all types of mystic experience, thus 
speak in symbols and parables: there is no help Trace the curve of any 
vital concept (e.g guru  = spiritual guide) from below upwards till the apex 
is reached’ (1 ) guru  as embodied, physically and mentally, and his prayer 
and worship ; (2) guru  as tattva  or principle,»and his bija m antia  ; (3) guru  
as, the kala, (aspect) of Siva as liberator, and as Sakti operative as varna 
(matrka) , (4) guru  as combined nada-bm du  ; and (5) guru  as nada-btndu- 
kalatlta  (transcending the three), and therefore the Absolute T h e  
sadhaka’s own self is to be ultim ately equated to T hat.

SUPREME EXPERIENCE
So we have somehow a dual aspect of the supreme experience—  

Parama Siva— ntskala and sakala, as they have been called T h e  former 
is experience or consciousness beyond nada-bmdu-kala (the primary trika  
or triad) and all their derivatives as shewn in the ‘six steps’ (sadadhva). 
T h e  latter is Siva as His own divine nature (Parama Prakrti or Para Sakti) 
to be and become all. In  Srividya (the type of T an tn k a  doctnne on which 
we are especially working here for the sake of brevity), the supreme con
sciousness is often called T ripu ra , which teim  literally means *vhat is prior 
to (pura) or beyond the three Even the word Candika has been u k c n  to
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mean (e g. in  Bhuvaneivarl Samhita) the Aksara Brahman Itself of the 
Upanisads (the Reality that never recoils or relents), the fear of whom 
keep$ T im e itself flowing for ever, the Sun and Fire, Indra, the chief of 
the gods, and Death gomg their appointed rounds, and so on. T ripu ra  
and Candika, in this ultim ate sense, must therefore be Siva’s own divine 
nature (prakrti) to be and become all.

Siva associated with His own nature, which is perfect, is Godhead 
(Paramesvara) As such there is fivefold expression of His perfectness—  
absoluteness (svatantrata), etem ality of being (m tyata), eternal self-satisfac
tion (nitya-trptata), supreme sovereignty and omnipotence {sarva-kartrta), 
and omniscience (sarvajnata). As and when that divine nature is involved  
m creative descent, H er own perfectness is 'veiled' or limited, and this 
gives rise to the five ‘contracting factors’ (kancukas) corresponding to the 
five ‘perfections’. They are respectively called m yati (determining or 
binding factor), kala (the ‘tense’ factor), raga (desire or appetite factor), 
kala (power delegated and ‘parcelled ou t’, so to speak, the devolving factor), 
and avidya (the ‘ignoring’ or veiling factor)

THIRTY-SIX PRINCIPLES OF SAIVA AGAMA
Saiva Agama traces the devolution of the ultim ate Reality (which is 

Siva =  Sakti = Siva’s own nature) through thirty-six forms or prm nples 
(tattvas) as they have been called. W e have dwelt at some length on the 
‘six step’ scheme (sadadhva), bu t this one is more elaborate and more 
common. W orking from down upwards we meet the familiar twenty-four 
tattvas of the Samkhya, reaching the ‘peak’ in Prakrti (which is the 
equilibrium  plane of the three cosmic factors of presentation, movement, 
and veiling); below this plane we meet, of course, three ‘stages’ in which 
the three factors, never m  dissociation though they may be, respectively 
prevail—sattva, rajas, and tamas, yielding the three ‘inner instrum ents’ of 
buddhi (understanding), ahankara (apperception or self-reference), and 
manas (apprehending and desiring). Beyond Prakrti is Purusa as individ
ual soul (Jivatman), also sometimes called citta, appreciating and reacting 
to the ‘pulsations’ of Prakrti. T he individual is subject to the five ‘restrict
ing factors’ we have m entioned above. He is thus apurna  (imperfect). 
These five factors are therefore above him. And he must work up so as to 
outgrow them. Next in order comes Maya which not only ‘measures ou t’ 
all that is held by and w ithin her, bu t is primarily responsible for the non- 
realization of the fact that the creation (jagat) is in reality Siva-Sakti. She 
makes the world appear as other than Brahman. All knowledge, all percep
tion within the net of Maya is therefore im pure (aiuddha), and in that 
sense, unreal. Above and beyond Maya is Suddha-vidya (the realm  of pure
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knowledge and principles). In  this, and at the base of this, is Isvara, the 
Lord of creation, who ‘appreciates’ and ordains all as ‘this’ (tdam) Here 
we reach the root of any act or process of ‘objectification’ and of egression. 
T he same Uvara-tattva regarding all as ‘I ’ (not to be confounded with the 
‘inner instrum ent’ of ahankara we met before) is the root and pre
condition of any act or process of ‘subjectification’ and of ingression As 
such, He is sadasiva-tattva Next comes Sakti which combines the two 
roots of idarn and aham  and contains in  Herself all that may ‘shoot ou t’ and 
evolve She is Siva’s own desire (kama) to be and become Sakti-tattva is 
what projects, subjectively as well as objectively, everything as nada, bindu, 
and kala, and again absorbs all into Her. Sakti as identified with Siva is 
the first and final Principle. It is Parama Siva as Absolute

SAKTI AND TANTRIKA REALISM
T he precise nature of the identity of Siva-Sakti has been a m atter of 

considerable metaphysical discussion. BHaskararaya, Ramesvara, Laksmi- 
dhara, and other writers and commentators have stoutly defended the non- 
duality of Siva and Sakti vis-a-vis the Mayavada position as regards Brahman 
and Its Maya Sakti is distinguishable from Siva only in  theoietical and 
conventional analysis, bu t in realization She is identical with Siva. Hence, 
if Siva is sat (Being in itself), Sakti is sati (Being m  itself as power to be 
such) ; if Siva is cit (puie and jjerfect Consciousness), Sakti is cili (Con
sciousness as power) , and if Siva is ananda (perfect Bliss), Sakti is parama- 
natida-sandoha-rupa and paramananda-lahari (the veiy soul of ananda 
and its ‘wave’ of absolute play) If Siva is Brahman, She is Biahmamayi. 
Should this lelation be called advaita (non-duality) or not? We can only 
repeat what the M ahanirvana Tantra  says on this. ‘Some say it is advaita, 
others dvaita , bu t in reality it is dvaitadvaita-vivarjita—neither the one 
nor the other' It is beyond the reach of measure and nothing numerical 
can jiertain to it.

As to the ‘illusormess’ of the world appearance, the position is that the 
question does not arise on the principles as enunciated above Even the 
‘appearance’ (chaya) is She and none other, and it is only by a dispensable 
convention, a certain form of definition and notation only, that one can 
m aintain a dialectical hiatus or opposition between the world and reality. 
In  reality the world is Siva-Sakti, and it is wrong to think that the one is 
not the other. T he  object of realization in Sakta T antra  is to prove that 
the relation is first an equation and that the equation is ultimately an 
identity ; the proving is not by ‘purging’ and ‘emptying’ one or the other 
relevant term, bu t by a method of perfecting, and realizing one into the 
integrated whole of the other. Niskala  or pure Consciousness is the
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changeless background, and the changing world is Its own show by Itself 
as Sakti to Itself as Sakti.

This prepares the ground for the pre-eminently practical and essen
tially realistic and synthetic approach of T antra . Action, devotion, and 
knowledge—all these must be harnessed into the service of the supreme 
object the sadhaka has in view. And the paths must be varied suitably to 
varying steps and stages of competence and temperament Not only the 
paths, but even to some extent the principles are varied also, bu t always 
keeping w ithin the basic framework necessary for working out complete 
realization T h e  path, Saiva, Sakta, Vaisnava, or whatever else it be, if 
followed with faith and courage, devotion and vision, will itself lead the 
way to the clarification of the principles and their harmonic integration. 
It will show how the divergent paths all meet at last, how the varying 
principles approach and blend into a final synthesis And the appeal of 
the Tantras is not for the individual only, it is an all-dimensional com
prehensive appeal for all seekers' societies toiling into the higher realms of 
power, light, and perfection.
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PH ILO SO PH Y  AS A WAY OF LIVING

PHILOSOPHY in India is not mere speculation bu t a way of living 
Nor is philosophical speculation only a systematization of concepts and 

theories Ind ian  philosophy is also the quest both of an immediate 
experience of reality and of an achievement of the good and just life 
Again, the good man and the good society are nourished in India not by 
ethical and social, bu t by mystical and trans-social, doctrines ancl ideals 
Metaphysics thus becomes the law of m an’s social living Humaneness, 
benc\olence, charity, tenderness, and even love can be best fostered on 
the basis of the realization of the supreme worth of the fellow-nuii, which 
essentially .requires for stability also the sense of worth ot the um \eisc\ 
totality or whole transcending nature, man, and society T his ni>stical 
notion alone can effectively sustain peienm al, self-transcending human 
love, devotion, and enthusiasm T h e  fellow-man is too full of defects of 
character, and society too full of imperfections, injustices, and cmelties, 
to elicit m an’s unbounded love and service It is the infinitely \ast 
universe or whole, of which all beings, nature, and society are inseparable, 
organic parts, that can be the ultim ate souice of m an’s love and sharing, 
which must in the last resort be grounded on convictions regaiding the 
nature of self, non-self, and the universe or whole T hus do hum an alle
giances and enthusiasms towards fellow-individuals and society imply and 
Hivolve initiation into the deeper mystery of the beyond-huinan and 
beyond-social

Indian ethical systems are thus bu ilt on the foundation of meta
physics, and Indian doctrines and symbols all invest morality with 
rich, trans-human meanings T he ‘scientific’ interpretation of the evolu
tionary march of organic life and m ind cannot be soul-stirring and enthrall
ing, nor elicit enthusiastic service, as it lacks identification of the cosmic 
goals with hum an values and purposes, w ithout which the cosnnc process 
cannot shed its bewildering immensity, insensibility, and alienness It is 
the prerogative of man to criticize, evaluate, and direct both oigamc and 
hum an evolution , he imports into evolution both control and direction 
by his own scale of values Now, m an derives values and norms not from 
the world stuff nor from the cosmic process, bu t from within his self and 
its relation to other selves and to the cosmos. T hus it is metaphysical 
notions and values that conserve and elevate his dignity in a fathomless
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universe, and inspire and energize him for his tasks of control of the evolu
tionary forces and of intellectual and moial adventure, in spite of his 
natural finitude and lim ited span of life Metaphysics and religion both 
im port beyond-human meanings to the evolutionary process and encourage 
mankind to evaluate, order, and direct it as frequently as it suffers defeat 
at the hands of nature. Such meanings and values make m an indeed a 
creator and a participator in  the immortal life, and evolution in  the 
universe no longer holds any terrors for him

FOUNDATIONS OF MORALITY EXAMINED 
Modern humanism replaces the deity not only by nature, bu t also by 

society, and seeks to elicit m an’s supreme self-surrender and sacrifice, 
although such devotion is too often restricted to the ‘cause’ of the country 
or nation—that ‘mortal god’ to which he owes his livelihood, peace, and 
defence—m times of crisis, and to blind conformity to established laws, 
customs, and institutions in times of peace In each case society, taking the 
place of the ‘immortal God’, plays havoc with m an’s deeper non-collectiv- 
lstic feelings, consciences, and values Similarly, a m eie ‘social’ or ‘moral’ 
meaning attached to the brotherhood of nations or commonalty of fellow- 
creatures remains an illicit fancy so long as it is unleavened by a real and 
profound affirmation and appreciation of the infinite worth of both self 
and non-self, which is the introduction of metaphysics into society T he  
notions of the organic perfectibility of man and the brotherhood of a fiee 
and unlim ited society—the goals of scientific humanism—cannot stimulate 
flagging hum an enthusiasms without these latter being oriented and 
channelled in  an infinite, superhuman, super-social frame of reference 
This may best be illustrated by a reference to the Mahayana Buddhist 
metaphysical notion of the Buddha-essence (dltarmakaya) filling the world, 
immanent in all sentient creatures, and inspiring the enlightened creature 
(Bodhisattva) to serve all This idea has supplied the staying power of 
the most ardent emotions and altruism  and compassion in the world’s 
ethical systems H ere it is recognized that mere understanding or knowl
edge cannot give m an unbounded feelings of love, sharing, and solidarity, 
but that he must take recourse to spiritual contemplation (dhyana, 
samadhi), cultivate wisdom (prajna), and practise the moral precepts (sila) 
of non-violence and compassion, among others, as formulated by Buddha. 
T he  goal of Mahayana perfection is expressed in the following memorable 
words by Aryadeva- ‘Those who feel only for themselves may enter 
nirvana, bu t the aspirant to Buddhahood who feels for the sufferings of 
his fellow-creatures as though they were his own, how can he bear the 
thought of leaving his fellow-creatures behind, while he himself is making
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for salvation and reposing in the calm of nirvana? Nirvana in tru th  
consists in  rejoicing in others’ being made happy, and samsara means not 
feeling happy Whosoever feels a universal love for his fellow-creatures will 
rejoice in conferring bliss on them and thus attaining nirvana’ T he  above 
is but the amplification and enrichment of the ancient H indu metaphysical 
tradition as expressed in the Ha Upanisad and the Bhagavad-Gita ‘He 
whose self is integrated and harmonised by yoga sees the self abiding in 
all creatures and all creatures in the se lf , everywhere he sees the same’ 
O n the basis of his apprehension of non-duality, he overcomes ignorance 
and sorrow, attains peace, and never suffers degradation On the moral 
plane, man, after the realization of oneness of understanding or equality 
m  life with all sentient creatures, experiences a profound joy and absolute 
compassion, from which well forth infinite sharing with and service to the 
world. On the other hand, he achieves the supreme detachment and 
freedom of the H om o universus (Vi^vatman) from whose nature the various 
passions and dispositions of unrighteousness and separatism have been 
completely eradicated. T he culmination of yoga in Indian thought and 
practice is the adoption of the rule of identity in life that leads to instinc* 
tive happiness at the happiness of others and instinctive pain at the pain 
of others

MYSTICAL APPROACH- T O  UNITIVE LIFE
T he stages of mystical progress may be indicated on the basis of the 

well-known Slokas in the Bhagavad-Gita (chapter VI) as follows* the 
all-pervasiveness of knowledge or of se lf ; the sense of equality of life 
rooted m  the pervasiveness of self-knowledge, the life of detached and 
passionless altruistic devotion and service to all creatures, the realiza
tion of the absolute and the transcendental Divine that is immanent in 
the self and in all existence, sentient and non-sentient, and, finally, 
the consecration of life with all its activity as service to the Divine imma
nent in all sentient creatures , and at the same tim e the identification of 
a life of profound silence with the non-dual, undifferentiated, uncondi
tional, and peaceful Absolute.

From the metaphysical establishment of oneness with the whole 
current of life and consciousness proceeds all creative spontaneous morality 
T h e  highest adept (yogin) described m the Bhagavad-Gita is one who, on 
the basis of his identity w ith all sentient creatures and the identity of their 
happiness with his happiness and of their pain with his pain, serves every
body with compassion (anukampa). Kierkegaard has recently given a 
similar interpretation of Christian love as an interest in the true or eternal 
welfare of all other creatures In  loving ‘the man one sees’, regardless of
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merits and demerits, we not merely fulfil the divme command which is 
the law of our nature truly understood, in doing so we also love God in  
the truest and highest sense, through a sharing of His love for man. ‘From 
the Christian standpoint to love men is to love God, and to love God is 
to love men , what you do to men you do to God Mystical contempla
tion, Eastern or Western, demonstrates that the highest morality is reached, 
not through repression and asceticism, but through the way of unitive 
knowledge or communion, fused with love, compassion, and sympathy that 
imply positive self-transcendence, power, and scrvice W ith unitive con
sciousness and elimination of ego-centric impulses and desires all hum an 
activity becomes moral per se, spontaneously conducive to the good of all, 
the distinction between egoism and altruism, rightness and wrongness 
altogether disappcaung Man becomes totally unimpeded in his impluses, 
thought, and behaviour , he is beyond moral and social imperatives. Yet 
he can do no wrong, as all the while he is merged in the unitive conscious
ness, and, when engaged in action, is really inactive or has no separate 
action of his own Such is the Indian conception of the liberated man of 
wisdom (fw anm ukta ) Similarly, in the Mahayana Buddhist conception
the Bodhisattva is the great Healer, who loves and serves for the sake of 
love and service on the basis of profound detachment and understanding 
that in bodhi nothing dual exists nor is any thought of self present 
Nirvana (enlightenment) and samsara (the world of births and deaths) are 
in essence one (yah satnsaras tat mrvanam) It is contrary to reason to 
imagine that the one lies outside the pale of the other and therefore that 
we can attain enlightenment after we have annihilated or escaped the world 
ot bnths and deaths ‘It we are not hampered by our confused subjectivity, 
this our worldly life is an activity of nirvana itse lf’ 'All sins transfoimed 
into the constituents of enlightenment I T he vicissitudes of samsara trans
formed into the beatitude of mrvanal ’2

MYSTICISM TRANSCENDS MORALITY 
In T h e  Perennial Philosophy Aldous Huxley speaks of three forms of 

modem higher idolatry as corrosive of hum an culture and progress, viz. 
technological idolatry, the most ingenious and primitive of the three, that 
attributes human redemption and liberation to m atenal goods , political 
idolatiy that substitutes the worship of redemptive social and economic 
orgam/ations for that of gadgets as abolishing all human unhappiness and 
evils, and finally, moral idolatry that is the worship not of God but of 
human ethical ideals m which the acquisition of virtue is treated as an

1 Kierkegaard, Works of Love, p S09
1 1 lie quotation is from Vasubandhu. See Y Sogen, Systems o f Buddhist Thought, p 280
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end in itself and not as a means—the neccssary and indispensable condi
tion of the unitive knowledge of God Aldous Huxley thus comments on 
the last foim ot idolatry. ‘T he  ldolatious worship of ethical values in 
and tor themselves defeats its own object—and defeats it not only because 
theie is a lack of all-round development, bu t also and above all because 
even the highest forms of moral idolatry are God-eclipsing and therefoie 
guarantee the idolater against the enlightening and liberating knowledge 
of Reality’

His distinguished brother, Julian Huxley, while icgardmg technical 
and political ldolatnes as disastrous modern enors, considus, howevci, that 
communion with the Divine, which moral idolatry obscures owing to man’s 
nai row ness and projection of his limited joys and sorrows, frustiations and 
fulfilments upon the infinite universe, is scientifically ‘unpioven’ and thus, 
presumably, cannot provide the basis of anv scientific ethics

Not only the mystical, but also the traditional ethical view in India on 
this point, is in agreement, howevci, with Aldous Huxley ’s position Sankara 
in his Vweka-cudamam  (11) clearly states, 'Action is for the m ind’s purifica
tion, not for the understanding of Reality T he realization of tiu th  is 
brought about by discrimination, and not in the least by ten millions of 
actions’ In the same key, the great Chinese teacher of the Chan school of 
Buddhism observes, ‘Knowledge—this one word—is the fountain-head of all 
mysteries’ s T he highest state of human consciousness, 111 which the self is 
completely absorbed in the vast numinous mystery of the non-self, maintains 
an ethical neutrality , for ethics belongs to the lessei reality of the human 
whole It must be pointed out that the emphasis on nioial obligations is 
absent from most ancient codes of morality, and has become picv.ilcnt in 
Europe only since the nineteenth century, the age of reason and ethics, 
which has also witnessed the lapse of the religious attitude kan t has been 
the leading force in the establishment of the supremacy of the moral 
view-point dissociated from religious conceptions Both metaphysics and 
religion, particularly in India and China, eschew all traces of sentimentality 
and the attachm ent of the code of motality to doctnnal principles In post- 
Kantian thought in the West, the Hegelian, Marxian, and totalitarian ethics 
ultimately eclipsed the freedom and self-realization of the Kantian ethical 
individual and tended to subordinate spiritual values to a rigid moral, cul
tural, and economic determinism Yet the Kantian delimitation of the 
autonomous spheres of religion and ethics still holds good in contempoiary 
Western thought Recently, however, Western ethicists have turned to the 
philosophy of intuition of Bergson and Croce and to the existence theory

1 See Fung Yu lan, The Sptrtt o f Chinese Philosophy, XIII and XIV
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of Kierkegaard and Heideggar ; but, as Northorp shows, ‘what they actually 
provide is neither a genuine religion of intuition of the O riental type nor 
a genuine religion of doctrine of the theistic W estern type bu t a  m uddled 
confusion of both ’.4 In  Oriental religion turiya, Brahman, nirvana, Tao, 
and Zen, which are all kindred conceptions, denote a phase of conscious
ness which rises above eveiy sort of flux or motion, and which is charac
terized by a complete cessation of sensations, ideas, and concepts and the 
absence of the subject-object relation T he classical description of the 
‘transcendental’ intuition (turiya) is given in  the M andukya Upanisad. 
‘T he wise think that turiya  is neither that which is conscious of the internal 
(subjective) world, nor that which is conscious of the external (objective) 
world ; neither that which is conscious of both, nor that which is a mass of 
all sentiency; neither that which is simple consciousness, nor that which 
is insentient I t  is unseen, unrelated, incomprehensible to the mind, 
umnferable, unthinkable, indescribable, essentially of the nature of 
consciousness constituting the Self alone w ith no trace of the conditioned 
world, the peaceful, all bliss, and the non-dual T his is the Self, which 
is to be realized (through m editation)’ W ith such realization, the sage 
not merely attains complete wisdom, freedom, and detachment, bu t also 
a profound identity of self with all creatures of the world H e practises 
non-violence to all creatures and becomes quiet, devoid of conflict between 
right and wrong, of ignorancc and sorrow, and of discrimination between 
himself and the creatures of the un iverse5 Such is the silence of the 
univeisal man in mind, word, and deed

THEISTIC AND NON T H E IS H C  SCHOOLS OF MYSTICISM 
Indian schools of philosophy and mystical contemplation that stress the 

unitive consciousness are both theistic and non-theistic But this makes no 
difference to ethics as long as their outlook is enlarged by communion with 
the vast and incomprehensible great Whole that is immensely larger and 
profounder than society and morality T he great Whole, the mystic’s 
macrocosm, combines science and speculation, knowledge and appiehension, 
fact and ideal, physical happening and spiritual purpose It not only safe
guards him against all possible fears, anxieties, and darkness of the mind, 
giving him the most complete secui ity of childhood experience, which Freud 
regards as the primary psycho-biological function of religion, bu t also 
unfolds the m ind’s limitless possibilities in relation to fellow-men. O ut of 
both theistic and non-theistic unitive understanding emerges a hum an love 
and compassion of such num inous and mysterious strength and sweep as

4 Northorp, Logic o f the Sciences and Humanities, pp  379 3855 fivanmukta-Olta, 2, 6, 8, 20
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embraces all sentient creatures in  the vast universe and harnesses most 
effectively the hum an will and capacity for individual fulfilment and moral 
perfection and the achievement of hum an solidarity.

MEANS T O  MYSTIC CONSCIOUSNESS 
T he means to m aintain unitive consciousness m life and action are 

fourfold: (1) the way of action with non-attachment grounded on the 
realization of the presence of the universal Self or God in every sentient 
creature (Karma-yoga); (2) the way of metaphysical knowledge or under
standing of this unity (Jnana-yoga); (3) the way of elevated contemplation 
for direct and intuitive apprehension of this unity (Raja-yoga), and (4) the 
way of devotion to and feeling of the immanence of the universal Self or 
God through prayer and worship (Bhakti-yoga). Sometimes the above 
means are regarded as following one another in  succession in spiritual pro
gress and perfection , bu t at the same time, since man cannot always continue 
in the same state of consciousness, he takes to mystical contemplation, wor
ship, metaphysical discrimination, or social action as he chooses according 
to his temperamental make-up or circumstances m life T hus he becomes 
the perennial yogin— ‘like a lamp m a windless place that does not flicker’ 
or ‘that shines inwardly as when placed inside a ja r’—whether he is in medi
tation or m action ‘Action is true worship w’hen it serves the creatures of 
the world in whom the Divine is im m anent ; inaction is true worship when 
it is the profound silence or unitive contem plation’, says Sankara * Similarly, 
in Mahayana thought the Bodhisattva, m spite of his unceasing activities 
of beneficence, succour, and relief of the sorrows of mankind, is completely 
detached and passionless Asariga m  his famous hymn to the Bodhisattva 
sings, ‘Thou art free from every obstacle, thou hast mastery over the whole 
world, O m uni (sage), thou occupiest all the knowable with thy knowledge. 
T hy thought is liberated T hou  hast impassivity, thou hast no attachments, 
thou art m  mystical communion (samddhi) N ight and day thou watchest 
over the world T hou  art given over to the great Compassion T hou 
seekest only salvation’

Since the publication of the well-known works of W illiam James and 
Leuba, W estern scholars have been apt to view m an’s intuitive transcen
dental experiences as somewhat abnormal and single-tracked T his view 
is due, to a great extent, to the exclusive attention paid in <he West to the 
systems of discipline, control, and ‘repression’ (mrodha) of the impulses and 
desires as described m  the Yoga system of Patanjali, to the neglect of the 
‘spiritual practices’ in respect of the training and expansion of altruistic
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emotions that are also largely practised m  the Orient. In  Buddhaghosa’s 
Visuddhi-tnagga there is a detailed description of Buddhist methods of con
templation (jnana and yoga) by which man, calming the passions and 
transm uting the false m ind of life and death into the clear intuitive mind, 
makes this the starting point for its concentration upon, and inundation of, 
the universe w ith benevolence compassion, sympathy, and happiness. His 
constant priyer is that all creatures of the world may be friendly, healthy, 
and unharmed, and may live in bliss and become free. W e read in the 
M etta-Sutta, ‘As a mother, even at the risk of her own life, protects her son, 
her only son, so let there be goodwill w ithout measure between all beings. 
Let goodwill w ithout measure prevail in the whole world, above, below, 
around, unstinted w ith any feeling of differing or opposing interests’. If a 
man remains steadfastly in this state of m ind all the time he is awake, then 
is come to pass the saying, ‘Even in this world holiness has been found’ 

T hus the m m d reaches successively the pure consciousness of infinite 
space (sky), of joy, and of \o id  Each successive level or sphere of cosmic 
consciousness, ‘formless’ and ‘supra-mundane’, brings to the adept its own 
depth, subtlety, and mystery of infinitude, ‘just as cotton and silk textures 
vary in fineness and softness of wear although the size of the woman's cloth 
remains the same’ T he metaphysical concept of beauty, infinite space, 
joy, and void seem to be coi relates of the unbounded feelings of benevolence, 
compassion, sympathy, and seiemty respectively 7 Rem aining constantly 
and steadfastly m an attitude in which he fills the world with benevolence, 
compassion, and sympathy that transcend the boundaries of space and time, 
the adept acquires a new sense of the worth ot sentiency Perfecting himself 
in the ‘divine’ emotional ecstasies (Biahmavihara) or ‘infinite’ sentiments 
(appamanna) of benevolence, compassion, and sympathy, he prepares himself 
for the practice of serenity or equal-mindedness that is the threshold of 
nirvana 8 T he Bodhisattv a’s life is humane and compassionate, bu t his mind 
is serene through his profound ecstasy and experience of the unreality of the 
phenomenal world and of the essence of the Buddha nature im m anent in it. 
Such serenity (upeksa) is also what is regarded as the final spiritual experi
ence— even-mindedness (samata), joy, and establishment in tru th  in the 
Upanisads and the Bhagavad-Gita. T he Lankavatara-Sutra warns:

Abide not with dualism,
Carefully avoid pursuing it,
As soon as you have right and wrong 
Confusion ensues and m ind is lost

’ T he English equnalents aie the outcome of a discussion the writer had with a Buddhist tnonL from C.eylon T his interpretation is closest to the original, in his view
'  See The Path of Purity (Visuddln-maggti) translated by M aung T in , and Manuel o f a Mystic by Woodward
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One in all
All in One
If only this is realized,
No more worry about your not being perfect

In the Anguttara-nihaya, the disciple asks, ‘W e carry on life with 
different attitudes. W hich mode of life is the best?’ T he  teacher replies, 
‘Reverence is eternally dynamic One who lives a life of constant activity 
acquires the supreme knowledge of Reality’

MYSTICISM AS A FORCE IN HUMAN PROGRESS 
Man leaches his highest moral stature when his identity-feeling, joy, and 

reverence reflect themselves m his relations to the external world through 
a more sensitive, universalized conscience m terms of complete acceptance, 
peace, and transcending compassion or love Such is the indispensable con- 
tn b u lio n  of the mystical consciousness to the elevation of moral standards 
and the peace of the universe through the discipline and direction of human 
natuie  for hum an progress T h e  destiny of man, the microcosm, is linked, 
no doubt, with the law of the inter-stellar spaces and immensities of the 
macrocosm But man must accept and appreciate it v\ ithin the circumscribed 
fold of duties and obligations of his lesser, social macrocosm His enlarged 
knowledge and intensified love lead to expanded sharing and seivicc, 
strengthen his fight against misfortune, disease, ignorance, and poverty— 
both the handicaps of nature and the defects of his social organization— 
and, indeed, invest ethics with an indescribable p u u ty  and mystery, nn 
overwhelming numinous significance Widely practised, mysticism is the 
impulsion of any future evolutionary advance of man

THE PHILOSOPHY OF MYSTICISM
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T H ERE is  an idea in vogue that philosophy is the exclusive business of 
a learned few and that the common m an has no access to it. Ouspensky 

was not unjustified m  his fling that it is nothing bu t ‘self-satisfied dialectic, 
surrounding itself w ith an im penetrable barrier of terminology unin telli
gible to the un in itiated’. T h e  hyper-critical literature which goes under the 
name of philosophy sharpens reason and intellect like a razor blade that they 
may cut through all propositions. But it does not solve life’s problems or 
give peace On the soil of India, side by side with the feats of logic and 
the incisive polemics of learned controversialists, there is a stream of thought 
developed by and preached among the masses—thought which looks at 
the problems of life from a higher altitude than pure reason T here  is a 
mystical popular philosophy side by side w ith the critical scholastic 
philosophy.

FOLK MYSTICISM AND FOLK POESY 
If philosophy is to solve the problems of life, it must occupy the life 

of the p eop le , and its elements must be drawn from all that is vigorous 
and creative lri man His emotion and will are faculties no less powerful 
than reason , and all these must blend together if philosophy is to fulfil its 
mission.

Hence a people’s philosophy does not express itself in dry prose, bu t 
seeks the medium of colourful poetry which is the natural and earliest 
vehicle of hum an expression. T h e  utterances which rise from the heart 
must correspond with the rhythms of the heart. From the nursery the 
child is delighted in  rhym es; and in later life songs give vent to the 
deepest emotions. Since reason is only a tool to enunciate and explain 
the tru th  that flashes directly before a glowing imagination, it is m verse 
that fundam ental experiences are proclaimed T his intuitive revelation 
of tru th  is known as mysticism ; and its instrum ents being feeling and 
emotion, it is aptly recorded in poetry. T h e  philosophy of the Indian 
people is embedded in their folk poesy and folk mysticism which can be 
traced almost to the beginning ot their civilization. These mystical lyrics 
are heard even today on the lips of masons beating the roof of a house, 
ploughmen following their furrows, carters driving along the highroad, 
or boatmen plying along the rivers. T hey have a philosophical sti^in 
spontaneously poured forth, remarkably uniform in ideas and woven into
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a complete and consistent texture in which all the parts are pervaded v\ ith 
the pattern of the whole.

REALIZATION AND UNDERSTANDING 
Popular philosophy starts with the assumption that tru th  which is 

beauty and joy is a th ing for realization, not for understanding. Reality 
is never revealed to reason. It is revealed only when the subject achieves 
complete identity with the o b jec t; and this identity is achieved only by 
means of emotions that are elemental in man Hence love succeeds where 
intellect fails. As the Sufi samt-poet would put i t : it is not aql (intellect) 
but ashq (love) that shows the true tanqa  (path) for identity. Or, as the 
Sahajiya lyricist would say, it is the path of nature, the Sahaja way, lighted 
by simple emotions of the heart T his road is not for high-browed scholas
ticism or dialectical acumen which rests satisfied with the jugglery of words 
As Kablr, the great plebeian philosopher of the middle ages, sang:

Reading and reading they have become stone,
W riting and writing they arc now bricks,
T heir heart has no place for a drop of love.

A half-literate peasant would babble out the tru th  while learned 
savants gloat over their dialectic T he  language of the commoner is like 
‘a flowing s tream '; the language of the savant is a ‘stagnant well’ Like 
life-giving water, spiritual illum ination ‘never rests high, it goes down’.

T here is a story that a Baul, a plain unvarnished naturalist, was once 
given a scholastic exposition of some texts of the Vaisnava philosophy As 
the interpreter finished his discouise the listener b lu ited  out

Alas, a jeweller has comc into the flower garden!
He appraises the lotus by rubbing it on his touchstone 

T ru th , like a flower, is to be enjoyed with emotional insight, it cannot 
be appraised by logic.

PRAGMATIC APPROACH 
The philosophical songs of the people, eg . the veises of the Sufis, 

of the mediaeval saints, and of the Sahajiyas are all marked by a naive 
spiritual feivour and by a frank admission of the pragmatic needs of life, 
and not by any abstract metaphysical speculation There is a clear affir
mation that tru th  is not outside life T he popular philosophers cut the 
chains of introspective analysis and soai high on the v\ ings of lyrical ecstasy 
like birds whistling their notes in the wide expanse of the horizon

On this philosophy the people were deeply fed and nu itu red  It is 
not confined to a few chosen saints rising and preaching nou and then,
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nor to some sects bound by rituals or theology. It is spread over the 
entire society of the villages, the yatra or rural opera, the kavi or the 
minstrelsy, the nursery rhymes, the festive chorus, all bear the same touch. 
Poets, not introduced to letters, appear in plenty, and compose and sing 
themes of spiritual love of abiding interest They have no pretensions 
to any standard education or to any literary technique. Yet their songs 
penetrate into the soul and lift it above the inertia of daily routine.

FROM  BUDDHA TO T H E  SUFIS 
The popular philosophy of India began from the time of Buddha 

whose gospel gave a new status to the commoner. The songs of the Pali 
canon are as rich in their emotional appeal as in their dialectical content 
They are nearer to the feelings of the people than thfcir Brahmamcal 
predecessors Buddha preached the doctrine of salvation through love 
which lies m the hearts of all men, i e through nature’s own way.

As mother saves her only son with her own life,
So among all beings grow your limitless love 
Through space far-flung be your amity—
High above, down below, all around—without rest or spite,
Standing, walking, sitting, lying, till you are asleep
To rest firm in amity ; this is Brahmavihara (roaming in Infinity)

—Suttam pata, I. 8 7
T he popular saints of the Jains, of the Bhagavatas, and of the Saivas 

carried this tradition forward. T hey decried all differences of caste, voca
tion, and racer and exhorted their followers not to imprison their religious 
life within the temple but to carry it into their lives T hen  Islam knocked 
at the western gates of India ; and the Sufis, inspired by the Islamic idea 
ot equality, came as the torch-bearers of a liberal folk philosophy The 
faquir dnd the dervish emerged from the lowest orders of society , and 
they spoke in a style understood by the masses T heir approach to the 
problems of life was similar to that of the Sahaja sant or the sad.hu T heir 
spirit was free from those superstitions and rigidities which caused stagna
tion among the classical Indian and Islamic schools Against the sterility 
of the orthodox bystems, the new popular appeals awakened a fresh spirit
ual fervour and let loose great creative power which so long lay dormant. 
A new philosophy grew up based on the material of "human values. It 
trusted in the latent divinity of the hum an soul, in the umveisality of love, 
and m the dynamic power of emotion It released powerful spiritual 
energy hitherto pent up by social barriers among the dumb millions of 
the soil
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MEDIAEVAL SAINTS A MASS REVOLUTION 

Naturally, the call and the response came from the poor, illiterate 
commoners. T he  new masters, in spite of their hum ble b irth  or station,
rose to the height of social esteem and popularity T h e  earliest examples
were Nimadeva, a tailor, and Sadna, a butcher. Kabir, who became the 
central figure of the spiritual revolution, belonged to a despised weaver 
family. Ravidas, who was a cobbler, claimed among his disciples, Jhali, 
the queen of Chitore, and Mirabai, the famous pnncess-devotee. Sena, a 
barber, became the spiritual guide of*the Raja of Bandhogarh. Dhanna, 
a Jat, and Plpa, a Rajput, were among the principal disciples of Rama- 
nanda. Nabha, the author of Bhaktamala, was a pariah. Dadu and Rajjab 
came from cotton-ginning Muslim families. Many of them continued their 
low vocations side by side with their holy mission They believed in the 
honest, useful, and devout life of a householder

k ab ir and Dadu have several pungent thrusts against ‘untouchability’ 
and sectarianism See how Kabir, a weaver, sti ikes caustically at the touch- 
me-not attitude of the Brahmana:

Oh Pande! Why are you so sensitive to touch?
Of touch the whole world is born 
Is theie blood in me and milk in you’
How are you a Brahmana and I a Sudra?
So sciupulous about touch from birth,
Why came you through the unclean womb?
T heie  is impurity at birth  and im purity at death.
Says Kabir, only God’s glory shines pure

Dadu attacks the sectaiians with biting sarcasm 
You plead for the sects’ T h e  earth and sky,
W ater and air, day and night, moon and sun,
Attend Him best Of what sect aie they?—
Of none but the unseen and truthful, the G ieat Loid

T he Lord who dwells m all men has g i\en them the stamp of equality 
with siimlai life and sinnlai body, organs, and sensations, and has endowed 
them with the same hungei, the same ihnst, the same pain and pleasuie. 
T he essence of the Loid is love So the widest extended lo\e, lo \e  all- 
embiacing and non-discriminating, is the foundation of all spm tualuy 
T he exeicise of love requnes no senptures 01 ntuals, 110 mosques 01 

temples, no allurements of hea\en 01 threats of hell, no ngoious aus- 
teiities 01 self-persecution T he great quest is a quest of joy, not of sorrow 
But neither is it a soft, easy journe ' Love divine is of sterner stuff than 
tears and sobs ‘T he  path of love is haid  and d is tan t, says Kabii ‘If you
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can cut and rest your head at His feet, you know the taste.’ ‘I t  is a perennial 
fight fought w ithout sword.’ ‘T he earth and the sky tremble, rum bling in  
the hollows above.’ ‘I t  is the path of heroes, not of cowards’, says DadQ, 
‘the hero goes to w a r ; he knows no retreat.’ T he  life of the seeker is a 
ceaseless war against the calls of family and secular life, against the obsta
cles put by his own individuality, against the opposition of orthodox 
sects, faith, and learning, against the hostility of vested interests, and 
sometimes against the persecution of ruling powers It is because of this 
inherent militancy of the new movement, that Sikhism, founded as a reli
gious fraternity by Nanak and nurtured  m  plebeian doctrines, grew into a 
fighting community under the hostile pressure of the times.

Sind and Bengal were the last nurseries of this syncretizing popular 
philosophy. In  Sind, the gateway which introduced Islam and Sufism 
into India, a H indu tnurshed or a Muslim guru  was not at all extraordinary. 
T he  songs of the Sufi mystics— Bedil and Bekai, Rohal and Q utb, and Sah 
Abdul Latlf—were till lately sung by Sindhis of all communities. T ill 
lately, before religious fanaticism worked its havoc upon India, H indus 
and Muslims used to congregate at the tombs of these popular saints and 
sing in chorus, keeping all-night vigils. T he  practice of Sahaja had its last 
foothold in Bengal, thanks to numerous minstrel schools like Aul, Baul, 
Dervish, Sain, Kartabhaja, etc., who differed from one another in their 
forms of expression and religious exercises bu t not in their philosophical 
outlook Sahaja is not a cult or creed. It is a path or panth  which needs 
no formal conversion in faith Literally, it is a re turn  to what one is bom  
with, 1 e. to the divine in man. Love is the central theme of the Sahaja 
way. ‘Man is above everything, none is higher’ (Candldasa) ‘God is never 
equal to living beings’ (Krsnadasa) Ever/ act must be weighed in  the 
scale of hum an values T h e  highest of all values is love , and its fountain 
is in our body.

THE BODY CULT
So, the Sahajiya springs upon the learner the startling interdict, ‘T he 

worship must start w ith the body of m an’ (M ukundadisa). In this mortal 
frame resides the immortal. T h e  songsters assign a place w ithin the body 
to all the gods of the diverse sects T he  Lord Aesthete calls upon his 
devotee -

W orship me w ith your own body.
I am love in the shape of desire,
I am the formless in forms

—Ratnasara
Physical love is an instrum ent of training for piom otion into higher
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spiritual love, (suddhS parakiyfi). W hen that stage is reached all differences 
disappear. T h e  seeker finds the state of beatitude and dissolves into an 
endless sea of beauty, joy, and love*

Once the puzzle of m ind is broken 
Contemplation of beauty turns it into molten gold,
Beauty flows like the singing wanderer 
Blinding the earth.

—Akmcanadasa
T h e  body pines for love. It is carnal passion, sensuous desire which 

seeks appeasement m  the coils of flesh. T his is nothing to be ashamed of 
T his is a manifestation on the plane of life of the cosmic attraction which 
gives mobility to all non-living phenomena from the electrons to the 
galaxies T he cosmic attraction emerges m anim ate flesh as desire for 
physical unity. Nature is beaming w ith love, so is man O ur sophisticated 
and repressive culture has sought to stifle this dynamic vital surge Hence 
the Sahajiya calls us back to nature, to the physical body, to the latent 
divinity m it He recasts the amours of Radha-Krsna with a frank and 
straightforward erotic appeal T h e  culture of erotics or physical love under 
light direction raises it to a higher plane, where the subject finds complete 
identity with the object, where beauty, joy, and love surpass all empirical 
limits, where evil, pain, and death lose their atrophic stings.

T h a t love sports eternally m  cosmos,
T hat love distracts prim al nature,
Mad with love whirl the stars and planets,
Love in streams rolls into the sea,
Love within, love without, love in every home,
In riches, m abandon, in  sickness showers love.

—Narottam a
MODERN FOLK PHILOSOPHY 

Bengal still abounds with homeless wanderers w ithout caste and creed 
who preach and li\e  this philosophy of love T h e ir lays are wafted in
melodious vibrations from m outh to m outh while the poets themselves
sink into oblivion T hey have no pretensions to literary excellence. T he  
compositions well up  spontaneously from the heart, fu ll-o f passion and 
hum an appeal A m onth’s sojourn m a num ber of Bengal villages will 
give any casual observer a cross-section of this philosophy

Virgin lay the field of man,
I made the furrow s; bu t a thunder-storm )>uist,
And all was flooded by a sweeping tide
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Methinks the whale day’s labour is lost.
I drove and drove the plough 
T ill the end of day,
Only the mark lies deep on my shoulder.

But the cry does no t stop It reverberates and is lost in the wilderness. 
Against soul-killmg rancours, the voice of peace and love, stifled and 
smothered, rises up again and again. T he  torch must be kept alight and 
the call to return  to the elemental goodness in man should never cease

Prim al man is an alef1 creepcr,
Full of blooming flowers 
T heir fragrance maddens the earth 
Alasl man is sealed w ithin the chamber 
How can you find him outside?

Man flits about frantically after worldly pursuits in a blinding blaze 
of desires He does not discover the true self w ithin which alone gives 
satisfaction

O h mad mmd! open your secret chamber,
See the lost wealth, if you have an artist’s eye 
Your true self lies asleep there,
H e will wake at your call,
T h e  chamber will flash its beauty.

T he  process of discovery is given in the yoga T he  lake of love is 
below the waist T here lies dorm ant the seed of spiritual growth T he 
creeper must be nursed and grown by concentration of will till the flower 
blooms at the chest T h e  body will be kept in a straight sitting posture, 
legs crossed, eyes fixed at nose tip, and breathing strictly regulated accord
ing to directions T his is the physical part of the exercise designed to 
make the body fit to receive and culture the tremendous onrush of 
spiritual awakening-

A flower has blossomed on the lake
—Allah, the Lord, knows its worth—
O n the lake of the heart, from whence flows the river of breath,
T he  lotus has opened its beauteous hundred petals
T h e  flower shines with the lustre of lightning,
Do you know its name? It is Rasul (the Messiah)
Thus, qu ite  unobtrusively the Sahajiyi absorbed the Islamic and

1 Alef—the first Urdu letter, in this case it  means ‘as simple and straight as the letter alef'
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T ln tric  cults m his practices. T h e  corner-stone of all these systems is the 
guru  or murshed. Spiritual practices require expert training by the guide 
H e knows the art of forging divine gold out of hum an clay.

His training school is m  the sky, which nobody knows 
Strange workshop indeed is the master’s.
T here was iron underground,
T h e  master traced and got it,
Mixed a little alloy
And transm uted it into gold.

NIRVANA AND MUKTI 
T he destination of the pilgrim is Rupanagara, ‘the city of beauty’, 

where the journey ends It is not a physical locality It is the state of 
perfect beatitude when the mind has reached the highest aesthetic level and 
sees the world as a vast ocean of love T he  Buddhists call this nirvana 
and the Sufis call it fana T he  Sahajiyas of Buddhist inspiration have 
understood nirvana not as a state of negation but as a state of bliss ; it is 
acquired not with reason but with the heart Nirvana  is also the formless 
state which is reached through the appreciation of innum erable forms 
W hen changing physical forms transcend their limits of materiality, the 
formless void (nirafijana, the stainless) is reached T he Sahajiyas of 
Vaisnava inspiration do not differ substantially from this Only they lay 
more emphasts on the forms and feelings which take the seeker towards 
illum ination T h e  state of beatitude is not a formless void It ss a state 
of fullness rich in all forms

T he Jaina saint Ramasimha of Gujarat, the author of Pahud Doha. 
(a d  1000), writes about this equanimous state, ‘T o  feel oneself spread in 
the All-pervading like salt in w'ater is to be saniaraia T o  find one’s 
true self in one’s self is nirvana’ Samarasa is socializing of emotions It 
aims at the voided mind, boundless as the sky (khasama) T hus the popular 
Sahajiya philosophy resolves all differences, ritualistic and doctrinal, among 
the Buddhist, Jain, Vaisnava, Sufi, and Tantric, and gathers them  all on 
a common ground—all, because its appeal is to the natural, to the simple 
urges of man for freedom from bondage

Here, in the conception of m u kti, is the starting point of all Indian 
philosophies. Philosophy begins with struggle against bondage T he 
sage of the Rg-Veda cried out, ‘O h Indra, pierce this darkness, fill our eyes 
with light, and free us from the bondage that ties us down’ (X 73 11) 
T h e  earliest sages sought release from the lim itations of flesh—from 
hunger, pain, disease, senility, and death They faced the challenge of
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death w ith BrahmavidyS, the mystic lore which converts mortality from a 
negation into a renewal. As philosophy descended down to the people, 
the flesh was no longer a brute to be tamed and death no longer an enemy 
to be conquered T he real slave-master is the ego that binds down the 
soul and converts the earth, essentially a paradise, into a prison-house. 
Under its spell man endlesslyv pursues the mirage of appearances, his 
thirst, never appeased, his craze for material gains ever growing and 
encircling him like the coils of a spiral

T hus m ultiply the fetters of life, and the soul yearns all the 
more ^passionately for liberation. T he soul craves for identity with the 
T ru th  that is the unity underlying the phenomenal variety M u kti  is 
freedom from the isolation of self, from rhe urge ot possession and grabbing, 
fiom the bariicrs of individuality that sepaiate man from the reality of 
existence. T his freedom is attained not by snapping the bonds here and 
there, not by discarding possessions, but by a positive realization ot the 
truth  that is unit) and pure joy

EV'II VXD PAIN

Then, why are theie evils, why is theie pa in 1 Are they parts of truth? 
They are. It is because our intellect picks up single actfons from the total 
tru th  that they appear evil 01 ugly T ru th , cut up  into segments, is 
un tru th  W hen man pulls down the walls of individuality and merges his 
activities in the universal flux, actions lose then moral colouring, and all 
distinctions between evil and good fade awav It is the same with the 
problem ot pain One who flows with the universal cu n en t has no grief 
or sorrow ovei passing events Grief and sonow are relative to our phvsical 
states Children feel pain ovei tnfles, which elders ignoic Elders foiget 
pain after they have passed thiough it And when the canvas ot life is 
v ie\\cd as a whole, these pains appeal as parts ot jov ‘O ur sweetest songs 
are those that tell of saddest thoughts ’ Joy is not in pleasure, bu t in the 
discovery of life T his is whv ait is jov Art (tasa) reveals the leal, a fine 
blending of pleasuie and pain which wc enjoy W e feel the spirit of 
freedom in art because it gives a glimpse ot icality Wc enjoy a piece ol 
art because in it wc see tru th  where good and evil, happiness and grief, 
are in their proper place and setting

And where is love without pain, love that is the source of the deepest 
delight? Pain takes us into the depths of feeling and stimulates the urge 
to seek the truth, bringing us nearer to our object T he  pain that comes 
from the beloved is the sweetest of tastes T h e  Sufi m artyr was not pained 
at the sword of Aurangzeb that wras descending upon his head—‘So this 
is the form thou hast taken now to meet me. my Beloved!’
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If the goal is joy, and if suffering draws us nearer to the goal, then 

surely suffering is an inalienable part of joy. T he  picture which shows 
the dark background of the sky pierced with a bright flash of lightning 
blends the two into a finished piece of art Evil and pam  are like parts of 
a composite picture They cannot be discarded ; they can be overcome 
in our march towards a fuller realization.

RENUNCIA1 ION VS ASSIMILATION 
Hence the struggle foi liberation is a slow course Liberation is not 

dtlamed by an outright rejection of possessions, by avoidance of pain or 
evil, by a hasty race along the path of renunciation Bondage is self
created, not imposed from outside Liberation is an inward process— a slow 
process at that—to be ‘spread in the All-pervading like salt in water’ It 
cannot be hustled through b\ an external act As Madan, the unknown 
village songster, would wain

Oh ciuel over-/ealous, would \ou  scorch the mmd-bud with fire5 

Can vou make it blossom and spiead perfume without patience5 

Look at my master 
He takes ages to make a bud blossom without hustle or haste 
Your greed is great, so you lelv on foice 

W here is the remedy ?
Prithee, hurt not the m ind of the mastei
One lost in the simple current am  heai the voicc,

O h over-zealous!
•

W hen the secrets of mattei weie not understood, when knowledge of 
the sciences was poor, the m atenal world seemed alien to man, and the 
philosophei was apt to seek lelief in a flight of escape It is now discovered 
that there is a haunony in the m atenal order of the world with which oui 
leasoning is 111 close accoid T heie  is a profound choid of unity betv\een 
us and nature Oncc this unity is realised, man is free from the fetters 
that mattei seemingly imposes on him  He is free to master it and 
transcend its limits T he function of life itself is to supersede mattei It 
first came into being by bursting the bonds of m atter and of mechanical 
laws A life mechanical and m atenal is a life in bondage Such a life heaps 
up wealth, but loses the soul It sinks down into the inertia of m attei, lost 
to the creativity that is life’s function In his creative activities man not 
only supersedes m attei, he imbues his surroundings with his own life and 
love M an’s creative acts are those that liberate him  from isolation , his 
struggle for fieedom is the struggle to improve social relationships, to 
restore the disturbed harmony of the diverse forces and factors in society
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THE FINITE IN 1U N F W ITH  T H E  IN FIN ITE 

l  he harmony among the fimtes is a step to the infinite. The finites 
and the infinite are eternally linked together. T he philosophy of life is 
that the reconciliation of apparent contradictions paves the way to the 
Absolute Reconciliation is the art of living or yoga Yoga is the synthesis 
of the finites with the infinite, of avidya w ith vidya. T h e  yogm  who has 
mastered this philosophy does not reject materiality Like W ordsworth’s 
skylark he soars ‘true to the kindred points of heaven and hom e’ As 
Dadu said, ‘W hen all the strings of the lyre are played on, the melody is 
entrancing So when all the powers, faculties, and ideas of man aie culti
vated in the same degree, m tune with the w'isdom of all cults, all ages, 
all dimes, then does it become true yoga, the Brahmayoga Such is the 
power of true striving that all deficiences arc made complete, the bittei 
becomes sweet, the broken becomes whole Such is the resulting wisdom 
that the very bonds become the means of freedom, the fettered are liberated, 
the enemy turns into a friend’.

Into this philosophy the people of India are initiated thiough their 
mystic folk poesy. It teaches that they are not mere automata of production 
under the wheels of mechanical laws They are not slaves to the 
absorbing demands of material greed They aie creative beings, their 
souls pining to be liberated from the chains of the ego, to attain the freedom 
and joy of tru th  T h e  faculties for this attainm ent are inherent in man, 
m  his emotional nature, which awaits to be exercised. Love leads man 
from the bondage of the finite ego to the infinity of existence But the 
finites, the world of names and forms, survive after /h e  realization Only 
they acquire a new and sweeter meaning, for the two are inseparable"

My heart-lotus is blossoming for ages.
It is charged with sweet honey
T hou enamoured bee would not leave i t ,
So thou and I, both tied down, have no release

This is the eternal sport or lila between the finite and the infinite 1 he 
art of living is to taste the jov of this association Life is not an evil to be 
escaped.. It is to be discovered and enjoyed in its infinity, 1 e in its largest 
relations and identities
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IN dealing w ith the ‘religion’ of a particular system, we have to consider 
it (1) in its theoretical aspect, i.e. its conception of God, and (2) in its 

practical aspect, i.e its conception of the rules of life and conduct.
NYAYA CONCEPTION OF GOD

T h e  world has the atoms for its constituent or material cause , its 
efficient cause is God, as influenced by m en’s acts God is the Atman 
endowed w ith two sets of qualities, negative and positive ; the negative set 
consisting of the absence of dem erit, wrong knowledge, and negligence, 
and the positive set consisting of the presence of merit, knowledge, and 
intuitiveness He is also endowed w ith the eightfold stddhi (power), 
antm an  and the rest H is m erit follows the bent of His v o litio n ; He 
controls the residuum  of the m erit and demerit subsisting in  each individ
ual Jivatm an, as also the earth and other material substances. He is 
om nipotent m  regard to His creation, not, however, failing to be 
influenced by the results of acts done m  their past lives by the beings He 
creates He has no ends of His own to serve by what H e  does He continues 
to act for the sake of His own creatures, just as the father acts for the 
benefit of his children. From the scriptures we learn that God is the 
‘seer, cogmzer, and omniscient’ He is discernible by the presence of 
buddhi and other such indicatives of the A tm an , and is beyond the reach 
of ordinary perception, inference, and words. If God were regarded as 
creating things irrespective of the acts done in the past by His creatures, 
then H e would be open to the charge of being cruel and arbitrarvv unjust 
and merciless. O n the other hand, if H is creation is influenced by the 
past record of His creatures, however ‘merciless’ He might be, He would 
lie absolutely just and fair. T h e  efforts of man and other creatures are 
aided by God in  the sense that H e stimulates the activity of m an in  due 
accordance with its true character and in due consideration of the time of 
its fruition m  the course of the m an’s experience

T h e  existence of God is proved by the following reasoning: People 
have ascribed the origin of the world either ( 1) to prim ordial matter, ot 
(2) to atoms, or (3) to karma, the collective residue of the acts of men. Any 
one of these can &ct only when, prior to the beginning of creation, it is 
controlled by an intelligent Being. As all these by themselves are lacking
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m intelligence, like an axe and other implements which can operate only 
when handled by the intelligent carpenter, so from the operation of 
primordial matter, or atoms, or karma in  the making of the world, we 
infer the existence of the controlling agent, God .1

NYAYA C O N C E P T IO N  O F  R U L E S  O F  L IF E  A N D  C O N D U C T  
T he four stages of life, asramas, form the basis of our life and conduct 

accoidmg to all our systems except the system of Karma-Mlmariisa which 
deprecates sarmyasa, the fourth stage. T his scheme of the asramas embraces 
the entire code of life and conduct for a l l ; and there is no difference of 
opinion on this point. It is only in regard to the final culm ination of 
human effort, m okfa  (liberation), that there are slight divergences.

T hat moksa is attained by means o t true knowledge is practically the 
common ground among all darsanas T h a t which keeps man in  bondage 
is what has been called ‘the concatenation of aberrations’, kleia, viz 
ignorance, egoism, affection, hatred, and yearning for life These form 
the motive for all worldly activities 'When therefore on the dawn of 
knowledge all these cease, there is either no activity at all, or there is 
just that am ount of activity which is needed for the exhausting of the 
prarabdha ka rm a ; and when there is no ‘aberration’, and hence no 
activity, the man attains moksa

T he knowledge that leads to moksa is the knowledge of that thing 
the wrong notion whereof is the potent cause of b irth  and rebirth T his 
wrong notion consists in the conceiving as Atman of what is not-Aman, 
1 e the regarding of the body and other things as ‘I ’ T his notion of T , 
afiankara, is at the root of the whole trouble It appears as a rule in 
regard to the body, the sense-organs, the mmd, feelings, and cognitions , 
and it ceases with the dawn of true knowledge of ‘the causes of defects’, 
1 e of all objects of cognition, viz body, sense-organs, perceptible things, 
apprehension, mind, activity, defects, rebirth, fruition, and pain These 
are called ‘the causes of defects’, because these are what form the subjects 
of wrong notion. Consequently, when the true knowledge of these appears, 
it sets aside the ‘notion of I ’ with regard to them ; and there is a cessation 
of pain, which is followed by the cessation of birth, which m its tu rn  is 
followed by the cessation of ac tiv ity ; this again is followed by the cessation 
of defects, which leads to the cessation of wrong notion ; and this finally 
leads to moksa.

1 T h o se  in te re s te d  m  fu r th e r  d iscu ssion s sh o u ld  re a d  th e  NySyavBrttika, tra n s la te d  in  th e  
Indian Thought, a n d  th e  TStparyapkS th e re o n  , a n d  a lso  th e  Nyaya-kusumiiiijah.
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R E L IG IO N  O F  T H E  NYAYA A N D  V A IsE SIK A
V A IS tS IK A  C O N C E P T IO N  O f  G O D

God is the uea to r and controller of all things He possesses innate 
intuition embracing all things. Being omniscient, He can have no 
illusions ; free from illusions, He can have no attachm ent or aversion ; free 
from these, H e can have no activities, hence no dharma  (righteousness) or 
adharma (unrighteousness) T he  process of creation by this God is as 
follows- For the sake of making the beings experience the fruits of the 
actions of their past lives, there arises in the m ind of God a desire for 
creating the world over again, after the periodic dissolution that was 
brought about by God's desire to reabsorb the whole creation w ithin 
Himself in order to provide rest for all living beings wearied by their 
wanderings W hen this desire for creating things appears in  God, it sets 
in motion all the potential tendencies and forces in all the Jivas, which, 
operating upon the various atoms, lead to the formation of things suited 
to the experiences of the Jivas going to function during the coming cycle. 
There is only one God, ever free from all limitations.

V A ISESIK A  C O N C E P T IO N  O F  R U L E S  O F  I I F E  A N D  C O N D U C T  
Dharma is that quality in man which is conducive to happiness and 

ultimately to moksa T he  qualities conducive to dharma are faith, harm
lessness, benevolence, truthfulness, freedom from desire for undue possession, 
freedom from lust, puritv of intentions, freedom from anger, cleanliness, 
purity, devotion to God, fasting, and alertness These are common to all 
men T hen  there are specific qualities prescribed for particular castes and 
life-stages H ere come in all the varna-dharmas and asrama-dharmas. T he 
contact of m ind and soul, aided by all these qualities and kept on without 
a 'desire  for visible results and with the purest of motives, brings about 
dharma

So long as man has not attained the true knowledge of things, and 
hence is still undei the influence of affection and aversion, if he does a 
lighteous deed, he is born m the celestial regions in  a body suited to the 
experiencing of pleasures resulting from his past righteous action. On the 
other hand, if he does an unrighteous deed, he is bom  in the lower regions, 
equipped with a body suited to the experiencing of pain resulting from his 
past unrighteous action In  due course, the man comes to be reborn on 
earth, where also his b irth  and life are determ ined by his past righteous 
and unrighteous deeds T hus man passes through the various divine 
human, and animal existences again and again T his is v\hat constitutes 
the wheel of bondage

W hen a man with d u r knowledge and intelligence performs lighteous 
acts w ithout any selfish motives, he comes to be born m a pure family and
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within holy surroundings. T hus circumstanced, he comes to be seized with 
a longing for learning the means of removing the triad of pain inseparable 
from birth  and rebirth. W ith this end in  view, he has recourse to a teachei 
and obtains from him  that true knowledge of things which entirely removes 
his ignorance; after this, through dispassion, he becomes free from all 
attachm ent and aversion and other feelings. Freedom from these leads to 
the cessation of all forces of dharma or adharma, the cause of b irth  and 
rebirth. All his acts henceforth tend towards peace and calm, contentm ent 
and disregard for the body. Finally, he attains the highest degree of bliss 
and peaceful contentm ent as the culm ination of his dharma, whereupon 
this dharma also ceases; and when his present body falls off, there is no 
further body for him. T his cessation of equipm ent with bodies and organs 
constitutes what is called moksa (final deliverance).

THE CULTURAL HERITAGE OF INDIA
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OF all the subjects of philosophical discourse that have coloured the 
cultural life of India from the earliest stages of her history, that of 

the soul easily occupies the most prom inent place Political organizations, 
ethical codes, social institutions, and religious rites and observances have 
all been determ ined by the attitudes the Indian people have assumed to 
this supreme problem in the successive phases of their long history Every 
change in  the conception of the soul has been reflected m  the cultural 
environment, which in its tu rn  has called forth modification in older 
beliefs T hus it would be scarcely an exaggeration to say that the cultural 
history of India is the history of the influence the problem of the soul has 
exercised upon the diverse aspects of her complex civilization through the 
centuries

T he richness of the Indian speculation on the soul has no doubt been 
due to the persistent belief that a correct knowledge of the Atman provides 
the only remedy for the evils and sufferings incidental to hum an existence ; 
self-knowledge accordingly came to occupy the highest place in the hier
archy of man's duties an4 obligations T his has induced discussions which, 
though sometimes crude and superficial, gradually came to acquire a pro
gressively rich and systematic character, till they reached a position that 
may still be considered to be a remarkable achievement in philosophy. 
W hat is more suiprising is that this position should have been leached 
as early as the age of the Upanisads

D E V E L O P M E N T  O F  T H E  ID E A  
It would therefore be wrong to suppose that the chronological history 

of Indian speculations on the Atman has always corresponded to the stages 
in a progressively perfect analysis On the contraiy, the fact seems to be 
that some of the post-Upanisadic developments, when judged by the 
standard of logical correctitude, were symbolic of a retrograde process and 
a speculative decline T his was inevitable T ru th  is as much a concern 
of him who discovers and transmits it, as of him  who receives i t , and the 
most unfortunate thing is that men differ profoundly m their capacity to 
receive what has been discovered by a philosophei of genuine insight. 
T he  profounder an analysis, the deeper is the insight it needs for its 
correct appreciation. T hus it came about that a backward movement in 
the speculations on the Atman set in even during what is generally known

475

N A T U R E  OF T H E  SOUL

III—32



THE CULTURAL HERITAGE OF INDIA 
as the Upani^adic age, and this was due to the comparatively inferior 
intellectual equipm ent of the majority, who could not reach the dizz\ 
height to which the m inority’s thoughts had moved

T h e  opinion that the Upanisads, as a whole, represented a penod of 
infancy m  the development of Indian philosophy, though widely prevalent, 
is, to say the least, an unw arranted assumption, prom pted by the belief 
that whatever appears later in time must on that very account be pro
founder than the achievements of an earlier age W hen we disabuse our
selves of this mischievous prejudice, the Upanisadic speculations appear as 
a heterogeneous mass of philosophical wisdom that bears evidence to the 
varying degrees of insight possessed by those who contributed to its growth 
I t  is tolerably evident from the extant literature that the thinkers of that 
distant age had as acute differences among themselves as we have among 
the modem- philosophers. Debates, dialogues, and discussions, conceit of 
the young, hum ility of the old, self-confidence born of maturity, impatience 
of the dogmatist, and the frustration of the sceptic—all these go to prove 
the identity of hum an nature from age to age T he doctrines of reality, 
evolved out of these discussions, were as numerous then as they are today 
And it would not be an improbable hypothesis that the Upanisads heralded 
the advent of a critical period that had been preceded by a  period of dogma
tism T his critical attitude is discernible in  the oldest of the Upanisads 
where thought moves cautiously and with the greatest circumspection

W ith the advent of the critical period the search for reality staited 
with a subjective note I t  must have appeared to the philosophers of this 
new age that the only way out of the plethora of dogmatic assertions about 
reality was to replace the objective method by the method ot subjective 
analysis T his was a momentous change In  pursuance of the innate 
objective tendency of hum an nature, the first impulse of man, when con
fronted by the riddles of the universe, is to seek reality in the world of 
objects ; and the problem of explanation is that of discovering unity under
lying the m ultiplicity of entities W hat is that out of which the world 
of m ultiplicity has come and into which it returns? T hought moves at 
this first stage in a cosmogonic setting, and the task ot the philosopher is 
to find out the primeval stuff from which the woild has originated 'I bus, 
the authors ot the Upanisads, like the speculators of ancient Greece, sought 
to unify knowledge by advancing various theories about the primeval 
element that was the source of the universe According to some, what 
existed at first was watei— ‘Apa evedamagra fc u h ’ (Br U , V 5 1) , others 
believed space to be the fundam ental principle Similarly, being, not- 
being, air, life, and even Atman were alternatively taken to be the hrst 
and fundamental principle T here  was apparently no way out of these
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speculations, and philosophy came to be a cockpit of conflicting theories. 
A deeper analysis of experience found the old cosmogonic approach unsatis 
factory. T h e  next forward step was therefore taken when the method ot 
subjective analysis was undertaken. Instead of seeking reality m  the world 
of objects the philosophers now looked into themselves m  search of a 
principle that would offer a sure foundation for philosophical knowledge.

As soon as the method of approach was changed, it brought with it 
the conviction that the only way of elim inating the chances of dogmatic 
assertions in philosophy must lie in self-knowledge; the self provides a 
principle which is so irrepressible that its reality is reasserted in the very 
act of doubting or denying. Metaphysics therefore should get its clue, 
not from the world of objects, bu t from the granite certainty of one’s own 
existence. T h e  most fundam ental question thenceforth was not of the 
origin of the world, bu t that of a correct apprehension of the essential 
nature of the self whose reality defies all doubts and the exigencies of 
demonstration or refutation T hus the problem of self forced itself to the 
foreground of metaphysics a n d ' became the philosophical problem par 
excellence.

I H R L E  S'l A G ES O f  U P A N IS A D IC  S P E C U L A T IO N
A great obstacle before the modern student m  the way of a correct 

appreciation of the earliest metaphysics of India, particularly of the changed 
perspective brought about by the replacement of the objective by the 
subjective attitude, lies in the vast interval that separates our age from 
that of the Upanisads It has been remarked by T  H. Green that each 
generation requires the questions of philosophy to be pu t to it in its own 
language, and, unless they are so put, it will not be at the pains of undei- 
standing them If the difficulty of understanding a philosophy is so great 
after the lapse of a generation only, it is likely to be immeasurably greater 
when the distance is of several centuries T h e  language along with the 
changed tradition not only renders the earlier analysis difficult, but, in the 
absence of a correct comprehension of its value, it encourages fruitless 
attempLs at innovation, leading to the illusion of an infinite progress in 
philosophy. Some of the observations on the Upanisadic speculations have 
been due to this linguistic obstacle /To a sympathetic interpreter, refusing 
to yield to the difficulties, it would be evident that the Upanisadic teachings 
in  lespect of the A tm an  represent three well-defined stages in the progres
sive movement of thought They corresponded respectively to the doc
trines that characterized the A tm a n  as a ‘th ing’, those that looked upon 
it as the ‘knower’, and those that regarded it as the supra-relational con 
scious principle. For convenience of reference they may respectively be
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called the psychological, the epistemological, and the transcendental
theories.

THE PSYCHOLOGICAL LEVEL 
N othing seems more obvious to our ordinary thought than the psycho

logical theory which regards the Atman as a ‘thing* alongside of other 
things, and knowledge as a relation of cpmpresence' T h e  self from this 
standpoint is on a level and co-ordinate 'w ith any other th ing existing in  
the world, possessing a definite nature by which it may be recognized as 
distinct from other things I t  may be then identified w ith any of the 
things suggested by the exigencies of the situation or the individual 
tem peram ent of the philosopher T hu s in  the Brhaddranyaka Upanisad 
the Atman is defined as speech, breath, eye, ear, manas, or heart, each of 
which is rejected by Yajfiavalkya as inadequate and false. Similatly, the 
Socratic m ethod of instruction adopted by Sanatkumara in the Chandogya 
Upanisad, designed to lead Narada through several stages of imperfect 
definitions, and of Bhrgu’s education in  the T aittiriya  Upanisad signifies 
the attitude of the Upamsadic thinkers to the all-too-common tendency of 
ordinary thought to grasp the Atman, through the mechanism of the 
defining intellect, as a definite object m  the democracy of the universe. 
W hether it is defined as vac, manas, apas, akaia, citla, vijnana, or, as in  
modern psychology and realism, as the behaviour of the  organism or the 
cross-section of the universe, the assumption remains identically the same, 
namely, that the Atman is a definable entity by the side of other entities, 
or, to borrow Bosanquet’s beautiful expression, it is a unitary being, a 
sort of angel inside the mind.

THE EPISTEMOLOGICAL LEVEL. THE BHOMAN 
T he criticism of the psychological theories of self marks the transition 

of the Upamsadic thought from the psychologic?! to the epistemological 
level. As was to be expected, this epistemological level is clearly enun
ciated in the very dialogues that adopt the m ethod of gradual instruction, 
sometime^ compared to the m ounting of a flight of stairs. Thus, for 
instance, Sanatkumaia, proceeding through a num ber of tentative posi
tions, the defect of each being removed by the next higher stage of analysis, 
leads Narada beyond the sphere of finite entities to the ultim ate stage in 
w lm h the analysis ends with the conception of the Bhuman or the infinite 
principle which, as a universal, cannot be defined in terms of finite cate
gories In a language that testifies equally to the poetic endowment as well 
as th e  depth of insight of Sanatkumara, this ultim ate analysis which reveals 
the Atman as the infinite principle condemns all objectivistic definitions as
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falling shoit ot lhe final ground in which is rooted the woild of hm te things 
Every finite object implies duality and is consequently called alpa, while 
the Infinite m  which it is grounded is beyond all duahstic categories. T he 
Bhum an is that m which nothing different from itself is seen, heard, or 
known. Being the ground of all that exists, it is not itself grounded in a 
principle that might transcend i t ; and in this sense it is grounded in its 
own richness (sve m ahim ni). T o  pu t it in the words of modern philosophy, 
the Infinite is the ultim ate condition or presupposition of the finite entities 
or the universal ground of the finite individuals T his profound concep
tion of the Infinite resting on its own glory or richness needs a few woids 
of comment F inite objects are determ ined by one an o th e r, it is through 
this m utual determ ination that each is invested with meaning T he notion 
of cow, to take the example given m  the dialogue, becomes significant only 
as contrasted w ith the notion of horse, each contributing to the meaning 
of the other. In  this sense every definite content of thought needs some
thing other than itself from which it is distinguished In  other words,' a 
definite object of thought exists and maintains its individuality with the 
help of its ‘other’, which, consequently, may be characterized as its support 
T h a t is why it is said that anyo hi anyasmin pratisthitah  (one thing is 
giounded in anothei) But the Infinite which has nothing outside itself 
cannot seek its support in something other than itse lf; it is therefore 
causa sui or a self-maintaining principle W hile all finite things are rooted 
in the Infinite, the latter has nothing in which it itself may be rooted ; 
it is, in other words, the ultim ate support (asraya) or presupposition of all 
that exists T h e  famous principle of determ m atio  est ncgatio, which no 
doubt is universally true of the finite objects of thought, cannot therefore 

'apply to the infinite principle
T H E  S E L F  AS T H E  BASIS O F  K N O W L E D G E

T he next step in the analysis of the Infinite, as envisaged in the same 
dialogue, is intended to remove the possibility ot confusing the Infinite 
with anything different from the self T he knowing self, in the strictly 
epistemological sense, has nothing outside of itself , I am the presupposition 
of all that exists for me, and except m  relation to my knowledge the world 
would be as good as nothing for me All distinctions that I might make 
between objects and objects must be w ithin my knowledge, and it would 
therefore be impossible for me to distinguish something that I know and 
some other thing that I do not know. I am in this sense the universal or 
all-pervasive principle, and, as such, not lim ited by anything lying outside 
myself In  other words, everything that exists for me, however distinct 
from something else, can be so distinguished only because both fall within
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my knowledge In this sense, I can have no ‘support’ in  a th ing lying 
beyond m yself; I, as the subject of knowledge, am the ultim ate presuppo
sition of all objects. So far as my world is concerned I am therefore a 
self-supporting or self-maintaining principle In  the language of the 
Upanisad, that which is below and above, which is m front and on the 
back, which is to the south and to the north, may be represented either 
in  terms of the individual self (ahankaradesa eva) oi in terms of the 
universal Atman (atmade&a eva) T h e  implication is that no knowledge is 
possible except on the basis of an infinite, universal, conscious principle

ID E A L IS M  IN  T H E  U PA N IS A D S A N D  W E S T E R N  T H O U G H T  
I t  would be unnecessary to m ultiply examples to show that the 

Upanisadic thinkers have persistently adhered to this position in their 
analysis of knowledge, and that it is the linguistic barrier which is 
mainly responsible for promoting their m isinterpretations and the tendency 
of the modern students to relegate their teachings to the care of the an ti
quarians. T he entire world is supported by Brahman or the Atman, and 
in this sense the world is prajnanetram  (having prajna or Atman as its 
source), prapiane pratisthitam  (held or m aintained by A tm an); the Atman, 
on the other hand, is pratibodhaviditam  (is known in every act of cogni
tion, being its ground) as it is the jyotisam jyotih  (the basic light or 
knowledge of all empirical knowledge) and vijnanaghana  (it is all knowl
edge or consciousness), persisting through the waking, dream, and deep 
slumber states. Similar other conclusions of these ancient philosophers 
represent a remarkable type of idealism that may be favourably compared 
with the idealistic contentions of the modern age T here is, however, one 
interesting feature of the Indian prototype which, in view of the prevalent 
misunderstandings, requires elucidation It is repeatedly said that the 
Atman, though neither speakable, nor thinkable, nor provable, has yet to be 
known as an eternal principle— 'Ekadhaivanudrastavyam etadaprameyam  
dhruvam ’—though not amenable to being made an object of knowledge, 
it is the eternal unchanging ground of all (B r U , IV.4 20) T he  problem 
is apparently insoluble inasmuch as it demands the reconciliation of two 
conflicting ideas, because there does not seem to be any philosophical 
justification for what cannot be thought or proved and yet is to be viewed 
as the foundation of the whole universe T he  speculations directed to 
resolve this apparent paradox mark the transition of Indian idealistic 
thought from the epistemological to the transcendental level of analysis 
A proper evaluation of this transition, particularly its value for philosophy, 
may be helped by a short outline of the development of the problem  of 
self in modern idealism
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T h e  real problem of the self in the history of W estern thought was 
brought to the forefront of philosophy by K ant’s analysis of knowledge 
By a scathing criticism of rational psychology, Kant, in opposition to his 
predecessors, struck at the root of m an’s inherent tendency to misapply to 
the transcendental self the categories that arc valid in the sphere of objects 
T he visaytn (subject), being the universal pre-condition of the vi say a 
(objcct), must repel the categories of object H erein lies the mistake of 
rational psychology which applies the phenomenal categories to the 
‘I th ink’, and thus, through a sort of illusion, makes the eternal visayin 
co-ordinate w ith the visaya, by superimposing the conditions of the latter 
upon the former W hile, however, extricating himself from the disastrous 
error of misapplying the categories to the transcendental self, Kant drifted 
into the equally disastrous position of the Sunyavada. T he eternal subject 
was reduced to a mere naught, empty of all content Kant was thus caught 
on the horns of a dilemma T h e  ‘I th ink’, being the transcendental 
condition of experience, cannot be denied while the objects are affirmed , 
yet, on the other hand, it repels all the categories by means of which any
thing is capable of being a content of knowledge, and thus threatens to 
reduce itself to a contentless abstraction T hu s the problem bequeathed 
by Kant was that of avoiding adhyasa (superimposition) without falling into 
Sunyavada

T h e  immediate task of the subsequent idealists therefore was to 
discover the way of saving the epistemological theory of A t m a n  from the 
predicament into which Kant’s analysis had forced it It was never doubted 
by them that Kant had once for all killed the psychological theory ; but 
while escaping from the horn of the psychological analysis, he was thrown 
on the other horn of the dilemma, namely, agnosticism This made 
peremptory the need for a further analysis of the A t m a n  a n d  for reaching 
a higher synthesis that, while elim inating adhyasa, will not degenerate into 
Sunyavada T he required synthesis, as effected by the post-Kantian 
idealists, put briefly, was reached by a criticism of the claim of the principle 
of abstract identity to represent the highest law of intelligence, a claim 
that remained unchallenged since the time of Aristotle T he only way 
out of the agnostic inconvenience was therefore supposed to lie m a fresh 
interpretation of the ultim ate principle of thought by replacing the abstract 
law of identity by that of identity-in-difference It is true that whatever 
has a meaning must have a nature of its own distinguishable from every 
other object of thought—it must m aintain its identity in different and 
varied contexts But, it was contended, this is only one aspect of the whole 
truth. W hat, however, it fails to emphasize is the complementary aspect of 
the tru th  that the identity of every significant concept is m aintained in and
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through its difference from other concepts Take any object of thought 
in its atomic self-seclusion, and it will be found that as the process of 
abstraction proceeds further and further, the concept will gradually 
approach to a mere iunya, completely empty of content It is therefore 
in and through its difference that every significant concept maintains its 
identity. N either bare identity nor mere difference is capable of in
vesting a concept with meaning. It was therefore no wonder that Kant 
was led to Sunyavada owing to his failure to see the mediated nature of 
self-consciousness.

T he subject therefore must be conceived, on' pain of being reduced 
to an empty abstraction, as m aintaining its identity through its-difference 
from the object. T he object, accordingly, while different from the 
subject) helps the concept of subject to acquire significance Except as 
mediated through the object, the subject would be a mere sunya Thus, 
the A tm a n ,  according to the post-Kantian idealists, becomcs self-conscious 
only by distinguishing itself from the anatman , it is a self-distinguishing 
principle that distinguishes itself from the anatman (not-self) and, at the 
same time, overreaches the distinction.

Instead of puisuing further this remarkable theory of Atman, it may 
be recalled that the critics have not been silenced They find that in the 
idealistic elucidation and development of the position there is clearly dis
cernible a see saw that inclines it at one time to the pan-objectivist 
and at another to the agnostic consequence As this has been shown in 
another context,1 we may now return to the Upanisadic attempt to develop 
a theory of the Atman that would free it completely from every type of 
adhyasa and yet avoid its reduction to the sunya.

T H E  T R A N S C E N D E N T A L  L EV EL
T he problem of Atman in the Upanisads, as we have observed, is put 

in the form of a paradox It is urged on the one hand that the Atman 
is the ultim ate transcendental principle which supports the woild, and on 
the othei hand, it is repeatedly said to lie beyond the region of thought and 
speech, and consequently, of all proof We cannot denv Brahman while 
affirming the world, nor can we bring the Atman under the conditions 
of thought and speech. T he first and the most important step that is 
taken in resolving this paradox is represented by the statement that 
Brahman, which is the foundation of the world, is no other than the 
essence of the individual self, which is presupposed by all knowledge and 
experience T he  ‘I ’ of the 'I th ink’ is essentially identical with the Atman,

1 A C M u k erji , T h e  N ature  o f  Self
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in which is rooted the entire world of plurality. If none can deny his own 
existence, a careful analysis of this irrepressibility of the self will show 
that none can deny the Atman, which is at the foundation of the world

T he ontological status of the Atman is accordingly to be discovered 
through an epistemological analysis leading ultimately to the conclusion 
that there can be no knowledge w ithout the presence m the knower of an 
infinite conscious principle that, though itself the piesupposition of all 
distinctions, has no distinction within it. T h a t there are apparently in
soluble difficulties in this transition from the epistemological to the 
traascendental doctrine of the self has never been denied , and therefore 
there is no wonder that even among the Upanisadic thinkers, only a few 
succeeded in stepping beyond the frontiers of the epistemological doctrine 
These difliculties are all lesolvable into the apparent impossibility of 
establishing the reality of a supra-relational principle in view of the in
extricably relational or discursive nature of thought T his being through 
and through relational, the supra-relational principle, when brought befoie 
the bar of thought, must inevitably shrink into a mere Sunya Yet, the 
leality of an infinite conscious p u n u p le  lying beyond thought and speech 
is biought home to us by an inexorable logic

T H t  SUBJECT OBJ t e r  R EIA T IO N  IN KNOWLEDGE
T h at ‘I know’ is the ultim ate presupposition of all knowledge has been 

a recognized tenet of idealism since Kant’s analysis of the transcendental 
principles of knowledge Pursuing the same line of analysis, it may be said 
that it is only in so far as I know ‘a ’ and I know ‘b ’, that I can ever know 
the difference between ‘a ’ and ‘b ’ If ‘a ’ had been w ithin my knowledge 
and ‘b’ outside my knowledge, I could never know that one is different from 
the other Similarly, my knowledge of any other relation implies that 
‘I know' is the pre-condition of the terms between which the relation 
obtains T hus all relations, including the relation of diffeience, must 
presuppose the ‘I know’. And it is a further consequence of this that the 
‘I ’ of the ‘I know’ cannot be strictly represented as different from, or 
related with, the entities that are themselves known as different from, or 
related with, one another. In other words, the knowledge of relation, and 
so of difference, would be impossible if the T  had been supposed to be 
itself a term of the relation It is only against the background of the 
‘I know' that ally relation has its meaning T he  inevitable conclusion to 
which such considerations point is that the background or support of all 
relations, though something positive, falls beyond the relations, and, as 
such, cannot be conditioned or supported by anything different from itself 
W hat is presupposed by all distinctions cannot itself be known thiough
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distinction. It is therefore the unconditioned support of all things that 
are related with one another and determ ined by m utual relations.

But, it may be asked, Can we not accept the idealist doctrine of the 
self as a self-distinguishing principle? T h e  self as the subject, we have 
been repeatedly told, distinguishes itself from the object and through this 
process becomes conscious of itself as the sub jec t; the self is neither a mere 
subject nor a mere object, but a self-conscious principle in  which the 
difference between subject and objcct is overreached w ithout annulling 
their distinction. Cannot this theory be accepted as the last word in the 
philosophy of the self? It m ight be said in reply that even the idealists 
are themselves divided in their attitude to this account of self-consciousness 
Bradley’s criticism, for example, is well known. But instead of examining 
the theory m the context of Bradley’s analysis, it may be questioned if the 
doctpne does not ru n  counter to one of the valuable contributions of 
modern idealism, namely, that all relations presuppose the supreme subject- 
object relation T he  very first point to be borne in m ind is that difference 
itself is a relation, and, as such, it must, like other specific relations, fall 
under the generic relation of subject to object T his being so, it would be 
self-contradictory to insist that the subject-object relation itself implies the 
relation of difference. In  other words, as all distinctions exist for the 
subject, it would be self-contradictory to urge at the same time that the 
subject distinguishes itself from the object T his is indirectly admitted 
in so far as the idealist accepts that the correlativity of subject and object 
exists for the subject But in that case the subject for which the correlativity 
exists cannot itself be one of the correlated terms. T o  put it briefly, the 
pre-condition of all relations cannot itself be a term  of the relation condi
tioned by it Being the support of all relations, the self cannot be 
co-ordinated with the objects between which exists a relation, because this 
would be to dislodge the conscious principle from its foundational position 
and place it alongside of what it supports, and here the mistake would be 
identical with that of placing the universal alongside of the particulars, 
which has been emphatically rejected by modern idealists

S U P R A  R E L A T IO N A L  N A T U R E  O F  B R A H M A N
These considerations bring out an im portant tru th  about the nafure 

of self-consciousness It is only apparently that self consciousness implies 
mediation At first sight it seems to be true that as we can know a thing 
as this by contrasting it with that, the self, m  order to be conscious of itself, 
must distinguish itself from the not-self. But this, as we have seen above, 
the self cannot do Being the presupposition of all distinctions, it cannot 
distinguish itself from what it is not T his is bu t another way of saying
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that self-consciousness, when taken strictly, cannot be a mediated conscious
ness, or that the knowledge of the self is not a relational or conceptual 
knowledge. It is, on the contrary, an absolutely immediate consciousness 
which cannot be thrust into the mechanism of relational apprehension It 
is something like the ‘experienced experiencing’ as put by some of the 
contemporary thinkers, or the ‘non-objectifying experience' as it figures in 
the epistemological analysis of some philosophers of the lecent past

It may now be comparatively easy to appreciate the view of the 
Upanisadic idealists and their insistence on the much-misunderstood 
negative method of knowing the Atman, as ‘not this’ and ‘not tha t’. They 
were fully convinced of the fact that the only way of knowing ‘this’ is to 
lim it it by ‘that’ Every finite thing, in  other words, must necessarily be 
known through its distinction from what transcends it. But this method 
of knowledge is inapplicable to the all-inclusive Atman beyond which there 
is nothing T he  Atman, m  other words, is the unconditioned ground of 
all finite entities Being the sarva-vikalpaspada (ground of all distinctions), 
Brahman cannot be known in  the ordinary way which implies identification 
through distinction T his is, again, another way of saying that the 
characteis by which one finite th ing is distinguished from another is in
applicable to the basic principle of all distinctions T h e  world of plurality 
is atmamaya  in the sense that nothing can ever be known except on the 
presupposed reality of the Atman that defies the conditions under which 
the world is known T his technical meaning of atmamayatva is explained 
by the later Vedantins as ‘Yatsvarupavyahrekena agrahanam yasya tasya 
tadatm atvam ’ (that peculiar character w ithout which a thing cannot be 
grasped or known is its nature) Hence, again, Atman is a non-object 
(avisaya); every object of knowledge has to be known as a definite this, 
but Brahman cannot be known in this way T hat is why it is repeatedly 
urged that none can see the seer of sight or the knower of knowledge— 
‘N a drsterdrastararh pasyeh’ etc (Br. U I l l  4 2) Such apparently paradox
ical statements w ith which the Upanisads are replete are all intended to 
signify that discursive knowledge, which is universally applicable in  the field 
of finite things, is absolutely inapplicable to the non-discursive foundational 
principle supporting the world of plurality

This, briefly put, is the Upanisadic solution of the very difficult 
problem of soul which Kant bequeathed to those who came after him, 
namely, the problem of avoiding adhyasa without falling into Sunyavada 
T he  majority of the theories of Atman that have made their appearance in 
the history of Indian or Western philosophy have either succumbed to m an’s 
inherent tendency to objectify what is essentially unobjectifiable, or have 
drifted towards some type of agnosticism T h e  former alternative has
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encouraged the democratic conception of the umveise in  which the Atman, 
as aptly pu t by S. Alexander, has no privileged place. T he lattei alter
native, on the other hand, has led to the self-refutation of denying the 
icality of what withstands all doubt. M odern idealism and the ancient 
idealism of the Upanisads, accordingly, represent two classical attempts 
at steeung clear of the mistakes arising out of these two extreme attitudes. 
Both schools of idealism agree that the real problem of self will defy 
solution as long as the Atman is regarded to be only one thing in the 
midst of other things, or even as a prim us in ter pares. W hile agreeing 
so lar in the lejection of 'the purely objectivist doctrines, they diffei from 
each other profoundly m their respective constructive suggestions. T he 
modern idealists have persistently suspected the wisdom of transgressing 
the limits of epistemological analysis, because m  their opinion this would 
inevitably lead to agnosticism T h e  self is a subject presupposed by all 
objects , and yet a self-conscious principle must reconcile the opposition 
of subject to object w ithout reducing the one to the other Such a reduc
tion would altogether annihilate their difference, rendering the Atman too 
indefinite to carry any meaning

According to the Indian idealists, on the contrary, the epistemological 
anahsis which remains at the relational level can never purge itself 
completely of the objectivist attitude leading to the confusion of the self 
with the not-self, of the subject with the object. T h e  analysis therefore 
must be carried further into the transcendental level, and then the Atman 
will be realized as the supra-relational immediate experience which, while 
itself free from all distinctions, is yet the support of all distinguishable 
entities Even the distinction between existence and knowledge, implied 
by discursive thought, has no application to the self ; here satla eva jnanarii, 
jnanam eva satta (existence is knowledge and knowledge is existence) To 
demand that it must be known through mediation is as absurd as to demand 
that one light must be revealed by a n o th e r; the only appropriate descrip
tion of it is therefore that the self is the ultim ate principle of revelation
I his explains why it is also described as something that is not amenable 
to proof, though itself the basis of all proof. Being an irrepressible prin
ciple it cannot be disproved, and as the basis of all proof it cannot itself be 
proved T he self, in other words, is svayamsiddha (self-existing) and 
svaprakasa (self-revealing). Similarly, being the logical presupposition 
of the objects, it cannot ilself be known as an object, or made co-ordinate 
with the objects T o  put the whole position succinctly, the self is infinite. 
(ananta). supra-relational (asanga), non-objective (avi$aya), immediate 
(apaioksa) knowledge or experience This, according to the Upanisadic 
thinkers, is the only solution of the true problem of self, which was
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thrown into prominence by K ant’s analysis of knowledge discussed 
above.

From this contrast of the m odem  with the ancient solution of the 
problem  of self follow certain results of param ount importance for epis- 
temology and metaphysics. If the contention of the Indian idealists be 
true, idealistic metaphysics must be reconstructed on the basis of the recog
nition of the indefinable, yet undeniable, conscious principle that does 
not owe its meaning to mediation T h e  process of mediation, no doubt, 
is the universal condition of all finite existence; bu t the infinite conscious
ness provides a clear exception to the rule that mediation and meaning 
are inseparable. T h e  principle of identity in and through difference 
represents, no doubt, a valuable improvement upon the law of abstract 
identity ; and the modern idealists, in em ancipating thought from the age
long fallacy of bare identity, have done an invaluable service to the cause 
of sound philosophy. But it must not be forgotten that a principle that 
is universally applicable w ithin a lim ited sphere loses its value and useful
ness when accepted as a universal principle of unlim ited application 
Difference in  some form or other must enter into the life of an intelligible 
identity which on that account implies lim itation by what transcends it 
Such an identity therefore is valid w ithin the field of finite entities ; and 
this may be shown to be true even m  the case of a self-determining 
principle In  other words, a self-determining principle, such as a concrete 
universal, must have internal differences through which it m aintains its 
identity. I t  ought to be evident from this that the category of self- 
determ ination is inapplicable to what is the logical basis of all difference, 
the infinite conscious principle w ithin which there is no difference

POST-UPANISADIC SPECULATIONS
T he post-Upamsadic speculations on the self, though influenced 

either positively or negatively by the rich heritage left by the ancient 
thinkers, explored several avenues of approach to the problem, some of 
which marked new departures in the method as well as the general outlook 
of philosophical analysis T h e  tendency to rely on direct intuition 
or religious experience for reaching the deeper aspects of reality was 
gradually supplemented, and often replaced, by a growing emphasis upon 
an exclusively rational analysis and argumentative discussion T his was in 
a way inevitable, because every systematic growth of thought has to leckon 
with the intellectual m ilieu  and fight its way to recognition as an indepen
dent philosophical position T hu s it happened that even the orthodox 
systems, in spite of their professed loyalty to the Vedic tiadition and a conse
quent dislike of unaided reason, were compelled to define and clarif\ their
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respective positions against the rival systems that were growing along with 
them. T his committed the philosophers to a rational defence of what was 
yet acknowledged to have its final support m  the unquestionable authority 
of the Upanisads. T he clear im plication of this scholastic endeavour to 
reconcile reason w ith authority was that the latter was not only rationally 
defensible, but needed reason’s assistance for making its voice distinctly 
audible even w ithin the narrow circle of orthodoxy. W henever a partic
ular issue was at stake it was not so much the scriptural statements that 
acted as an arbiter as the preconceived idea of the system that dictated 
the particular interpretation of the scripture And then the choicest 
dialectical weapons were brought into play in defence of the id e a ; and 
consequently the repeated professions of allegiance to the Upanisads 
assumed the appearance of little more than lip-service to a tradition that 
was crum bling under the pressure of conflicting interpretations.

It would therefore be a mistake to think that the scripture-ridden 
systems left no room for independent and unbiased thinking and were 
ultim ately based upon blind faith in authority T h e  fact is that reason, 
banned on the highway, discovered by-ways for self-assertion , and that 
the orthodox systems, though ostensibly based upon the scriptures, could 
not help disclosing their respective rational foundations

CONSCIOUSNESS AS A QUALITY OF T H E  SELF
In  every serious inquiry the different lines on which controversy 

develops are more or less determ ined by the different formulations of the 
problem ; the problem of the self is no exception to this Bradley’s formu
lation of the problem of the self may be easily taken to be one of the 
clearest with which modern thinkers are familiar ‘We are all sure that 
we exist,’ he remarks, ‘bu t in what sense and what character—as to that 
we are most of us in  helpless uncertainty and in blind confusion ’ In  a 
surprisingly similar m anner the mediaeval Indian philosophers formulated 
the same problem Sankara in his commentary on Brahma-Sutra I 1 1 
says, ‘Sarvo hi atmastitvarh p ra tye ti,. . tadvisesam prati v ipratipattch’ 
(Nobody doubts the existence of Atman, but there are differences as to 
its character) T h e  problem of the self, according to this particular form 
of presentation, is not that of the existence of the se lf ; it is rather the 
problem of the character of what exists as the inexpugnable postulate of 
all knowledge and all experience. Thus, the very form ulation of the 
problem has implicit in it the distinction between existence and character, 
the ‘that’ and the ‘what’. In  other words, the scope of the possible theories 
that mav arise out of the attem pts to solve the problem is piedeterm ined 
and restricted by the postulate that whatever is real must conform to the
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conditions of discursive knowledge or discursive thought that understands 
everything by distinguishing it from other things by means of the character 
that the latter do not possess. It is therefore natural, while the postulate 
remains unchallenged, to regard the self as something possessing a peculiar 
character that distinguishes it from the not-self; and the self is then con
ceived as a substance w ith knowledge or consciousness as its peculiar 
quality. A large num ber of respectable theories of the self, in  Indian and 
W estern philosophical systems, have been developed in conformity with 
the requirem ents of discursive thought, and they are still popular.

Once we have taken this im portant step, a theory of the self may 
develop on one of two distinct lines according as knowledge is regarded as 
an inseparable or a separable attribute of the soul-substance. In  the latter 
case, knowledge or consciousness reduces itself to a mere accidental or 
adventitious quality occasionally produced m  the soul, which in between 
the intervals of consciousness is essentially unconscious. T his position, 
again, contains, in a state of unstable equilibrium , the germs of materialism 
as well as what is generally known as spintuahsm , as is to be found in 
Locke and the Nyaya-Vaisesika A substance that is essentially unconscious 
may easily be identified with m a tte r ; and when this identification is 
complete, consciousness becomes a by-product of m atter or an epiphe- 
nomenon in the strict sense of the term. W hen, on the other hand, the 
identification of the soul with a b it of m atter is rejected as paradoxical 
and outrageous, while still adhering to the theory of consciousness as a 
quality as in Descartes and Jainism, we get a theory according to which 
consciousness is an inseparable quality of the soul, so that the soul is taken 
to be conscious eve’n in the intervals of apparent unconsciousness, such as 
sleep and swoon T h e  soul, according to this position, can never remain 
unconscious w ithout forfeiting its claim to be a spiritual substance ; thus 
while avoiding the apparent paradox of identifying the soul with matter, 
it is driven to the equally paradoxical admission that the soul thinks or is 
conscious even when there is apparently a total suspension of consciousness 
as in sound, dreamless slumber.

T H E  SELF AS AN OBJECT OF PROOF
Now, as to the theory of the unconscious soul as developed by the 

Nyaya-Vaisesika school. It is an ultim ate postulate of the Nyaya thinkers 
that whatever is real must be capable of being proved, and so what cannot 
be proved is a mere nonentity. A second postulate that is equally vital 
to the Nyaya analysis lies in the assertion that whatever is real must possess 
certain a ttr ib u te s ; mere existence w ithout character is as inconceivable as 
character that does not characterize something In  conformity with these
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postulates they insist that the self, if it has to be taken as real at all, must 
be an object of proof for which it must be a ‘th a t’ and a ‘w hat’, i.e. it must 
have an existence and a character. W ithout going into furthei details we 
would be content in this short article to bring into prominence the per
plexities and quibblm gs that are directly born of the assumption that the 
self can be proved in the ordinary sense of the term, so that it is only one 
of the objects that stand in need of proof.

Vatsyayana. for example, inquires how the self as Atman, that must 
be accepted as the logical presupposition of the process of proof, can itself 
be turned into an object of proof, how the pramati may be taken to be 
a prameya. Apparently, the question is insoluble w ithin the postulates 
of the Nyaya philosophy, and it must either be adm itted that the process 
of proving implies the existence of the prover just as doubt implies the 
existence of the doubter, as Descartes said, or that every attem pt to 
know the knower would inevitably lead to argum ent in a circle, as was 
seen by Kant. But Vatsyayana, instead of following any of these courses, 
seeks to cut the Gordian knot by taking recourse to the case-endings of 
Sanskrit grammar, according to w'hich the same thing may be regarded 
as being the subject of a sentence or its predicate depending upon the 
intention of the verb A tree, for example, may be used in a sentence 
either as a nominative or as an  accusative; this is supposed by Vatsyayana 
to be a sufficient guarantee for the assertion that the self too may be the 
agent as well as the object of proof, the kartr as well as the kaim a  T he 
appeal to the grammatical structure of a language for solving a philosoph
ical issue has not perhaps assumed a more irrational form than what is 
illustrated here. T he syntactical rules governing the constiuction of 
sentences cannot be brought in for the solution of an epistemological issue, 
and Vatsyayana does not appear to see the ambiguity in the terms kartr 
and kaim a  when they are used in sentence-construction on the one hand, 
and m  the analysis of knowledge on the other

Yet, however, he has himself characterized the self as the knower of 
all objects, the feeler of all feelings (atma mrvasya drasta, sarvasya bhokta, 
sarvajnah, sarvanubhavt) T h e  clear meaning of this description, to put 
it briefly, is that it is the inexpugnable presupposition of experience in 
general T h a t the self, when regarded in this light, cannot be turned 
into an object of knowledge or of proof should be obvious to ever^ dis
passionate thinker, and the analogy of the tree makes the confusion worse 
confounded without offering a real solution of the problem. Similarly, 
Vatsyayana’s endeavour to prove the identity of the knower and the known 
by appealing to such experiences as ‘I am happy’ and ‘I am unhappy’ is 
mostly influenced by the dictates of unreflective ordinary thinking wedded
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to the grammatical structure of language ; and if every form of linguistic 
expression is taken to correspond to the form of reality, the problem of 
knowing the self would not present itself as a problem at all. ‘I am stout’ 
or ‘I am not stout’ does not am ount to the knowledge of m yself; and, 
if so, there is no earthly reason why ‘I am happy' should be taken to solve 
the problem of self-knowledge. T he inherent paradox in such an 
uncritical acceptance of the identity of the linguistic form with the form 
of reality shows itself when, instead of saying ‘I know myself as u n 
happy’, a person says that he does not know himself to be happy T he 
former expression as little justifies the opinion that the self knows itself 
as existing in  reality as the latter would warrant the conclusion that the 
self does not exist.

It is significant that Vacaspati, the distinguished exponent ot the 
different systems, who possessed the wonderful capacity of entering into 
the spirit of each school of philosophy, remarked that the Nyaya analysis, 
when carefully examined, did not favour the doctrine that the self was 
literally an object of knowledge or jneya  W hat Uddyotakara also implied 
was not the identity of the knower and the known , it was only through a 
sort of linguistic licence that the self, which is in reality the principle of 
revelation, was said to be the object of knowledge (tatra vivaksayci 
jneyatvabhidhanam). In  reality, however, Vacaspati insists, happiness and 
misery that are the qualities of the self are the objects of knowledge and 
not the self itself It is evident, then, that Vacaspati and Uddyotakara, as 
interpreted by him, were against the ordinary interpretation of the Nyaya 
analysis of such experiences as ‘I am happy’ and ‘I am unhappy’, and this 
implied that the self, when taken strictly, could not be proved in the 
sense in which proof necessarily implies objectification of what is proved 
T o  put it plainly, the self or Atman being the pre-established reality of 
all doubt and refutation, proof and disproof, the attem pt to prove it 
through perception or inference would be a paradoxical undertaking

In  the history of W estern philosophy the false assumption that the 
self, like all other things, must be known through ‘experience’ led to 
perplexing quandaries m  pre-Kantian empiricism ; and it is Hum e who 
drew the logical conclusion that what the philosophers called the self was 
nothing more than a bundle of ‘perceptions’ that were m constant flux In 
a similar spirit the Buddhists insisted that the so-called self was but the 
common name for the flux of ideas or vijnana-santana T he denial of a 
perm anent principle, in both these cases, was the inevitable consequence 
of the uncritical assumption that the self, if it is to be proved at all, must 
be proved in the same way in which every other thing is demonstrated ; 
the assumption, to put it in another form, confuses proof with piesupposition
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and implies that what is presupposed by proof must itself be subjected to 
proof, the pramatr must also be a prameya. It is as little realized by the 
modern empiricists as by the Indian empiricists of old that the presupposed 
principles of knowledge being the logical implicates of all proof, it i» 
impossible as well as misleading to attem pt their logical justification. T he 
self, when taken in the strict sense of a knower, is therefore beyond the 
region of proof (pramana-ntiapeksa) and the basis (airaya) of all proof and 
dispioof In the language of the Advaita Vedanta, the self is svayarhstddha 
as distinct from paratahsiddha It is, however, im portant to note here that 
the assertion that the self is beyond proof and disproof is not to reduce 
it to a mere assumption, because an assumption, like a working hypothesis 
or postulate, does not exclude the possibility of its rejection at a future stage 
of investigation ; a svayamsiddha principle, on the contrary, is irrepressible 
m the sense that in doubting or refuting its reality one has to accept it at 
every stage of investigation.

THE iE L r  AS TRANSCENDENTAL REALITY 
Allied with the assumption that the self is a prameya, which the Nyaya 

philosophy along with some other systems accepts as an indubitable truth, 
there is another that is equally fundamental to its realistic and psychological 
outlook, namely, that all that exists must possess such characters as may 
distinguish them from one another so that each may be conceived as 
different from the rest Under the influence, and considered in the light, 
of this assumption, the self is taken to be a thing or a substance having for 
its attribute knowledge or consciousness Many a reputable doctrine of 
self in Indian and W estern philosophy has found in it an unquestionable 
postulate that must be accepted by every intelligible doctrine of rea lity ; 
and if the self is not to be a mere nothing or myth it must also conform to 
that ]x>stulate In  Indian philosophy therefore all the different schools of 
thought have accepted it in more or less emphatic language, the only 
exception being the Samkhya-Yoga and particularly the Advaita Vedanta 
associated with the name of Sarikaracarya T he highest level of analysis, 
as we have remarked above, was reflected in the transcendental doctrine ot 
the self as discovered and propounded by the Upanisads , the Atman was 
then taken to be an integral experience above all relations, internal or 
external. It was consequently indefinable yet undeniable, and, as such, 
falling beyond speech and discursive thought. I t  was therefore quite 
natural for the majority of the later thinkers to re-mterpret the Upanisadic 
teachings in conformity with the requirem ents of our ordinary knowledge. 
But Sarikara, impressed by the thoroughness and dialectical force of the 
arguments of the great thinkers of the Buddhistic tradition which assailed
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the belief in a perm anent unchanging principle, must have realized the 
u tter futility of defending the Upam§adic faith while leaving unchallenged 
the basic postulate that whatever is real must possess a character, as was 
evident from the way in which the different systems sought to criticize 
Buddhism. He therefore brought to prominence and developed the 
transcendental approach to the problem of reality as was suggested by the 
Upanisads, and believed that this alone held the key to a metaphysical 
position that would avoid the shortcomings of substantialism on the one 
hand, and those of the theory of universal becoming on the other. T he 
Atman therefore is neither a substance underlying the changing states of 
consciousness, nor is it a mere stream of consciousness. It is the indefinable 
yet svayamsiddha and svaprak&ia principle, or an eternal conscious principle 
in which existence is knowledge and knowledge is existence, and to which 
such objectivistic principles as space, time, and Causality are inapplicable
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THE physical universe was early recognized in India, as in other parts 
of the world, as a philosophical problem both of epistemology and of 
ontology How we know the physical world, whether directly or indirectly, 

was a point of discussion, for instance, in  the Buddhistic schools Percep
tion was universally acknowledged to be a source of knowledge, though 
there was difference of opinion regarding other sources, such as inference, 
analogy, verbal testimony, etc. and also regarding the objects that are 
perceived and the elements that enter into perceptual experience.

VARIETY OF 5PFCUI AT IONS
Naturally therefore, a variety of-speculations, m  consonance with 

their respective ontological positions, arose in the different philosophical 
schools. T here was, for example, the major question whether the physical 
universe was real Two extreme views on this subject are represented by 
the Carvaka and the Advaita Vedanta

T h e  Carvakas are ot opinion that m atter alone is real, and that what 
we call m ind or consciousness, is nothing bu t a property of m atter generated 
under certain conditions, just as grains of rice acqune by fermentation the 
power of intoxication Not believing in any transcendental world, 
religion, or morality, the Carvakas think that the body is the sole 
reality, and consciousness ceases with the dissolution of the body into its 
constituent elements At the other extreme stands the Advait*-Vedanta 
with its view that the physical world has only an illusory reality produced 
by the false projection of Maya T he extreme Advaitin rejects all 
explanations except the vivarta or illusory projection guaranteeing no sub
stantiality, and therefore no true being, to the physical world A modified 
form of idealism is to be found in the Yogacara system of Buddhism where 
the physical universe is regarded as a projection of consciousness, but not 
exactly illusory in character like the ‘hare’s horn’ or the ‘sky flower’ For 
all piactical purposes, the world is real though changing every m om en t, 
but its origin is to be traced to the operation of the mind, which is the only 
ic a lity ; and though in an ultim ate reference everything is void, yet, 
compared with the physical projection, the receptacle ̂ consciousness (alaya- 
vijnana) is relatively more real An extrem e form of subjective idealism 
is Disti-srsu-vada, the theory that holds that the esse of things is their 
percipi, not as modes of absolute consciousness bu t as mental creations of
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NATURE OF THE PHYSICAL WORLD 
individual percipients. In  between these extremes, we have any num ber 
of theories acknowledging in varying degrees and senses the reality of the 
physical world.

T H E  SAMKHYA-YOGA VIEW
T h e  Samkhya-Yoga believes that Prakrti or primordial nature is as 

real as P u ru sa ; but while the unmanifested (avyakta) Prakrti is real as an 
ultim ate principle, the same cannot be said of its manifestations (vyakta) 
They pass away for individual Purusas w ith the dawn of the discriminative 
knowledge that the soul and the embodied self are not identical But 
even though phenomena are unreal, P rakrti as such is r e a l , and when 
the process of manifestation, starting w ith m ahat or buddhi and ending 
in the two parallel series w ith mahabhutas and indnyas, terminates, there 
continues to be a process of m ultiplication of the constituent elements 
(gunas) mside the prim ordial Prakrti. T he  Samkhya view therefore makes 
a distinction between two orders of reality in the physical universe, namely, 
in the manifest and m the unm anifest condition T h e  visible world is 
thought of as a product of five gross elements, viz earth, water, fire, air, 
and ether (akdsa), bu t in  the unmanifest Prakrti the gross and subtle 
elements cease to exist, and we have to th ink only of their strands, sattva, 
rajas, and tamas, as constituting its nature I t  is obvious that the Samkhya- 
Yoga was primarily interested in the different aspects in which nature 
appears to us, namely, illum inating, active, and stupefying, and that, 
obviously, this triple aspect was arrived at by a consideration of the ways 
in which the world of manifestations shows itself. For, according to this 
particular school, the effect is practically identical with the cause ; and 
unless these three aspects were really present m the original Prakrti, they 
could not have found a place in the manifested universe T his Samkhya 
view finds a modified expression m  the Caraka Samhita  where a medley 
of categories combining the Nyaya-Vaisesika and Samkhya conceptions is 
to be found In Kashmir Saivism also the Sa riikhya categories, mixed 
with theistic elements, make their appearance

T H E  VEDANTIC VIEW '
In  the Vedantic schools, however, the major inquiry is about the 

relation between Brahman and the universe ; and consequently the nature 
of the physical world is seen from a theistic or pantheistic angle. W hile 
some are w illing to accord a kind of ontological reality to the physical 
world in so far as it represents the transformation of Brahman Itself, 
others regard i t  as representing the body of Brahman, that is, the physical 
aspect or quality of the ultim ate principle. N ature, according to the latter
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view, represents the unconscious extension aspect of Brahman, just as the Jiva 
represents the consciousness aspect. T h e  Vedantic dualists, not satisfied 
with this • position, further postulate a fivefold distinction of God and 
matter, God^ and soul, soul and soul, m atter and soul, and m atter and 
m atter (bhedapancaka). In  this system therefore, barring the dependence 
of the universe on God, the existence of the physical world could be 
regarded as real. Apart from their initial divergence on the problem of 
the origin of the universe out of Brahman, the Vedantic schools, in  dealing 
w ith the physical world in a practical manner, admit the combination of 
different ^elements as producing the protean forms in which nature makes 
its appearance. T hus even in the Advaita Vedanta we meet with the 
theory of pancikaratw. (combining the five), according to which the five 
elements mix in different proportions to produce the bhutas (gross 
elements) O ther philosophical schools in their treatm ent of real things 
(bhava padartha) include four or five of these physical elements, though 
there is some discussion as to whether all the substances are perceptible 
or some are merely inferred There is also a divergence of opinion regard
ing the necessity of adm itting potency (sakti), resident in material things, 
which is responsible for manifesting their characteristic qualities

TH E NYAYA-VAISE$IKA VIEW O t ELEMENTS 
O ur major field of discussion regarding the physical universe is, how

ever, the Nyaya and Vaisesika systems, which, starting as two different 
schools, latterly combined into a single unified mode of thinking Taking 
up a realistic attitude towards the universe and not denying the necessity 
of adm itting non-material principles, the Nyaya-Vaisesika furnishes us with 
a systematic account of the different elements of the universe together with 
their differentiating qualities and their method of combination Adopting 
the standpoint of the common man that the physical world, as it appears 
to our external senses, must be accepted as real, even though it might be 
necessary to assume or infer certain transcendental conditions (eg  the 
deserts of the self) in order to explain the modes of combination of 
the atoms, the Nyaya-Vaisesika hroadly divides reality into self (cetana) 
and non-self (acetana) T h e  latter may be divided into mental and 
extra-mental realities O ur everyday experience shows that every idea 
arising in the mmd is not only very intimately associated with an 
external object, bu t has a corresponding reality in the objective world 
These two realities stand to each other m a certain 1 elation of causal 
sequence T he external reality concerned, however, is quite independent of 
the idea in so far as its existence is prior to the appearance, and is 
a condition of the possibility, of the phenomenon of our mental life,
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T his experience of our life has rem ained unchallenged throughout the 
ages and is a t the root of all our dealings with the objective world T he 
discussion on the nature of the physical world therefore is mainly based 
on the experience of our m ental life (laukika-pratiti) and the usage of the 
objective world for practical purposes (laukika-vyavahara)

For the clear understanding of the nature of the physical world it is 
also very necessary to know something about the nature of its other aspect, 
the cetana (conscious) element. Neither of the two depends upon the 
other for its existence, bu t there does exist a peculiar relation between 
them in  so far as the existence of the cetana element is manifested through 
the operation of the acetana aspect. Although these two are opposite 
entities, they co-operate in such a smooth m anner that our life and our 
dealings with the world are harmonized. In\ between these two realities of 
opposite natures there exists an eternal and atomic inanim ate elem ent, 1 

called manas, which brings about a close connection between the two and 
helps the working of the physical world.3 W ithout manas it will not be 
possible to realize die aim of creation .5

T h e  constituents of the physical world are the eight forms of m atter— 
five atomic and three ubiquitous in nature—and their qualities. Matter, 
in its atomic or discrete form, consists of (I) the four productive elements, 
called bhautika paramanus, which enter into the composition of the 
insensate world, and (2) the non-bhautika paramanu, called manas, which, 
conceived as an eteyjal substance and associated with the individual self 
(Jivatman), helps in the organization of the productive m atter into struc
tures or physical organisms capable of experiencing pleasure and pain 
under the stress of moral necessity and retributive justice * T he  other 
form of matter, which is looked upon as a continuum , being substantive 
in character, is the eternal background of the creative process, namely, 
kala or time, and akasa or space, and of the relative position involved 
therein, namely, dii All these, together with their qualities, form what is 
called the physical world Besides, as has been mentioned above, there 
is the conscious element which is essential for the clear understanding 
of the nature of the physical world

ORIGIN OF THINGS AND T H E  PHYSICAL WORLD 
T he physical world may be an object of immediate perception through 

the instrum entality of our external sense-organs where such cognition is
1 N y iy a -S U tr a , III 2 59, V a iic iika -S & tra , VII 1 25’ Nyaya-Sutrn, III 2 59
* P a d a r th a -d h a rm a -s o n g ra h a  (Chowkhamba, 192S Ed ), p  S6, V y o m a v a fi , p 428 Kiran&vali, p 93* N y& ya -S u tra , III 2 60
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possible, or else its notion may be arrived at through other means of right 
cognition. W hen closely observed, it is found that every product of this 
objective world undergoes some change or other. Production and destruc
tion m  some form are constantly taking place Now, it is to be seen 
whether this change is in  some regular order or not. This is a problem 
which everyone has to face from his own angle of vision ; and throughout 
the ages various views have been advanced on the problem Some of these 
views are found summed up in the Svetaivatara Upantsad (1.2) It is 
m entioned there that tim e (kala), nature (svabhava), necessity or fate (niyati), 
chance or coincidence (yadrccha), elements (bhutas), Purusa, and combina
tion of these have been regarded by different thinkers at different times as the 
causc of the origin of the world In  the Mahabharata ( Vanaparvan, XXX 28), 
the M ahabodhi Jataha (Jataka, V), and the Buddhacanta  (IX 53) there is a 
reference to Isvara as the cause Gautama in his Nyaya-Sutra (IV 1.14,19) 
refers to void (abhava) and God (Kvara) as the causes H e also mentions 
one Nirm m ittavada w ith reference to a view-pomt according to which 
things are produced w ithout any cause (IV 1 22) T he authors of the 
Susm ta,5 the Buddhacanta,“ and the Gomatasara7 also refer to a similar 
view Again, Gautama says that, according to some, everything of the 
universe is non-eteinal, because it is produced and destroyed, and there 
exists nothing before the production and after the destruction (Nyaya- 
Sutra, IV 1 25) As opposed to this view, he refeis to another view accord
ing to which everything is eternal, for the five a ta ttic  elements which 
constitute this objective world are ultimately eternal Hence, there is no 
need to establish any causality to explain the origin either of individual 
things or of the universe as a whole

After a careful analysis of these views it is clear that some thinkers 
do believe in some sort of positive cause, while there are others who do 
not believe m any positive cause As each school of thought faced this 
problem in  its own way, it became very controversial T h e  following may 
be said to be some of the points on which the controversy is based 
(1) Relation between cause and effect, (2) Identity or difference between 
the two, (3) Production of an effect out of something which is real, positive, 
and eternal, or out of mere void, (4) Is an effect only a modification of that 
which was present m the cause even before the causal operation, or is it 
entirely different from its cause, and as the effect has no existence prior 
to the causal operation, is it a new creation? and (5) T h e  cause alone is 
real and eternal, while the effect is merely illusory All these factors led to
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* S S rira s lh S n a , I 11• B u d d h a c a n ta ,  IX  52 T G o m a ta sa ra , V B8S
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the standpoints of the four main schools, namely, the Nyaya-VaiSesika, the 
Samkhya, the Sankara Vedanta, and the Madhyamika school of Buddhism. 
These points of view are ordinarily called the Arambhavada, the Pari- 
namavada, the VivartavSda, and the Sunyavada respectively. H ere m  the 
present article we shall follow the theory of origination (Arambhavada) 
only, for it is this view-point alone which properly represents the nature 
of the physical world.

According to the theory of origination, there is an absolute difference 
between a cause and its effect, and the effect is entirely a new and fresh 
production But, in spite of this, both are mutually bound together by a 
mysterious tie of relation, so that as long as the effect lasts it inheres in its 
cause, and e \en  when it does not exist, as for instance, before its produc
tion and after its destruction, its non-existence, in both states, technically 
called pidgabhava and dhvamsabhava, is alsp attributed  to the same cause 
It is not possible to give any satisfactory reason for this T h e  upholdeis 
of this view attribute it to the very nature of cause and effect They hold 
that the ultim ate particles of the four productive elements are the ultim ate 
cause of this uo ild  These particles, through the operation of some conscious 
agency, combine together so as to form products, which are entirely new 
and which had no existence prior to their production Nothing can come 
into existence without the operation of a cause ; and even in  eases where 
no cause is obvious, it has to be assumed that the cause is hidden from 
sight (adista) In  the case of animate beings, ordmarilv called J h a t mans, 
the differences found in them  are neither inherent m  them nor are they 
due to meie chance These also are due to some cause In othei words, 
ever) b n th  of e\ery animate being necessitates the assumption of a cause 
that can be' tiaeed to its past life alone, and that life m tm n  depends upon 
a cause in another previous life, and so on. T his leads us to believe in 
the begmmnglessness of this objective world

T H E  LAW O F KARMA AND DIVINE \ \ I L I .
Tracing the causality of the b irth  of an animate being we come to the 

law of Karma In fact, the b irth  of an animate being and the creation of 
the physical world are so closely connected that it is essential to attribute 
the ultim ate causalit\ of the world to the same law of Karma It is for 
the sake of providing anim ate beings with facilities to experience pleasuie 
and pain that the inanimate objects of this universe have been cteated '  In 
other words, all the inorganic constituents of this world have been cieated 
simply to meet the demands of the organic creation W hat could have

* Pad&itha dliarma-sailgialia, pp  135, 143
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been the aim of creation of the non-conscious objects except that the Jivas 
might experience pleasure and pain through them? According to the 
law of Karma, all actions, m ental and physical, bear some fru it that must 
be experienced by the doer himself. T his experiencing of the results of 
deeds may be effected in one life or in many. But the doer cannot be 
freed from this until all the results of his actions are exhausted through 
experience. It is for providing facilities for the experiencing of these 
results that there exists the physical world w ith all its constituents • Every' 
time a being takes birth, it comes to this world w ith a fresh impetus pro
vided by the results of its own deeds which accumulated in the past in the 
form of impressions (samskatas), also called adrsta, dharma-adharma, or 
apurva. W hen that force with which the being started its fresh life be
comes exhausted, the physical oiganism dies only to recoup itself w ith 
fresh energy and a new organism in order to exhaust those results of the 
past deeds which are still left to be experienced It is not only that the 
Jiva reaps the fruits of its  own past deeds in a fresh birth, bu t it also 
creates for its future experience fresh sets of impressions through the per
formance of fresh deeds according to the lim ited freedom which it has. In  
this way the cycle of births and deaths continues till eternity except in  the 
case of those who realize the final emancipation (m u k ti) Similarly, all the 
organic productions individually undergo change, and a time comes when 
all these products, organic and inorganic, come to an end for some time 
m  order to regain fresh energy out of the karmic forces of the past to enable 
them  to function further. T his period of universal dissolution is called 
‘cosmic rest’ (pralaya) D uring this period, all the products are reduced to 
their ultim ate particles, called paramanus, which are regarded as eternal 
Besides, we find other eternal elements, such as manas, akasa, kala, dis, and 
the Jivas, together w ith their qualities, present during this period

Accepting the view that nothing is created w ithout the agency of a 
cause and that there are the karmic forces arising from the past deeds of 
the Jivas to act as the cause, the question remains as to how these foices 
which are non-conscious m  nature operate so as to bring about the cosmic 
world after the period of cosmic rest is over. A causal operation requires 
the agency of a conscious being who is present even during the period of 
cosmic rest. T h e  Jivas are, no doubt, present even then, bu t they are 
insensate at that time and so are not capable of im parting any productive 
motion to the elements to create fresh products T his leads us to believe 
in the causality of the divine will which is ever presertt to im part initial 
motion to the paramanus for creation T his divine will is influenced m

• ibid, p 16S
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a way by the cumulative adf$ta of the Jivas m  im parting the productive 
motion to the paramanus. T his is how causality leads to the production 
of motion at the beginning of a fresh creation i#

CHARACTERISTICS OF FORMS OF M ATTER
Before we proceed further, it will not be out of place to m ention cer

tain common characteristics of the forms of m atter constituting the physical 
world and the special characteristics of the laws of causation and motion. 
Of the various properties' of the forms of matter, the most im portant seem 
to be (1) inherent causality, that is, capacity fot generating an effect with 
itself as its cause, (ii) an individual character in each of its ultim ate forms 
which are eternal, and (in) in its emergent aspect incapability of being 
destroyed, as an effect, by the cause concerned. Individually earth possesses 
motion which generates \elocity (vega),11 so that when any earthly object 
moves, it continues to move only because of the velocity inherent in it, 
which helps the existence of motion in that object for a certain length of 
time according to the strength of the impetus im parted to that object T he  
velocity once generated in an earthly object produces a series of motions 
in succession until the. object stops due to gravity (gurutva ).12 By nature 
earth is solid, but under certain conditions when it comes in contact with 
heat and is reduced to paramanus, a certain a ttribute  called liquidity is 
produced in i t 13 W ater as a distinct entity possesses all the above-men
tioned qualities ol earth except that it is not solid by nature and that 
liquidity is not conditional bu t natural to it.1* Tejas (heat, fire) also pos
sesses the above-mentioned attributes except gravity It is due to the lick 
of gravity that tejas always moves upwards Liquidity is not intrinsic in i t x> 
An possesses oblique or transversal motion 16 It does not possess gravity, 
and therefore it does not move downwards ; and consequently there is 
nothing to check its movement, which ever continues to get a fresh impetus 
from the velocity possessed by it .17 Of all the elements it is the swiftest 

Coming to the ubiquitous forms of m atter constituting the physical 
world, we should know that these are the forms which are inseparably 
connected with the objective world as the necessary conditions of the 
creative process. W e know that, according to the theory of origination, 
after the period of cosmic rest is over, a succession of fresh products comes

10 Padartha-dhaima sang) aha, pp  20 f11 faUatka-Sutra, V 1 17, Paaartha-dharma-songraha, p  136 *,a Vaiiesilta Sutra, V 1 18 Padtirtha-dhatma sangraha, p  133, Knanavall p V13 Vatieuka-Sutra, II 1 6,7, Padmlha-dharma sangraha, p  135
14 Padartha-dharma-sangraha, p  15415 f ’aiieuka-iutra, V 2 13“  fin d
"  Pad fat ha-dharma sangraha, pp  18,19
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into being out of the causal matei lal. T he  sequence of phenomena observed 
m  cieation implies the existence of a factor that is technically known as 
time 01 kala. It is held to be a substance, supersensuous, pervasive, and ' 
eternal in nature It is not subjective— a mental construction, as the 
Yoga believes, nor a specific power associated w ith the Supreme as the 
Agamas affirm, bu t is objective and substantial in  nature, in  so far as it is 
the substrate of a num ber of qualities. T h a t it is eternal is evident from 
the fact that it lies behind all worldly processes, creative as well as destruc
tive, which involve succession “  This very fact presupposes its all-per- 
vasive character as well. It is regarded as a necessary precondition of every 
kind of action in  the physical world **

W ith  greation, the necessity of having a support for the created objects 
naturally arises Objects of limited dimensions can be thought of only in 
relation to a substance of wider extension that may be said to hold them 
w ithm  it, and this latter substance, again, being similarly related to another 
of still greater extension, and so on, we come at last to an ultim ate substance 
with infinite extension holding w ithin itself all the lim ited and partially 
extended objccts of the universe in common T his substance, technically 
known as akasa 01 space, is necessarily a continuum  and is thercfoie 
e te rn a l20 It is regarded as physical space with sound as its specific 
property 21

T he last pnnciple, which is inseparably connected w ith the cosmic 
order, refers to the relative position involved therein. In other words, it 
is a fact of common experience that two separate objects of lim ited dim en
sions cannot simultaneously occupy the same space T hey must occupy 
separate spaces”  These created objects are related to one anothei, as 
is evident from the notions ot proximity, distance, and so on, and this 
presupposes the existence of a separate substance technically tailed d is 

These three are the forms of non-conscious elements which form the
very backgiound ot all creation in this physical world. No production of
any object can be explained w ithout these Hence, though supersensuous 
in  nature, they aie dealt with here as being the necessary conditions of 
creation

1 AW S O t CREVTION AND M OTION 
Regarding the characteristics of the law of causation, th t  only point 

v^hich needs to be emphasized is that the cause must precede the effect and
“  Ibid  , pp 26, 27111 Upailtara on Vaiiesilm Sutra, V 2 26 20 U Mislira, Conception o f M attel, p  161u  Ibtd
”  Nyayalxlavali (Nirnayasagara E d ), p  34, U Mishra, Conception o f M attel, p 161
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that nothing can be produced w ithout a cause. T h e  effect, though in
separably connected with the cause, is yet entirely different from it and 
has no existence prior to its production.

I t  has been pointed out before that for the creation of the objective 
world motion is most essential. It is equally needed for the destruction of 
products Motion, to come into existence, must have as its substrate some 
material object, though it is also a fact that no product can come into exist
ence w ithout motion. T here  can be only one motion at a time in  one 
substance.”  Motion never produces another motion ,24 nor does it produce 
any substance.23 It produces an effect m arking a particular direction ** 
It produces velocity as well as elasticity ** A single motion is produced 
through several causes, such as, weight, effort, and conjunction Fluidity, 
velocity, impression, elasticity, and certain unseen forces also produce 
m otion .38 These are some of the more im portant characteristics of the 
law of motion.

W ith the help of motion, the ultim ate particles representing the 
material cause begin to group together so as to form various products 
T he  process of creation stops only when the last organic production 
( a n t y a u a y a v i t i )  has come into existence It has to be kept in m ind that the 
motion with which creation begins does not continue for more than a few 
moments It gives rise to some other causes which will help the creation 
furthci

LAWS OF CONSERVATION OF M ATTER AND W EIGH T
In  this process of change from cause to effect throughout the entire 

proccss of creation no material substance is ever lost. T he  paramanus, 
which are the ultim ate cause of this world, are eternal Throughout all the 
changes from cause to effect, these paramanus do not change either in 
num ber or in any other aspect They give rise to various products which 
undergo changes, bu t they themselves remain unchanged If any product 
is destroyed and is reduced to its u ltim ate particles, it will be found that 
the num ber of the paramanus out of which that object was produced 
remains as before In other words, the ultim ate m atter remains the same 
throughout the entire process of change T his is what may be called the 
law of conservation of matter. It is also a fact that the weight of the 
totality of causes is equal to the weight of the particular effect produced

** Vatscjtlta Suha, I 1 17. Padartha dharma-saitgraha, p 147, UpasltSia, II I 2114 Vmfcuka-Sutra, I  1 24*“ la iienka  Sutra, I 1 21, Pad&rtha-dharma-sahgraha, p 147 *• Padartha-dharma-mneraha, p  147 "  11 2 $ , Upask&ra on the above
*• U Mishra, Conception o f Matter, pp  202-205

508



out o£ those causes, which means that in  the creation of the physical world 
the law of conservation of weight also holds good. But this view is 
not shared by all. In  certain cases the products gain in weight T h e  
Yajnavalkya Sm rti says, ‘Coarse wool and cotton yam  gain 10 per cent 
in weight in  w eaving; wool and cotton yarn of m iddling counts gain 5 
per cent and those of the finer counts gain only 3 per cent. But 
m  the case of pure silk (kauSeya) and tree-bark, the produced cloth does 
not gain anything, nor does it lose any weight. Again, in  certain products, 
such as embroidery work, the product loses 30 per cent’ (11.179,180). 
T his view is also upheld by Uddyotakara in  his Nyayavorttika  (II 1 33). 
From this it is concluded that the law of conservation of weight is believed 
only partially in Indian thought.

THE THEORY OF CHEMICAL ACTION 
This leads us to say a few words in connection with the theory of 

chemical action (paka-praknya),2’ which is so intimately connected with 
the laws of change and motion. From our study of the nature of the 
qualities of the four productive elements of the world, it is clear that all 
possible changes can occur only m  the qualities of earthly particles or 
products These changes occur when objects come in contact w ith heat 
T his contact takes place only in earthly substances t0 T h e  earthly particles 
and pioducts, after having come in contact with heat particles, change their 
qualities, such as colour, taste, smell, touch, and even sound T his law 
knows no exception T here  is no other cause for producing such a change 
in their qualities .*1 O ther substances, such as water, are not affected by 
chemical action ”  It is only through contact w ith earthly particles 
that water, for instance, appears to have changed its qualities But 
this is not a real change For instance, water is naturally cool It appears 
hot after it is boiled simply because earthly particles mixed with water 
have become hot due to its contact with heat Similarly, if there appears 
any change in the taste, smell, and colour of water, after it has come in 
contact with heat particles, it is due to the presence of earthly particles in 
water. As a m atter of fact, even after being boiled, water does not give 
up its natural qualities, such as, colour, taste, touch, and sound.”  T he  
same is the case with air It appears hot not because the contact w ith heat 
lias produced any change in its natural quality, which is neither hot nor

"  Pad&rtha-dharma-saiigraha, pp  46, 47, Ny&yabodhirii on the Tarkasafigraha (Ed Athalye and Bodas), pp  16, 17 "  Vyomavatl, p  446 «  I  bid
*’ Kiranavatl, p 67, Kiran&vati-prak&ia (Sarasvatibhavana Sanskrit Scries E d ), p  267 *’ Knanavati, pp 67, 68. U Mishra, Conception o f Matter, pp 309 311, Padaithaviveka. 

MS p 7b, Dravya s&ra-saftgraha, MS Fol. 66
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cold, bu t because of the presence of earthly particles in it which have 
become hot due to the contact. Chemical action is responsible for all 
possible changes in  this physical world where earthly particles and products 
alone predominate All our food and drink produce various results accord
ing to this process. All growth and decay are attributed  to it.

OTH ER CONDITIONS OF CREATION 
T his is how the products of the physical world proceed T he produc

tive elements, the necessary conditions of creation, and the various laws 
of the physical world—all aim  at one common goal, viz to provide the 
Jivas w ith the means of bhoga (experience), and ultimately, the attainm ent 
of final emancipation, which is the highest aim of all the systems We 
have seen how the initial motion for creation comes from the divine will 
Later, motion is produced from several causes through the agency of 
conscious beings who have come to exist by that time "

Amongst the more im portant conditions of creation, it is found that 
there can be no creation out of one single e lem en ts* T here  must be at 
least two And these two should not be of the same class, as is quite 
obvious in the case of hum an crea tio n 35 A particular product is classed 
under one substance or the other on the grounds of the excess of the 
constituent elements of any one particular substance

CIASSIFICATION OF ORGANIC AND INORGANIC PRODUCTS 
These products may be classed under two broad heads, namely, 

organic and inorganic T h a t class of products, which is the substrate of 
such activities as tend towards the attainm ent of what is favourable and 

•liked and abstain from objects that are unwholesome and disliked, is callcd 
organic T his is the substratum of sense-organs and is the receptacle of the 
experiences of pleasure and pam derived through the contact of the sense- 
organs with the objects outside. It is through this kind of product that 
life and consciousness find their manifestations It is in  such organism 
that growth and the healing of wounds occur.

T his organic production is generally divided into four heads' jarayuja 
(viviparous), andaja (oviparous), udbhijja  (germinating), and Svedaja 
(generated by heat and moisture) Of these, the first are born of the 
placenta, like m an and b eas t; the second are bom  of eggs, like birds and 
reptiles ; the third  break through the earth, like tre e s ; an d  the fourth are 
born of heat and moisture, like some small worms and insects All these 
organisms come to possess life which manifests itself through them  after the

'* NySya-SUtra with bhBfya, III 2 65** I! Mishrn. Conception o f M attel, p  268
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various productive elements have combined undei the influence of the 
karmic force of the Jiva.

T he inorganic product is that which does not possess any of the above- 
mentioned qualities. It is called jada. In  spite of the vital difference 
between these two types of products, as far as their production is concerned, 
the process is the same.

MIND AND CONSCIOUSNESS 
This completes the brief account of the nature of the physical world. 

Manas is not included directly in this, bu t as it helps the clear understand
ing of the nature of the world it has been introduced here. W e have 
seen that the ultim ate aim of this world is to provide bhoga for conscious 
beings. This bhoga is possible through the help of manas and not other
wise Manas is atomic m size and is attached to every conscious organism 
separately It is eternal and is the only factor which distinguishes one 
Jiva from another. It is the cause of all cognition. It is non-bhautika, 
and as such it has the quickest possible motion. As long as manas remains 
in an organism, so long that organism is alive, and as soon as it leaves the 
organism that organism is dead Being eternal, it remains attached to 
every Jiva even during the state of cosmic rest But it does not produce 
any cognition during that period for want of an organism

Similarly, though the cetana element does not directly form part of 
the physical world, yet its presence cannot be overlooked For, to supply 
the Jivas with their objects of enjoyment, according to their deserts, is the 
ultim ate purpose of the physical world
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MIN I) in the Indian philosophical systems is uniquely, though 
variously, conceived T he difficulty in appreciating the views they 

inculcate is due to the fact that their approach is entirely different from 
that of W estern philosophy and psychology. In  Indian philosophy, mind 
is different from soul (Jiva) and self (Atman) But rarely do we come 
across such a view in the history of W estern philosophy Even during the 
ancient and mediaeval periods, when the conception of soul dominated 
over that of mind, never do we come acfoss a system which regards m ind 
as different from soul. T h e  concept of m ind as such belongs to the modern 
period of W estern philosophy, in which the idea of soul as such has been 
relegated to the limbo, and in  which m ind is not an addition to, but 
a substitute for, soul, and is divested of all the mythological associa
tions which the other had Even then it does not exactly correspond to 
m in d  as co n ceiv ed  in  In d ia n  philosophy Most schools of In d ia n  philos
ophy propound three entities, namely, buddhi (intelligence or knowledge), 
ahankara (ego), and manas (mind), all of ̂ which in some way or other 
belong to A tm an  (self). But m ind m W estern philosophy is an all- 
inclusive term connoting all the three entities besides A tm an  Although 
the Indian schools expound the relation between the four terms differently, 
none of them treats self (A tm an ) as identical w ith m ind (manas) T he  

•only philosophy that does not draw this distinction is Buddhism, which 
does not affirm the existence of A tm an . Further, A tm an  is not the person
ality of Western psychology, for while this treats personality as an empirical 
product, A tm a n  is non-empirical W hat corresponds in Indian philosophy 
to personality in W estern psychology is ahankara (ego) or Jiva (soul), with 
its accumulated experience. W e may therefore say that the ‘m ind’ of 
W estern psychology roughly corresponds in Indian philosophy to buddhi, 
ahankara, and manas, taken together and often called antahkarana or 
inner sense.

MIND IN THE UPANI$ADS 
T he Upanisads contain speculations about the nature of mmd, which 

form the basis of the psychological doctrines of the systems that developed 
out of them. Even Buddhism and Jainism  were not uninfluenced by the 
Upanisadic thought, though they rejected the authority of the Vedas 

T h e  question, how m ind (manas) is formed in Atman, is not discussed
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in the Upanisads. We get V>me mythological stories of the formation of 
the individual (Jivatman). In  the Katha Upanisad, w e  read that the 
knowledge of the world of sense is due to an  externalizing process of 
A tm a n , and is not the tru th  (IV.I). T he sam e Upanifad says that 
objects are higher than the senses, manas higher than the objects, buddhi 
(intelligence) higher than manas, mahat at man (cosmic person or cosmic 
intelligence) higher than buddhi, avyakta (unmanifest) higher than mahat, 
and Purusa higher than avyakta. T hus the externalizing process takjes 
place from Purusa down to the senses, and A tm a n  can be realized only by 
a corresponding internalizing process (111.10,11). T he  Katha  account of 
manas was utilized in  some Advaitic texts to deny the sense character of 

'm anas  which is higher than the senses. But what we call m ind includes 
both manas and buddhi of th f  Katha psychology, and buddhi is a stage 
lower than mahat at man.

T h e  Aitareya Upanisad gives tne following as the names (ndma- 
dheyam ) of manas: samjnana, ajnana, vijnana, prajnana, medhas, drsti, 
dhrti, m ati, manisa, ju ti, sm rti, sahkalpa, kratu, asu, kama, and vaia 
These are really the functions of manas. They may be translated as 
determ inate knowledge, feeling of lordship, differential cognition, intelli
gence, wisdom, insight, fortitude, deliberation, thoughtfulness, impulse 
memory, resolution, purpose, feeling of life, desire, and passion for the 
opposite sex (V.2). T he Brhadaranyaka Upanisad gives the following 
functions of manas. kama or desire for women etc , sankalpa or judgement, 
vicikitsa  or doubt, sraddha or faith, airaddha or disbelief, dhrti or fortitude, 
adhrti or unsteadiness, hri or modesty, dhi or intelligence, and bhl or feai 
(I 5.3) 1 Some of these functions appear as independent categories in the 
Chanaogya Upamsad (VII.3 If.),

Besides the word manas, the word citta also is used in this Upanisad. 
It is explained by some commentators as the vrtti (function) that grasps 
the purposiveness of things by knowing the class to which they belong 
(Cha U , VII 5 1). Citta is what understands the pragmatic value of 
things It has obviously little to do with the citta of the Buddhist 
Vijnanavadins.

MIND IN ADVAITA VEDANTA 
Mind, in the Advaita, the most im portant of the Vedantic systems, is 

the internal organ (antahkarana). T h e  external organs are instrum ents 
of either action or perception. Hands, feet, etc are organs of activity ;

1 Fqj a more detailed treatm ent of Upanisadic psychology, see the author's articles, ‘T he Psychology of the BfhadSranyaka Upanisad', T he  Journal o f Oriental Researches, June 1046. and ‘M ind in Upanisadic Psychology’, T he Vedanta Kesan, May 1948
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eye, ear, etc. are organs of sense perception. T h e  five sense-organs have 
as their objects sight, hearing, touch, taste, and smell. . M ind is capable 
of establishing contact w ith all the external organs. T h e  entire appa
ratus of the internal organ consists of four divisions: manas, buddht, 
ahankara, and citia. T he  function of manas is doubting (whether the 
object is X or Y), of buddhi is determ ining (that it is X), of citta is recollect
ing, and of ahafikaia is the attribution  of experience to the ego. Some 
clue to these functions may be given by saying that buddhi makes a cogni
tion determ inate by fixing it to be such and such, and citta  -brings it into 
an apperceptive mass by bringing it into an ordered whole. Ahankara  is 
the ‘I ’ or sense of mmeness that accompanies this process. W e are here 
rem inded of Kant’s theory of the ego as synthetic unity of apperception ; 
bu t we should not equate one or all of these processes to it T h e  Advaitins 
often include ahankara in  manas and citta  m  buddhi, and divide 
antahkarana into buddhi and manas o n ly 2

T h e  operations of these functions are called vrttis  In perceiving an 
object, manas takes on the form of the object, and cognition is the aware
ness of this vrtti. W e may say that manas, working through the senses, 
comes into contact with the* object, takes on its form, and offers it to 
buddhi, which, in its turn, offers it to citta ; and ahankara finally appro
priates the form as its own perception

T his process naturally implies th a t manas is v ib h u  (all-pervading) 
T he Advaita says that, otherwise, objects at a distance could not be giasped 
by manas T here is another reason why it should be all-pervading Manas, 
as the Katha  says, is the p n u s  or source of the senses and their objects, and 
consequently it should pervade all of them. But then why does it not know 
all the objects always? It could have done so ; bu t it itself is a product of 
the unconscious Maya, and so is overwhelmed by ignorance It can know 
the objects only when Maya permits it to know them. T his unconscious 
energy' (sakti) is of two kinds, avarana sakti or the energy that conceals and 
iuksepa sakti or the energy that projects. Avarana sakti conceals the leal 
nature of every thing from manas ; bu t viksepa sakti projects the objects 
and the corresponding forms of manas, which then becomes aware of the 
objects. Maya of the individual m ind is a part of Maya of the cosmic 
m in d ; and hence the objects seen by different minds can be common 
objects

T hough manas is all-pervasive, it is not static bu t dynamic It is 
cancala or unsteady and is always on the move T he peculiarity of the 
Advaita doctrine is that these divisions of antahkarana  are not qualities

a Atmaiiatntflvweka of SaAkara in ihc M inor Works o f Safikara, IV, edited by Bhagavat
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but entities. For instance, buddhi or intelligence is not a quality or state 
of manas, bu t an entity sui generis. Perhaps, our acquaintance with the 
m odem  doctrine of the different levels of reality as emergent qualities may 
enable us to appreciate the Advaita view. W hat used to be a fundamental 
difference between substance and quality no longer holds now. For what 
was regarded by earlier philosophers as substance is now understood as a 
new form of process or a new emergent quality. So whether buddhi etc. 
are treated as substances or as qualities may not be a very im portant ques
tion to the modern student Yet the Advaitin has a definite objection 
against treating buddhi etc. as qualities of manas (mind).

T h e  nature of vrtti is a sort of agitation (samksobha), out of which are 
produced projections of objects, perceptions, etc. Desire (iccha), memory 
(smrti), etc are attributed to manas

MIND IN VISI§T 4DVAITA 
W hile the Advaita Vedanta regards buddhi as an entity, as a subject 

and not as a predicate, as a substance and not as an attribute, the Vi&sta- 
dvaita of Ram anuja treats it as a dharma or quality. Knowledge is called 
dharmabhutajnana  (knowledge as quality). According to Ramanuja, there 
is no knowledge which is dharm in  or subject. Among its synonyms are 
j t t n a ,  sam vit, buddhi, upalabdhi, etc. H ere the Visistadvaita differs 
from the Advaita which treats buddhi as a dharm in  But curiously 
enough, the former system calls all the four entities, Jiva (soul), ISvara 
(God), dharmabhutajnana, and iuddhasattva  (pure sattva) by the name 
jnana  * Further, this dharmabhutajnana is regarded as the chief svarupa- 
dharma (natural attribute) of ISvara, who is the dharm in  possessing that 
property. W hat we have to note is that, even according to the Advaita, 
cit or jnana  is a svarupalaksana (natural attribute) of Brahman as distinct 
from its tatasthalaksana (accidental q u ality ), yet this system would treat 
a svarupalaksana as part of the substance of Brahman, bu t not as an 
attribute distinct from its substance Thus, though both the systems treat 
jnana  as an essential attribute of Brahman, the Advaita treats it as forming 
the substantial essence also of Brahman

ISvara and Jiva become the knowers, agents of action, enjoyers, etc. 
by virtue of dharmabhutajnana. Pleasure, pain, desire, will, impressions 
and instincts, fear, shame, intelligence, merit, demerit, emotions, sentiments 
(rasas), in fact, everything that is internal except Atman and manas, are 
states and forms of dharmabhutajnana. For instance, pleasure is agreeable 
jnana, and pain is disagreeable jnana

l'HE CULTURAL HERITAGE OF INDIA

* Darianodaya, p 210
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NATURE O F  MIND AND I I S  ACTIVITIES 
All cognitions arise through contact of manas, through the senses, with 

objects on the one side and through contact of manas with Atman on the 
other. Jnana  is relational. T h e  relation is of the foim of contact in  the 
case of substances; in the case of non-substantial entities, it is of the form 
of the basis contacted (samyuktahrayana). I t may be asked how there can 
be contact m the case of objects belonging to the future and the p a s t; for 
there can be no relation when one of the terms to be related does not 
exist. But the Vi&stadvaitins say that all things are eternal, even past and 
future things ex is t; and so there can be the requ ued  relation Even with 
regard to things belonging to far-off places and times, as m m d can fly 
with infinite speed, contact is possible. W ith regard to ob|ects of memory, 
the relation works through the impressions left on the mmd

Manas is posited as common to all the senses. Each sense perceives 
only one kind of objects—the eye, colours and forms ; the ear, sounds ; 
the nose, smells ; and so on. But often these objects have to be co-ordinated 
and unified, and then they have to be presented to Atman foi final percep
tion. In order to perform this process, there must be something other 
than the senses and Atman ; and that is manas.* Cognition arises when 
manas comes into contact with Atman.

All perception, according to Ram anuja, is determ inate (.samkalpaka) 
On this point, he differs from the Nyaya which accepts an indeterminate 
(m rvikalpaka) stage prior to the determ inate and holds that when manas 
and the senses first come into contact with the object, a mere ‘that’ is 
cogm/ed and the ‘what’ is known only later.

MIND IN T H E  PORVA-MIMAm SA
T h e  theory of mmd, according to the Purva-Mimamsa, diffeis from 

that according to the Advaita In  general, it accepts the Naiyayika posi
tion. ‘ T he  two leading exponents of the Mimamsa are Prabhakara and 
Rum ania. According to Prabhakara, manas is a substance (dravya), atomic 
(arm), eternal, and extremely mobile. R um ania, like Prabhakara, treats 
manas as an organ (m d n ya , karana), but, according to him, it is nevei 
operative apart from the body.

Unlike the Advaita, which treats antahkarana as being composed of 
four divisions, the Mimamsa as a whole treats it as composed of only one 
entity, manas. Contact between manas and Atman is external Further, 
Atman is the same as ahankara or ego.

T h e  followers of Prabhakara give us an interesting analysis of volition 
I t  consists of the following steps: ‘T he  consciousness of something to be

4 Ibid , p 208
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done (karyat ajnana), which implies the consciousness that it can be done 
(krtttadhyatajnana), volition (pravrtti), m otor reaction (cefta), and the act 
(knya)'.1

MIND IN  TH E SAMKHYA AND ALLIED SCHOOLS
T he Samkhya account of m ind is akin to that of the Advaita. Mind 

is called antahkarana or inner organ, and consists of only three divisions, 
buddht, ahankara, and manas. No place is given to citta ,,as in the Advaita, 
and buddht is made to perform its duty also. Curiously enough, manas 
is called an m d n ya  or organ, the num ber of m dnyas  thereby becoming 
eleven instead of ten. T he reason for treating manas as an induya  is 
that, like the other m dnyas, it has a special function to perform, namely, 
perceiving sukha  (pleasure) and duhkha  (pain).

Atman or Purusa is different from antahhaiana, and is pure cit or 
consciousness Antahkarana  is due to the reflection ot Atman m  Prakrti, 
which is composed of three gunas (constituents, elemental phases)— sattva 
(purity, quiescence), rajas (activity, agitation), and tamas (insensibility, 
stupefaction) These three gunas can be appreciated if we comparc them to 
buddht, viksrjja sakti, and avarana sakti of the Advaita Now, owing to the 
reflection of Purusa in Prakrti, the equilibrium  of the three gunas is 
disturbed, and the evolution of the world begins T h e  detailed process 
is 1 out of Prakrti comes mahat or buddht, out of buddht comes ahankara, 
out of ahankara comes manas and the ten organs of sense and action, and 
the five tanmdtras (subtle elements), and out of these subtle elements the 
world of five gross elements (mahabhutas). Ahankara  is of three kinds 
the sattvika called vaikrta, out of which the eleven organs issue forth, the 
tamasika called bhutddi, out of which the subtle elements evolve, and the 
rajanka called taijaia, w 'nuh participates in both the processes

Manas is regarded as both an organ of sense and an organ of action, 
for the reason that it directs the activities of both kinds of organs *

T h e  function of buddht is determ ining and willing (adhyaimaya) It 
has two aspects, the sattvika  and the tamasika. T o  the former are due 
merit (dharma), intelligence (jhdna), dispassion (vairdgya), and lotdslnp 
(aisvarya), and to the latter their opposites T h e  function of manas is 
leflection and perceptual individuation W hat is at first peiceived as a 
mere ‘that’ is later perceived as a ‘what’, w ith the help of the peculiautics 
and the class concept T h a t is, manas renders indeterm inate knowledge 
deteim inate T h e  senses give only indeterm inate knowledge (alocana- 
matra) Though buddht, manas, and ahankara have their own specific

‘ Dr Ganganath Jha, Purva-MTmarhm in its Sources* SHmkhya Intlva kaum udi, 27
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functions to perform, they have a common function also, namely, the five 
pranas or life processes.

All the m ental processes, buddhi, ahankara, manas, and the senses 
can operate either simultaneously or in succession, m  the case of perceptible 
things. In  the case of imperceptible things, as in  inference, the first three 
occur only after the cognition of a perceptible object.

I t  should be noted that the derivation of manas from ahankara is the 
same m  the Vaisnava (Pancaratra) and Saiva (Pa£upata) and £akta Agamas 
T h e  only difference is that the Samkhya opposes Purusa to Prakrti out of 
which m ind issues, while the Agamas trace both Purusa and Prakrti to a 
higher source.

T h e  account of m ind as given by the Yoga system need not be presented 
separately, as it differs little from that given by the Samkhya.

MIND IN THE NYAYA-VAISESIKA SCHOOL
T h e Nyaya and Vaisesika systems, like the Samkhya and the Yoga, 

are generally hyphenated and treated together Unlike the Advaita, these 
four schools do not th ink that bliss, happiness, pleasure, etc belong to the 
essential nature of Atman Atman is, according to the Upanisads, sat 
(existence), cit (consciousness), and ananda (bliss) So every form of happi
ness or pleasure, the Advaita maintains, should be derived from the ananda 
of Atman But according to the Samkhya, happiness is a sattvika aspect 
of buddhi ; and as buddhi does not belong to the essence of Atman, happi
ness should not be regarded as belonging to it Atman is essentially con
sciousness (cit), and the consciousness of buddhi is therefore due to the 
reflection of the consciousness of Atman in it T he  Nyaya and the 
Vaisesika accept the Samkhya \iew  of happiness; but they contend that 
consciousness also cannot belong to the essence of Atman B uddhi for 
them is not a distinct entity, bu t an adventitious quality, which Atman 
obtains when it comes into contact with manas W hatever objection there 
is to the attribution  of ananda to Atman holds also against attributing  
consciousness to it T he  Advaita, however, contends that just as buddhi, 
according to Samkhya, becomes conscious by reflecting the consciousness 
of Atman, so also it becomes bliss by reflecting its ananda ; to be sattvika 
means to be pure, and anything can be reflected only when the reflecting 
material is pure.

According to the Nyaya-Vaisesika, Atman has fourteen qualities 
buddhi (knowledge), sukha  (pleasure), duhkha  (pain), iccha (desire), dvesa 
(hatred), yatna  (striving), sankhya  (number), p a n m iti (size), prthaktva  (dis
tinctness), sarhyoga (contact), vtbhaga (separation), bhavana (imagination, 
impression), dharma (merit), and adharma (demerit)
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Atman comes to have knowledge when it comes into contact w ith 
manas, which is atomic (arm). Both are substances (drauyas) or objects 
of valid knowledge {prameya). Antahkarana  consists of manas o n ly / The- 
attributes of manas are: paraiva (proximity), aparatva (distance), sarhyoga 
(contact), viyoga (separation), prthaktva  (distinctness), parim iti (size), 
sankhya (number), and vega (speed). Atman presides over the activities 
of body and manas. T h e  objects cognized by manat are sukha  (pleasure), 
duhkha  (pain), iccha (desire), dvesa (hatred), mati (knowledge), and k jti  
(activity).

Though manas is atomic, it works with infinite speed, and hence are 
the apparent simultaneity of cognitions and the co-ordinating process of 
m ind made possible. Otherwise, if manas be all-pervasive, all things would 
be known at all times simultaneously, and what is perceived as pain or 
pleasure at one part of the body would be cognized as such throughout the 
whole body.

Buddhi is of two kinds, experience and memory Experience (anu
bhava) is again of four kinds, perception, inference, analogy, and word 
(verbal knowledge) Perception is of six kinds, perceptions of the five 
senses and of manas (sukha e tc ) T he senses as well as manas can per
ceive the respective substances, their qualities, the universals subsisting 
in  them both, and other abstract entities like negation connected with 
both All manifest (udbhuta) forms are perceived by the ey e ; it perceives 
all substances possessing those forms, and also contact, separation, nearness, 
distance, oiliness (sneha), and liquidity, when they have size It sees 
activity (karma), universals, and inherence (samavaya) also But aloka 
(light) and udbhutarupa  (manifest form) are the indispensable conditions 
for its perception. T he skin (tvac) perceives manifest (udbhuta) touch, 
manifest form, and substances possessing them Similarly, the other senses 
perceive their respective objects.

In all cases of perception, contact of manas with skin is a common 
indispensable factor For in  deep sleep, when manas loses this contact, 
no cognition arises

Knowledge is of two kinds, nirvikalpaka  (indeterminate) and savtkal- 
paka (determinate) All knowledge originating through the senses is of 
the second sort W hen, for instance, a pot (ghata) is known, the pot shines 
in knowledge as a form (prakara) of the latter Prakara is also called 
vnesana (attribute) Of the pot m  knowledge, again, potness (ghatatva) 
is the prakara or viiesana Thus, there is a prakara within prakara, viie- 
sana of visesana. T he second viiesana is called viSesanatavacchedaka (the

'  Kyayamanjari (Vizianagram SatisVrit Series), p. 491
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NATURE OF MIND AND ITS ACTIVITIES 
peculiarity or specific mark of the tniefana). Now, in  indeterm inate 
knowledge, this second vise$ana is absent. And the NySya-Vaisesika school 
never accepts any cognition of a concrete thing as a cognition unless it 
possesses the second viiesana. It is thought unnecessary only in  the case 
of the cognition of universals and other abstract entities (jatyakhando- 
padhyatirikta).

Cognition is, again, of two kinds, false and true. Both involve the 
element of certainty (m icayatm ika). It has been said that every cognition 
involves a prakara (form, determination). Now, falsity is that cognition 
from which the prakara, though perceived, is factually ab sen t; and tru th  
is that where it is factually p resen t" Falsity is due to some defect (dosa) 
in the instrum ents and processes of cognition, and tru th  due to some spe
cific good quality m  the same. For instance, the presence of bile in the eyes 
makes one see all things yellow. T h e  specific good quality m  perception 
is the contact of the viiesya with the visesanatva, for instance, the ghata 
with its prakara (ghatatva); in inference, paramaria or knowledge of reason 
(hetu  or hnga) as distinguished by invariable concomitance (vyapti) with 
the major term (sadhya) and by being the property of a locus (paksa) of 
the minor term  ; m  analogy, the perception of similarity in  the right thing , 
and in verbal knowledge, correct cognition of yogyata (compatibility of the 
meanings of words) and tatparya (intended meaning of the whole sentence)

Indeterm inate knowledge is neither true nor false, because it has no 
prakdrata and is unrelated and unconnected.

T he Naiyayika theory that tru th  is due to some specific quality m the 
factors of cognition is often controverted For though, m  the case of false 
cognition, some wrong working of the senses and manas or the  presence 
of an extianeous factor like bile can be accepted, true cognition is always 
due to the normal working of the senses and mind, and nothing extraneous 
is responsible for truth.

In doubt (samSaya), two prakaras along with prakaras of their negations 
are present T hu s doubt contains four prakaras.' Certainty (mScaya) is 
that cognition in  which a prakara is present, bu t in  which the piakara  of 
its negation is absent. Foi instance, when we doubt whether the object 
at a distance is a man (nara) or a pillar (sthanu), m  that cognition naiatva 
(man-ness) and sthanutva  (pillar-ness) along with not-man and not-pillai 
respectively are present Not-man is present because of pillar-ness, and not- 
pillar because of man-ness. But when we are certain that the object is a 
man, even though i t  were a case of illusion, m  that cognition man-ness only 
is present, bu t not not-man. T he  Naiyayikas here give a vciy good

* Tadabhavavati tatpTakSrakarh jAanarh b hram ah, and ta d b h tv m a t» pram a
• See commentary P ia b h a  on S td d M h ita -m u h iS v a t! , 129
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analysis, both psychological and logical, of doubt and its difference from 
certainty.

T h e  Naiyayikas treat recognition (pratyabhijna) as a single act of 
cognition, bu t the Buddhists treat it as a combination of perception and 
memory Again, for the former, sm rti or memory is not a valid means of 
cognition (pramana), for a thing remembered may be non-existent. But 
the Mimamsakas treat smrti as valid, because Smrtis are forms of verbal 
testimony Smrtis are remembered treatises and are authoritative, second 
only to the Vedas.

T he Buddhists and some of the Vedantins m aintain that happiness 
(sukha), misery (duhkha), etc are different forms of knowledge (jnana). 
But the Naiyayikas do not accept this view 10 Cognition takes in  the form 
of the o b jec t; but the object is not the  same as the cognition. W e have 
cognition of happiness; and happiness here is an object of cognition, bu t 
is not the cognition itself O ur experience of the difference between the 
two cannot be explained away.

T he  Nyaya-Vaisesika doctrine of striving (yatna) is of interest. I t is 
of three kinds: pravrtti or striving for a thing, nivrtti or withdrawing from 
a thing, and jivanakarana  or life-process, which is the cause of the function
ing of the pranas and corresponds to the conatus of Spino/a 11

MIND IN BUDDHISM 
Like the Yoga philosophy and the Agamas, Buddhist literature con

tains a large am ount of psychological material As already mentioned, it 
has no conception of manas apait from buddhi, citta, or vijnana  Some 
of the Buddhists denied the reality of A tm an , and others rem ained in
different to the question of its existence. Buddha himself kept silent over 
the question. However, the Buddhists subjected hum an personality, which 
they called pudgala, to a very m inute analysis They regarded it as com
posed of five skandhas (aggregates) rupaskandha  or the aggregate of matter, 
vedanaskandha or the aggregate of feeling, samjnaskandha  or the aggregate 
of concepts, sarhskaraskandha or the aggregate of latent forces like instincts, 
and vijnanaskandha  or the aggregate of consciousness Everything except 
rupaskandha is mental Personality is just an aggregate of aggregates

M ind arises out of bhavanga (being), which -is nund in sound sleep 
(vithim uttacitta). Bhavanguppacceda, the boundary between being and 
thought, is called the threshold of mind (manodvara)

T h e  cetasikas (mental properties) are ot two kinds, good and bad 
Each of the two, again, is of two kinds, universal and specific T heie

>• Nyayamaftjart, pp  74 f
11 For a detailed discussion, see commentaries on StddhSnta-muktSvatl, ISO
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are seven universal good m ental properties: contact (phassa), feeling 
(vedana), perception (sanM), volition (cetana), oneness of object (ekaggata), 
psychic life (jivttm driya), and attention (manasikara). Contact is just 
awareness of an object such as colour or smell. It corresponds to alocana- 
matra of the Samkhya. Vedana is the feeling of being agreeably affected. 
Perception is the awareness of a physical object occupying space etc. Cetana 
is willing, which, under favourable conditions, results in action Ekaggata 
is the process of individuating the object, i.e. perceiving it as one individual. 
J lv itin d n ya  is the whole psychic state, infusing life into one and all of 
these processes Manasikara is attention to the object.

T h e  specific good mental properties afe six: vitakka  or the process of 
directing concomitant properties towards the object, vicara or the process 
of continually exercising the m ind on the object, adhim okkha  or the 
process of freely choosing to attend to an object (that is, selecting the 
object for perception), vinya  or the energy at the back of conation, p iti or 
interest m the object, and chanda or intention to act w ith regard to the 
object

T here are four universal and two specific properties (cetasikas) which 
are bad T h e  former are moha or delusion, ahinka  or shamelessness, ano- 
ttappa or remorselessness, and uddhacca or distraction which is opposed to 
attention T he  latter are lobha or greed, and ditth i or error or erroneous 
view

Vlthi is the order of thought (cittam yam a). T here  are three phases 
of thou gh t: genesis (uppada), development (th iti), and dissolution (bhanga), 
each phase occupying one instant. W hen an object enters the field of 
presentation, it produces a vibration in  bhavanga (being). T h en  the faculty 

.of reflection or m ind proper (manodvaravajjana) arises and the vibration 
is arrested. T his reflection is then followed by apperception (javana), after 
which thought loses itself again in bhavanga T hen  another sense object 
can enter into consciousness. T hus every object enters into consciousness 
at a nascent instant of being (atltabhavahga). Now, when the vibration 
by an object is checked, m ind turns towards one of the five senses, and 
visual sensation (cakkhuvm nana ), for example, comes into play T his sense 
operation is followed by a moment of reception called samp&ticchana Next, 
the investigating faculty comes into operation, and momentary examina
tion of the object (santirana) is made. Afterwards comes the determ ining 
or the fixing process (votthapana), which arranges the material into a 
definite object. After this comes the apperceptive (javana) process, and 
cognition becomes complete T hen  follows the legistering (tadarammana) 
stage, in which the object apperceived remains identified for two moments

All the above processes take place when the object is perceived vividly
517



But when the vibration is weak and slow, cognition falls short of comple
tion a t one stage or another.

In  the above process, not only the m ind and senses bu t also physical 
objects are involved. So it is not suddhamanodvara (purely mental). But 
there is a suddhamanodvara-vithi also. M ind can reflect on objects once 
seen, heard, etc., and also upon a priori entities developed by thinking 
(vinn&ta objects) Imagination, images (uggaha), fancy (patilakkhana~ 
vithty, after-images (patibhaga), apperception, different forms of jhana  (con
centration), dreams, etc belong to this v ith i.1*

MIND IN  JAINISM
T he Jaina philosophy, like the orthodox schools, distinguishes between 

Atman and manas ; and though it treats the latter as the antahkarana of the 
former, it calls it anindnya  (non-sense-organ), as, unlike the sense-organs 
which are lim ited to their own particular field of knowledge, this appre
hends the objects given by all sense-organs. But it is more interested m  
studying the nature of Jiva or soul, which it equates with the A tm a n  of 
the Upanisads, than in discussing the nature of manas So we get little 
information as to how manas is formed

Somehow, Jiva comes into contact w ith body, speech, and manas. T his 
contact is called yoga (union), which is the same as asrava (flow) In  other 
words, activity (karma) of body, speech, and manas is yoga, and cessation 
of this activity is liberation.

T h e  conception of manas in Jainism  is peculiar in that it is neither 
a single function nor a single entity T h e  name is given to two different 
things, dravyamanas or substantial manas and bhavamanas or ideal manas. 
T he former is m atter or pudgala, and the latter is the same as jnana  or 
buddhi and so belongs to A tm a n . T hus there is a material as well as a 
spiritual manas.

Knowledge is of five kinds m att or knowledge of objects obtained 
through manas and the senses, Sruta or that obtained through hearing 
(verbal knowledge), avadhi or fixed and determ inate knowledge of things 
distant in space and time (the difference between the first and this seems 
to be that, though both are ordinary, senses and manas are involved in 
the former but not in the latter), manahparyaya or knowledge of other 
minds, and kevala or extra-normal perceptions n

It is only in recent times that the question of extra-sensory perception

’* For details, see Aung and Rhys Davids, Compendium of Philosophy Stcherbatsky's Central Conception of Buddhism  differs slightly in details See also Abhtdharma k o la  Rhys Davids, The Buddhist Manual of Psychological Ethics may also be consulted 
'* TattvBrthSdhigama Siitra o f UmSsvati, and Kundakunda's P ra v a ca n a s ira
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NATURE OF MIND AND ITS ACTIVITIES 
has cropped up  in  W estern psychology, thanks to the activity of various 
psychical research societies. But the problem of extraordinary perception, 
extending to omniscience, is a very old one in Indian psychology. T he 
Carvakas naturally denied its existence, and the Mimamsakas, who reserved 
this type of knowledge for Vedic injunctions only, severely criticized the 
Jaina theory that omniscience dawns after all karma m atter has been 
destroyed. But all other systems, both orthodox and heterodox, believed 
in  supernormal perception through the attainm ent of new dimensions by 
the m ind T his is acquired by the practice of austerities, intense m edita
tion, and, according to theistic systems, the grace of God. T his includes 
not only hyperaesthesia of different kinds (clairvoyance, clairaudience, etc.), 
bu t also direct knowledge of the thoughts of other minds and of events in 
all parts of space and all dimensions of time. T h e  supernormal knowledge 
is of the order of higher immediacy in  which the m ind is completely 
dominated, except of course in Buddhism, by the self that has attained 
equanim ity through concentration and conquest of disturbing emotions 
and banishment of evil impulses. W hether as yogi-pratyaksa (ecstatic 
vision) or as arsajndna (intuition) or as prattbhqjhana  (telepathy), direct 
knowledge other than sensory is available to man w ithout the mediation 
of the sense-organs. T he  Jains denied that the mind had anything to do 
with such extension of knowledge and ascribed to the operation of the self 
the avadhi, manahparyaya, and kevala types of know ledge, but other 
systems, while recognizing that ordinary m entation was insufficient for 
extraordinary perception, did not deny the operation of manas in such 
knowledge and only emphasized the need of cultivating the moral and 
spiritual conditions for attaining it If nescience and restricted knowledge 
are due to moral and spiritual limitations, these must be overcome to 
expand the operation of the m ind to co\er supersensuous things
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32
EX TRA  SENSORY AND SUPERCONSCIOUS EXPERIENCES

STUDY OF THE TOTAL MIND

STUDY of the total m in d ,(conscious, unconscious, and superconscious) 
is the special interest of Indian psychology U ntil the tu rn  ot the 
century, W estern psychologists mainly studied the conscious states of 

m in d ; bu t for the last fifty years many of them have been interested in 
the unconscious states. Philosophers like Leibnitz, Schopenhauer, and 
E. von H artm ann had shared this interest earlier, and there had been 
traces of it in Plato. Indian psychologists have always laid great emphasis 
on the understanding of not merely the conscious, bu t also the various 
kinds of superconscious and extra-sensory perceptions. T hey have not 
been mere objective observers and speculative thinkers, so far as psychology 
is concerned, bu t they have also realized that the various states of m ind 
cannot be properly understood w ithout bunging in the subjective element, 
namely, training of the perceiving mind. They have never been inclined 
toward behaviourism of the W estern type In  order to understand the 
objective validity of the supercpnscious and other forms of extra-sensory 
perceptions (and in order to know the unconscious) one must experience 
these states. Indian psychologists have also realized that venfication of 
the different experiences is the best criterion of their validity. So, in their 
study and exploration, they have evolved methods of developing various 
extra-sensory experiences and superconscious realization.

It is an undeniable fact that the main emphasis of Indian psychology 
has been on religious experiences of various types (though some non-theistic 
systems were developed in the process of self-analysis) Both H indu and 
Buddhist psychologists systematized their psychological conccpts in  the 
course of their religious experiences. As their investigation and develop
ment of mental powers progressed, they discovered that the unified mind 
could have some experiences which were not lehgious, even though they 
were extraordinary and extra-sensoiy. T h e  mind, when conccntratcd and 
trained, develops tiem endous power lo undeistand and control the various 
gross and subtle laws of nature, though these may not be petccivcd with the 
naked eyes, just as the radiation of cosmic ia \s  cannot be perceived W e 
can understand botli the existence of cosmit ia>s and mental functioning 
by their effects. T h e  nnnd can also control these laws thiough definite" dis-
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EXTRA SENSORY AND SUPERCONSCIOUS EXPERIENCES 
cipline and training .1 Ind ian  psychologists have not only recognized the 
existence of such powers, bu t they have also developed various methods of 
manifesting them. Yoga-Sutra by Patanjali, Hathayoga-pradlpika, and 
various Tantras like Satcakranirupana and Padukapancaka  are thorough
going studies of various aspects of extra-sensory perception, in  which 
different methods of developing these powers are described. Although 
these powers cannot be called spiritual, it cannot be denied that they 
are real functions of the hum an m m d..

EXTRA SENSORY EXPERIENCES
Some individuals in India have been credited with the power of con

trolling many natural laws by psycho-physical means. T here are also cases 
of piiacasiddhi and vetalasiddhi in which adepts are supposed to m aintain 
a certain am ount of control over departed souls and other subtle-bodied 
beings through different types of mental practices. In  the West, such 
persons are called mediums These powers can be placed in various 
groups—stddhis, abhijnas, vibhutis, and aisvaryas T h e  Buddhists call these 
powers the five abhijnas ( 1) subtle, extra-sensory hearing, (2) subtle, 
extra-sensory sight, (3) knowledge of previous births, (4) thought-reading, 
and (5) magical powers In  Saddharma-pundarika, chapter XI, it is> 
described how the Tathagata (Buddha) levitated In  chapter XXVI, it is 
also shown that some of his followers had the power of moving through 
the air and controlling other elements. Again, Vinaya (Mahavagga) 
contains passages on how one can become invisible and express other 
extraordinary powers. T here are also references to these powers in  Jaina 
literature and tradition. In  the life of Sri Krsna many such incidents are 
recorded It is described in  the Bhagavata that Sri Krsna assumed many 
forms simultaneously, and they were perceived simultaneously by many 
persons. T he Ramayana and other Brahmanical works refer to the control 
of the burning quality of fire and of other elements in nature It will not 
be out of place to mention here that there have been similar expressions of 
extraordinary power recorded in the life of Jesus and some of the Jewish 
prophets.

In  chapter III of the Yoga-Sutra, Patanjali discusses these supernatural 
powers elaborately It is he who actually made a science of them  by showing 
methods of not only developing the above-mentioned powers, b u t also of 
controlling the central and sympathetic nervous system and bringing about 
suspension of animation, breath control, etc He also discusses the

1 T his is called parapsychology by Richard Muller-Freienfels. Dr Gardner M urphy and 
Dr Joseph Banks Rhine, following the leadership of Dr W illiam McDougali, have experim ented ivith extra-sensory phenomena, known nowadays as extra sensory perception (ESP)
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acquinng of knowledge -of past lives, fu ture events, subtle elements of 
matter, and the power to become invisible, move through the air, appear in 
different places, walk on water, and so on.

In  the Bhagavata, Sri Krsija says, ‘Eighteen are the powers (siddhis) 
declared by those who are thoroughly successful in the yoga of concentra
tion, and of them  eight are perfect in  me'.’ These eight are: anim an,
m ahtm an, laghtman, prapti, prakamya, Uitva, vaSitva, and kamavasayitva. 
Sri Krsna describes them  thus; ‘T o  be the m inutest, biggest, and lightest 
things are the three powers relating to the bodily form ; to act w ith the senses 
of all beings m  association w ith  their presiding deities ; to be able to enjoy 
all the things spoken of m  the Sastras as well as those of the visible w o rld ; 
the ruling power, i.e. to set aworking one’s Sakti (energy in  the form of Maya 
m  .the case of I£vara, and lesser manifestations of it in  the case of other 
beings); the power of self-control, i.e. to be free from the desire for sensuous 
enjoym ents; and finally to find any pleasure that is wished for. And 
these eight powers, O gentle one, are considered to be natural and essential. 
T o  be free from oiganic cravings like hunger and thirst in the body, to 
hear sounds and to see things at a distance, to take the body quickly where 
the m ind goes, to assume any desired form, to enter another’s body, to 
cast off the body at will, to have a vision of the gods sporting with apsaras, 
to have things accomplished as intended, to command unopposed, to know 
things of the three times (past, present, and future), to be not affected by 
heat or cold, to read others’ minds, to neutralize the' force of fire, sun, 
water, poison, and the like, and to suffer no defeat’.’ In  the same chapter, 
Sri Krsna also gives the methods for manifesting these powers

T he different Tantras no doubt stress real religious development, but 
they also give methods by which one can develop Santikarma (cure of diseases 
and removal of outside influences on the body and mind), vasikarana 
(control of and influence on the minds of others, thought-reading, clairvoy
ance, e tc ), vidvesana (harm ful acts toward others, black magic of various 
types), uccatana (removal of a person from a certain location), and marana 
(destruction of beings).

Hathayoga-pradipika, Gheranda Samhita, Pavanavijaya-svarodaya, and 
such other books describe not only these extra-sensory powers, b u t also some 
of the means of controlling the minds of other people. They also show other 
methods developed for the control of the elementary functions of man to 
keep the body strong and healthy ; dhauti (a process of cleansing which 
improves the respiratory system and other functions), vasti (cleansing of the 
lower channels of man), and so forth. T here are six processes ahogethei foi

* B h S  , X I 15 S
’ I b id  , XI 15 4 8 with srldhara S\5inin's commentary.
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purification of the physical nature which produce control over bodily 
functions.

T he  methods of these extraordinary perceptions are verifiable as pre
scribed by Patanjali in  the Yoga-Sutra, Hathayoga-pradlpikd, etc. There 
have been many cases of controlling the burning quality of fire, remaining 
buried for as many as six weeks, stopping the circulatory and elementary 
functions, and controlling other involuntary functions, such as the heart 
beat, which have been demonstrated in the presence of.highly qualified 
scientific authorities .4

MISUSE OF SUPERNATURAL POWERS^
I t  is certainly true that some of the Buddhistic and Tantrika practices 

and the more recent Hatha-yoga and such other later practices are not con
ducive to spiritual growth. They are essentially the use of psycho-physical 
forces of m an for obtaining certain powers of control and enjoyment In 
earlier periods, the grea' thinkers discussed these practices with good inten
tions from the point of view of sublimation and transformation of human 
tendencies for higher spiritual realization. As scientists, Patanjali and 
others gave them elaborate trea tm en t, but unfortunately, in the course 
of time these practices deteriorated and degenerated and made many 
persons conscious of their physical nature more than their spiritual 
requirem ents In  fact, the siddhis or aisvaryas are seriously condemned by 
Sri Krsna, Buddha, Patanjali, and Sri Ramakrishna. Patanjali says in the 
Yoga-Sutra, ‘By giving up  even these powers comes the destruction of the 
very seed of evil, which leads to kaivalya (freedom) . . T he saving knowl
edge is that knowledge of discrimination which simultaneously covers all" 
objects, in all their variations’ .5 Sri Krsna declares, ‘But in the case of 
one who practises the best course of yoga of devotion to me and obtains 
my grace, these attainm ents are mere obstacles and waste of tim e’.* Again, 
it is stated m  Uttaradhyayana-Sutra, of Jaina tradition, that supernatural 
knowledge (avadhtjnana) and knowledge of the thoughts of other people 
(manahparyaya) are obstacles to liberation or supreme knowledge.7 Sri 
Ramakrishna also says, ‘Beware of these powers and desire them  n o t. . . 
Siddhis or psychic powers are to be avoided like filth ...  . He who sets his 
mind on siddhis remains stuck thereto, and he cannot rise higher . For

4 The demonstration of Khoda Bux of his ability to walk on fire and control the elementary functions of his body was witnessed by the London Medical Association and by authorities with 
scientific interest in Copenhagen , and other such cases were witnessed in India and America This incident h, <1 been reported m  the P ro c ee d in g s  o f  t h e  L o n d o n  M e d tc a l  A sso c ia tio n  and by Prof. P Plum, Rlgshospitalet, Copenhagen, Denmark.* T h e  C o m p le te  W o r k s  o f  Swamt V iv e k a n a n d a , I .  285, 288 , see also Yoga-SU tra , IQ  51-55

• Bh& , XI 15 S3'  UttarSdhy^ jana SUtra, discourse SS

EXTRA SENSORY AND SUPERCONSCIOUS EXPERIENCES
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occult powers increase m an’s egotism and thus make him forgetful of 
God’ »

Siddhis, aisvaryas, abh ijm s, and certain other extra-sensory powers are 
indeed obstacles to spiritual realization. Yet many spiritual persons spon
taneously develop these powers m  the course of their spiritual realizations. 
O n various occasions, Sri Krsna and Buddha showed some of these extra
ordinary powers. Jesus, the Christ, also manifested them. In  the life of 
Sn Raniakrishna also we find that he manifested some of them, such as 
appearing in distant places.’ Although a deeply spiritual man with super
conscious realization can spontaneously develop these powers, they are re
garded as obstacles in most cases, as they distract the m ind from God, 
especially when they are consciously sought. T here are many historical 
incidents to substantiate this point of view. A m an by the name of Girija 
used to visit Sri Ramakrishna. He had the ability to emanate light from 
his back. T hrough the advice of Sri Ramakrishna he stopped using that 
power, and he consequently gained in spirituality Another man, Chandra, 
who had similar powers, in spite of the warnings of Sri Ramakrishna, con
tinued to express them As a result, he gradually became demoralized and 
lost both his spiritual life and his extraordinary pow ers10 Buddha, as is well 
known, forbade his disciples to show magical feats either to win personal 
regard or to attract followers

SUPERCONSCIOUS EXPERIENCES CLASSIFIED AND EVALUATED 
These extraordinary and extra-sensory powers are often confused with 

true religious expressions, even though a great spiritual man may also have 
them without any special practices for their development Real supei- 
conscious experiences are of a different and higher order. Spiritual realiza
tion is based on the experience of the ultim ate Reality, God Valid 
religious experiences depend on mental purification and ‘one-pointedness’ 
(complete concentration) of consciousness Unless a man is thoroughly 
unified, he cannot experience the ultimate Reality It is said in the Katha 
Upantsad• ‘And he who is devoid of proper understanding, thoughtless, 
and always im pure, never attains that goal, but gets into the round of 
births and deaths. But he who is intelligent, mindful, and ever puie, 
reaches that goal whence none is born again ’ 11 It is also stated 
in the SvetaSvatara Upanisad ‘First harnessing the m ind and thought

'  S a y in g s  o f  S n  R a m a k t i s h n a ,  pp 129, 130
'  W hile he was in Calcutta, lie appeared to Vijaya kn sh n a  Goswami in Dacca A sunilai incident happened in the United States during the ' 1870's Sn Ramakrishna appeared lo a 

lady living in Lakehurst, New jersey, at that period His appearance to Vijava Krishna Goswami 19 related in T h e  G o s p e l o f  S n  R a in a k u s h n t i , p 874
10 L i f e  o f  S n  R a m a k r is h n a ,  pp  146 ff 
“ K a  V  , I II  7, 8
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w ith a view to realizing the T ru th , and then having found ou t the light 
of the fire, the evolving Soul (Savitr) brought it out of the earth. W ith our 
m inds controlled and inspired by the self-luminous im m anent Soul, we 
endeavour for the attainm ent of vigour and supreme bliss. Controlling 
the heaven-aspiring senses w ith the help of the m m d an d  the intellect, may 
the im m anent Soul so regenerate them  as to enable them  to manifest the 
self-luminous infinite light I ni I t is said in the Dhammapada  ‘If a m an’s 
thoughts are unsteady, if he does not know the true law, if his peace of 
m ind is troubled, his knowledge will never be perfect’ .13 Mystics all over 
the world who have direct awareness of God are one in their basic require
ments for valid religious experiences.

Superconscious or religious experiences can be variously classified. 
Some are superconscious in  the sense that a m an is not aware of the objec
tive wor^d. H e is conscious of God or Self alone. H e is completely 
absorbed m  Brahman m  Its personal (Saguna) or impersonal (Absolute or 
Nirguna) aspect.14 Patanjali classifies some of these experiences as sampra
jnata  and asamprajnata .IS According to him, m  the former remains the seed 
of bondage while in the latter all the m ental functions are. em ptied.1'  He 
also says that the deeper aspect of the latter form of superconsciousness, 
namely asamprajnata, is ntrbija■ (seedless) .17 O ther spiritual experiences 
are in  the form of visions (rupa-darsana). T hey are also satisfying and 
exalting from a spiritual point of view. Great religious personalities and 
mystics have had such realizations throughout the ages. They are not 
lim ited to people in any particular part of the world. In  these states, a 
devotee directly sees or hears a personal aspect of God. Samadhi (super- 
consciousness) of a type higher than visions is generally classified m  two 

.stages. In  the first (savikalpa samadhi), a devotee realizes the personal 
aspect of God and remains absorbed in  the Beloved and becomes uncon
scious of the world. He is only conscious of a person, such as Sri Krsna, 
Buddha, Jesus, Sri Ramakrishna, divine Mother, and various other personal 
aspects of the divine Being. T h e  hum an soul experiences and enjoys 
God, rem aining separate. T h is is advocated by the devotional schools of 
Indian religion. In  the second state (m rvikalpa samadhi), the seeker of 
tru th  is completely identified w ith N irguna Brahman (absolute Existence- 
Knowledge-Bliss) D uality vanishes; awareness of the world ceases to 
e x is t; unity alone remains. Patanjali evidently describes something like

“  Svet& Svalara V  , I I  1-311 D h a m m a p a d a  (T ra n s ), M ax M uller, S a c re d  B o o k s  o f  th e  E ast
l i  Here i t  is to be noted tha t the personal God m  the H indu thought means God w ith or 

w ithout a body in  various schools."  Y o g a -S u tra ,  I  17, 18
" I b i d  . I . 50, 51."Ibid.
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this, saying that at that tim e the perceiver remains in  itself: ‘TadA
dra$(uh svarupe avasthanam'

In  Vedantasara of Sadananda these are classified as savikalpa and 
ntrvtkalpa. According to SadSnanda, ‘Absorption attended with self-con
sciousness (savtkalpa sam&dht) is that in which the mental state, taking the 
form of Brahman, the One w ithout a second, rests on It, bu t w ithout the 
merging of the distinction of knower, knowledge, and the object of 
knowledge’.1* He further states, ‘Absorption w ithout self-consciousness 
(ntrvtkalpa samadhi) is the total mergence in Brahman, the One w ithout 
a second, of the m ental state which has assumed Its form, the distinction 
of knower, knowledge, and the object of knowledge being in this case 
obliterated ’ 20

In  V iveka-cudamani of Sankaracarya, a similar distinction is made 
between savtkalpa and nirvtkalpa samadhi.21 According to some authori
ties, superconsciousness is classified m  three states. T h e  first two are 
savtkalpa and ntrvtkalpa samadhi, as described above T h e  third state of 
superconsciousness (ananda samadhi) can neither be discussed nor described. 
I t is beyond duality and unity (dvaitadvaitavivarjita), beyond one and 
many Buddhists call the highest form of superconsciousness lokuttara- 
citta They also classify arupa-jhana (knowledge of the formless) at various 
stages of experience Lokuttara-citta  transcends even the experiences 
of the generally known invisible Jains call superconscious experience 
paramarthika pratyaksa According to them, this knowledge originates 
in the self and not from external objects.

Samadhi is the primary objective of religious practices. Mystics or 
yogtns are wholly interested in the attainm ent of superconsciousness, 
w ithout which one cannot be directly aware of God or Brahman They 
also become knowers of past, present, and future events (tnkalajna), even 
though they may not always let it be knowik

T he real superconscious state is attained, as Patanjali says, by complete 
control of the mental states A yogm  or mystic gradually reaches one of 
these three main superconscious experiences step by step. T here are 
certain states such as bhavas and mahabhavas (spiritual ecstasies) where 
physical and mental exaltations are experienced in the form of shedding 
tears, hair standing on end, hearing of divine sound, seeing cosmic light, 
and perceiving certain abiding divine forms. A yogin also attains a sense 
of cosmic unity in which he feels the meaning and purpose of events in

’• Ib id  , I 3
'• Vedantasara (Nimaw&agara Ed ), khatf4a 30. p 45
“  Ib id*' Viveka cutfdmani, 362 365
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the world, as it is delineated in  chapters X  and X I of the Bhagavad-Gita 
and in  the Bhagavata, Saddharma-pundarika, and Yoga-Sutra. T hen  he 
reaches complete oneness, either through savikalpa samadhi, as it is described 
in Viveka-cu4amant,** or directly in  ntrvikalpa samadhi. Finally, some 
reach ananda samadhi. From any of these states he can re turn  to the 
plane of m ultiplicity with the effect of his superconscious experience and 
feel the abiding Presence in all.

MODERN CRITICISM OF SUPERCONSCIOUSNESS
T h e  nirvana  of Buddha and nirvtkalpa samadhi or superconscious reali

zation have been construed by some mystical writers and thinkers of the 
West, such as Dr. Rufus M. Jones and Dr. A lbert Schweitzer, as negative 
mysticism. They seem to be ra ther critical of these states as they think 
that these experiences sap the foundation  of social consciousness by negating 
the world. They do not realwe that a person who attains ntrvikalpa 
samadhi finds ‘Sarvam khalvidam  Brahm a’, which means that he feels the 
presence of the Reality everywhere. Again, can we find a more socially 
conscious m an than Buddha? In  this modern age, Swami Vivekananda is 
ai» outstanding example of one who attained nirvtkalpa samadhi and was 
at the same tim e one of the greatest of socially conscious persons There 
have been others at different times in  India who also reached ntrvikalpa  
samadhi and yet rem ained lovers of humanity.

T h e  question may arise as to the validity of these experiences There 
have been many persons who have claimed that they experienced God or 
had higher superconscious realization; yet their personal lives definitely 
indicate that they are abnormal in  their emotional reactions and mter- 
jjersonal relationships. Some psychologists of religion, like Leuba and others, 
conclude that religious or superconscious experiences are abnormal states 
of mind, akin to experiences caused by drugs They also say that persons 
with a strong sex urge have such experiences In  other words, they feel 
that these experiences are pathological, perhaps epileptic, certainly abnor
mal However, they do state that such persons direct their sex energy to 
God or Self instead of giving it lower expression. Freud and such other 
thinkers condemn religion as the real cause of repression and consequent 
m ental and nervous disorder Behaviourist psychologists, like Watson 
and others, completely deny the reality of mmd, not to speak of the 
validity of superconscious experiences and extra-sensory perceptions 
Some thinkers seem to feel that these superconscious experiences are 
attained by certain kinds of hypnosis But auto-suggestion or hetero-

*» Ibid , 562
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suggestion in the form of hypnosis cannot bring in  new knowledge, 
which has not been experienced by the hypnotizer or the hypnotized. 
According to some groups, a m an is established in  the Self du ring  these 
superconscious experiences. According to others, the seekers of tru th  are 
established m  Reality, T ru th , God, or Absolute—Saguna or N irguna 
Brahman. T his is a  un ique state which cannot be attained by self-hypnosis 
or by any other kind of suggestion, the reason being that the hypnotized 
or the hypnotizer has not reached this state of m ind. It brings a new 
knowledge which is not experienced un til one reaches superconscious 
realization. Moreover, in cases of hypnotism of any type, the individual 
is not the g a in e r; he is rather a loser in the field of knowledge. I t  is 
observed that a hypnotized person, instead of being integrated, becomes 
more and more dependent and weak in emotion and volition. O n the 
other hand, a m an of superconscious realization is unified, integrated, and 
strengthened in  his emotional reactions an d  volitions.

These psychologists and scholars who adopt an extremely narrow 
scientific point of view ignore the actual facts of experience. It is adm itted 
that there have been epileptic and other persons who have claimed to be 
religious, and that there have also been other persons who have claimed 
to have spiritual experiences However, the best test of their validity is 
in the development of personality. A man of higher experiences is a pure 
person His emotions are un ified ; his behaviour pattern is u n ifo rm , he 
is rational in his understanding and in his inter-personal rela tionships, 
and his activities are based on higher ethical principles of love, purity, and 
tru th  A man of superconscious realization is definitely supernormal In 
fact, he is not only integrated himself, bu t he can help others to become 
integrated T h e  lives of great saints all over the world show how even 
questionable personalities can be transformed by mentally unified men 
gnd women Two of Sn Ram akrishna’s disciples, G insh Chandra Ghosh 
and Kali pada Ghosh, were thoroughly transformed because of the effect of 
Sri Ram akrishna’s spiritual power and love Jagai and Madhai were 
similarly transformed by Caitanya, and Mary Magdalene by Jesus In 
previous periods of history, Buddha and others changed a num ber of such 
personalities. If the pathological psychologists and psychologists of religion, 
like Leuba, were to study religious experiences w ith no preconceived 
notions, they would perceive the validity of these statements O n 
the other hand, Professor W illiam James in  his Varieties o f Religious  
Experience and James B. P ratt in T h e  Religious Consciousness give 
many interesting descriptions of exalted religious experiences

Carl Jung of Zurich identifies samadhi w ith the unconscious state of 
nnnd. H o says, ‘T here  are dreams and visions of such an informative kind
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that the people who have them  refuse to believe that they are derived from 
an unconscious psyche. T hey prefer to suppose that they issue from a 
sort of superconscious. Such people usually distinguish between a quasi- 
physiological or instinctive unconscious and a psychic sphere or logos, 
"above” consciousness, which they style the superconsciousness As a 
m atter of fact, the psyche, called the superior or the universal in H indu 
philosophy, corresponds to what the West calls the unconscious’ 23 He* 
further says, ‘T h e  yogis wind up w ith samadhi an  ecstatic condition that 
seems to be equivalent to an unconscious state . A universal conscious
ness is logically identical w ith the unconscious’ 14

MENTAL PREPARATION FOR REALIZATION 
I t  is a  fact that superconscious states cannot be really understood 

unless one experiences them. As chemical laws cannot be verified without 
laboratory experiments, so superconscious realization or samadhi of various 
types cannot be properly understood by unprepared or untrained minds, 
however intellectual and well-intentioned they may be D r Jung mis
understands the nature of samadhi It is not equivalent to an uncon
scious state, as he declares, even though a m an remains oblivious of the 
objective world He is then fully aware of the Reality or God, not con
ceptually bu t actually and rea lly , and he attains full coherency and 
rationality He is directly and im m ed ia te ly  aware of H im  or is estab
l ish ed  in the Self or A tm a n  Samadhi is vivid and definite , as we have 
already mentioned, m  its higher state it is integral unity Nay, it is 
consciousness itself on the highest p la n e

Some writers seem to think that religious experiences satisfy the 
emotions, bu t they make no contribution to the cognitive element m  man 
T his conjecture is not based on fact. A man of samadhi enters that state 
as a comparatively ignorant person, bu t he comes out of it fully illumined 
He is fully aware of the tiue  nature of Saguna or N irguna Brahman 
(personal or impersonal aspects of God) or the Self T here  remains no 
darkness in his consciousness regarding the validity of the existence of the 
real Self or Godhead, even though he cannot always communicate it con
ceptually to others, as unitary and unique emotional experience cannot 
be intellectually expressed However, superconscious states can be gained 
directly and immediately, as has been demonstrated in the lives of great 
personalities.

T he  natural sciences study objective phenomena ; so they do not 
require unusual mental preparation for observation itself But the study

*• C a rl G  J u n g , In tegra tio n  o f th e  Personality  (T ra n s la tio n ) , S tan ley  D e ll, p  15 
“  Ibid. , p  26
III—67 52*1
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of superconscious realization requires rigorous mental training in the form 
of ethical living, purity, and the practice of concentration and meditation. 
It is also difficult because the subject and object of study are the same. 
Nevertheless, the lives of saints, mystics, yogms, arhats, tirthankaras, and 
dervishes (Mohammedan saints) reveal that they have verified these super
conscious experiences and directed tMnr followers to do likewise. Such 
realizations are illustrated in the lives of Sri Krsna, Buddha, Jesus, 
Sri Ramakrishna, and their great disciples.
Bhakti-yoga, Karma-yoga, Jnana-yoga, and Raja-yoga of the Hindus, 

Buddhists, and Jains in India are various methods for realizing the super- 
conscious state. According to Patanjali, yoga means cessation of mental
waves through active effort and consequent establishment of the self in its 
own essence According to others, it means union with God or realization 
of the Self or Brahman (Absolute) and also methods for attaining that goal. 
In Bhakti-yoga, a person is to direct his emotions and love towards God. 
Bhakti-yogins establish an individual relationship with God according to 
the predominance of their natural emotional tendencies The different 
types of relationships that one can establish with God are those of (I) a 
placid devotee (santa), (2) a servant (dasya). (3) a friend (sakhya), (4) parents 
(wusalya), (S) a lover (madhura-bhava), and (6) a son (apatya) By cultiva
ting a particular relationship, and through it directing human love to God, 
one attains to savikalpa samadhi and in some cases to the realization of 
unity with Him. It is said in the Bhagavata that the gopis attained com
plete unity with their beloved at a certain stage. Generally speaking, 
however, devotees prefer the dual relationship with God, so that they can 
enjoy Him. Karma-yoga teaches a person how to perform unselfish work 
in the spirit of consecration and devotion without caring for the results 
This path also leads one to the highest realization In Jnana-yoga,, a person
learns to discriminate the real from the unreal, the permanent from the
temporary, and to reject the unreal and the transitory. By this process 
he becomes established in Nirguna Brahman, in nnvikalpa samadhi The 
steps in Raja-yoga teach one to unify the mind by controlling it This 
leads the aspirant to the superconscious state There are many subdivi
sions in these various yogas, such as Kundahni-yoga and Mantra-yoga of 
the Tantnka schools, which can be classified under the four major yoga 
systems of Indian thought. The Buddhist and Jaina schools also more or 
less follow some of these yogas in a broad sense.
The Tantrika schools and Vaisnavas also made special studies of the 

mantTd or symbolic name of God Some of the Tantras definitely emphasize 
that by repeating a special mantra which is suitable to the individual tem
perament, one can realize God (japat siddhih) According to them one can
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realize the superconscious state by repeating the mantra in accordance with 
the instructions of the guru.

Through the practice o f the methods o f superconscious experiences, 
Indian psychologists have definitely discovered various unconscious states. 
They are of the opinion that mere knowledge of the unconscious tendencies 
(samskaras) cannot help a man in removing* his complexes or other mental 
disturbances. It is their opinion that samskaras or unconscious tendencies 
can be controlled and transformed only in the very process of total psycho 
logical development.

Indian psychologists are convinced that superconscious realization can
not be im parted unless a teacher is himself established in those experi
ences. A teacher o f the psychology o f the unconscious must himself also be 
an integrated person o f higher spiritual realization in order to straighten 
out effectively the mental crookedness and conflicts of his students or clients. 
Superconscious realization can generally be attained only with the help and 
guidance o f a dynamic spiritual personality (guru), even though there have 
been a few cases m which persons have stumbled unaided into such 
experiences.

EXTRASENSORY AND SUPERCONSClOl’S FXFERIENCES
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NATURE O F COD EARl Y SPEC U l A 1 IONS

INDIAN thought-record begins with the Vedas In them  there are 
definite statements regarding God and His nature At first the ideas 

were polytheistic But this polytheism soon developed into henotheism' 
(1 e each god being elevated in tu rn  to the position of the supreme Deity) 
Henotheism, in due course, evolved into monotheism ,2 which culminated 
in monism s So, the idea of the Absolute of later thought had germinated 
aheady in the m m d of the Vedic seers

In the Upamsads we find more definite statements regarding the being 
and nature of God T he main current of Upanisadic thought flows towards 
a monistic conception ‘T here is One without a sccond' ' 'All this is 
Brahman' ’ This conception of God has been called the nirguna  aspect 
He is devoid of all attributes 6 Nothing can be positively postulated about 
H un H e can be indicated only by not this, not this’ ’ But side by side 
with this tlicie is another cuirent of thought T his is the conception of 
God as the rulci of the universe He is the source of everything He is 
the crcatot and destroyer * He is endowed with all virtues (gunm ) and with 
omm sucncc H e is the cause of bondage and liberation"

From the Upanisads to the systems is not a far cry. W hat was in an 
embryonic state in the Upanisads appeared in fully developed foi ms in the 
-philosophical systems l  he Indian systems of philosophy tan  be classified 
into two groups, heterodox and oithodox, those that do not believe m the 
Vedas and those that do Under the foim cr come the Carvaka, the Jain, 
and the Buddhist, and unclei the latter the Sariikhya, the Patanjala, the 
Nyaya, the Vaisesika, the Purva-Mlmamsa, and the Uttaia-Mimamsa

T h e  Carvakas, who accept perception as the only valid means of 
knowledge, consistently rcject God, who does not tom e within the purview

1 Max Muller. Six Systems o f Indian Philosophy p 40 Three lectures on Vedanla 
Philosophy, pp  27 28'  R V , X 82 *J, IV  40 5, X 121 I

* ft V X 129 2
* Mn U . II 2 11. Cha V , VI 2 1* (./«< U . I l l  14 I
‘ ku  U 13  15 Mu U , 1 1 6 .  MS U j 7.12'H i U , U 3 6, IU  9 26, etc.
‘ Md U ,  6
* SvetSfwtara U , V I.16,17
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of pcrccption If any God is at all to be postulated, then the visible king 
who is knoun to e\erybody should get that appellation.1**

Buddhism in its original form docs not conccrn itself with the problem 
of God T he  main problem that confronts mankind is, according to it, 
the way out of the miseries of the woild, for which no extraneous help is 
nccessaiy In  later Buddhism, however, arguments arc adduced for prov
ing the non-existence of God as cicator and organizer ot the world .11 But 
later still, Buddhism had to concede to the inl>orn weakness of the common 
man for an objcct of worship and support T hus it ended by adopting and 
adapting \arious H indu gods and in torpoiaung Buddha as the supieme 
and central figure of a d i\in e  hicraichy T he  historic Buddha was consid
ered in the Mahayana school to be a manifestation of the ultimate Reality 
called dhaimakaya, which is something ]x>ssessmg attributes of peisonality, 
vi/ intelligence (ptajfia) and lo \e  (karuna)

Jainism is atheistic in its outlook in so far as it denies the existence 
of a supreme Deity, the cicator and ruler of the universe But the Jains 
bclic\c in the existence of various minor deities, abo\e whom are the 
jinas, the liberated ones, the ptuamadevatas, who, howe\er, do not vouch
safe any boon, mercy, or pardon to the woishippci, but who, when prayed 
to, help one to followr the path of discipline leading to salvation.

GOD IN THfc SIX PHII OSOPHICAL SYSTEMS 
T he Samkhya system also is atheistic in its outlook Though Max 

M uller thinks that the ‘denial of an Isvara or personal Lord did not 
probably form part of the original Samkhya, as presented to us in the 
Taltyasamasa',1% according to traditional as well as modern consensus of 
opinion, earlier Samkhya is positively atheistic 13 T he eternal existence of 
souls or Purusas, who arc perm anent ancl supreme, is inconsistent with the 
infinity and creatorship of God But the Sariikhya does not say duectly 
that there is no God whatsocvci It simply affirms that the existence of an 
eternal God cannot be established by proof M I'he Samkhya admits the 
godhood of certain souls These are individual souls who are merged m 
Prakrti, each emerging as a god in the beginning of a new cycle of creation 
and lording it over all during that cycle 15 Such a god can be established 
by logic 11 T h e  Samkhya further accepts the popular gods, who are only

10 Sania darsana sangiaha (Abhyankara's Ed ), Carvakadariann, pp  6,7 
"  Bodlnrar\dvataia, IX 119 f11 Max Mullcri Six Systems of Indian Philosophy, p  23011 R adhakm linan, Indian Philosophy, II p  316 Cowell, and Gough's translation of

Sarva dmlana sangraha, XIV p 230
“  Samlihyaprfivacana Sutra, I  92, V 10“  Ibid , III 56 
" I b i d ,  III 57
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more highly organized and liappiei beings than men, bu t who are equally 
subjcct to the laws of samsara. W henever the word ‘Lord’ (Isvara) is used 
in the scnpturcs, it is m lcfcicncc to the libeiated souls oi these beings17 

Later Sariikhya, howcacr, had to concede a place to God in the 
system. VijiiSna Bhiksu, for example, holds the view that it was foi the 
sake of aigum cnt and to prove that God was no integral part of the system, 
and not to assert its antagonism to theism as such, that the Sariikhya had 
nor included God in its philosophy.1*

A pait from tins later innovation, however, the Sariikhya system does 
not believe in God T h a t is why it has been called ‘Nirisvaia (atheistic) 
Samkhya’ in contrast w'lth the svstcm of Patanjali, which is called ‘Sesvara 
(thcistic) Samkhya'.

Patanjali opens the topic of God with the siitra 'Uvara-pramdhanad va' 
(And also by devotion to G o d ),u He means theiebv that samadhi can be 
attained among othei means, by devotion to God also Garbe50 ancl 
G e d c n 1 hold that the concept of God is an extraneous graft on the system, 
loosely fitted and superficial and due to pragmatic considerations, a view 
with which it is difficult to concur, inasmuch as God is a metaphysical 
necessity in the system Vacaspati M iira says, ‘And in  the case of Isvara 
wc must understand that His activitv is lim ited to the removal of obstiuc- 
tions with a view* to securing a basis for m erit ’ 22 Yijiiana Bhiksu says, 
‘T he distuibanco leading to the disequilibrium  of P iakrti is due to Isvara’s 
w ill '”  Bhoja says, T  he association and dissociation of P iakrti and Purusas 
cannot be established without postulating the will of G od ’ 21

God in Patanjala philosophv is a particular Purusa who is evei 
untainted by troubles, actions, and their effects and deseils^' T hcie  .nc 
•some Purusas wrho have become liberated and are fiee from all taints 
T here arc othei« who aie meiged in Prakiti (prakitillna) and who aie 
free from such blemishes at present, but may again be affected by them 
God is, however, one who never was and never will be tarnished bv any 
blemish whatever Moreovci, G ods attnbutes aie the highest He in 
whom pre-eminence reaches the zenith is God He is not a diffeient 
category but is a singular type of Puiusa He is the first Teacher, 
because, unlike other teachers, He is not lim ited by time Though He has

"  Ibid , I 95
"  SamKhyapuwacana bhasya, Introduction, " / asmfid abhynpagnmaxiadapiaudhivadadmaiva 

s&nil;hxas\a vyamhaiikritmiabratifedhapiirataya Brahma mlmamsa yoga lth\am saha iin vnodhah’ Yoga Sutra, I 2S 
’* Garbc, Philosophy o f A nuen t India, p 15 “  E ncyclopedia  of Religion and Ethics, VI p 285 ”  Vacaspati's tika on IV 3 
41 Yoga varttika, I  24 “  Yoga-vrtti, I  24 
”  Yoga-Sutra, I 24
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Vno desire, yet out of His grace towards all beings H e saves people immersed 

in  samsara by im parting knowledge and virtue (dharma) to them. H e is 
made up  of the purest sa ttva ; H e is ever free and ever the pre-eminent. 
And H e is omniscient.**

In  the Nyaya-Sutra of Gautama, God has not been mentioned as one 
of the twelve prameyas. From this it has been concluded by some modern 
scholars" that the Nyaya-Sutra originally was not theistic. But to this, 
Vrttikara Visvanatha and others say that A tm a n  as postulated among the 
prameyas ‘ includes both Jivatm an and Paramatm an T h a t is why no 
separate m ention pf Kvara has been made.

T here are three aphorisms m the Nyaya-Sutra which discuss God .28 

Leaving aside the difference in  the niceties of interpretation between 
Vacaspati on the one hand, and Vatsyayana, Uddyotakara, and Visvanatha 
on the other, the arguments boil down to the following po in ts’ (i) that 
God is the efficient cause of the world, (11) that for dispensing m an’s fruits 
of action H e is dependent on m an’s action, and (in) that this dependence 
of His does not in any way interfere with His sovereignty, inasmuch as 
man can neither work nor reap the fruits of his work but by and through 
the divine will

This God of the Naiyayikas is omnipotent. H e is a particular kind of 
Atman possessing benign attributes, devoid of vice, wrong knowledge, and 
mistakes, and is eternally endowed with what are known as the eightfold 
superhum an powers (minuteness, lightness, etc).

In  the Vaiiesika-Sutra of Kanada, God is not openly referred to T he 
sutra 'Tadvacanad dmndyasya pramanyam’ (Being His words, the validity 
of the Vedas)*' has been held by some scholars to mean that the Vedas are 
the works of the seers,50 and that the sutra has no reference to God W ithout 
entering into this useless controversy, it can be safely said that whatever 
might have been the position of the early Vaisesika, the system in its later 
form is unequivocally theistic, subscribing to the Nyaya view of God, one 
might say, in toto.

T he Purva-Mlmamsa, according to the traditional view, is atheistic in  
its outlook. T he universe having neither beginning nor end does not 
require any creator. God also cannot act as a supervisor of dharma and 
adharma, as the Naiyayikas hold, since dharma  and adharma belong to the 
performer, and God cannot have any knowledge of them God can have 
neither conjunction w ith nor inherence of dharma and adharma in Him ,

”  Yoga-Sutra, Vyasa's bhSfya on I 23-26
*' Garbc, Philosophy o f Ancient India, p  23, and Muir, Original Sanskrit Texts , III p 13*1*• Nyaya-Siitra, IV 1 19 21
'* Kanada Sutra, I 1 3
"  Radhaknshnan, Indian Philosophy, II p  226
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because conjunction is possible w ith substances and not qualities which 
dharma and adharma are, and because they inhere in  individual souls and 
cannot inhere m  an extraneous G o d 31 Perception, inference, and scrip
tures do not prove God. But scholars like Max M uller and P. Shastri”  
infer that the Purva-Mimamsa rejects God only as creator of differences m 
the lots of men, bu t not God as such. But this view does not seem to be 
tenable, because the early Mlmariisakas are silent about the question of God 
and the later ones reject the proofs of God. T his system cannot even be 
called polytheistic, because even the deities invoked by it are not said to 
have existence anywhere except in hymns that describe them But the 
Mlmamsakas of a later period introduced God into the system Venkate&i, 
the author of Sesvara-mimamsa, grafted Vedanta doctrine on Mimamsa 
Apadeva and Laugaksi Bhaskara hold that if sacrifices performed are dedi
cated to God, they will lead to the highest good (mhsreyasa) 53 This 
inclusion of apavarga ideal in the system is a later innovation

T h e  Vedanta-Sutra of Badarayana as a systematic presentation of the 
Upanisadic teaching. Different interpretations, offered by different com
mentators, have given rise to different schools of thought. T he main 
schools aie Advaitism of Sankara, Visistadvaitism of Ram anuja, and 
Dvaitism of Madhva

VIFUS OF SANKARA, RAMANUJA. AND MADHVA 
God, according to Sankara, can be viewed from two standpointv 

empirical (vyavahdrika) and transcendental (paramarthika) From the first 
standpoint, the world is considered to be real and God is the creator, 
preserver, and destroyer of it. ‘T h a t omniscient om nipotent cause from 

„which proceed the origin, subsistence, and dissolution of this world—which 
world is differentiated by names and forms, contains many agents and 
enjoyers, is the abode of the fruits of actions, these fruits having their 
definite places, times, and causes, and the nature of v\hose arrangement 
cannot even be conceived by the m ind—that cause, we say, is Brahman ’3I 
So ‘a Lord possessing the stated qualities’ can be the creator of the world. 
He is fiee fiom all sms. H e is the Being w ithin the self of all beings, to 
H im  belong all works, all desires. H e can assume a bodily shape formed 
of Maya in order to gratify thereby His devout worshippers.55 He creates

*' Keith, 7 lie Karma Mimamsa, p  62"  M a\ M ullet. Si\ Systems of Indian Philosophy, pp 210 ff. and P Sliastri, Introduction to the Purva Mlmaihvi, III”  ‘b il OovindarpanabuddhyB kriyam inattu  nihireyanihctuh’—Apadcva’s Mimamsa mttya piakaSa 'Isvaiat jtanabtiddhya knyamaiwstu m liiieyasahituli '—I aujjaksi B h ask au s  A it ha sangraha
Brahma Sutra, SaAkara-bhifya, 1 1 2 , I I 11 »• Ib id  , I 1 20
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the world in a spirit of sport.** In  creating the world, H e is guided by the 
merits and demerits of the living creatures. Hence no blam e can attach 
to H im  for inequality etc. existing in the world. In  this aspect, God is 
called saguna In  this condition, H e is said to be an object of nescience 
(avtdya).”

But, considered from the second standpoint, the world is u n re a l; and 
nothing bu t God, as the ground of everything, is ultim ately true. H e is 
referred to as Brahman. Brahman is thoroughly devoid of all attributes. 
T his is called the nirguna  aspect. It can be referred to only as ‘not this, 
not th is’.”  -T h is  view is absolutely monistic.

But from the above discussion are we to assume that Brahman has a 
double nature? No, because the saguna aspect has no transcendental 
validity. ‘Hence ISvara’s being Kvara, His omniscience, His omnipotence, 
etc. all depend on the lim itation due to the adjuncts whose self is nescience ; 
while m  reality none of these qualities belong to the Self whose true 
nature is cleared, by lig h t knowledge, from all adjuncts whatever.’3’

According to Ram anuja, God is the only reality, bu t w ithin H im  exist 
as parts (amsa) the conscious (cit)  individual souls (Jivas) and the uncon
scious (acit)  world. T here  is nothing outside of H im  whether different in 
kind (vijatlya)  or of the same kind (sajdtiya). But in  Brahman, there is 
internal (svagata) distinction (bheda)  constituted by Jiva and fagat. ‘T he  
whole aggregate of intelligent and non-intelligent beings constitutes 
Brahm an’s body ’ ‘All imperfection and suffering are lim ited to the 
sentient beings constituting part of Param atm an’s body, and all change is 
restricted to the non-sentient things which constitute another part But 
this body is controlled by H im  and He is its Self. God creates, preserves, 
and destroys the world He is both the efficient as well as the material 
cause41 God modifies Himself into the world But He is not intrinsically 
touched by this modification and no imperfection attaches to H im  by the 
change. D uring pralaya  (dissolution) the world resolves in to  an ultra- 
subtle form and is absorbed into Brahman, to be modified again into the 
world at the beginning of another cycle of creation. He creates m  a spirit 
of sport. He is the ruler of all, endowed with infinite auspicious qualities 
like knowledge, blessedness, etc., is omniscient, omnipotent, and supremely 
m erciful/ 2 H e possesses a divine form, peculiar to Himself, not made of

”  Ibid  , II 1 33 
*' Ib id ,  I  1 11 ‘• I b id ,  III 2 17 ’• Ibid  . II 1 1440 Brahma SQtra, R im dnuia  bhBsya, I 4 2741 Ibid , I 4 28 °  Ibid , 1 1 2 .
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the stuff of Prakrti nor due to karma.*1 ‘In  H im  are combined energy, 
strength, might, wisdom, valour, and all other noble qualities.’1* W hen 
it is said that H e is devoid of qualities, it is simply meant that He is free 
from all touch of evil.45 H e is endowed w ith a personality and is identified 
with Visnu .40 P ra jipati, Siva, etc., all refer to the supreme Reality who 
is N5rayana.47

According to Madhva, God, Jiva, and the world are eternally distinct 
T h e  last two, though eternal, are subordinate to God. God is the indepen
dent principle (svatantra tattva), and the other two are the dependent 
principles (asvatantra or paratantra tattva). T here  are five real and eternal 
distinctions (bhedapancaka), viz. (1) between God and Jiva, (2) between 
God and m atter, (3) between m atter and Jiva, (4) between Jiva and Jiva, 
and (5) between one particle of m atter and another God is free from all 
blemishes and endowed with all auspicious qualities He is not lim ited 
by H is qualities. He is identified w ith Visnu Brahma, Siva Indra, etc 
are non-eternal and are designated as ksara Laksmi is His creative energy, 
is coeternal w ith Him, has no material body, and is all-pervading Laksmi 
is eternally free (m tyam ukta ) and is called aksara. Still She is dependent 
on Visnu Visnu is superior to both the ksara and aksara deities. H e is 
endowed with independence, strength, knowledge, bliss, etc. He is the 
efficient, bu t not the m aterial cause of the world He is the absolute ruler 
—punishing some and rewarding others He is both transcendent as well 
as immanent, because H e is antaryam m  (inner ruler) of all souls He is 
guided by the individuals’ karma, but cannot be said to be dependent on 
karma, because, for their existence, karmas have to depend on H im  4* T he 
conception of the identity of God and individuals is a heinous offence for 
which a person will be punished He explains the identity texts o£ the 
Upanisads in a dualistic sense

PROOFS OF GOD'S EXISTENCE 
In  the systems, both orthodox and heterodox, attempts have been made 

either to prove or to disprove the existence of God T he Carvakas, as we 
have already noted, believe only in  perception as the valid means of 
knowledge Merit, life after death, heaven, hell, soul, and God are not 
objects of perception So they do not exist According to the Buddhists, 
a th ing that has nowhere been peiceived cannot exist As God has not

“  Ib td  , Introduction to I 2 1 41 I b td ,  I II  2 I]
"  lb td  , 1 1 1  ' • I b t d ,  1 1 1 , III 2 11 
"  Ib td  , II  2 36*• Brahma-Sutra, Madhva bhfyya, II 1 37
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been perceived by anybody anywhere, H e does not exist. According to the 
Jains, G od’s omniscience is not valid knowledge, because right knowledge 
is that which is produced only in the case of an object not known before. 
But as God knows everything, His knowledge is necessarily of known 
objects and hence un true So even if God exists, none can direct any faith 
to Him. According to the Samkhya, there is no logical proof of the 
existence of God ‘ T h e  inherent teleology in Prakrti is sufficient to explain 
creation, and the intervention of God is superfluous and unnecessary. T he 
Mlmamsakas believe in the etem ality of the Vedas So the argum ent of 
the Naiyayikas that God exists because H e is the crcator of the Vedas is 
not tenable By the performance of Tcligious rites one gets to heaven, the 
sum m um  bonutn  of hum an aspiration. So, more than this, it is not 
necessary to conceive, nor can it be proved

T h e  great Naiyayika, Udayanacarya, who has w ritten an elaborate 
thesis on the proofs of the existence of God in his famous treatise 
K usum anjah, has examined the foregoing arguments and found them 
wanting. At the beginning of his book, he says, ‘W hat doubt can there be 
m  God, experience of whom is adm itted throughout the world?’4* So, any 
argument m support of His existence is unnecessary and redundant from 
the standpoint of the Naiyayikas But even then proofs of His existence 
have been adduced Because, as UdayanacSrya writes, ‘T his logical con
sideration of God is tantam ount to thinking (ynanana) about Him It 
follows hearing (Sravana) about Him, and is undertaken as a form of 
worship (upasana)’,30

In  putting forward the various inferential proofs, the author writes, 
‘From effects, conjunction, support etc., from the use of things, from the 
authontativcness of the Vedas, from the composition of the Vedas, from 
sentences, and from particular numbers, an im m utable all-knowing God 
can be deduced ’.®1 T he  first of these is the causal argum ent—from con
sideration of effects (karya) God can be deduced T h e  earth etc. must have 
a maker since they are effects like the pot Everything that is composite 
must possess an intelligent cause. W ithout such a cause, the material 
causes cannot produce definite effects T o  be this cause entails possessing 
direct knowledge of the material causes, a desire to realize some aim , and 
the power of will to accomplish this aim. God must be such a cause. T he 
second proof is fiom conjunction (ayojana). At the beginning of creation 
two atoms must join to form a molecule All works require an intelligent 
agent At the beginning of creation, wherf two atoms join together to form

*’ Kusumanjali, I•• Ibid  , I 3“  Ib td  , V I
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a dyad, even that, being a work, must also require an intelligent agent, 
who must be God. T h e  th ird  proof arises from the consideration of inhibi
tion of celestial bodies from fall. Just as a piece of wood is supported in 
space by a bird, so also the universe is w ithheld from falling down by some
one’s support. And that someone is God. T h e  word ‘etc ’ (adi) signifies 
dissolution. God is the author of the destruction of the world ‘From the 
use of things’ (padat) denotes that there must be a teacher for im parting 
the knowledge of the use of things. W e find that instructions are needed 
for teaching the m odem arts. So for the traditional arts, which are current 
from endless time, there must be an instructor. And that instructor must 
be God T he  next proof is had from the authoritativeness of the Vedas 
(pratyayatah). T he knowledge from the Vedas is authoritative like all true 
knowledge. So that authoritativeness must have a cause which is God. 
Another proof is from the inference of composition of the Vedas T he 
Vedas are composed by some person as Ayurveda is Now, as the author
ship of the Vedas cannot be ascribed to any hum an being, its author must 
be God T h e  argum ent ‘from sentences’ (vakyat) denotes that since the 
Vedas contain sentences, so they must have been composed by some person, 
just as our sentences have ourselves as the authors T h a t author is God 
T hen  comes the argum ent from num ber (sankhya-visesat) According to 
this argument, the magnitude of the dyad is not caused by individual atoms , 
it depends on num ber, because atomic m agnitude is eternal and insig
nificantly m inute. But num ber requires the distinguishing perception 
(apeksa-buddhi) which must be somebody's. As the num ber two of the 
atoms that go to form the dyad at the beginning of creation could not 
have been the object of our distinguishing perception, so that distinguish
ing perception must have been God’s T h a t scriptures independently 
prove the existence of God has been accepted by Udayana 52 By these 
various arguments the Naiyayikas try to establish God T h e  Vaisesika 
system believes inference and scriptures to be the valid means of the 
knowledge of God. God is proved by the inference of an active principle 
as the creator of the world, independent of adrsta As the author of the 
Vedas also H e can be inferred.**

Patanjali describes God as ‘a particular spirit (Purusa) untouched by 
troubles, works, fruits or deserts’ s* T h e  next sutra  of Patanjali is, ‘In 
H im  does the germ of omniscience become infinite ’ 55 Everything that 
admits of comparison or degree must have an acme T h e  ultra-sensorial 
knowledge of the past, present, and future existing to a greater or less degree

•* Ibtd , V 15'* Kanada-SfUra, I I S ,  II 1 18,19, X 2 9  with iaAkara M iira’s commentary
** Yoga-Sutra, I 24
“ I b t d ,  125
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in every human being constitutes the geun of om niscience; and this germ 
of omniscience reaches the apogee in someone , and that someone is God. 
Thus we infer God geneiallv , but suite mfcienrc does not conduce to 
particularity, His specific natuie, e g  omniscience etc is to be learnt from 
the scriptures. So, for establishing God, inference and authority arc both 
necessary according to this system

According to Sankara, the Vcdas are the onlv valid means of the 
knowledge of God Reason in itself is futile ‘On account of the diversity 
of men's opinions, it is impossible to accept nieie leasonmg as having a 
sure fouudation ’ He, however, concludes, 'O ur final position therefore is 
that on the ground of scripture and of leasonmg subordinate to scripture, 
the intelligent Brahman is to be considered the cause and substance of the 
world ' 56

Ramanuja, more or less, agrees w ith Sankara's view that the scriptures 
are the onl) means of the knowledge of God He says, ‘Because Brahman, 
being raised above all contact with the senses, is not an object of percep
tion and the other means of pi oof, but to be known through scripture 
only ’ 37 But reasoning jalaps a secondary part ‘W ith regard to supersen
suous matters, scripture alone is authoritative, and reasoning is to be 
applied only to the support of sc n p tu ic ’’s

According to Madhva also, God transcends all perception 59 But His 
nature is not indefinable, because wc can know His nature through a study 
of the V edas00

This is the general attitude of the Vedantins of all shades But 
that does not'prove that they have not produced cogent pi oofs in support 
ot the existence of B iahm an '’ 1

(,O D S R IH T IO N  TO N 41U R * AND MAN 
In the Samhitas, God has been spoken of as the efficient cause and in 

some places as the material cause of the world 02 God is regulated by rta 
(order) in His dispensation Through His grace man prospers both in this 
world and the n e x t61

In the Upanisads we find that Brahman has been thought to be both 
the efficient and the material cause of the world “  But this creation is

“  Brahma Sutra, Sunkaia-b/iarya, II 1 11 •' Brahma Sutra, Ramanuja bhasya, I 1 1 
*■ Ibid, , II 1 12 Brahma Sutra, Madlwa-bhasya, III 2 23 •• Ibid , III S 1"  Brahma Sutra, scatteicd through 1 1 1 , 1 1 4 , II 3 7, and B> hadtiranyaka bhasya vBrtlika, 189, Pancadail, I 1-10, and later polemical writers •* R V , X 90 "  Ibid , 1 1 8 ; I  23 5 
•* Mu V , I  1 7
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unreal, because there is no diversity in  the world.”  T h e  individual beings, 
though appearing as many, are really one and the same as Brahman.** T he 
individuation is really the result of ignorance. W hen this ignorance is 
dispelled, then the finitude of individuality is transcended, the supreme 
realization of unity dawns, and the end of spiritual life is reached .*7

T h e  Carvakas hold that the world is a fortuitous and spontaneous 
growth promoted by the chance com bination of material elements, and no 
intervention of God is needed in  creation. T hey adm it the existence of 
consciousness, b u t only as an epiphenom enon or a by-product of m atter 
Hedonistic calculus is the only principle that should guide hum an beings, 
since there is neither God nor heaven or hell. T h e  Jam s hold that the 
world is created by the perm utation and combination of the four primary 
ingredients, time, space, soul, and m atter (pudgala) in  their subtle form 
In  their various arrangem ents they are guided by (1) time, (2) environment,
(3) necessity or destiny, (4) action, and (5) effort. According to the Jains, 
a Jiva or soul is a conscious substance. But consciousness exists in different 
Jivas in  varying degrees. A t one end of the scale are the perfected souls 
possessing omniscience, and at the other end plants and minerals showing 
no apparent sign of consciousness, and yet possessing consciousness. Indi
vidual souls who have lim ited knowledge and power are subject to miseries 
But they have the potentiality of infinite consciousness, power, and happi
ness. They are debarred from attaining these because of karmas By 
transcending karmas the souls can realize their potentiality, which is 
liberation. Buddha himself was averse to any metaphysical speculation 
Yet he could not avoid it altogether. Since Buddha’s time some philo
sophical ideas came to underlie his ethical teachings These are (1) the 
doctrine of dependent origination, (2) the doctrine of universal change and 
impermanence, (3) the theoiy of the non-existence of soul, and (4) the 
doctrine of Karma.

According to the Samkhya system, there are two types of eternal 
ultim ate realities. T h e  first is P rakrti which is unconscious, and the second 
is self (Purusa) which is conscious. T h e  self is many and the subject of 
knowledge. Prakrti evolves into the world by coming into relationship 
w ith Purusa. But the Samkhya does not explain how this relationship is 
brought about. T h e  followers of the Patanjala school say that this 
is brought about by the agency of avidya and God Avidya  rests on buddhi 
and involves Purusa in  the world when he is reflected in buddhi. But 
this avidya, is something insentient. So it is difficult to see how it can bring

•• Br U., IV 4 19•• Ibid., 14 10" Ka. U , II 1 15, I  U ., 7.
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about the contact of Puru$a and Prakfti. So, according to the Yoga school, 
w ithout the intervention of God this association is not possible 08 Accord
ing to the Nyaya-Vaisesika school, the world is created by God out of the 
eternal, unalterable, causeless atoms, taking into consideration the moral 
deserts of the individual souls who are eternal T h e  individual souls are 
something distinct from body, m ind, etc. They are many and not neces
sarily conscious, and they possess contingent attributes like desire, aversion, 
intellection, action, pleasure, and pain. Souls are not conscious, bu t con
sciousness is ‘a quality of the soul produced in the waking state by the 
conjunction of the soul w ith manas. It is an interm itten t quality of the 
self'.6’ God is thus the moral governor of the world and dispenses fruits of 
Jlva’s actions. T h e  Mlmamsa system avers that atoms, which are the 
ultim ate constituents working under the autonomous law of Karma, 
form the world No postulation of God is necessary for explaining this 
But the system has to postulate individual souls. T he  Vedic injunctions 
hold out promises of reward to be enjoyed in another world But this 
would be impossible if some real self did not exist. T h e  selves are many. 
They are eternal infinite substances Consciousness is not their essence 
but is an adventitious quality which arises under suitable conditions

We have seen above that in Sankara’s system God has been conceived 
as both the efficient as well as the material cause of the world At the 
same time He has been spoken of as devoid of all attributes and as the 
only reality In  this context any theory of creation seems to be logically 
unsound But SaAkara escapes this logical insufficiency by enunciating the 
concept of Maya or illusion. Brahman no doubt transforms Itself into the 
world and is therefore both the efficient as well as the material cause But 
this is only apparently Really there is neither transformation nor the 
world T his is the famous Vivartavada, according to which the change 
is not real bu t due to imaginary a ttribution  (adhyasa) only, just as a rope 
is taken to be a snake due to imaginary attribution 70 T h e  Jiva also in 
such a background is illusory. His real nature is the same as the ground 
of everything It is through ignorance that he considers himself lim ited 
and sees the diversity m the world As soon as ignorance is dispelled, he 
realizes his true self and goes beyond the sufferings of the world But all 
this is from the transcendental and ultim ate standpoint.

From the empirical standpoint the world is the creation of God 
through His power of Maya. Brahman is the efficient cause of the world 
and also the material cause m so far as He is associated with Maya.

“  Bhoiavrtti, I 24"  R ad hA m h nan , Indian Philosophy, I I  p  149
Ta Biahma Sutia, Senkaia b h iffa , II  1 SS ‘Finally, we must remember that the scriptural doctrine of ci cation does not refer to the higheit reality '
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Brahman associated w ith Maya is Isvara, God. Maya directed by God 
changes into the world. T h e  Jivas are the products of the particular 
adjuncts into which Maya specializes herself. In  their real nature they are 
Brahm an Itself T h e ir body, m ind, etc. are the creation of Maya At 
each creation the Jivas are endowed with natures which are the results of 
th e ir past merits and dem erits .71 God has no purpose for creation, because 
All H is desires are ever fulfilled. H e creates out of play .”

R am anuja holds that at the beginning of a cycle of creation God alone 
remains, and m atter and souls rem ain in H im  m a dorm ant and subtle 
condition. By an act of volition the Lord sets the process of creation 
going. Subtle m atter evolves into gioss state T he  individual souls also 
assume bodies corresponding to their past dharma and adharma But, 
after all, m atter and souls are not different fiom God, and in the subtle 
state less so. So it is God who can be said to modify (parinama) Himself 
mto the world and soul. T he soul, who, assisted by the grace of the Lord, 
contemplates H im  and cognizes H im  as H e has been described in the 
Vedanta, attains liberation In  the liberated condition he becomes sinnlai 
to and not the same as God He never possesses the poweis of creation, 
preservation, and destruction of the world

Madhva holds that God crcates the world out of Prakrti, m which 
heterogeneous principles are located m  a subtle form God m creation takes 
into account the moral deserts of individual souls T he  ind i\idual souls 
are infinite in num ber and are distinct from God and from one another 
T h e  Jivas are atomic in size. T he  souls are eternal and dependent cntnely 
on the Lord Liberation can icsult only from the giace of God, which 
can be obtained by the worship of the Loid

”  Brahma Sutia, Sankara bhasya, II 1 34, see also II 1 35,30 ”  Ib id  , II 1 33
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34
INDIAN EPISTEM OLOGY

PLACE OF EPISTEMOLOGY IN PHILOSOPHY

E PISTfM O LO G Y  or the theory of knowledge has acquired special 
importance in European philosophy in the  modern period, particu

larly in the philosophies of Locke, Hume, and Kant. Kant thought that 
w ithout -a prior critical exam ination of the elements, sources, and limits 
of knowledge we should not engage in metaphysical discussion. So he 
regarded all previous philosophy as dogmatic as contrasted w ith his own 
critical philosophy. In  more recent times, however, the American neo- 
realists have tried to oppose the general modern European trend, initiated 
by Kant, that the theory of knowledge should precede the theory of reality. 
They have chosen to be consciously dogmatic T hey are led to this position 
by a kind of reaction against the use of epistemology made by most modem 
idealists for establishing idealistic theories of reality.

But in India the position has been otherwise From the very begin
ning of the different systems of philosophy until recent times, discussions 
on the problems of knowledge (including those of doubt and error) have 
formed an essential part of philosophy T he  reason for this striking and 
continued unanim ity can be found in the fact that all schools of Indian 
philosophy, w ithout exception, regarded ignorance as the root cause of 
hum an suffering, so that they were all bent upon discovering the means 
and processes of true knowledge by means of which reality could be known 
and life could be so lived as to overcome misery or minimize suffering 
Vatsyayana voices the feelings of all Indian thinkers on this m atter when, 
in commenting upon the first sutra of Gautama, he says that the study of 
the sources of knowledge (pramana) is necessary, because through it alone 
can we properly know reality and thereby guide our actions so as to be
able to attain desirable ends and avoid suffering.

Epistemology thus becomes closely linked up  with ontology and both 
of them again with ethics. Knowledge and moral perfection are regarded 
as necessary to each other m  almost all systems of Indian thought. Some
times knowledge is regarded as the means to the good life, sometimes again 
moral purity is regarded as indispensable for perfect knowledge, so that 
morality and knowledge are regarded as the two inseparable aspects of 
perfection.

In the course of the development of the Indian systems interest in
epistemology increased and it began to claim a large share in the philo-
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sophical discussions of almost every school. T h e  motives were sometimes 
theoretical, sometimes practical, sometimes simply polemical But all led 
to the enrichment of epistemological thought and literature.

ANALYSIS AND SOURCES OF KNOWLEDGE
T h e  factors constituting and connected with knowledge (jnana  or 

prama) are usually analysed into the subject (jnatr  or pramatr),  the object 
(jrieya or prameya),  and the means of knowledge (pramana)  But conscious
ncss is not always regarded as the product of any relation between the 
subject and the object. T he  Samkhya, the Vedanta, and the Jam a schools 
conceive the self as possessed of intrinsic consciousness, so that knowledge 
is nothing more than the relation of the object to an already existing con
sciousness of the self T he  Samkhya, the Yoga, and the Vedanta assert the 
possibility of the existence of consciousness even when there is no object 
But the Nyaya-Vaisesika and the Mimamsaka hold, as do some W estern 
thinkers, that consciousness—and so knowledge—is a product of the relation 
of the self, previously unconscious, to some object in some appropriate way 
T he Buddhists also regard consciousness, like every other phenomenon, 
as a momentary product of several conditions.

A distinction is m aintained, however, by the Samkhya-Yoga and the 
Vedanta between consciousness as it is in  itself (svarupa-caitanya)  and em pir
ical consciousness or consciousness of objects (vrtti-caitanya)  W ith the 
help of this distinction these schools can also m aintain the common-sense 
notion of knowledge (as.beginning in time and depending on the relation 
of the self to some object), because such knowledge only means empirical 
consciousness of some object But they point out, like Green, that con
sciousness in itself ls'original and e te rn a l, and it transcends tim e and space 
In fact, such intrinsic consciousness is regarded as identical with the self 
(A tm a n ) itself. According to the Samkhya and the Yoga, the self as the 
knower is real, and it is distinguished from objects as known. T he  rela
tion of the self to objects is not possible, according to these schools, unless 
the object produces through the senses and manas  some image of itself in 
the intellect (buddhi).  T his modification of buddhi  (technically called 
vrtt i)  is illum inated by the self or consciousness, resulting in the knowl
edge of the object. But as the Advaita regards the distinction between 
the knower and the known as a practical inake-shift, untenable in the 
ultim ate analysis, it does not hold, like the Samkhya, the reality of e \ e n  
the iole of the self as the knower T h e  knower and the known are but 
the two apparent aspects ot one basic reality, the real Self or Brahman 
Knowledge should not be considered therefore to be really an external 
relation. It is only the self-shimng consciousness that is the very nature
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ot existence, including the apparent subjects and objects. But to explain 
knowledge in terms of the dualistic beliefs of the ordinary man, the 
Advaitm adopts to a certain extent the Samkhya theory of knowledge, with 
the important difference that he does not regard knowledge as an external 
1 elation T he  object in contact with the external sense or directly present 
to the internal sense (antahkarana) causes a modification (vrtti) of the 
latter. This vrtti only serves to remove, though to that extent and in that 
lespect only, the illusory distinction between the knower and the known. 
Foi the Buddhist idealist, the Vijnanavadm, every objective know ledge is 
an illusory cxternalization or external projection of a subjective idea

Knowledge, in the strict sense of correct cognition, is called prama, and 
a source of knowledge is called a pramana. Unlike Western logic that 
generally admits two chief sources of knowledge, perception and inference, 
Indian epistemology admits, m  the different schools, one to six souices of 
knowledge. We shall briefly discuss them one by one.

PERCEPTION OR PRATYAKSA 
Peiception, generally called pratyaksa, is adm itted by all the schools 

to be the basic source of knowledge T he  Carvakas regard it as the only 
souice Accoiding to them, inference is not leltable, since ever)' inference, 
to be true, must be based upon some universal proposition containing the 
knowledge of an invariable relation between two phenomena , and such 
a universal proposition cannot be established by observations. We cannot 
observe, foi example, whether all cases of smoke—those in the unobserved 
past, or in the futuie, or in regions beyond perception—were, will be, or 
arc even now mvauably accompanied by fiie. Inference cannot therefoie 
be relied on with ceitainty About authority as a source of knowledge 
the Carvakas point to the innumerable examples in daily life where we find 
ourselves deceived and misled by the testimony of other persons. Even 
the scriptures ate not beyond doubt. T he Vedas contain many meaningless 
words and enjoin u tuals which may merely go to swell the fees of the 
officiating pnests. They may therefoie be the work ol cunning priests 

Regarding the exact origin of pratyaksa or perceptual knowledge, there 
is, however, a good deal of controversy among the different schools T he 
oFdinary view is that pratyaksa is that kind of knowledge which is generated 
by the relation of sense (imlriya) to some object (indriydrtha-sannikarsa- 
janya/iiana). In accordance with the Nyaya-Vaisesika view, there are six 
senses 01 m dnyas—the five external ones of sound, sight, touch, taste, and 
smell, and the internal one, m m d (manas). If the object is an external 
one, like a tree, the knower (the soul) directs the m ind through the external 
sense say the eyes, to the tree, and gatheis thus the visual knowledge of the
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tree. If the object to be perceived is internal, say a pleasure (which 
according to this school is a quality of the soul itself), the soul has simply 
to attend to it through the manas, which does therefore, in this case, the 
double duty of an organ of attention as well as that of an internal sense.

According to the Samkhya-Yoga school also, the contact of the object 
with some one of the senses is necessary for ordinary external perception. 
But such a contact must generate some modification in  the internal sense, 
as was mentioned in  the previous section. T h e  internal organ is some
times considered to be a whole and called antahkarana or citta, bu t some
times distinguished by its different functions (of explication, self-reference, 
and determination) into the three aspects called respectively manas, 
ahankara, and buddhi. T he account of the origination of perception is 
therefore differently given by different writers of this school. But on the 
whole it is admitted that if the internal organ m  some aspect does not 
assume the form of the object and present it to the self or the self-shming 
consciousness, there cannot be any knowledge of the object. T his clue is 
utilized by the Yoga when it teaches that the modification of th e  citta into 
the form of the object should be stopped, so that no object may appear 
before consciousness and tempt it into attachment and bondage. Yoga 
is thus defined as the arrest of the modification of the internal organ 
(Yogascitta-vrtti-mrodhah)

A question often discussed in  connection with the possibilities of 
perceptual knowledge is whether there can be any perception of entities 
not related to any sense. Some Vedantms, who do not regard manas as a 
sense (unlike the Naiyayikas and Samkhyas), point out that internal percep
tions (of pleasure, pain, etc.) prove that no sense need mediate in  such 
cases. Moreover, they ask, ‘If perception be not possible w ithout some 
sense, how can the Naiyayikas and others think of God as perceiving the 
world?’ T he Yoga system admits that there can be knowledge of external 
objects which are not accessible to any sense, if the m ind can be sufficiently 
concentrated on them. T he later Naiyayikas agree that there are excep
tional cases of extraordinary perception m  which immediate knowledge 
of external objects, not related to an external sense, is possible ; and they 
admit in that connection the possibility of yogic perception. Gangesa, the 
founder of the later Nyaya, states in his famous work Tattva-cintamam  
that it is not necessary to conceive and define perception in  terms of sense- 
object relation ; immediacy is the essential character of perception. This 
point is further emphasized and elaborated by the Jaina and the Advaita 
thinkers.

T he Jains very aptly observe that ordinary perception in which the 
self knows the object through the medium of some sense cannot rightly
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be callcd immediate It is only less mediate than inference, testimony, etc. 
But real immediate knowledge, worth the name, is that knowledge which 
the self can acquiie by its direct relation to the object w ithout the inter
mediation of any organ whatsoever. Such absolutely immediate knowledge 
can be gained only when the self can fiee itself of the obstructing influence 
of its many karmas. Everyone can attain such ommscicncc through the 
necessary moral perfection.

T he Advaitins, the followers of the monistic VedSnta school of 
Sarikaracarya, also hold, in another way, the potential ommscicncc of every 
man According to this school, the self being ically identical with the 
absolute Brahman, what limits its knowledge is its ignoiancc of it* real 
nature. W hen ignorance is overcome, what- remains is the self-shining 
consciousness, the pure Self or Biahm an Immediacy is piunauly the 
nature of this basic consciousness , only secondarily it belongs to a sense 
perception Every such perception rakes place by a soit of iemov.il of 
the ignorance that divides the knower from the known. Perception is 
therefore a momentary restoration of the lost identity betw’cen the two and 
the flashing forth of the basic consciousness which undcilics all—the 
knower, the known, and the en tnc  mechanism of knowledge T h e  ideal 
of immediate knowledge is not, however, attained in sense pciception or 
any other knowledge in the objective attitude It is attained when the 
objective attitude is altogether overcome and the untlcilying unlim ited 
consciousness, Brahman, is allowed to reveal Ilself

T he  question is often discussed in the Indian schools as to what 
exactly is lcvcalccl In sense perception 1 lie subjective idealists among 
Buddhist thinkcis—the Yijnanavadins 01 Yogataras, as they aie vauously 
railed—hold that external perception is really an external pio|cctiou ol 
nnnd’s own ideas, w’hich emerge into consciousness by the m atuiation o( 
some of the innum erable unconscious ideas that form the total mental sub- 
stiatum  (alayavijnana) underlying the individual T he Sautrantika school 
of Buddhism believes, however, that sense pciception produces in the mind 
the ideas or copies of external objects, which can therefoie be infeiieci as 
the originals of these copies But the Vaibhasika school of Buddhism holds 
that external objects themselves, and not merely the ideas of them, are 
directly given in pciception T he Nyaya-Vaisesika, Samkhya, Mlnumsaka, 
and Vcdantin including even Sankaracarya, hold this last view about 
perception.

Consistently with its thoroughgoing realism, the Nyaya-Vaisesika school 
holds that all the elements that wc can find by analysing the different 
perceptual judgements—in fact, all the basic categories of reality—are 
given in perception from the beginning, though the relation among them
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is established by the judging m ind subsequently. T he Buddhists, m 
general, hold that perception reveals only unique particulars— thcii class- 
characters, names, etc. are later superimposed by the judging m ind Some 
later followers of Sankara m aintain, on the contrary, that perception 
reveals only pure Being (sanmatra) ;  all particular characters are the 
superimpositions of the interpreting mind

Can the self be perceived? T his question is variously answered T he 
older Nyaya tries to prove the existence of the self by inferences of different 
kinds. But the later NySya-Vaisesika writers hold that though the self as 
such cannot be perceived, yet it is possible to perceive it in such introspec
tive knowledge as ‘I am happy’ T h e  self as possessed of some perceptible 
quality (like happiness or sorrow) is the objcct of such internal perception 
T he Bhatta Mlmamsakas also think that the self is knowable as the object 
of occasional self-consciousness T h e  Prabhakaras strongly feel that the 
self, which is the .subject, cannot possibly be an object of knowledge with
out losing its own nature According to them, every act of knowledge 
re\eals itself, as well as the self as the knower and the object as the known 
T he Samkhyas and the Advaitms believe that as the self is identical with 
consciousness, it is self-m ealing Only it is not known in its purity, so 
long as it is not isolated from the empirical objects with which it is con
fused and mixed up in the form of objective consciousncss T he self is 
not known objectively— not even as the objcct of introspection—but as the 
consciousncss wrhich immediately manifests itself

IN FER FM .F OR ANUMANA
Except the Carvakas, all other schools consider inference,to be a valid 

and im portant source of knowledge In  reply to the Carvaka objections 
against inference, it is pointed out ( 1) that even the theory that infeience 
is invalid can be established only by an inference, so the C an  aka theoiy 
is suicidal, and (2) that it is not impossible to establish univeisal proposi
tions (as premises necessary fo\ deductnc infeience) w ith the help of vanous 
inductive methods (discussed below)

Gautama and his later followers of the Nvaya school devoted special 
attention to inference, which occupied these thinkeis almost exclusively 
for centuries, particularly in M ithila and Bengal T he views of other 
schools were greatly influenced by them. In  the course of their intensive 
cultivation of this narrow field of inference, they discovered many subtle
ties, and developed above all a un ique algebraic language for the precise 
formulation of ideas T his became the standard language of philosophical 
discussion in all schools and made all later philosophical treatises unintelli
gible to the general reader.

INDIAN F.PIST FMOl (X.Y
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T h e  common conception of inference—rather anumdna—is that it is 
the  kind of knowledge which is derived from the previous knowledge of 
an invariable relation between a sign (hnga) and something bearing that 
sign (lingin). For example, when we know the existence of fire on the 
distant m ountain from the smoke perceptible on it, we have an anumdna 
based on the invariable relation between smoke and fire. Such a relation 
is technically called vydpti or pervasion (the cases of the existence of smoke 
being pervaded by those of the existence of fire).

T his invariable relation is established by different inductive methods. 
T he  Buddhist logicians adopt the five-step method of observation (called 
pancakarani), namely, (1) cause is not perceived, effect is also not perceived,
(2) cause is perceived, (3) effect is also perceived, (4) cause disappears, 
(5) effect also disappears In  his Positive Sciences of the A ncien t H indus  
Sir Brajendra Nath Seal characterizes this Buddhist method of establishing 
induction through causal connection as the double method of difference 
and notes its superiority to the ordinary single method of difference adopted 
by W estern logicians.

T he Naiyayikas, commencing with Gautama, recognize that it is 
possible to have vyapti or invariable connection of the causal as well as 
of the non-causal type, e.g. all animals with horns have tails. In  most 
cases, according to them, such a relation can be established by the observa
tion of agreement m  presence (anvaya), eg . by observing in many cases 
that wherever there is smoke, there is fire, and by the observation of agree
m ent in absence (vyatiieka), e g  by observing in many cases that where 
there is no fire, there is no smoke. This would constitute the joint method 
of agreement. But in some exceptional cases we may have to depend on 
the single method of agreement m presence only (kevaia-anvaya), e g when 
we have to establish a relation like ‘All nameable things are knowable 
things’ (where, from the nature of the case, we cannot possibly observe any 
negative instance like 'T his thing is not knowable, and it is also not 
nameable’). In  other exceptional cases, of an opposite type, we may have 
to depend only on agreement in absence (kevala-vyatireka), e.g. when we 
‘have to establish a proposition like ‘(Of the five elements) whichever is not 
different from the other (four) elements (e.g. ether, air, fire, and water) 
has no smell’ (where we cannot observe any positive insta. e except earth 
since earth is the only element having smell).

T o  make induction more certain the NaiySyikas also insist on the 
elim ination of doubts arising from the existence of any unnoticed condi
tion (upadhi) that might be responsible for the invariable coexistence of 
two phenomena in the cases observed. For example, someone may observe 
in many cases the existence of fire accompanied by sm oke; and, failing
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to notice that in  all such cases wetness of the fuel was a condition respon
sible for smoke, he might erroneously lay down the universal proposition, 
‘W herever there is fire, there is smoke’. Only by repeated and careful 
observation can such errors be elim inated.

G autam a speaks of three kinds of inference, purvavat, iesavat, and 
samdnyatodfsta. According to the common interpretation, they stand 
respectively for inference from cause to effect (e.g from the gathering 
clouds to rain), from effect to cause (e.g from flood in  the river to rainfall 
up-stream), and lastly from a generally observed non-causal type of 
relation (e.g from the changing position of the sun to the movement 
of the sun)

Later Naiyayikas classify inference on another principle, namely, in 
accordance w ith the inductive m ethod on which the major premise of the 
inference is based. So they have the three kinds of inference called respec
tively anvaya-vyatirekt, kevalanvayl, and kevala-vyatirekl.

Gautam a lays down five steps as necessary for an inference when it is 
required to demonstrate a conclusion w ithout straying from the point to 
be proved and without committing any formal or m atenal fallacy For 
such a purpose one should proceed as follows

(1) State the proposition to be proved (pratijna, e g  ‘T h a t hill has
fire’, 1 e there is fire on the hill)

(2) State the reason in support (hetu, e.g ‘Because it has smoke’)
(3) State the invariable relation between the sign (the reason or

middle term) and the signified (the major term) supported 
by some concrete instance guaranteeing m atenal validity 
(udaharana, e g ‘W hatever has smoke has fire, as the fire
place’, l e wherever there is smoke there is fire)

(4) Show how the above relation applies to the case in hand
(upanaya, e.g ‘T his hill has smoke which is invariably 
accompanied by fire’)

(5) Draw the conclusion (mgamana, e g ‘Therefore, the hill has
fire’).

i t  will be observed that anum ana, as conceived here is not only the 
formally valid deductive inference of W estern logic, it is also, as Seal calls 
it, a formal-material, deductive-inductive process.

T h e  fallacies of inference mentioned by Gautama and discussed by 
other thinkers after him are chiefly the diffeient kinds of material invalidity 
arising from the middle term  not being invariably, or at all, ie lated  to 
the major, or not actually existing in the minor, oi leading to a conclu
sion contradicted by observation or by a more reliable inference Gautama 
is never tired of insisting in various ways on the necessity o f keeping tru th
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as the goal o£ all argum ent and debate and the consequent necessity of 
desisting from all unfair use of the intellect, such as quibbling, using false 
analogy, arguing merely for victory, and so on.

Though the other schools do not accept in  toto  the NySya view of 
inference, their deviations are not so im portant as to deserve special m ention 
in  this brief essay.

TESTIMONY (Ml SABDA
Except the Carvaka school and Kanada, the founder of the Vai&sika 

(who admits only perception and inference), the Indian logicians accept 
testimony or authority as a th ird  source of valid knowledge. Kanada thinks, 
like W estern logicians, that knowledge from authority is really a  kind of 
inference, based on the reliability of the authority. But the Naiyayikas apd 
others point out that the process by which such knowledge is derived is so 
different from that of inference that it deserves a separate status. For, in 
order that iabda  or verbal statement may yield knowledge, the following 
conditions have to be fulfilled:

(1) Each word of a sentence must carry some m eaning which is by 
itself incomplete and raises some expectation (akanksa).

(2) T h e  meanings of the different words should possess m utual 
compatibility (yogyata) and thereby fulfil the expectation raised by one 
another.

(3) T he  words to be construed must have m utual proximity 
(sanmdhi), that is, they should not be w ritten or uttered at long intervals.

T o  these three conditions some thinkers add a fourth, namely, under
standing of the context (prakarana) or the intention of the speaker of the 
sentence (tatparya).

Now, it will be seen that these conditions of verbal cognition do not 
involve the knowledge of vyapti which is essential for inference. So 
knowledge derived from the words of an authority cannot be the same as 
inference.

Of course, it is true that only the words of a reliable person (apta) can 
yield valid knowledge. But similarly only undisturbed perception and 
unvitiated inference can yield valid knowledge. In  other word?, the 
possibility of doubt and error is common to all sources of know ledge; and 
this should not prevent us from adm itting authority as a source of 
knowledge. If we disbelieve authority, we have to go w ithout so much 
of valuable knowledge obtainable from the statements of specialists, experts, 
and the scrifrtures. T h e  Mimamsa school tries to show in  this connection 
that if we do not accept the authority of'the Vedas, we have no other means 
of knowledge by which we can ascertain which ritua l has to be perform ed
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tor which purpose and with what result. T h e  Vcdas are the only souicc 
of knowledge of the various injunctions (dharmas)

KNOW lLDCt I: ROM SIMILARITY OR Ul'AMANA 
A fouith  source of knowledge adm itted by Gautama and his followers, 

as well as by the Mlmamsa and Vedanta schools, is what is called upamana  
(literally, comparison). It is, howevei, variously conceived According to 
Gautama, it is that kind of knowledge which we have about an unfam iliar 
thing on the basis of its similarity w ith a fam iliar thing. T he later Nyaya 
conceives it as the knowledge of the denotation of an unfam iliar woid on 
the basis of a knowledge of similarity. We do not, for example, know the 
denotation of the word gavaya. An expert tells us that it denotes an animal 
like a cow, bu t w ithout a dewlap W e go to the forest and, observing such 
a creature there, we know it to be a gavaya. T his resulting knowledge is 
obtained through upamana

But the Mlmamsa and Advaita schools think that this knowledge can 
be said to be obtained in part by testimony and in part by inference, and 
docs not require to be classed apart. According to them, upamana  is the 
knowledge of similarity about an absent objcct obtained from the pciceived 
similarity of a present object. For example, when a man sees the animal 
gavaya  in the toiest, he feels, ‘T his gavaya  looks like my cow at home’; and 
then he may think, ‘T he cow at home is like the gavaya’. T he first judge
m ent is derived from perception since the subject is being perceived; but 
the sccond is obtained through the knowledge of similarity contained in 
the first, and jt is therefoie called knowledge from similarity, or upamana. 
It cannot be said to be deduccd  from the first, since deduction involves the 
knowledge of an invariable relation betweert some sign and something 
signified, a vyap tt ,  which we are not conscious of using here.

IMIM ICATION OR ARTHA PATTI 
A fifth kind of knowledge, different from the four ahead) mentioned, 

is recognised by the Mlmamsa and the Advaita schools. It is called 
arthapatti  and means the supposition of what is necessary for explaining any 
fact cither observed (dista)  or heard about (iru ta). T h e  stock example is- 
A person, Devadatta, is observed to be fasting the whole day, but giowmg 
stouter and stouter. T o  explain this, we arc forced to suppose that he 
must be eating (unperceivcd) during the night T his last knowledge is 
arrived at through aithapatti  Similarly, by this very method we suppose 
a woid in a sentence wheie it remains understood, or we suppose the 
Secondary, figurative meaning of a sentence where the primary meaning 
does not suit.
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T his process of knowledge is different from inference, because here 
we do not draw a conclusion from given premises—rather we have to 
discover here the explanation of what is given. I t  resembles the method 
of hypothesis recognized by W estern logicians; bu t the difference is that 
here the supposition is not provisional bu t necessary.

NON COGNITION OR ANUPALABDHI 
In addition to these -five sources of knowledge, the Bhatta school of 

Mimamsa and the Advaita school of Vedanta adm it approppate (yogya) 
non-cognition as a unique source of knowledge. T h e  necessity of adm itting 
this arises thus: Looking round the room we say, there is not a single jug
of water here. How do we know the non-existence of the jug  here? T he  
common-sense reply would be, ‘W e see that it does not exist here’. But 
the difficulty is that we can see a th ing or sense it only w hen it is something 
positive, so that it can stimulate the sense concerned. But how can non
existence stimulate the sense? T he Nyaya school, which is the philosoph
ical advocate of common sense, tries to get over this difficulty by holding 
that though non-existence itself cannot be directly related to any sense, it is 
indirectly related to it through its locus, say the room, which is related to 
the sense. Non-existence is like an adjective, a qualifying character, to its 
locus; and as the locus (e g the room) is perceived, so also is the non
existence (e g absence of the jug) along with it

But this Nyaya view is not accepted by the Bhattas and the Advaitins 
who point out that any character that qualifies a th ing is not necessarily 
perceived just because the thing itself is perceived; for instance, when we 
see a jar we do not perceive its weight, though it is theie m  the jar So, 
only qualities which can be 1 elated to and stimulate the sense concerned 
can be perceived, and non-existence is not of this kind.

T he Prabhakaras and Samkhyas try to obviate the difficulty in another
way They say that non-existence is not at all an entity additional to its 
locus In  fact, it is a tu rn  of expression signifying the bare locus, or the 
mere locus. To say that there is no jug in the room is to say that only the 
room is there. And when we perceive such a bare room, we say, we perceive 
the non-existence of the jug in it.

But even this explanation is not accepted by the Bhattas and the 
Advaitins. They point out that we cannot understand a bare or empty 
room without thinking of the non-existence of things in it. So non-existence 
is found to be an additional entity.

It has to be adm itted therefore that non-existence cannot be said to
be perceived through the senses Nor can we infer it from anything else 
unless we have previous knowledge of an invariable relation of non-existence
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with that thing, which would piesuppose some knowledge of non-existence 
and thus beg the very question.

Non-existence can be said to be known, however, by non-cogmtion. 
Just as positive cognition is the source of the information about positive 
entities, absence of the knowledge of a thing (under circumstances in which 
it should have been known had it existed) yields us the information about 
its non-existence. T h a t is how we primarily know non-existence, according 
to the Bhattas and the Advaitins.

In  addition to these six sources of knowledge there are a few more like 
tradition (aitihya), presentim ent (pratibha), possible entailm ent (sambhava), 
etc. adm itted by other minor schools.

T R U T H  AND ERROR 
T h e  conceptions of tru th  and error and their metaphysical outlook 

vary from school to school Buddhist sceptics, who disbelieve the validity 
of even normal perception, hold that all such knowledge is p n m a  facie 
unreliable But still they adopt, for practical purposes, the distinction 
between true cognition and false cognition with the pragmatic criterion of 
practical utility (artha-knya-kantva).

T he Nyaya-Vaisesika realist thinks that the distinction between truth 
and falsity is not simply a practical one, bu t is based on objective conditions 
If a knowledge reveals something as it really is or some character as 
belonging to a place or substratum where it really is, it is t r u e ; and if, on 
the contrary, it shows the thing to be what it really is not or shows it to 
belong to a place or substratum where it does not really exist, it is false. 
T ru th  and falsity can be ascertained only mferentially from the soundness 
or defectiveness, respectively, of the condition generating the knowledge , 
or from the harmony (samvada) or disharmony (visarhvada), respectively, of 
the knowledge with other knowledge or with the practical consequences 
following therefrom. Immediate knowledge under normal conditions is 
free from error But illusions sometimes occur under extraordinary 
conditions , when, for example, a rope seen in  twilight revives in  our mind, 
by Teason of its great similarity, the vivid idea of a snake perceived in the 
past at some other place, we have the illusion of a snake A thing which 
has never been perceived in the past, however, can never appear m  illusion 
Illusion is only the dislocation of really perceived objects from their own 
locus to another. It is not the creation of something new. So this theory 
of illusion is called Anyathakhyativada, that is, the theory of something 
(previously perceived) appearing in  some other place or time

According to the Mimamsa school and Ramanuja, all knowledge 
worth the name is self-evidently valid, since whenever knowledge arises it
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claims belief, and we act on it w ithout suspicion. T h is is known as 
the theory of the self-validity of knowledge (SvatahpramSnyavSda). T he  
Mim5 msakas point out that if the validity of any knowledge were to depend 
on another knowledge, e g. inference, then the validity of this second 
knowledge would require to be certified by a th ird  knowledge, and so on. 
T here would thus be an infinite regress (anavastha).

As to illusion, the Prabhakara Mimariisakas say that there is no 
positive mental state like error. W hen a rope is said to appear as a snake, 
what really happens is that we have the true perception of something long 
and tortuous and this revives in our m ind very vividly the idea of a snake 
perceived m the p a s t; and owing to a lapse of memory there is lack of 
discrimination (bhcdagraha) between the perceived and the remembered. 
T his view is known as the theory of the denial of illusory appearance 
(Akhyativada) T he  BWattas hold, however, the theory of reversed appear
ance (Viparitakhyativada^ which maintains, like that of the Nyaya-VaiSesika, 
that in  illusion the elements' truly perceived are presented m  a distorted, 
dislocated, or reverse relation and cause wrong behaviour.

Ram anuja defends his theory of non-illusion (Satkhyativada) by showing 
that as all objects are made of the m ixture of the same basic elements of 
m atter (bhutas) in different proportions, there is really something common 
to the rope and the snake ; and it is this common elem ent which appears 
in so-called illusory perception, which is therefore not illusory.

T h e  Advaita Vedanta agrees w ith Mimamsa that all knowledge is self- 
evident. But it adds that if knowledge is contradicted by any experience, 
it ceases to be knowledge and turns into error. T ru th , according to the 
Advaita, consists therefore m  the uncontradicted (abadhita) and self-evident 
(svapraka&a) character of knowledge Practical efficiency is not, by itself, 
a safe criterion of tru th , since even an illusory snake can produce fear and 
death It is useful, however, as revealing non-contradiction to a certain 
extent, bu t mere non-contradiction would not suffice for tru th , had not 
knowledge possessed also the positive characteristic of self-evidence.

But the objection may be raised that if non-contradiction be the 
character of tru th , the most that we can say about any knowledge is that it 
is not yet contradicted and is provisionally true ; how then can we ascertain 
any knowledge to be finally or absolutely true? T h e  reply to this is that 
such tru th  can belong to knowledge, the possibility of whose contradiction 
is not conceivable. Knowledge ljkc. ‘T his tree is green’ may be liable to 
contradiction in future. But if the tree is considered sub specie aeternitatis, 
or from the param arthika . point of view regarded as pure existence 
(without any specification), there is no logical possibility of contradiction. 
For, even if the tree turns out to be illusory, even as an appearance it
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possesses an undeniable ‘beinghood’ (though not o£ the specific objective 
character). H ere we have absolute or uncontradictable truth .

Regarding illusion, the Advaitins hold that m  every such case there 
is an  undeniable positive appearance directly present to the m in d ; and 
it is a misrepresentation of experience to explain it either as the vividly 
revived memory-idea of something perceived in  the past or to explain it 
negatively as a lack of discrimination between the perceived and the 
reproduced. T h e  illusory snake is as objectively present to consciousness as 
a real snake. Only it is mom entary and contradicted by subsequent 
experience. It cannot be described as absolutely real, because it is con
tradicted ; nor as absolutely unreal, because unlike such an unreality as 
the son of a bairen  woman, it can appear to consciousness. So the illusory 
object should be recognized as indescribable. T h e  Advaita theory of error 
is known therefore as the theory of the appcarance of the indescribable 
(Anmacanlyakhyativada). Moreovei, it is adm itted that the illusory object 
is the temporary creation (srsti) of ignorance (avidya) which is responsible 
for all errors.
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SIXTEEN CATEGORIES OF NYAYA

THE Indian art of philosophical disputation has been exhaustively 
dealt with in the aphorisms of Aksapada, and is embodied in the 

Nyaya philosophy, which is therefore sometimes called Tarkavidya or 
Vidavidya (the science of debate or discussion). It is the method initiated 
by Aksapada that has been adopted by Indian philosophy in general, though 
Buddhists, Jains, and some others have registered their partial disagree
ment with it.

T h e  Nyaya school of philosophy has examined sixteen categories, 
viz. pramana (means of right knowledge), prameya  (object of right knowl
edge), samiaya (doubt), prayojana (purpose), drstanta (familiar instance), 
siddlumta (tenet, conclusion), avayava (members of a syllogism), tarka 
(indirect reasoning), nirnaya (ascertainment), vada (discussion), jalpa 
(wi angling), vitanda  (cavil), hetvabhasa (fallacy), chala (quibble), jati 
(futile objection), and nigrahasthana (a point of defeat) Among these 
sixteen categories, all, except pramana and prameya, are accessanes to the 
art ot disputation. Some categories like samsaya describe the preliminary 
conditions of philosophic discussion; some constitute its m am  body , 
others, again, make up  its final stage N unaya , for example, is the final 
product of vicara or discussion. Vatsyayana in his commentary on the 
Nyaya-butra has pertinently posed the question why the fourteen categones 
beginning with samsaya have been separately mentioned aftei descnbing 
pramana and prameya, which evidently include them 1 In  his elaboration 
of this part of the commentary, Uddyotakara, the author of the Nyaya- 
vaittika , has stated that as all the categories are no other than piameyas, 
naturally categories like samsaya etc arc all included undei that of 
prameya. Why, then, has Aksapada made separate mention of samsaya 
etc ? Vatsyayana anticipated this objection 111 his statement that unlike 
the subject-matters of the three recogm/ed vidyas, vi/ the tray I (three 
Vedas), viiijta (commeice and agriculture), and duudanlti (politv), the 
fourth one, vi/ the anvlhsikl 01 the science of Nvava 01 .ugum cntation, 
has for its specific subject these fourteen categmies like saiiisaya etc A 
system of thought becomes altogether pointless if its specific sub|ect-matter 
is not separately indicated If the Nydya-Sutra had done nothing beside
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elaborating the twelve prameyas like A t m a n  (soul), Sarlra (body), indnyas  
(senses), etc., it would have lost its distinctive character and would have 
been indistinguishable from such purely philosophical texts as the U pani
sads So samsaya etc which are implied m vicara (discussion) aie specifi
cally m entioned and treated in the study of Nyaya.2

CLASSES OF DISPUTATION 
Vicara, according to the Indian style, is called katha (contioveisy) 

These are synonymous terms Vatsyayana says, ‘T here are tlnee kinds 
of kathas: vada, )alpa, and vitanda’.' Vicara has been called tadvidya- 
sambhasa (discussion with people versed in the relevant science) m Cat aha 
Sam hita.1 T his sambhasa (discussion) is of two kinds- sandhdyasatnbhasd 
(friendly discussion) and vigrhyasambhasa (aggressive debate) The founer, 
also called anulomasambhasa, is known as vddakathd The latter leteis 
to jalpa and vitanda  6 Hence the latiocinative piocedure adopted in the 
Nyaya philosophy and Caialia Samhita  is fundamentally the same It is 
only a seeker after tru th  (tattvajijhiisu) that is entitled to hold vadakatha 
Uddyotakaia say s that vada should be entered into with pci sons like pre
ceptors and others ol like status T his vada, according to Vacaspati Misra, 
the authoi of Tatparyatika  on the Nyaya-Sutra, yields tlnee lesults— 
knowledge of unknown tiuths, removal of doubts, and confirmation of 
previous know ledge7 I t has'been stated m the Vnnanast/iana of Ctuaha 
Samhita that tadvidyasambhasa increases the ardour and critical acumen 
of the inquirer, strengthens his argumentative power, and invests him with 
fame Moreover, doubts legaiding his previously acquucd knowledge arc 
dispelled, firmness of conviction gained, and new knowledge added One 
should not enter into vigrhyasambhasa with one’s prcceptoi 01 men of 
similar po sition ; sandhdyasambhasd with them is recommended for 
augm enting one’s knowledge Some have recommended vigi hyasamibhdsd 
with em inent persons lin t Caiaka is definitely against this

T he Nyaya philosophy ancl Cat aha Samhita have given elaborate 
accounts of the threefold katha—xrnla, jalpa, and vitanda  Caiaka has 
given in addition a detailed descnption of the tvpcs of assemblies (pan sad), 
namely, w'hether of the learned oi ot the ignoiant, the components theicof 
(whether friendly, neutral, 01 hostile), and the kinds of opponents taking 
part in them (whether superior, inferior, or equal), and laid down the

s iVvffva bhasya  (M cliopoliian Ed ), pp  14,351 Ny!i\« bhat\n, I 2 1
* (.maha Sainlnla, I i i iwna\lhSna,  \ I I I
‘ N y a \a  Snt ia ,  1 2  1 cnumciaics lhe cliarntlciisiuH of vTulahatUa
• I  b u t , 1 2  2,3 eiiiiiiitrnti' i lie cliardcloi islits o l  jaljitihalha  and vitamlaltalha’ Nyayavarttiha tatparyatika, I 2 1

563



procedure for tackling each opposing type. T h e  katha meant for the 
philosophic inquirer is vada. T his vadakatha, which is the best of kathas, 
will continue until tru th  is arrived at. Almost all the philosophical 
treatises we know of have adopted vadakatha. Vijigisukatha  (discussion for 
scoring a victory), which includes jalpa and vitan<j>a, is different from it. I t 
is not resorted to for ascertainment of tru th , though jalpakatha  has some
times been introduced, under special circumstances, in  certain contexts in 
treatises generally employing vadakatha T here  are three classes of people 
— apratipanna (ignorant), vipratipanna  (having a contrary view), and 
sandigdha (in doubt). Preceptors or persons of their status, desirous of 
doing good to apratipanna persons, should generate doubt in the latter in 
regard to matters that await ascertainment. W hen doubt is generated in 
them, they should be initiated in  vadakatha that would dispel doubt by 
ascertaining the truth. A vipratipanna  person, on the other hand, takes 
u p  a contrary position. Unless his counter convictions are repudiated, he 
would not entertain any healthy doubts, his vanity blocking the wra y ; 
jalpakatha is necessary to destroy this vanity. W hen the contrary position 
of a vipratipanna  person is countered by jalpa and vitanda, he bccomes 
a sandigdha person, i.e. he begins to doubt the validity of his original stand
point. T hen  by initiating him  in  vadakatha and by consequent ascertain
m ent of tru th , his doubt can be removed. T his is wrhy the end of 
vadakatha is ascertainment of tru th  by removal of doubt T h e  person in 
doubt (sandtgdhapurusa) is considered fit for vadakatha. Owing to this, 
samsaya has been called the forepart of disputation Of the fourteen 
accessaries of vicara the first is samkaya Although samsaya forms a part of 
vicara, bhranti (wrong apprehension) does not. Aksapada has listed 
samsaya, and not bhranti, as forming an integral part of vicara. In  vijigisu
katha  the mere defeat of the disputant is aimed at. Vijigisukatha  is 
employed to expose the ignorance or to demolish the contrary conviction of 
the disputant, and it ceases with his discomfiture. Vadakatha, on the other 
hand, does not come to an end till the definite ascertainment of tru th  is 
reached. Sri Krsna has also said in the Gita, ‘I am vada in  relation to 
disputants’.8 W hen Indian philosophers write treatises or expound certain 
truths in the seclusion of their seminaries, even then they present the 
p u m a  facie objections of their opponents (purvapaksa) and meet them. 
W hile doing so, they assume the presence of these opponents and invest 
them with the freedom of advancing contrary arguments T hey also assume 
the presence of neutral persons, give expression to the latter’s doubts, and 
suggest solutions. W hen an author w’rites a treatise, he thus imagines 
himself to be present in  an assembly of the enlightened.

• B G ,  XS2
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THE ART OF PHILOSOPHICAL DISPUTATION 
Saxikara M ijra in  his V&divinoda has stated that the knowledge of a 

hitherto unknown truth , the conservation of this knowledge, the ‘practice’ 
of the conserved knowledge, and its transmission to others—these constitute 
the ends of the threefold katha. Those entitled to resort to this threefold 
katha, w hether bent on the ascertainment of tru th  or on w inning a debate, 
should satisfy these conditions: they must not go against universal expe
rience, they m ust have unim paired powers of perception, and they must not 
be quarrelsome. They should, besides, be able to m aintain their own 
position and expose the weakness of the opponents’ view-points. They 
should be cautious and be conscious of the defects on both sides. Those 
entitled to vadakatha  should, again, have some additional qualifications. 
T hey should not be given to deception, should have presence of mind, and 
should be averse to unnecessary refutation of the opponent. T hey must 
pu t forward only those argum ents that go to prove the point under 
discussion, and should also be capable of appreciating the reasonable points 
of the opponent. They must, above all, be keen about the ascertainment 
of tru th . Tw o persons having the same qualities are entitled to vada. Two 
persons entitled to jalpa  and v ita n d i  should also have similar qualities. In 
this way are the fruits of the threefold katha  fully obtained. Those who 
are endowed with contrary qualities have no right to engage themselves in 
any kath&. Persons, not entitled to katha, are called kathabdhya  (outside 

.the pale of discussion).
TECHNIQUE OF DEBATE 

T h e  katha  of the philosophic inquirer is vadqkathd. In  vadakatha and 
jalpakatha  there is the adoption of a paksa (thesis) and a pratipaksa (counter
thesis). Two contradictory qualities a ttributed  to an object are called paksa 
and pratipaksa. W hen to an object the disputant attributes a quality and 
his opponent attributes a contradictory quality, the quality attributed  by 
the former is called paksa and that a ttribu ted  by the la tter is called 
pratipaksa. T h a t the contradictory qualities relate to the selfsame object 
should be adm itted by both. So, vada consists in a ttributing  contradictory 
qualities to  an object by both the disputant and his opponent T he  attri
bution of contradictory qualities to an object will, however, lead- to samiaya 
Two contradictory qualities cannot coexist in  the same object If  they 
coexist at all, they cannot be said to be contradictory. An object cannot 
be established by pramanas as possessing m utually contradictory qualities 
Such a contingency will make for never-ending doubt T o  illustrate: If
the disputant -says that sound is non-eternal, and his opponent argues that 
sound is eternal, the contradictory qualities of etem ality and non-etcrnality 
will be attribu ted  to the same object ‘sound’. T his will lead to the doubt
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as to whether sound is eternal or not. T his doubt cannot be removed as 
long as there are not forthcoming proofs establishing one paksa and dis
proving the other paksa.

T h e  procedure of disputation is decided upon befoie the disputant 
and his opponent begin their disputation. T he  appointm ent of a 
madhyastha (umpire) and an anuvulheya  (president) is an item m the 
settlement of procedure Before the discussion starts, the um pire decides 
what procedure the disputant and his opponent should adopt. T he 
um pire should know the tru th  and should be fiee fiom bias or attachment 
Such an um pire should set a lim it to the discussion and should g n e  a 
resume of the aiguments of both the disputant and his opponent He 
should also assess the meiits and demerits of both sides If eithei ot the 
parties violates the accepted procedure, it is the duty of the um pnc to 
explain the tact of violation im m ediately 'to  the offending paity lh e  
um pire will also ha\e  to declare the result of the discussion 9 I hesc dunes 
of the um pire and the anuvidheya  have no relevance to vadakatha , they 
are essential in jalpa and vitanda  Sincere philosophic inquircis can 
themselves carry on vadakatha and may not stand in need of any um pire 
T he choice of an anuvidheya  means the installation of a king 01 a pci son 
wielding similar influence in the council of disputation W hen the results 
of the discussion have been declared by the umpire, this anuvidheya  will 
eulogize the disputant and his opponent according to their merits This 
choice of an anuvidheya  is also not necessary m  vadakatha T he  persons 
who aie competent to hold vadakatha aie not eager for fame or honour 
They seek the tru th  Samsaya, which is occasioned by the adoption of 
paksa and pratipaksa, has alieady been referred to. T h e  statement that 
presents this samsaya is called vipratipattw akya  T he  person who is choscn 
an um pire in the discussion will present this vipratipattwakya. T he 
presentation of vipratipattivakya  is counted among the various duties that 
have been assigned to the um pire beforehand

T here cannot be any ascertainment of tru th  w ithout the removal 
of doubt, and the result of discussion is the removal of doubt T he 
vipratipattwakya  engenders doubt m  the disputant and his opponent. 
This will be followed by the awareness of doubt, and this awareness will 
finally be followed by the knowledge of the absence of doubt T his knowl
edge of the absence of doubt constitutes the knowledge of the fiu it of 
discussion W hen this knowledge of the fiu it is obtained, one will feci 
inclined to it. T his will lead to discussion of the means of attaining the 
fru it T he necessity for such vipratipattw akya  has been shown by the
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authors of various works. T h e  neo-logicians and the teachers of Madhva 
school, however, have not accepted doubt as the forepart of disputation. 
According to them, the vipratipattivakya  is of no use. But the adherents 
of the Nyaya school down to the tim e of Udayanacarya, and different 
Advaitic teachers as well, have regarded doubt as the forepart of disputa
tion and vtpratipattw dkya  as the introducer to that doubt.10 ‘T his 
presentation of vipratipatti is made only in conformity with the convention 
of the logicians; it has not any real standing in actual discussions 111

PROCESS OF ARGUM ENTATION 
Anyway, after the presentation of the point at issue, the disputant 

will take up one of the paksas and his opponent will take up  the other 
T h a t is to say, the two contradictory positions appearing in the viprati
pattivakya  will be taken up  by them  T h e  disputant, after having taken 
up his position, should state the hetu  (reason or middle term) that is capable 
of establishing his own position. T his is called sthapana T o  do this, the 
disputant will have to adduce a fact which is to be ‘a case of’, and which has 
to be m the ‘locus’ of, what is sought to be proved As for instance, if doubt 
is generated by the vipratipattivakya— ‘Is sound non-eternal or no t?’, the 
disputant seeking to prove ‘non-eternahty’ will employ the hetu  ‘having an 
on g in ’ T hat which has an origin is called hrtaka This hetu  ‘having an 
origin’ is 'a case of’ ‘non-eternahty’ and exists in  sound which has been 
accepted as the ‘locus' of ‘non-eternality’. These two facts represent what 
is called vyapti (invariable concomitance) and paksadharmata (condition of 
being an attribute of the subject), which constitute the strength of a hetu  
W ith the help of these two, the hetu  establishes what is sought to be proved 
-(the sadhya) T h a t the hetu  is ‘a case of’ the sadhya lias also to be 
demonstrated and this is to be done by citing instances from experience, as 
for example, ‘W hatever has an origin is non-eternal, e g  a pot' This 
example shows that there is an invariable relation of the sadhya to the hetu  
Now, a sadhya comes to be established in a paksa (subjcct of a svllogism), 
if a hetu  with the vyapti of that sadhya is found in that paksa T he 
disputant will therefore have to employ the upanaya (application) This 
will be done by saying that the h etu  (here, ‘having an origin’) with the 
vyapti of the sadhya (here, ‘non-eternahty’) is actually found in the paksa 
(here, ‘sound’) T h e  disputant will next end with the mgarnana (conclu
sion), ‘Therefore sound is non-eternal’. T h e  original thesis regarding the 
non-eternal character of sound is thus established on the ground of krtahatva. 
i e. ‘having an origin', for the mark krtakatva  establishes amtyatva,

*• AdimUtsiddhi (Nirnayasagara E d ) , pp  16,1711 Cf NySySmfta  (Madnvavilasa Press Ed ), I  1. p  8
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i.e. non-etemality. These statements constitute the five parts (avayava) o t 
the comprehensive statement called ny&ya.

T here is a wide divergence of views among logicians in  regard to the 
five constituent parts of the nyayavakya shown above. Logicians of the 
very remote past regarded upanaya to be the only constituent of the 
nyayavakya. T h e  Buddhist dialecticians accepted only upanaya and 
udaharana (example). T h e  Mimamsakas adm itted pratijna  (proposition), 
hetu, and udaharana. I t has already been stated that the logicians of the 
Nyaya school have adm itted five constituents of the nyayavakya. Some 
logicians of the old Nyaya school accepted jijnasa  (desire to know), samsaya, 
iakyaprapti (belief in  the possibility of a solution), prayojana, and samiaya- 
vyudasa (removal of doubt) in addition to the five mentioned above, and 
they were accordingly known as DaSavayavavadins It is to be noted here 
that the five constituents like jijndsa (inquiry), saniiaya, etc. precede 
pratijna. After settling the constituents— jijnasa  etc — pratijna  has to be 
applied. T his is the view of some logicians of the old Nyaya school. T he 
commentator Vatsyayana has referred to this view in his commentary on the 
Nydya-Sutra.12 These constituents have also been referred to in  the intro
duction of Jagadlsa’s commentary on Tattva-cm tdm ani. In  his interpreta
tion of a couplet of Sdrhkhya-kdnka,1S the author of Y uktid ip ikd  has given 
an elaborate account of the pentad—jijnasa, samiaya, etc. T he employment 
of a new avayava called kantakoddhdra after that of the five-standard con
stituents of the nyayavakya is mentioned in  some treatises, e g. in Sankara 
M iira’s Vddtvmoda.

ADAPTATION OF NYAYA TECHNIQUE BY OTHERS 
We have set forth in brief the character of philosophic disputation. 

T h e  Caraka Sarhhita, in the section called Vimdnasthdna, throws much 
new light on the subject. Buddhist philosophers like Vasubandhu, 
Dinnaga, Dharmakirti, and others have made a detailed examination of 
the art o f disputation as set forth by Aksapada. T h e  Jaina philosophers 
have also done something in this direction An elaborate reply to their 
objections has also been given by Uddyotakara, Vacaspati Misra, Udayana, 
and others. It is by adapting the art of disputation as settled by them  that 
the teachers of Vedanta, Samkhya, etc. have elaborated their respective 
doctrines. In later times, Vedantadesika, a teacher of the R am anuja 
school, in  his NydyapanSuddht and Vyasa T irtha , a celebrated teacher of 
the Madhva school, in his Tarka-tandava,, have attem pted an examination 
of the art of philosophic disputation initiated by Aksapada. T hey have

11 NySya Sutra, I 1 32 
** S&ihkhya kankll, 6
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also said a good deal against the methodology advocated by the Nyaya 
school. 7

T h e  utility  of these constituents of Nyaya has been demonstrated by 
their application to disputations in other systems of philosophy. It may 
be added here that the Mlmamsakas and the Vedantins have designated 
each un it of discussion as an adhikarana. Each adhikarana of the Mimam- 
sakas has five p>arts, viz. vinaya (topic), sarhiaya, purvapaksa, siddhanta, 
and sangati (relevance). In  Bhattadipika  and other treatises, Khan<jLadeva 
has stated that an adhikarana, like the Vedas, has six subsidiary parts. 
T h e  sixth that he has added is called prayojana, which states the neces
sity of botli purvapaksa (prim a facie view) and uttarapaksa (conclusion) 
separately. T he  purva  and utlara or siddhanta standpoints have been 
different in view of the divergence of prayojana. Sahara Svamin, the 
commentator of the Mlmarhsa-Sutra, has also referred to the difference 
between the purvapaksa and siddhantapahsa consequent on their estima
tion of necessity (prayojana).

Many are under the impression that it is customary with the 
Mlmamsakas only, and not w ith the Naiyayikas, to reserve one adhikarana 
for one discussion. T his is erroneous. Vatsyayana has stated, ‘Aksapada, the 
author of the Nyaya-Sutra, has demonstrated the purvapaksa and stopped 
short of the suldhantapaksa under the belief that a general knowledge of 
the tenets of the Sastra will enable p>eople to guess the siddhanta  in that 
section Take the-case of A tm a n  or akaia. According to the Nyaya 
school, it is w ithout any parts, yet the author of the Nyaya-Sutra has 
nowhere stated that this is the case. H e imagined that people would know 
this from the tenets of the Sastra Aksapada has not composed sutras bear
ing upon objects that are known by implication or from the Sastras’. It 
can be gathered from the statement of the commentary that the aphorisms 
were comp>osed with a view to defending the Nyaya doctrines that were 
already in vogue T he  Nyaya commentator has himself designated a unit 
of discussion (vicara) as an adhikarana. A closer thinking will reveal that the 
five-limbed adhikarana and the nyayavakya are not very different from each 
other. T h e  dharm in  (bearer of predicates) is indicated by the constituent 
‘visaya’ ; two contradictory predicates are a ttributed  to the dharm in  by the 
constituent ‘sathSaya’ ; to establish the undesirable thesis with the help of 
argum ent is ‘purvapaksa ' ; to establish the desirable thesis by the refutation 
of the argum ent favouring purvapaksa is ‘siddhanta’ ; to show the 1 elation 
between the prior and the posterior discussion is 'sangati’ ; the phala or 
the result is ‘prayojana,’. I t should be remembered in this connection that 
the argum ent favouring purvapaksa is only a semblance of reason (yuktyh- 
bhasa), and that favouring siddhantapak$a is valid reason (sadyukti) T he
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aim of philosophical discussion is to establish the siddkanta  (conclusion) by 
the refutation of the semblance of reason with the help of reason proper.

DISCUSSION BY VADA 
T h e  three kinds of vicara, i.e. vada, jalpa, and vitantfa, have already 

been discussed. W e shall now show the method of discussion by vada. 
‘Sound is non-eternal’ -{pratijna); ‘because it has an origin’ (h e tu ); ‘what
ever has an origin is non-eternal, e.g. the pot’ (udaharana); ‘sound has 
thus a feature, “having an origin”, which is a case of “being non-eternal” ' 
(upanaya); ‘therefore sound is non-eternal’ (nigamana). After having 
applied this five-limbed nyayavakya, the disputant will demonstrate the 
process of ‘extrication of thorns’ (kantakoddhara) either in  brief or in 
detail. T h e  brief procedure would be to say that the ground ‘having an 
orig in’, which has been adduced for establishing ‘the non-eternality of 
sound’, is not merely an apparent ground ; or that it is not faulty ; or, to pu t 
it in a different way, that there is no fallacy (hetvabhasa) about this ground 
T he  detailed process of ‘extrication of thorns’ is done in the following 
m anner: ‘T he  hetu  “having an origin” is not “vyabhicarm ” with
reference to “non-eternality". Here, “non-eternality" has to be established 
and “having an origin” is the hetu. If the hetu  “having an origin" were 
sometimes coexistent w ith the absence of the sadhya “non-eternality”, it 
would have been “vyabhicarm ” (discrepant) or anaikanttka  (indeterminate) 
with reference to that sadhya I t  is not, however, “vyabhicarm " , for it is 
not sometimes coexistent with the absence of the sadhya ; nor “viruddha” 
(contrary), for it is never coexistent w ith the absence of sadhya It is neither 
“astddha” (unfounded), for it is subsumed under the sadhya and is also 
present in the pa ksa ; nor “satpratipaksita” (counterbalanced), for the 
counter-hetu  establishing the absence of sadhya is not forthcom ing, nor 
“bddhita” (contradicted), for the hetu  “having an origin” does not exist in 
that in  which there is demonstrably the absence of the sadhya’. T he process 
of ‘extrication of thorns’ consists in showing that the fivefold hetvabhasa 
(fallacy) is not present m  the demonstrated hetu  In  his commentary on 
Avayava,1* M athuranatha TarkavagiSa has exhibited the ‘extrication of 
thorns’ m  a different way. According to him, ‘extrication of thorns’ consists 
in a kind of interrogative sentence. As for example, the premise, ‘T he  
m ountain has fire’, got in reply to the question, ‘W hat is on fire?’, consti
tutes the pratijna  Next comes the question, ‘W hat is the ground for that 
assertion?’ T he  reply, ‘Because there is smoke’, is the application of hetu. 
T h en  comes the question, ‘W hat of th a t? ’ T h e  reply, ‘W hatever is w ith

u  Avayava is a scction of Tattva-antSm am  on which M athur3n2tha wrote his celebrated commentary
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smoke is also w ith fire’, is the statement of udaharana I t  appears to us, 
however, that the process of the ‘extrication of thorns’ as elaborated in 
V&dtvmoda is the proper one.

Having extricated the thorns in  this way, the disputant will stop ; and 
then his opponent will point out the faults in the hetu  pu t forward by the 
former. H e will, for instance, say that since ‘having an origin’, which has 
been stated by the disputant to be the hetu, is asiddha (unfounded), it 
Cannot really prove the sadhya. In  this exposure of the fault, the applica
tion of the five-limbed statement would not be required T h a t the 
unfounded hetu  cannot accomplish the sadhya is adm itted both by the 
disputant and by his opponent. T h is  is why it would not be necessary to 
make any statement like the following: ‘Having an origin does not prove 
the sadhya, for it is unfounded ; nothing that is unfounded is competent 
to prove anything’. Why the posed hetu  does not establish the sadhya has 
only to be shown T his done, the opponent will seek to establish his 
counter thesis m the following way • ‘Sound is not non-eternal; rather, 
it is eternal, because it is a property solely of ahasa; and whatever is a 
property solely of ahaia is eternal, e.g the property of “un ity” inhering in 
ether’.* In  this connection it should be remembered that the Naiyayika 
postulates non-eternality and the Mimamsaka eternality or ever-existence 
of sound Here the Naiyayika is the disputant and the Mimamsaka the 
opponent. We have shown here three avayavas, because the Mimamsaka 
admits only three avayavas of the nyayavakya. T h e  parts in  question are 
pratijna, hetu, and udaharana

W hen the opponent will stop after having established his own position 
by extricating the thorns of his hetu, the disputant will endeavour to meet 

,the  charges of the opponent.15 He will, first of all, seek to free his position 
from the objections alleged by the opponent T h e  opponent contends that 
the hetu  ‘having an orig in’ m  regard to sound is unfounded ; the disputant, 
on the other hand, will urge that it is not so. T hat sound has an origin 
is perceived by all Everybody perceives that the letters ka etc are 
produced These letters constitute sound W hatever is produced has an 
origin. T h e  letters ka etc. are p roduced ; so they must have an origin. 
T his being the case, why should the hetu  ‘having an origin’ in regard to 
sound be unfounded? Sound is paksa ; if the hetu  ‘having an orig in’ does 
not inhere in it, this m il lead to the fallacy of svarupdstddhi (essential 
um eality) of the hetu. Astddhi is one of the fallacies. T here are five 
fallacies— vyabhicara (inconstancy), virodha (contradiction), astddhi (un
foundedness), sot prat i paksa (counterposition), and badha (incongruity) If

11 I adivtnoda, p 14
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any of these five fallacies is detected in  the hetu, the hetu cannot prove the 
sadhya. T he  fallacy (hetvabhasa) indicates the incompetence of the hetu  
m  proving the sadhya. I t  is not only the syllabic, bu t also the non-syllabic 
iabda (dhvani), that has an  origin. In  the perception of the sound pro
duced by a drum , the fact of having an origin is perceived in  regard to 
sound which is non-syllabic (dhvani). In  this way the disputant will first 
meet the opponent’s objections and then find fault w ith the la tter’s hetu. 
T h e  disputant will argue in  this way: ‘In  order to prove the eternality of 
sound the hetu that has been posited by the opponent is “being a property 
solely of akaSa”. But this hetu cannot prove "eternality” which is the 
s&dhya. T his hetu has a lim iting adjunct (upadhi), and a hetu with a 
lim iting adjunct cannot prove a sadhya’. In  this way, when the disputant 
will stop after having met the opponent by freeing his own position from 
objections and finding fault w ith the la tter’s argument, the opponent will, 
in  his turn , free his own position from the objections urged by the disputant 
and will seek to reinforce his own contention regarding the fallacious 
character of the d isputant’s hetu.

T h e  general procedure adopted by the teachers of old is that one has 
to point out the defects m  the other’s arguments after having freed one’s own 
argum ent from the stigma of illogicality. T he  study of the Indian dialec
tical literature clearly reveals that philosophic disputation is a battle of 
words. T he  combatants on both sides first provide for self-defence and 
then plan the demolition of the argum ent of the adversary. An offensive 
w ithout adequate defensive measures brings on one’s ruin. Hence the 
general procedure is to refute the opponent’s position after having defended 
one’s own. Sankara Miira, however, is of opinion that this order is not 
absolutely binding *• O ne may start w ith finding fault w ith the opponent’s 
argument, and then may seek to free one’s own from the fault attributed  
by the opponent. But whatever may be the order, the dual procedure is 
imperative both on the disputant and on his opponent W e cannot say 
that one is fundam ental and the other non-fundamental. Both are equally 
important. T his is why Sankara Mi£ra has stated that of these two, viz. 
finding fault w ith the opponent’s argum ent and freeing one’s own from 
the fault attributed by the opponent, whichever presents itself first to the 
m ind ought to be resorted to.

THEORY OF UPADHI
It is to be noted by the way that the analysis of the concept of upadhi 

or the ‘lim iting adjunct’, forms an im portant topic in  logic T h e  hetu
*• Ib id
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that is subject to an upadht cannot prove the sadhya. T he entity that is 
‘wider’ (vyapaka) than the sadhya bu t not ‘wider’ than the hetu  is called 
an upadhi. T he  theory of upadht is a highly complicated topic From the 
time of Uddyotakara down to the present day, Naiyayikas have discussed 
quite a lot about this upadht. T h e  theory of upadht forms an important 
topic in the chapter on vyapti m  the section on anumana  in Tattva- 
cintamant.

Now, the opponent suggests the hetu  ‘being a property solely of 
akaia’ m  order to prove the eternality of sound. But the disputant 
suggests that the hetu  is vitiated by an upadhi. T he opponent, however, 
asserts that this suggestion is unfounded for the following reasons W hat 
is the disputant's view about the suspected upadhi} Is it knowable (yogya) 
or not? Now, it is a fact that there is no knowable upadhi in the hetu  
pu t forward by the opponent T he absence of any knowable upadhi m 
the hetu  is proved by non-perception It is everywhere the rule that non- 
cogmtion of the appropriate kind establishes the absence of a knowable 
entity If the hetu  were vitiated by a knowable upadhi, the upadhi 
would have been known ; bu t as there is no such knowledge, it follows 
that there is no knowable upadhi Let us now consider the other alter
native, viz that the suggested upadhi is unknowable Now, it is doubtless 
true that the possibility of an unknown upadhi is not ruled out by non-
cognition, bu t this possibility can be imagined m  the hetu  pu t forwaid
by the disputant as well. T o explain* If the disputant argues that the
opponent's hetu  to prove the eternality of sound is inconclusive because
it is vitiated by an unknowable upadhi, then the hetu  employed in this 
argument, viz "being vitiated by an u p a d h t may with equal cogency be 
regarded as vitiated by an unknowable upadhi, and thus the disputant’s 
contention will fall to the ground. T he point is that the suggestion of an 
unprovable upadhi is self-stultilying. It cuts both ways and leads only 
to a stalemate in the discussion. T he  upshot of all this is that the oppo
nen t’s hetu  under reference is free from both kinds of upadhi and is thus 
not open to the charge of inconclusiveness brought forward by the disputant 
T o  prove that the hetu  ‘having an origin’ is present in the paksa ‘sound’, 
the disputant has asserted that the feature ‘having an origin’ is established 
in regard to ‘sound’ by such perceptions as ‘the sound ga is pioduced now’, 
‘sound is produced by the drum ’, etc But this is improper. Such percep
tions might have for their object merely the manifestation of sound, that 
is to say, they may not so much show that sound has an origin as that sound 
has manifested itself. T he  drum  does not produce but manifests the 
sound. T he sound ga is not p roduced; it is manifested.

T h e  disputant might next argue—and this would be the fifth stage
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in the discussion—that the contention of the opponent, viz. ‘T h e  non
existence of the knowable upadhi is established by its non-perception’, is 
not valid. For the character ‘not being produced’ is the upSdhi here in 
the hetu  (being a property solely of dkdia). T h is upadhi has not been 
negatived by non-perception of the appropriate kind. T h e  feature that is 
found in  the drstdnta, bu t not in  the paksa, is the upadhi. T his is the 
broad principle whereby upadhi is determ ined. As it is found in  the 
drstdnta, the upadhi is ‘wider’ (vyapaka) than the sadhya; and as it is not 
found m  the paksa, it is not ‘wider’ than the hetu. T h e  property that is 
‘w ider’ than the sadhya and not ‘wider’ than the hetu  is an upadhi. T h e  
Mlmamsaka, who is here the opponent, has ‘being a property solely of 
dkdia’ as the hetu  in order to establish the eternality of sound. T he  
properties which are solely found in dkdia, like its infinite m agnitude and 
numerical unity, are eternal Sound is also the quality of ether (dkdia). 
So sound is eternal. T his is the contention of the Mlmamsaka. But the 
disputant Naiyayika would here argue as follows: Is the infinite magnitude 
of dkdia eternal, or its num erical unity? Is it eternal because it is not a 
‘product’ or because it is the quality of dkdia? Evidently the magnitude of 
ether is eternal, because it has no origin ; it is not eternal, simply because it 
happens to be the quality of dkdia. So, the propefty of ‘no t being pro
duced’ is found in the drstanta, viz the magnitude of dkdia, ^nd not in 
the paksa, that is to say, sound Now, whatever is eternal is incapable of 
being produced. T h is  is why the property of ‘not being produced’ has 
been ‘wider’ than the sadhya (i.e. ‘eternality’) and the hetu  (i.e ‘being the 
property solely of dkdia’) is found m  the paksa (i.e sound), bu t the property 
of ‘not being produced’ does not exist in sound. Owing to this, the 
upadhi has been exclusive of the hetu  T h a t sound is produced is evident 
from the production of the sound ga etc. T h e  statem ent of the Mimamsaka 
that the perception of the origination of sound is to be interpreted 
differently is unreasonable. T o  take the perception of origination as that 
of manifestation is not proper. T h e  verdict of perception can be set aside 
only if there be superior evidence to the contrary Otherwise, all percep
tions would have to be invalidated, leading to a complete suspension of our 
practical activities.

O TH ER  FACTORS IN  VADAKATHA 
In this way, the flow of disputation may ru n  through several stages 

in which the argumentative skill of both the disputant and his opponent 
may find its best expression T his is why the argum entation may continue 
for a long time. But the flow of reasoning will abruptly stop if there be 
flagging of enthusiasm on the part of either of the parties. In  this con-
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nection it should be remembered that the disputant and the opponent, 
even though wise and enthusiastic, should be particular about economy 
of words. T h e  parties should use just as many words as are necessary 
for m eeting the argum ent of the adversary and must not use more. 
Although they might have many things to say, none of them  must u tter 
even a letter that m ight be considered irrelevant or redundant

In  trying to exhibit the nature of philosophic discussion, we have 
shown the form it takes when a Naiyayika is the disputant and a Mimam
saka the opponent. W hen the disputation is with a Naiyayika, all 
the five constituents will have to be applied in vadakatha; but when it 
is w ith a Mimamsaka or a Buddhist, the employment of the ‘pentad’ need 
not be adhered to. T h e  employment of avayava should be in accord
ance w ith the conclusions of the parties concerned Madhusudana has 
said exactly this in  his Advaitastddhi.1'' T here cannot be any fixed rule 
about avayavas in a disputation, because all the disputants may not admit 
the five avayavas. Aksapada has said that the disputant should establish 
his position and refute that of his opponent with pramanas helped by 
tarka. T h e  opponent will also take to the same procedure W hen 
Aksapada speaks of the employment of ‘pramanas helped by tarka’ in 
vadakatha, he means that chala, jati, and mgrahasthana cannot be employed 
therein W ith these one cannot establish one’s position, bu t can only 
find fault with the argum ent of the opponent. Aksapada does not recom
mend this m  vadakatha, which is meant for the seekers of tru th

CHALA, JA TI, AND M GRAHASTHANA 
T he knowledge of chala, ja ti, and mgrahasthana is indispensable for a 

proper understanding of the art of disputation. T here are three kinds of 
chala, twenty-four kinds of jati, and twenty-two kinds of mgrahasthana 
These require special understanding, bu t the treatm ent of these is beyond 
the scope of this article. Chala consists in  repudiating the statement of 
the disputant by wilfully twisting its m ean ing 18 As for instance, ‘T his 
m an has come from Nepal, for he has a navakambala (new blanket) with 
h im ’. Here the disputant has evidently used navakambala in the sense of 
‘new blanket’. But the opponent, w ith a view to showing the falsity of the 
disputant's statement, construes the word nava m the sense of ‘nine’ and 
queries, ‘W here are his nine blankets?’ T he  implication is that the hetu, 
i.e the possession of a new blanket, does not inhere in the paksa. So it is 
unfounded. Jati, on the other hand, consists in  finding fault with the 
d isputant’s h etu  on the strength of mere similarity or difference apart from

”  A d v a i ta s id d h i ,  p 31 (with Balabhadra's commentary S td d h t)’■ NySya-Satni, I 2 10.
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vyapti or invariable concomitance. Aksap&da says, ‘J&ti consists in  m eeting 
the disputant on the strength of similarity and difference’.1* T h e  dispu
tan t’s thesis was, ‘Sound is non-eternal because it has an origin, for instance, 
a pot’. T o  find fault w ith this proposition the MImarhsaka m ight employ 
jati m  this way, ‘If sound, which has origin, be non-eternal like a pot, it 
would have colour like a pot and be visible like i t ’. T he hetu ‘having an 
origin’ has invariable concomitance with non-eternality, bu t it has no such 
invariable concomitance with 'possession of colour or visibility’. Only there 
is coexistcnce of the hetu  ‘having an origin’ with ‘possession of colour and 
visibility’ in the pot. T his is a reply of the kind called jati, because here 
fault has been found with the disputant’s position on the strength of mere 
similarity apart from vyapti or invariable concomitance.

Sustaining a defeat is called nigrahasthana so Aksapada says, ‘Nigraha- 
sthdna consists in contrary comprehension or non-comprehension’. These 
two lead to the defeat of the disputant Vatsyayana says, ‘T he  person 
comprehending the contrary has to own defeat. Non-comprehension 
consists in not doing what was to be done’. If the opponent does not 
know how to contradict the hetu  advanced by the disputant, he is open 
to defeat. Similarly, if the disputant is not in a position to remove the 
fault suggested by the opponent, he suffers the same fate. O ut of twenty- 
two mgrahasthanas some arc included under ‘contrary comprehension’ and 
some under ‘non-comprehension’

Generally, 'nigrahasthana should not be employed in vadakatha. Vdda- 
katha  is the disputation among the seekers of truth . In  it one should not 
employ nigrahasthana to defeat another person Although nigrahasthana has 
geneially been interdicted in vadakatha, yet those mgrahasthanas which 
help in the ascertainment of tru th  may be employed in it It is to indicate 
this that Aksapada says that a vada must not contradict accepted tenets .’ 1 

If it were to do this, it would not lead to ascertainment of tru th  T his is 
why the nigrahasthana called apasiddhanta may be employed in vadakatha 
T he author of Nydyavarttika  says that three mgrahasthanas called nyuna  
(incomplete), adhika  (redundant), and apasiddhanta (deviation from the 
acceptcd theory) may be employed m  vadakatha13 These three are so 
employed because they are favourable to the ascertainment of tru th  T h e  
rem aining nineteen mgrahasthanas are not to be employed in vadakatha.

If we closely discuss these nigrahasthnnas, we shall be in a position to 
comprehend the strength and profundity of the technique of philosophic 
disputation O ut of these twenty-two mgrahasthanas one is called mranuyo-

>• Ibtd , I 2 18 *• NyBya-bhasya, I  2 19 
'* Nyaya-Sutra, 12  1 
*• Ibtd  , 1 1 1
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jyanuyoga. Suppose both the disputant and the opponent have advanced 
faultless hetus. In  spite of that if any one of them  imputes fault to the 
hetu  advanced by the other, the im puter of the unreal fault would be 
guilty of employing this mgrahasthana. Suppose either the disputant or 
the opponent has advanced a faulty hetu, bu t if that is not pointed out, 
the omission will involve the mgrahasthana called paryanuyojyopeksana. 
Making uncalled for statements leads to the mgrahasthana called adhika  
(redundant). Employment of more avayavas than are necessary also leads 
to this mgrahasthana. T h e  statement of a feature of the hetu  that is not 
relevant to the discussion also leads to this mgrahasthana. T he failure, 
again, to state what is necessary leads to the mgrahasthana called nyuna. 
T h e  five hetvabhasas (fallacies) that have been referred to above are also 
nigrahasthanas. Although hetvabhasa is a mgrahasthana, the separate 
m ention of hetvabhasa is due to the fact that all the five hetvabhasas might 
be employed in vadakatha but not any mgrahasthana other than nyuna, 
adhika, and apasiddhanta. Ascertainment of tru th  is impossible if 
hetvabhasas are not considered and refuted in vadakatha T he employment 
of hetvabhasa is thus necessary in vadakatha.

JALPAKATHA
W e shall now discuss jalpakatha. T he  characteristics of vadakatha 

will be found in jalpakatha  also 23 T he  additional characteristic of jalpa
katha  is that m  finding fault w ith the opposite party one is here perm itted 
to employ chala, jati, and mgrahasthana. T he principal aim of the jalpa 
form of disputation is the defeat of the disputant. T he parties engage m  
the debate just to test the polemical skill of the opponent T h e  ascertain
m ent of tru th  is only incidental. If jalpa disputation leads to the discovery 
of truth, it would not for that reason cease to be a jalpa W hen a wrongly 
comprehending person out of incorrigible vanity engages in disputation, 
the jalpakatha  m ight be employed to crush his egotism. Even w ithout 
ascertaining the truth , one can initiate jalpakatha for sealing the m outh 
of the disputant. In  Nyaya-kusumaHjali this silencing of the disputant 
has been resorted to .11 A lthough Nyaya-kusumanjalt is a vada text, it has 
introduced jalpa also in certain contexts.

T here  are certain stipulations, especially agreed to, between the parties 
in  jalpakatha  or a trial of polemical strength, one of them  being that the 
disputant and the opponent do not leave the subject under discussion and 
digress into irrelevant topics. T h e  employment of a dispassionate um pire 
and anuvidheya  is also imperative. Besides, it has to be determ ined how

“ Ibtd., 1 2 2“  NySya-kusumBfijali, III 7.
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nigrahasthana etc. are to be used. T h e  fault that will justify the closure 
of disputation also requires to be ascertained. If the proceedings are to 
be pu t down in  writing, there must be a scribe to do that job. T h e  scribe 
must be acceptable to  both the parties. Both the disputant and the oppo
nent must be of equal erudition. Otherwise the argum entative skill of 
the parties cannot be properly tested, and the disputation becomes futile. 
T h e  board of judges of such disputation should be acceptable to both the 
parties. T hey should be well posted in  the respective philosophical posi
tions of the parties and should m aintain strict impartiality. T hey should, 
besides, be in a position to fully comprehend and explain the view-points 
of the disputant and his opponent. T he  num ber of the judges should 
be odd, i e 3, 5, 7, etc. In  that case the majority verdict can decide victory 
or defeat in favour of either side. T h e  person presiding over these delib
erations should be im partial and acceptable to the disputant, the oppo
nent, and the judges.

T he  procedure of jalpa disputation is as follows. W hen a neutral 
person states the doubt as to whether air is perceptible or not, the 
stipulations will be agreed to, and the Mimamsaka will employ an 
inference in  favour of the positive side (sthapana). According to the 
Naiyayika, air is im perceptib le; by touch etc its existence is inferred. 
Now, the Mimamsaka will present his case thus: 'A ir is perceptible, 
because it is the substratum of perceptible touch. W hatever is the sub
stratum  of perceptible touch is perceptible, eg . the pot’. H e will also 
employ the ‘extrication of thorn’ in  this way: ‘T his is not a wrong hetu , 
as it has no characteristics of hetvabhasa’ T h e  Naiyayika is here the 
opponent He will initiate the second stage thus: ‘W hen air is the sub
stratum  of perceptible touch, it need not be itself perceptible T o  be 
the substratum of perceptible touch and to be itself perceptible need 
not always go together’ According to the MimSriisaka, to be the sub
stratum  of perceptible touch is the hetu , and perceptibility is the sadhya. 
T he hetu  which is inseparable from the sadhya proves the sadhya But 
this hetu  not being so does not establish the sadhya. T his is how the 
Naiyayika will continue: ‘Air is imperceptible, because it is a colourless 
external substance , whatever is a colourless external substance is im per
ceptible, e g  akaia. T his has the character of being such—a fact which 
entails imperceptibility. Therefore this is im perceptible’. T h e  Naiyayika 
is committed to the use of five constituents or avayavas in an argument. 
So he has exhibited these five. T h e  Mimamsaka, being com m itted to the 
use of three avayavas, has employed three constituents only. T hen  the 
Naiyayika will ‘extricate the thorn’ and say, ‘T his hetu  is not spurious, 
because it has no characteristics of hetvabhasa in  it’. In  the th ird  stage
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of the argum ent the Mlmamsaka will say, ‘We advance “to be the sub
stratum  of perceptible touch” as the hetu. T o  prove that this hetu  does not 
accomplish the sadhya, the Naiyayika has argued that this hetu, being 
variable (vyabhicarm) cannot establish the sadhya. But the hetu  advanced 
by us not being vyabhicarm, the one advanced by the Naiyayika 
has become unfounded (astddha). So, it has not proved the incom
petence of our hetu. T he Naiyayika further argues that the impercep- 
tibility of air can be proved by the hetu  “being a colourless external 
substance”. T his is also not right. T his hetu  of the Naiyayika does not 
prove the imperceptibility of air, because “being without a touch quality” 
is the lim iting adjunct (upadhi) in  this hetu, and a hetu  subject to an 
upadhi cannot prove the sadhya. In  the inference of the Naiyayika air is 
the paksa and akasa is the drstdnta. T he feature “being without a touch 
quality” is found in  the drstdnta but not in  the paksa and is thus an 
upadhi with reference to the hetu’ Such jalpa disputation will proceed 
by stages as long as nigrahasthana does not snap the thread of discussion.

VITANDAKATHA
T his very jalpa,' when employed without the presentation of any 

counter thesis or pratipaksa, is called v ita n d a 25 Vatsyayana, while com
m enting on the aphorism defining vitanda, says, ‘Two contradictory 
predicates with reference to the same subject are called paksa and 
pratipaksa’. T he employer of vitanda  does not advance any of these two 
His only business is to contradict the other party. T he  disputant will 
present a proposition, and the employer of vitanda will refute that T his 
vitanda is also the disputation of persons wishing victory in debate. In  
the statement of the point at issue (vipratipattivakya) two alternatives are 
presented T he presentation of an argument establishing any of these two 
alternatives is called sthapana T he  employer of vitanda  does not exhibit 
a sthapana, he only exposes the adversary’s fault So, in vitanda  disputa
tion, an argum ent is adduced only to establish a single thesis Jalpakatha 
and vitandakatha  are meant for the trial of argumentative strength It 
must be noted here that the strength of one’s position is not determined 
either by exclusively proving or disproving something If one party simply 
defends its own position and the other party finds fault with that, how can 
there be a real trial of strength? It may be asked, ‘If relative strength 
could be ascertained in this way, what is the necessity of jalpakatha?’ In 
reply to this it may be said, ‘In  jalpakatha both the disputant and the 
opponent defend their respective positions and find fault with their

“  NySyaSHtra, 12 3.
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opposite party. So the polemical strength o£ each is ascertained by his 
defence as well as offence. In  vitaridakathS, however, the disputant only 
defends his position, and the opponent simply finds fault With his defence. 
So, here the strength of the disputant lies in his defence, and that of the 
opponent in  his offence’.

T h e  celebrated Khandana-khanda-kh&dya of Sriharsa is a pre-eminent 
example of this vitanda  disputation. T h e  nihilist Madhyamika and the 
A dvaitin have both employed vitanda. T he  nature of vitandakatha  will 
be properly understood from a perusal of Khandana-khanda-khadya. In  the 
treatise Advaita-ratna-raksana the definitions of pramatva  (validity) as set 
forth by the Naiyayikas have been refuted.** M adhusudana Sarasvati has 
first stated the ten definitions of pramatva as enum erated by the Naiyayikas 
and then refuted them. H e finally concludes, ‘As it is not thus possible 
to give a definition of validity the claim that difference is the object of 
valid knowledge is hard to establish’. Dualists in  reply say that the con
cept of valid knowledge or prama  is universally accepted. Everybody 
makes use of it. How can the Advaitins themselves account for the 
universal use of this concept? If pramatva or validity is incapable of 
being defined, how, again, would the Advaitin himself use it at all? If the 
A dvaitin cannot justify the use of the concept of prama  or valid knowledge, 
he cannot possibly be looked upon as versed m  the Sastras. So by repu
diating the concept of pramatva, the Advaitin would simply be stultifying 
himself. M adhusudana in  reply has argued that as the employer of 
vitanda  the Advaitin cannot be asked how he will justify the use of the 
concept of prama. T h e  katha  called vitanda  proceeds on the understand
ing that one will establish one’s standpoint and the other will refute it. 
So how the Advaitin will give an account of prama is quite an irrelevant 
question. Madhusftdana has wound up  the discussion by quoting a couplet 
from Khandana-khanda-khadya, which purports to state, ‘Whoever sets 
about clarifying the nature of the knowledge of reality and of practical 
life must ultim ately fail in his object. So all disputants will eventually 
have to accept the doctrine of anirvacaniyata, i.e. inexpressibility’. T his 
concludes the analysis of vada, jalpa, and vitanda, which are the three 
types of discussion generally recognized.

"  Advatta-ratna-rakfaiia, p. 32
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BEFORE discussing the mam  problems, it is necessary to ask what 
psychology is and has been in the West, so that we can next raise the 

same question about Indian psychology. T h e  root of the word ‘m ind’ was 
originally used in  the sense of th in k in g ; that of ‘soul’ in the sense of a 
substantial principle different from the pnysical body and having its own 
identity and individuality, of which ‘the individual m ental life and 
development are manifestations’; that of nous in  the sense of reason, which 
is not merely subjective, bu t has objectivity like logos; and that of antma 
in the sense of breath, the life principle, which is a sort of double of the 
body 1 T h e  ideas of soul and logos are now discarded by Western psychol
ogists, who now confine themselves only to the empirical and experimental 
study of m ind and its activities like sensiShg, imagining, thinking, feeling, and 
willing Even in W estern philosophy, the ideas of soul and logos are now 
in  disuse, and the idea of m ind is preferred as a more tangible and less 
mythical and supernatural conception. T h e  former two are now used only 
in W estern theology.

W hat we call personality or empirical self is the same as mind, and 
the idea of the identity of the two belongs also to m odem  philosophy and 
psychology. M ind is not one of the aspects or functions of the self, bu t is 
the self Most of the modern psychologists do not use the word self because 
of its metaphysical associations Some of them are not very clear about the 
reality of mind, that is, about what m ind in  itself is M ind is what m ind 
does they say. T hey are satisfied w ith the study of its behaviour, and the 
behaviourists are the extremists in this line of thinking, reducing mental to 
bodily activity.

For a long time what was unconscious was refused the adjective mental. 
But as a result of the researches of Freud, Jung, and Adler, the reality of 
unconscious mental activities has been recognized, and m ind is thought 
of as having unconscious and subconscious depths, which affect its con
scious level.

ATMAN AND MIND
T h e  difference between m ind and Atman in  Indian philosophy per

plexes the W estern student who is not accustomed to this differentiation.

1 See the relevant articles in The Encyclopaedia of Religion and Ethics.
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It is manas or antahkarana that performs what are regarded as mental 
functions; and Atman is the basic residue one experiences when one gets 
behind all mental functions that can be objectified. Hum e, Kant, and 
Bradley rejected the knowledge of the self for different reasons. But Indian 
philosophy and psychology claim that we can experience self or Atman, 
that self-realization in the literal sense of the word is possible. Practically 
the whole of Indian philosophy and psychology is meant to prove the 
possibility and desirability of that experience for m an M ind with its 
functions belongs to a lower order of reality and is the connecting link 
between Atman and the world of nature. If this distinction is not kept in  
view, the psychology of- the Indian philosophical systems cannot be 
understood.

I t  would, however, be wrong to say that the distinction between Atman 
and m ind existed from the beginning of Indian speculations T h e  w ord 
Atman, even in classical Sanskrit, has many meanings. W hat strikes us 
as im portant is that the word variously means the physical body, mind, the 
individual self, and the absolute Self also. Not only in classical Sanskrit, 
bu t also m the Upanisads, is the word Atman used in all the four senses, 
though sometimes the word para is prefixed to h  in order to denote the 
absolute Self. T h e  Katha  (VI.7) uses the word in the sense of the hum an 
intellect (m anusyabuddhi). T h e  Taittirlya  (1.5 1), the Aitareya  (II 1), the 
Chandogya (II.22.2), and the Brhaddranyaka (I 2.4,7 ; 1.6 1) use the word 
in the sense of the physical body. In  the senses of the individual self 
and lh e  Absolute, the word is used too many times to need reference. 
W hat is im portant to note is that the word is used in the sense of prana 
(life principle) also (Pra U., I l l  6), often associated with vayu  (air),s which, 
as conceived in  the Upanisads, is not merely physical air and even its 
subtle counterpart, bu t is the principle producing movement (karma  or 
action) in the original fullness of Atman, and which in its cosmic form is 
the support and sustainer of the world and is its unifying principle 
(sutratm an).

In  spite of the different meanings of the word Atman, the Upanisads 
usually draw a clear distinction between Atman and manas (mind), and 
declare that the latter cannot grasp the former.

INDIAN AND WESTERN APPROACHES TO PSYCHOLOGY
In  W estern thought, the disparity between m ind and m atter began to 

be felt from the time of Descartes, whence the problem of the relation 
between the two became acute But the early Greeks did not feel this

* Cf 'Tvameva pratyakfath Brahm&si’ (Tai V , I I ) .
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disparity, and so how m ind acts on body and body on m ind was not a 
ptvblem  for them. T h e  soul, nous, or logos was to them as much a sub
stantial principle as m atter, and, according to Aristotle, the relation between 
soul and body is the same as that between form and matter. Even to the 
mediaeval philosophers, it was not the unreality of m atter bu t its transience 
that troubled them.

In  Indian philosophy, particularly in the Upanisadic tradition, mind 
is understood more from w ithin than from without.’ It is formed in 
Atman and out of it Only the Carvakas treated consciousness as a 
by-product of matter. But they have no followers, and it is even said that 
th eV h o o l is a hypothetical one like pure subjectivism m Western philos
ophy. For all the other schools, mind is a distinct reality and not a mere 
product of m atter.4

T H E ATMAN PSYCHOLOGY AND ITS METHOD 
W hat is the method used to study mental phenomena? It is direct 

perception, which we may call introspection
T he distinctive feature of Indian psychology is that it declares that the 

method of looking w ithin can be perfected so as to make the subject of expe
rience itself completely conscious of itself without lesidue 5 It would be 
wrong to say that it did not use reason to establish its principles. But 
generally speaking, only after having discovered an inner principle, did it 
begin rationally to establish its reality Only in  a few cases were the 
principles rationally established first and then experientially confirmed 
In  any case, no principle is the result of mere speculation and postulated as 
only regulative of some of our experiences, as only a hypothesis to explain 
some facts. Even the concept of sunya has a psychological reality corre
sponding I t  is that state in which the knot of the subject (hrdayagianthi) 
disappears and experience is of the form of pure space (gaganasama) E \en 
the orthodox schools have a place for this psychological or trans-psychological 
state, though the Madhyamika Buddhists treat it as the highest state This 
is also the psychological state corresponding to the category (tattva) Laksmi 
of the Vaisnavas.* Sunya  is the name of Visnu in  the night of the great 
dissolution when everything determinate disappears7 Even for the Saiva

* T he NyJya and Vai4e?ika are exceptions Though they owe allegiance to the Upam>ads, 
they do not, in many details, belong to the Upanisadic tradition* I t  should be remembered that though a n ta h k a r a n a  is a product of Prakiti in the SSdikhya, this school Is not regarded as materialistic Max Muller even poses the question. 
‘Is SSmkhya Idealism?’ in  his S ix  S y s te m s  o f  I n d ia n  P h ilo s o p h y , pp 293 t* T here are differences of view about the nature of the Xtman at this stage among Indian schools. T h e  NySya and Vai4e;ika differ from the Upanifads on this point and say that the 
Atman becomes completely divested of consciousness at tins stage* A h tr b u d h n y a  S a ih h it i1, V. S.'  Schrader, I n t r o d u c t io n  to  th e  P a flca rS tra , p . 86.
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Agamas, it is mahdvyoman*  the great space (or ether), a stage lower than 
the highest. Again, the principle of mahat in  the Upanisads is super
individual and cosmic, and yet is to be realized w ithin ourselves. I t  has 
the significance of the objective reason or logos of W estern philosophers.

T h e  real difficulty in  selecting an appropriate nam e for Indian 
psychology from among the psychological schools of the W est is that 
psychology and metaphysics become identified in  Ind ian  thinking. So far 
as such m ental functions as emotions go, psychology may be treated as 
different from metaphysics. But when the question is asked, where ultim ate 
Reality is to be found, the answer given by Indian philosophy is, right 
w ithm  our self. Speculative reason may construct any num ber of stages 
(bhum tkas) w ithin, bu t that construction would be merely metaphysical. 
T he actual realization of the stages is a psychological process akin to 
introspection ; and these inner stages of reality are as m ucy  psychological 
as metaphysical. T here  seems to be no word more suitable for us than 
Atman psychology.

MANAS, PRANA, AND VAC
But does Atman correspond to psyche or mind? Indeed not. T he 

Buddhists alone have no place for A tm an ; their citta corresponds to 
mind. T h e  main motive of the Upanisads is the discovery of the self or 
Atman T he  story of Virocana and Indra, each trying to learn from 
Prajapati what self is (Cha. U V III 7 ); the story of AjataSatru and Balaki, 
in which the former finally points out that Brahman is the same as Purusa 
residing m the innermost heart (Br. U , II. 1); the dialogues between Janaka 
and Yajnavalkya (Br U IV ); the teaching of Sanatkumara to Narada 
(Cha. U., V I I ) ; the story of Svetaketu and Udc&laka (Cha. U., V I ) ; and 
a  large num ber of other statements are unequivocal declarations of the 
motive. But how is Atman to be known? If it is to be discovered in  our 
innermost heart (antarhrdaya), then it has to be discovered w ithin our mind. 
Hence the discussion of the nature of m ind. T h e  essential conception of the 
Upanisads is that Brahman is the same as Atman and has to be discovered 
in our innermost heart.

T h e  method prescribed for the realization of Brahm an is that speech 
should be merged in manas, manas in  buddhi, buddhi in mahat, mahat 
in avyakta, and avyakta in  Atman (Ka. U., I I I .15). Further, it is said 
that objects are higher than senses, manas higher than objects, buddhi 
higher than manas, mahat higher than buddhi, avyakta higher than mahat, 
and Atman higher than avyakta (Ka. U., I I I .10,II). At another place, manas
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is given as higher than senses, and reference to objects is omitted (Ka. U , 
VI. 7, 8). T h e  Upanisads thus give the method of converting the world of 
objects and senses into Atman. T h e  reverse process of evolving the world out 
of Atman is therein implied and is elaborated by the Samkhya and the 
Agamas in  slightly different ways. T he  M undaka  gives three examples to 
illustrate this process: the spider producing the web out of itself, plants 
sprouting from the earth, and hair coming out of our body (I 1.7) T he 
Katha says that the senses are created as outgoing (paranci), and exhorts man 
to tu rn  them  mward (IV. 1). T he  senses and objects are the results of the 
externalizing process of Atman T he Aitaicya  describes how the world 
issued progressively out of Atman. Stripped of all personification, the state
m ent means that m  Brahman exist the cosmic propensities for the division 
into senses and their corresponding objects, and that the human individual 
partakes of these propensities , and this gives rise to the division of the 
enjoyer (bhoktr) and the enjoyed (bhogya)

T h e  Upanisads treat prana (air and life principle), manas (mind), and 
vac (speech) as made for the Atman and then presiding deities Vayu, Indra, 
and Agm as the highest, next only to Atman * T o  the three again correspond 
krtya (activity), rupa  (form), and nama (name) ( B i . l / , I  5 3 ,1  6,1) Of the 
thiee again, prana is often regarded as the highest (Pra U , IV 8 ; Cha U., 
IV. 3 3 ; VI 8 . 2 ); bu t in the Kena, Indra, as the deity of maria's, is assigned 
that place foi having known the gieat yaksa as the nearest form of Brahman 
and for hav ing been told so by the goddess v\ ho appeared to him (IV 3)

T he origin of speech (vac) received considerable attention presumably 
because all revelation is -received as verbal inspiration and transmitted 
through verbal instruction (siuti) T he Word was actually made flesh in 
the different icligious speculations, for out of it all creation was supposed 
to proceed. T he  Vaisnava Samhitas, the Saiva Agamas, and the Sakta 
Tantras had all their respective theories of the origin of nada (sound} from 
which the world was supposed to have arisen, following in  this the tradition 
of the Brahmanas that the Lord of Creation (Prajapati) used his breath or 
speech to bring the world into being and recuperated his strength by speech. 
T h e  Agamas refer to the pranas, manas, and vac as the different saktis of 
God (iccha, plana, and knya , including nada) T h e  A h n  budhnya Samhita, 
a Paiicaiatra work, says (111.29,30,38 , XVI 36-40) that when the divine 
creative activity, which is identical with desire (sankalpa), vibration (spanda), 
and vital airs (prana), is bringing the world into existence, the nada

• Br .  U ,  1 4  1- I  5 S; V 8  Cha V ,  V I 5, V I 6, V I 8 4 fl S o n u n m c s  th e  sun a n d  the  
m o o n  also a re  a sso cia ted  w ith  manas  (Ai  U  , TI 5) In  o r d in n n  e n u m e ra tio n  A gm  oi the  
V asus, In d ra  o r  V3yu o r  th e  R u d ra s  oi th e  M a ru ts , a n d  S i in a  o r  th e  v<ht\as ic n ll\  l c p ic ic n t  
th e  te r re s tr ia l ,  a tm o sp h e ric , a n d  celcstia l g o ds respectively  (Br  U , 1 2  3)
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rises in  the form of a bubble called bindu (drop), which divides into 
name (nama) called Sabda Brahman (the logos), and that which is named 
called rupa (form) or bhuti (being). A typical T antrika  account runs 
thus: T he  supreme Bindu (point, drop), Siva, splits into bindu w ith the 
Sivaraspect prevailing and blja (seed) with the Sakti-aspect d o m in an t; 
these two again unite and nada (sound), w ith the Siva- and Sakti-aspegts 
equalized in strength, is formed. T h e  great sound, generated during the 
splitting of the Bindu, is called Sabda Brahman, which, as uniting the three 
principles of bindu, bija, and nada, is represented as a triangle and is* also 
known as kula-kuytQahnl. This nada is to be distinguished from the nada 
produced by the interaction of bindu and blja.1* Now, whatever be the 
account so far, Sabda Brahman is avyakta (unmanifest), corresponding to 
the avyakta of the Katha, and m ftyu  (I 2. 1) and avyakrta (I. 4. 7) of the 
Bjhaddranyaka. Through the operation o£ the knyaiakti (energy as 
activity) of Siva, the original supreme Bmdu is split into bindu and 
bi/a, and this process of splitting appears as the avyakta nada (unmanifest 
sound) 11 In  what is called avyp,kta or axryakrta, the split between Siva and 
Sakti is latent, and the resulting nada also is latent. T his is called the 
para or supreme state of sound Sound has four states and four names: 
para (supreme), paiyantl (cognitive), madhyama (middle), and vatkhafi 
(gross)

Avalon quotes from N itya Tantra the connection between these four 
forms and the plexuses (cakras): ‘T h e  para, form rises in  the muladhara 
produced by “air" (prana) ;  the same "air” rising upwards, manifested in 
the svadhisthana, attains the paiyanti state. T h e  same slowly rising upwards 
and manifested in the anahata, united w ith understanding (buddht), is 
madhyama Again rising upwards, and appearing in  the viSuddha, it 
issues from the throat as vaikhariV*

T h e  pard vac (supreme Word) corresponds to the logos or W ord of 
the Bible It is Sabda Brahman itself, unmanifest (avyakta), the spread 
of pure nada, and can be experienced in deep sleep H ere the knyaiakti 
of Siva is dominant T he paiyanti form of speech is connected with manas 
(m ind); in  its cosmic form it is associated w ith K vara; it is a movement 
towards ideation, goaded by icchaiakti (energy as desire) to display the 
universe in  its seed (blja) form. T h e  madhyamS form is connected w ith 
buddhi and is experienced in dream. I t  is the sound we hear in dreams, 
also called 'agneyi vac’. In  it jnanaiakti is dominant. From the madhyamiI 
begins the distinction between the individual and the cosmos. In  its

** S e r p e n t  P o w er , p  178 See the other account! in  the preceding and following page*.“  Ib td . p . 100. r  a  r -»
l* l b  id  , p 174
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cosmic farm, madhyama is associated with Hiranyagarbha. The vatkhart 
is gross speech, associated in its cosmic form with Vir&j.

T o  appreciate the  distinctions between the individual and the cosmic 
forms, reference should be made to the Upamsadic doctrine of the relation 
between the Jiva and the cosmos. T he  Jiva passes through three states, 
jagrat or waking, svapna or dream, and susupti or deep sleep. Beyond the 
three falls the turlya  or fourth state, namely, Atman. In  the waking state, 
the Jiva is called vatSvanara, in  dream  tatjasa, and in deep sleep priijna. 
In  the fourth, he becomes absolutely identical w ith Brahman (Ma. U., 3-7). 
In  it there is no difference between the finite and the infinite, the individual 
and the cosmos. Now, corresponding to the first three states, the cosmic 
states are Viraj, Hiranyagarbha, and Iivara. These three are associated 
w ith the three lower forms of speech Above I£vara comes avyakta or 
avy&kfta in  which the highest form of speech is found T here is this 
difference, however, between the M an4ukya  and the Agamas that, accord
ing to the former. Brahman is above avyakta.

T h e  doctrine of prana is im portant in the Upanisads. I t  is of five 
k inds: prana, apana, samana, udana, and vyana These five are responsible 
for the voluntary and involuntary activities of the body and the cosmos. 
In  the body, prana resides in  the heart and is responsible for resp ira tion ; 
apana resides in  the anus and governs the excretory functions, samana has 
its abode in the navel and is responsible for the heat of the body and 
for the digestive processes and assim ilation ; udana is in  the throat, and to 
it are due speech and other activities belonging to the upper part of the 
body ; and vyana pervades the whole body and co-ordinates the various parts 
of the body and their functions Besides these five pranas, five more are 
m entioned: naga, kurm a, krkara, devadatta, and dhananjaya, which are 
manifest in hiccup, closing and opening of eyes, hunger, yawning, and m  
what is present m  the corpse after death 15

T h e Praina (III) tells us that prana is both cosmic and individual. 
PrSna is bom  of Atman and is related to it as the shadow to man. Presided 
over by manas, it enters the hum an body and divides its functions among 
the latter's parts. It itself resides in the eye and the ear, in the mouth 
and the n o se ; ap&na in  the penis and a n u s ; sam&na in the middle, carry
ing food to all the parts of the b o d y ; vy&na in  the ’hundred and one 
n&4ls (nefrves) spreading from the h e a r t ; and udana in  one nadi going from 
the heart to the head, leading the soul either to hell or to heaven or to 
the earth according to its deeds. These are the forms of pr&na in  the 
individual. In  the external world, the sun is the pr&na; the presiding

11 Trilikhi-brihmaijopenifad, 77*87 ; Darianoparufad, IV 2S-S4
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deity of the earth is apana ; Sk&ia is samana a ir is vyana ; and fire (tejas) 
is udana.

According to the Samkhya,u  the five pranas of the individual are the 
common functions of the three divisions of antahkarana (inner sense). 
T h a t is, though buddhi, ahankara, and manas have their own specific 
functions to perform, together they do all that the five pranas are said to 
do in  the Upanisads. T hus according to the Samkhya, pratia is not an 
entity distinct from manas

T h e  Nyaya and the Vaiiesika schools say that the functioning of the 
pranas is due to an imperceptible striving called jlvanayom yatna, corre
sponding to the conatus in Spinoza’s philosophy. It is impeiceptible, 
because it works even during deep sleep, when manas is not active T he 
Neo-Naiyayikas do not accept this view .15 In  Buddhist psychology, the 
corresponding conception is that of jiv itm d n ya .

T H E  CAKRAS O R  NERVOUS PLEXUSES 

T h e  idea of nerves is not unknown to the Upanisads They are 
called nddis, siras, dham anis.** T h e  Prasna says that from the heart spread 
one hundred and one nadts, each splitting into one hundred, and each of 
the latter again into seventy-two thousand ; and vyana starts the process 
of all of them (III 6) T h e  Brhadaranyaka speaks of these hit a nadls pro
ceeding from the heart They are as fine as the thousandth part of a hair 
and are of various colours (II 1.19 ; IV.2.3 ; IV 3 20)

T he Tantras give a very interesting account of the nervous system and 
the plexuses (lakras) IT Prana moves along these cakras, and the true 
co-ordination between the cosmos and the individual can be known only 
when prana is masteied in these cakras. T h e  absolute T ru th  can be 
mastered by mastering prana T h e  senses and manas may err ; bu t prana 
never (Cha. U , 12), bccause the split into microcosm and macrocosm is 
a split in it and the two divisions are held together by it. T h a t is the 
reason for calling pratia by the name satya (truth) (Br. U., II  3. 6), though 
Atman is called the T ru th  of tru th  (satyasya satyam).

Prana, as the creative power of Atman, Siva, or Visnu, lies, according to 
the  Agamas, as the latent power of kundialtni, coiled up  like a serpent round 
the mUladharacakra between the anus and the genital organ at the lowesl 
end of the su$umnd nddl, which runs through the spinal chord (merudantfa

11 Sathkhva-hartka, 29 According to  G autfapSda, the c ircula tion  of the v ital airs is a 
function  of a ll the th irteen  organs, in te rnal and  ex ternal, taken together 

11 See D in a k a il on Siddhanta muktavati, 152
“  For details, see Seal, The Positive Sciences o f the Ancient H indus . D asgupta, A History of Indian Philosophy, II p p  344 ff , an d  the  works of W oodroffe (Avalon)
*’ R ele, M yslenous K u n fa h m
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or Brahmadantfa). Kundaltni is the cosmic iakti (power), stored up but 
asleep. In  order to realize the highest or the deepest reality within us, 
which is both individual and cosmic, we have to rouse kungaltrii and make 
it go up  through the higher and higher cakras till it reaches the highest in 
the brain called sahasrara (the thousand-petalled).

T h e  most im portant nadi running through the spmal chord is the 
sufumna. Tw o other na^ts, tda and ptngaH, ru n  along with it on its right 
and left sides respectively. A t the lower end of susumna is the muladhara- 
cakra (sacro-coccygeal plexus). T h e  next higher is the svadhisthanacakra 
(sacral plexus) situated near the root of the genital organ. T he third is 
the mantpuracakra (lum bar plexus) in  the region of the navel. T he 
fourth is the anahatacakra (cardiac plexus) situated uear the heart. The 
fifth is the vtiuddhacakra (laryngeal plexus) found near the throat. T he 
sixth is the ajndcakra found between the eyebrows. T he six centres con
trol the five elements—earth, water, fire, air, and ether together with 
their corresponding senses, and manas. Above all these and situated in the 
cerebrum is the sahasrara. W hen prana is carried up  to it, we become 
conscious of the ultim ate T ru th .

TH E  KOSAS AND SARIRAS
An im portant doctrine of psychological interest in the Upanisads is 

that of the five koias or sheaths (Tat U , II) They are annamayakoia or 
the sheath of matter, pranamayakoia or the sheath of life, manomayakoia 
or the sheath of conscious activity, vtjnanamayakoia or the sheath of intelli
gence (buddht), and anandamayakosa or the sheath of bliss T h e  Tatttirlya  
says that each succeeding one is the soul (Atman) of the preceding one, 
which forms its body, there being nothing beyond bliss which Brahman 
is. T h e  theory of koias is applicable to both the individual and the cosmic 
person. So far as the individual is concerned, annamayakoia is his physical 
b o d y , pranamayakoia consists of the five organs of action and the five 
pranas; manomayakosa consists of manas and the five organs of sense; 
vtjnanamayakoia consists of buddht and the five organs of sense again ; 
and anandamayakoia consists of individual nescience dissociated from 
bodily and mental functions, as, for example, in deep sleep, when it assumes 
the form of bliss, because in that state objectivity and subjectivity become 
one and there can be no object of unattained desire for the subject. These 
are, according to a different account, the five levels of reality that have to 
be transcended m  order to realize Atman T he  koias are so called because 
Atman is supposed to envelop itself by them after projecting them  out of 
itself.1*

11 S i i h n ’t  commentary on the Srafcma-Sfitra, I  1 12-19 and on Tai V , I I  2 and III  6.
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T he Advaita, closely following the Upanisads, gives four states of 

Atman in its individual aspect—waking (vaisvanara), dream (taijasa), deep 
sleep (prajha), and the state of pure Atman (turiya), corresponding to the 
four cosmic states of Viraj, Hiranyagarbha (also called Sutratman), Isvara, 
and Brahman. They are outwardly cognitive, inwardly cognitive, an 
undifferentiated cognition mass, and a mere witness respectively.' According 
to this school, the individual has three kinds of bodies—the sthulaiarlra or 
the gross body, the suksmaiarira (hhgaiarira) or the subtle body, and the 
kdranaiarira or the causal body. T he first, determ inant of individual 
waking consciousness, is composed of the gross elements (annam ayakoia); 
the second, determ inant of individual dream consciousness, consists of the 
subtle elements (tanmatras) and the subtle body (pranamaya-, manomaya-, 
and vtjnanamaya-koias). If antahkarana (inner sense) is divided into four 
parts— manas, buddhi, citta, and ahankara—the subtle body would consist 
also of the last two parts T he kdranaiarira (corresponding to anandamaya- 
koia) is all one without distinct parts and is the determ inant of individual 
deep sleep consciousness. Another name for it is antaryamin (Ma i f )  
Sleep in Indian philosophy is not regarded as a mere negation of conscious
ness, as a mere privation, bu t as the latency of the forces, instincts, 
impressions, etc which are inherited from the earlier births also and 
which are responsible for manifesting the world of dream and waking 
consciousness.

Besides the karanasartra, the Advaita speaks of saksin 6 r the witness 
self (also called kutastha  or kutasthasaksin) T h e  Jiva or soul, as identified 
with the subtle body, is the agent and enjoyer of actions But the saksin 
is a mere witness thereof. I t  is therefore purer than the Jiva

But the Agamas give five states or supernals above the individual 
saksin Aco  ^m g to the Vaisnava Agamas, kutastha  is like a bee-hive m 
which a plurality of Atmans is to be found, the whole being contiolled 
by the lowest super-individual reality. By the Vaisnavas, the five higher 
levels are called Vi$nu, Laksmi, Sarikar$ana, Pradyumna, and Aniruddha. 
According to the Vai.nava Agamas, V ijnu has six gunas or attributes: 
jnana  or knowledge, ativarya or lordship, iakti or ability, bala or strength, 
vtrya or virility, and tejas or splendour. Lak;ml as the Sakti of Visnu is 
regarded as inseparable from him. O ut of their unity emanate the three 
vyuhas—Sarikar$ana, Pradyumna, and A niruddha—when two of the six 
attributes dominate in  turn . W hen jn&na and bala dominate, Visnu 
becomes Saftkarsana; when ativarya and xilrya dominate, he becomes 
Pradyum na; and when iakti and tejas dominate, he becomes Aniruddha. 
From A nnftddha downwards, the duality of Prakrti and Purusa becomes 
manifest.
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T h e  Saivas, however, do not stick to this conception. According to 
the Paiupata and Saiva Agamas, the^,Sakti as the ananda  (bliss) aspect 
of Siva, the cit (intelligence) principle, has three forms— jnanatakti 
or energy as knowledge, icchSiakti or energy as desire (will), and kriya- 
Sakti or energy as activity. Now, Sakti as such is the state of equilib
rium  of the three forms. But \yhen the equilibrium  is distuibed and 
tcchaiaktt predominates, Sada&va or Sad&khya tattva  issues out of Siva ; 
when jnana&akti dominates, Siva becomes Isvara , and when knyasakti 
dominates, he becomes Suddhavidya or Sadvidya. Through these three 
emanations the split between subject and object becomes manifest. Siva 
and Sakti are absolutely identical at first But at the level of Sadasiva, 
consciousness takes the form, 7  am th is ' , bu t the this is not as clear and 
emphasized as the I. At the next level, that is, of Iivara, consciousncss takes 
the form of ‘T h is  is / ’ and the this is more emphasized than the I. And 
at the level of Sadvidya, both the this and the I  are equally well emphasized. 
However, at the levels of these supernals, the this is not im penetrable to the
I , bu t thoroughly transparent to it— the this does not overwhelm the I

Creation so far is absolutely pure But there is serm-purc (suddha- 
Suddha) creation according to both the Saiva and the Vaisnava schools, 
though their accounts of the categories of this creation vary. T his in ter
mediate creation, according to the Pancaratra, consists of kutastha  and maya- 
Sakti, both of which are the next higher forms of Purusa and Prakrti as 
we find in the Samkhya MayaSakti has two bodies: gunamayavapu  or the 
body of gunas (attributes) and kalamayavapu or the body of time, which 
latter consists of m yati (rule, law, liinit) and kala (time) T his tim e is not 
our gross time bu t subtle and spiritual or psychological T h e  same 
creation, according to the Saiva Agamas, has' six categories: maya, kala, 
vidya, raga, m yati, and kala (illusion, skill or ability, knowledge, attach
ment, law, and time) T he categories of this interm ediate stage are respon
sible for binding down the individual Atman to lim itations and condi
tions ; and from them  is born the im pure creation of Purusa and Prakrti, 
out of the union of which, again, issue forth what we generally understand 
as m ind and the world.

M md is not completely opposed to matter, nor is it purely spiritual. 
According to the Vedanta, Samkhya, and Yoga, m ind itself is an evolufe 
out of an original subtle matter, whatever the ultim ate nature of that m atter 
may be. T he  distinction between the subjective and objective poles of our 
experience is a distinction w ithin m ind W hat we generally call m atter 
would be a division w ithin the objective pole of our experience According 
to the Nyaya and Vaisesika, manas is a substance like earth and water 
According to Buddhism, the higher four skandhas together constitute m ind
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and the mental. In  Jainism , which has two kinds of manas, dravyamanas 
and bhavamanas, the former is a  substance. Hence in  none of the schools 
does the difficulty of contact between the substantial and the non- 
substantial crop up. Parallelism, if it i9 found at all, can be found not 
between m ind and matter, bu t between senses and their corresponding 
objects.

Prana and its parts control the functions of the b o d y ; and manas and 
the senses are intim ately associated with prana. T h a t is why yogic teachers 
prescribe control of prana in  order to control manas. D uring dream and 
deep sleep, manas leaves the physical body in  charge of prana and enters 
the hita nadts that branch out from the heart. D uring dream, the suksma 
(subtle) body is active ; it is no t m ind without a body bu t w ith a subtle 
body that exists in dream, and the objects it works w ith are made of subtle 
elements. T h e  body of deep sleep is the causal (karana) body, in which 
antahkarana disappears, though che subtle body is retained in  a potential 
form D uring the process of transmigration, the physical body is given up 
and the subtle body moves from one physical body to another

Personality is what corresponds to the ego (ahankara) w ith its 
accumulated experiences of present and past births. T h e  Upanisads 
give a somewhat mythological account of the original formation of 
the individual O ut of avyakta or avyakrta (called death in the 
Brhadaranyaka) are bom  the presiding deities (devatas) of m ind and 
the senses and their corresponding objects. But these deities want an 
abode (ayatana) ;  and this abode is the hum an individual, who is the 
m edium  for the activity of these deities. Stripped of the mythological 
element, this explanation amounts to saying that the forces of manas, senses, 
and their objects work through the individual and become manifest. T he  
other such factors are the typal and individual impressions of past experi
ences and karmas that become forces in the shape of instincts and disposi
tions T h e  individual or Jiva is a knot (granthi) of all these forces, formed 
in hrdaya (buddhi) ;  and liberation consists in dissolving this knot.

Though the Buddhists do not accept that Atman would be the residue 
after this dissolution, their view of personality is very similar to the Vedantic 
nama-rupa conception. Personality (pudgala) is analysed into ikandhas 
(aggregates)— rupaskandha or the aggregate of matter, vedanaskandha or 
the aggregate of feeling, samjnaskandha or the aggregate of perceptions, 
samskaraskandha or the aggregate of instincts, impressions, and dispositions* 
and vtjnanaskandha or the aggregate of consciousness. W hen the con
stituents of the  pudgala  are separated, nothing is left, w hich is the 
state of liberation.
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T H E  BHOMIKAS OR T H E  STAGES O F REALIZATION

Buddhist psychology discusses several psychological states which are 
supernormal and which appear while personality is being dissolved. Many 
of these are found in the Yoga philosophy also. These higher stages are 
reached by a gradual and systematic process of disciplining our m ind 
(citta). T h e  difference between these supernal stages and those given by 
the Agamas is tha t the former are not personified and are divested of 
mythology.

T h e  Yoga says that, when the process of citta is obstructed, Atman, 
which is a pure perceiver (drastr), regains its original nature. Otherwise, 
it identifies itself w ith its citta  T h e  processes (vrttts) of citta are five: 
knowledge (prama), false knowledge or illusion (vtparyaya), abstraction, 
imagination, or ambiguity engendered by word (vtkalpa),1* sleep (ntdra), 
and memory (smrti). T ru e  cognition (prama) is of three kinds: perception, 
inference, and verbal knowledge (scriptural testimony). False knowledge 
relates to the five kleias (afflictions) m entioned below. Sleep is that mental 
function in  which the m ind is overpowered by the tamas (torpor) element 
and there is absence of ail external sensory functions. It is still a 
function, because after sleep our memory that we slept well or ill 
would not have been possible w ithout some experience or vrtti Memory 
is the rising into consciousness of a past experienced object. These 
functions are obstructed by yogic practice and non-attachment to 
worldly objects W hen m ind is made steady and vrttis  are obstructed, 
samadhi is attained. Samadhi is basically of two kinds: samprajnata and 
asamprajnata Samprajnata is that fixed state in which the object focussed 
up«n by m m d is most clearly cognized. It is of eight kinds: savitarka, 
savicara, sananda, and sasmita, and their opposites, nirvitarka, mrvicara, 
mrananda, and mrasmita. They are due to concentration on more and more 
subtle forms of our being. Savitarka is that fixed state of m ind in  which the 
distinction between the object concentrated upon and its name subsists. T he  
objects of this state are gross while those of savicara are subtle bu t deter
minate and are lim ited by space and time. T h e  object of the next state is 
the antahkarana only ; yet in  it a  little of rajas and tamas persists It is full 
of bliss because of the dominance of sattva, the nature of which is bliss. 
In  the fourth state, the object is still the antahkarana ; bu t in  it even 
sattva is suppressed and the mere being of consciousness dominates. T he  
asmita of this state is not the same as ahankara; for the la tter is the active 
ego appropriating every experience as its own, b u t the form er is the 
antahkarana turned inward and aware only of its own being. In  the first

'•  For instance, the phrase ‘consciousness o f the Atman’ gives d ie  m eaning of a  possessive ; 
bu t in tru th , consciousness an d  Atm an are identical fo r the Yoga.
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two, the objects fixed upon are the objects of cognition ; in  the third, it is 
the instrum ent of cognition ; bu t in  the fourth, the object is the cognizer 
himself. These three divisions are called grahya-sama patti, grahana- 
samapatti, and grahitf-samdpatti or grdhaka-samdpatti

Just as there is savitarka-samadhi, there is its opposite mrvitarka- 
samddhi, in  which the distinction between knowledge and object is sup
pressed, and the object alone shines Similarly, there is nirvicdra-samadhi 
Ntrdnanda and rurasmita are the opposites of sananda and sasmita. These 
two arc adm itted by Vacaspati bu t not by Vijnana Bhiksu W hen this 
lower samadhi is perfected, a peculiar power of knowing (prajna) called 
rtambhara (full of truth) is attained, which is different from the usual 
ways of knowing like perception, inference, and verbal testimony

Asamprajndta-samddhi consists in rejecting every function as not the 
final truth . T he arrested functions remain in it only as latent forces And 
as there is nothing cognized or present before m ind in this samadhi, it is 
called m rbija  or seedless Asamprajnata is of two kinds' bhavapralyaya 
and upayapratyaya Those who attain the first become higher supei natural 
beings after death and live with subtle bodies for a time, after which they 
aie born again , for they do not realize the difference between Purusa 
and Prakrti But those who attain  the second through faith (sraddha), 
enthusiasm (vlrya), unforgetfulness (smrti), concentration (samadhi), and, 
disci lmination (prajna) attain the highest samprajnata, and through it the 
highest asamprajnata

T he five klcsas (hindrances, difficulties) which are the causes of misery 
are avidya (ignorance), asmitd (the feeling that one is so-and-so), raga 
(attachment), dvesa (hate), and abhinwcsa  (the desire to continue to be what 
one is) W hen these klesas or impurities are removed and our m ind is able 
to enter various forms of samadhi, it attains many supernatural powers T he 
different forms of samadhi described above may be called bhum is  or stations 
or stages of mind in its higher attainm ent They are also called samapattis 
or attainm ents T he  states of citta, corresponding to the power of attention 
or fixation it develops, are ksipta  (agitated), m udha  (stupefied), viksipta  
(fitfully steady), ekdgra (attentive), and niruddha  (obstructed, controlled) 
They represent a progressive advance towards the ultim ate suppression of 
all mental modifications T he line of progression lies through ekdgrata, 
in which the rise of new experiences (pratyaya) is checked, and samadhi, in 
which even the latent impressions (samskaras) show signs of decay, until 
it terminates in mrodha  when a complete cessation of all mental functions, 
including latent tendencies, takes place ; thereafter a direct knowledge of 
the pure self is obtained

T he Buddhists have a different account of the bhum is  or bhbm ikas  in
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the progress of the spiritual pilgrim. T he majority of them  accept ten 
As given by the  Dasabhiimtka-Sastra, they are pram uditd  (joyful), vimald  
(pure), prabhakari (brilliant), arcismati (blazing), sudurjayd (difficult 
to attain), a bh tm ukh i (face to face), durangamd (far-reaching), acald 
(immovable), sadhum ati (good intelligence), and dharmameghd (cloud of 
dharma).™

T he apparent difference between the bhum is of the Yoga philosophy 
and those of Buddhism is that while the former are attained by dhydna 
(meditation) upon the categories of existence, the latter are attained by 
dhyana upon the ethical properties of things. But even for the former, 
moral qualities are indispensable preliminaries for yoga practice ; and the 
latter presumes right knowledge and realization of the categories of 
existence

W R O N G  PE R C E PT IO N  H A 1LU C 1N A TIO N  AND ILLUSION

As m W estern psychology, perceptual errors were classified under the 
three major heads of hallucination, illusion, and dream. Of these illusion 
received the most careful treatm ent not only psychologically, bu t also 
epistemologically and even ontologically. In  addition to these, disorders 
of the sense-organs which produce defective perception were noticed 
Excessive use, disuse, inadequate use, and injudicious use of the sense- 
organs tend to produce disorders of sensation and affect perception T he 
stimulus, the external medium of transmission, the sense-organ, the bodily 
constitution, the mental factor, and the moral equipm ent might operate 
jointly and severally to produce erroneous perception Indehmteness of the 
stimulus is sometimes responsible for producing doubt (samsaya), as when 

,a man is unable to make out whether a distant object is a tree or a man, 
or indeterm inate perception (anadhyavasdya) lacking in the apprehension 
of the exact nature of the object perceived and ending w ith the baie 
acquaintance with a that w ithout its what Failure to comprehend the 
nature of a perceived object may also come from mattentiveness and psvchic 
blindness. Hyperaesthesia and anaesthesia may also affect the nature of 
perception.

Positive misapprehension may take the form of hallucination or 
illusion For the latter the co-operation of the sense-organs is needed, but 
the former owes its origin to the m ind alone. Past experiences and latent 
impressions, aided sometimes by the disturbance of the humoral balance

For differences betw een the  MahSySna and  the  HTnaySna, and also between the 
various sub-schools, see H a r Dayal, T h e  B odhisa ttva  D octrine  See also D T  Su/uki. 
O utlin es  o f  M ahSySna B u d d h ism , X II; R K im ura, A  H istorica l S tu d y  o f th e  T r im s  H tnayana  
a n d  M ahSySna a n d  th e  O rig in  o f  M ahSySna B u d d h ism , p p . 133 (. Sim ilarly, tl Jains h a \c  
th e ir  fourteen stages of excellence IgunasthSnakas)
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in the body, attain sensory vividness under the stress of a strong emotion 
or due to mental preoccupation w ith an idea or on account of the opera
tion of the moral factor (adrsta).

Illusion, in  which both presentative and representative factors operate, 
may be due to (1) the ambiguous or indistinct nature of the stimulus 
itself, as when one sees silver in an oyster-shell, or water in desert sand, 
or a snake in a rope, or a city (gandharva-nagara) in the sky due to clouds,
(11) defect m  the medium, as when in  the dark one thing is mistaken for 
another, (iii) physiological disturbance rn the sense-organ or the bodily 
system, as when excess of bile makes sugar taste bitter, jaundice makes a 
white thing yellow, and pressure on one eye-ball dislocates binocular vision 
and gives a double image of the moon, (iv) mental disturbance, as when 
habit, expectation, emotion, etc. prompt us to interpret a stimulus wrongly, 
and drowsiness and inattention lead to erroneous perception. T o  these 
may be added illusions due to movement which include physical and 
physiological factors and also magic (mdrajala) and other types of suggestion. 
T he nature of the illusion sometimes depends upon the moral factor, the 
same situation causing different illusions to different persons according to 
their merit

T h e  most controversial issues were raised round the problem of 
illusion, specially the role played by recollection in its origination T he 
relation between the presentative and the representative factor was 
differently viewed by the different systems, giving rise to the various 
theories of illusion. These are akhyati (either non-apprehension of an 
object, i.e mistaking a hallucination for an illusion, or smrtipramosa, failure 
to distinguish the presentative and the representative element), asat-khyati 
(mistaking a non-existent th ing as existent), atma-khyati (projecting a 
mental state into the external world), anirvacaniya-khyati (mistaking an 
undefinable entity for a real thing), alaukika-khyatt (mistaking an extra
ordinary presentation as a real percept), sat-khyati (objective error in which 
for the time being something real corresponding to the illusion is presented 
to the mind), sadasat-khyati (apprehension which is partly real and partly 
unreal, the that being real and the what unreal), and anyatha-khydti or 
viparita-khyati (mistaking the represented element for the presented due 
to common traits between the two). Some of these are closely related, but 
others are radically d ifferen t; and each theory has its own philosophical 
background.

DREAMS
Dreams are due to impressions left by experiences of our waking life. 

But one is not Conscious of the impressions as im pressions; hence dreams
596

THE CULTURAL HERITAGE OF INDIA



are different from memory. In  a dream, one is in  one’s lingaianra  (subtle 
body) and one’s world is made u p  of subtle elements.

In  the transition from wakefulness to dream, the physical body is left 
in  charge of prana or vital fo rce; and manas and other m ental functions 
are withdrawn and used in dreams. H igher than manas is vijn&na, which 
works in  both the waking and dream states. D uring deep sleep also, the 
physical body is left in charge of prana ; hu t manas and the senses are with
drawn into v ijn a n a ; and vijnana  itself, in  a germinal state, enters avidya 
(ignorance), which is, for the Upanisads, a positive entity, psychical and meta
physical. T his is the karanaiarira or causal body. In  dreams the vasanas or 
samskaras work as dynamic universals or forces producing experiences split 
up  into subject and objects T h e  world of dreams is different from that 
of the waking consciousness, and the two are utterly unconnected. T he 
dream tim e cannot be measured in terms of the time of the waking con
sciousness ; during dream, in what we call an hour according to the latter 
time, we m ight have telescoped events that take years of waking conscious
ness. T h e  standards of measurement in  dream must therefore be different.

One im portant point in  this theory of dreams is the doctrine of the 
causal body (karanaiarira). It is the unconscious and unmamfest state of 
the individual and his world. It is the microcosmic avyakta. I t  is 
prajna (intelligence)—prajna  is the name of Atman in deep sleep—but 
w ith all the forces that make up  the individual’s world lying latent. 
Praiastapada (IX.2.7-9) refers to somatogenic and psychogenic dreams as 
dependirtg respectively upon obscure organic stim ulation and past impres
sions reviving veridically the image of an object even in the absence of the 
operation of the sense-organs. T h e  character of the dream images depends 
upon the predom inating humoral constituent—wind (vayu), bile  (pitta), 

'o r phlegm (kapha) ; upon the dom inant thought, emotion, and attitude just 
before sleep ; and upon m erit (dharma) and dem erit (adharma). He also 
refers to dream  within dream.

T he  Vedantms say that the senses are collected in  manas which alone 
functions in  a dream and creates out of the impressions of past percepts 
as-if-extemal objects. Atman then resides in the subtle body (hngasarlra) 
T h e  objects perceived therefore are made of subtle elements. Also the 
place, time, cause, and m anner of refutation of dreams are totally different 
from those of waking consciousness.

Discussion about dreams is recent in Buddhistic literature. But 
the Buddhists have not made use of the difference between the gross 
and the subtle forms of our body. So, though they recognize that we 
see all the sense objects, they say all take the form of vision only and hence 
only the m ind bu t not the senses can be operative in  dreams.
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There are four classes of dreams: (1) dreams due to organic and 
muscular disturbances, (2 ) recurrence of earlier dreams and dreams due to 
previous experiences, (3) dreams due to suggestions from spiritualistic 
agents, and (4) prophetic dreams. T h e  first two do not correspond to facts. 
Prophetic dreams, the Buddhists say, are always true. T h e  th ird  class may 
be true or false according as the spiritualistic agent sends a true or false 
message According to the Buddhists, all dream except the arhants who 
belong to the highest class and whose minds do not suffer from viparyaya 
(hallucination). Nagasena says that a dream is neither sleep nor waking, 
bu t occurs in the transitional state. Is a dream thought or dream act moral 
(kusala), immoral (akusala), or unm oral (avyakta)? Do dreams produce 
effects? These two questions are answered together. Now, in  a dream 
volitional control is suspended, and the monk is absolved from sins com
m itted in dreams. Further, it is said that the power of will in dreams is not 
strong enough to produce rebirth  ; bu t if strengthened by earlier experi
ences, it may have after-effects in  this very life. Pra£astapada also believes 
that dream experiences, though not original, may leave impressions 
(sarhskaras) behind.

PSYCHOLOGICAL ASPECTS OF PRAMANAS 
Pramanas or valid forms of knowledge, accepted by the schools, though 

of much more logical interest, have their psychological aspects as well. 
Geneially, more attention is given to the psychological aspect of per
ception than to that of the othei forms T h e  Naiyayikas adm it inference 
(anumdna), analogy (upamana), and verbal cognition or authority (sabda) 
in addition to perception (pratyaksa) as sources of knowledge

Aristotle divided inference into three steps. Some of the Indian 
schools like the Advaita and the Mimamsa do the same But the Naiyayikas 
contend that it has five steps T h e ir  classical example is-

T he m ountain has fire ,
Because of smoke ;
W herever there is smoke there is fire, as in  the kitchen ,*
T he m ountain has smoke implying f ire ;
Therefore the m ountain has fire.

Logically, the first three steps are enough and the other two are ^redundant. 
But the Naiyayikas say that, unless it is known that the smoke in the 
m ountain implies fire, it would not be possible to make the judgem ent, 
‘T h e  m ountain has fire’. T hat is, besides asserting the m ajor and m inor 
premises separately, they should be asserted conjointly also.

T he Naiyayikas solve the problem of induction psychologically and
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avoid the insoluble problems of the unity of nature, its universality, and 
its uniformity. They adm it that the major premise is not obtained by 
exhausting all the instances. But, unlike the Buddhists who hold that 
each thing has its •own unique character (svalaksana), they believe in 
concepts or general ideas and classes (jart) based on resemblance or 
essential similarity. According to them, there are two kinds of contact 
with the objects of perception, ordinary and extraordinary; the latter 
is again of three kinds, samanyalaksana or contact w ith the universal, 
jndnalaksana or contact w ith a cognition, and yogaja or supernatural (yogic 
or .extra-sensory). W hen the eye first comes into contact with smoke and 
fire in  a particular place, then simultaneously dhum atva  (smokeness) and 
vahnitva  (fireness) are also contacted. T hrough the contact with these two 
universals all instances of smoke and all instances of fire become objects 
of knowledge, and the major premise, asserting their connection, is 
cognized. T hrough jndnalaksana contact, an  attribute associated with 
another attribu te  directly cognized is known W hen I see a red rose 
w ith the eye, the cognition of its sweet smell also arises, because that 
particular smell is associated w ith that colour. T hus though the object 
directly perceived is a ‘red rose’, the percept can be of the form of a 
‘sweet red rose’ Yogaja pratyaksa is of two kinds, yukta  and yuiijana  
(eternal and temporary). Through* this contact, the yogm  can perceive 
objects, far, hidden, and subtle, and also objects of the past and the future 
T he  first gives a constant knowledge of all things at all times, bu t the 
second can give the same knowledge* only w ith some effort.

Some schools like the Samkhya treat analogy as a process of inference, 
bu t the Naiyayikas contend that it is a distinct form of obtaining knowledge 

'{pramana). Similarity itself, w ithout leading to definite formulation of a 
syllogism, gives rise to a new judgement. T he controversy on this point is 
similar to the one whether recognition is judgem ent or inference.

T h e  problem of verbal knowledge has more of psychological interest 
than inference or analogy. Naturally, in  order to understand a sentence 
uttered by another, one must have knowledge of the word, of the object 
denoted by the word, and of the fact that the word means the object. T he 
Naiyayikas say that each dying sound leaves an impression, which is con
nected by m ind w ith the sound of the last part of the word, and the word 
as a whole is thereby grasped. But Mlmamsakas generally m aintain that 
no part of a word or sentence by itself or along w ith the rest, can produce 
the whole meaning of a word or sentence, which is a unity. So this school 
says that over and above these sounds, there is what it calls sphota, the 
essence of the sound of the word (or sentence) as a whole, which, brought 
up  into  consciousness by the different sounds of the word (or words of the
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sentence), produces the cognition of w hat is m eant by the word (or sentence) 
as a whole.

T h e  Naiyayikas say that ordinary (laukika) contact is of six kinds: in 
the cognition of substance, i t  is simple contact w ith substance (samyoga) ;  
in  the  cognition of entities like qualities, it is of the form of contact-cum- 
inherence (samyukta-samavaya) ;  in  the cognition of entities that subsist in  
such entities, it is contact-cum-inherence-cum-inherence (samyukta-samaveta- 
sam avaya); sound is contacted only through inherence (samavaya), for 
dkdsa (ether) in which sound inheres cannot be contacted by the ear 
and is contacted through inherence-cum-inherence (samaveta-samavaya) ;  
the relation of inherence itself is contacted as only an a ttribu te  (vUesanata) ; 
and absence is likewise contacted through viiesanata (the relation of being 
an  attribute), when the idea, ‘H ad it been there it would have been 
perceived’, is applicable.

These forms of sanntkarsa (contact) of senses with objects are rejected 
by some schools, like the Advaita, as fanciful. First, how can there be 
contact with absence? For instance, there can be contact between the  eye 
and the ta b le ; bu t there can be no contact between the eye and the 
absence of the pen on the table, for contact is possible only between positive 
entities Samavaya, again, is the relation that obtains between a substance 
and its quality, the individual and its universal, and so forth. But to say that 
colour, for instance, is contacted in one way and the relation between 
colour and substance in another is to introduce differences for which there 
is no justification. ’

Do all the senses go out to contact the objects?—is an interesting 
question T he NySya, Vaiiesika, Samkhya, and Mlmamsa think that all 
the sense-organs go out to the object, contact it, and then produce 
cognition ai Accordingly, the physical eye, w ith which we see and which 
cannot leave the body in order to touch jts  objects, is not the visual sense 
propter, which is invisible to the naked eye. But the Jam a school makes 
an exception in  the case of the eye and also in the case of manas, which 
is not, of course, a sense-organ for them. T h e  Buddhists treat the eye and 
the ear also as not going out to contact objects. T hey are aprapyakanns.

T here  are some among the Buddhists who treat the whole body as 
one sense-organ; some, again, among them  treat only manas as such, and 
some others only touch (sparia) as the sense-organ and say that eye, ear, 
etc are differentiations of the saute.

T h e  Jaina philosophers distinguish between beings w ith five senses

"  They are called pripyakirms (thote who nark after reaching the object) See Sinha, 
Indian Psychology, Perception, pp 20 C
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(eye, ear, nose, taste, and touch), w ith four senses (ear, nose, taste, and 
touch), w ith three senses (nose, taste, and touch), w ith two senses (taste 
and  touch), and w ith one sense (touch).** T hey divide senses, as they do 
manas, into two kinds, dravyendrtyas (physical senses) and bhavendnyas 
(mental or spiritual senses). T he latter are obviously subtle.1’ T he 
Naiyiyikas, of course, would say that the former are the real m dnyas.

T h e  correlativity of sense-organs and the corresponding objects has 
also been referred to ; eye and fire (sun, light), ear and akata (ether), touch 
and air (vayu), taste and water, smell and earth, are, in  each case, two 
poles, as it were, of the same entity, which is personified as a devatd (deity) 
in  the Upanisads. T he  Mlmamsakas m aintain that it is not akasa (ether) 
bu t dis (space) that is correlated to the ear. It should, however, be said
that the Upanisads^ contain both the views.

W e have referred to the Naiyayika view that sense-organs cannot
produce cognitions simultaneously. For senses can do nothing w ithout
the co-operation of m alias ; and manas, being an arm (atomic), cannot be 
at the service of all the senses at once. T he Jam s therefore contend that 
the omniscience of the sages cannot be a property of the atomic manas, 
bu t must be a quality of the self.

Reference need only be made to the stages of indeterm inate and deter
minate perception recognized by most schools and the stages of avagraha 
(outlinear grasp), iha, (discrimination), avaya (judgement), and dharana 
(retention) of the Jains.

RASA OR AESTHETIC PLEASURE 
A psychological theory that is a peculiarly Indian contribution is that 

'of rasa, which is very often, though wrongly, translated as sentim ent Rasa 
is aesthetic pleasure, which is said to be akin to the sublime bliss of God- 
realization (Brahmasvada-sahodara). T h e  Upanisads say that the nature 
of Brahman is ananda (bliss) But according to the Samkhya, Yoga, Nyaya, 
and Vaisesika, the n a tu re  of A tm an  by itse lf  is n o t ananda. For the latter 
two, it is not even consciousness. T h e  first two schools attribu te  rasa or 
ananda  to buddhi, and say that it is a sattvika  form of buddhi. And as 
buddhi is the principle of illum ination, rasa or ananda  becomes a form of 
consciousness or knowledge (jnana). But for the other two schools, buddhi 
is not a substantive entity b u t an adventitious attribu te  of Atman, appear
ing w h e n  manas comes in to  co n tac t w ith  it. Like buddhi, pleasure (sukha) 
also  is  an adventitious attribute.

11 TattvSrthidhigama-Sfltre, II  10-14 
» Ibtd , II. 1«.
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T h e  writers on alahkara (rhetoric, poetics) follow the Upanisadic view 
generally, and say that rasa is one and is Brahman. B ut it can take 
different forms, which are usually accepted as nine, corresponding to nine 
bhavas (emotions or sentiments). Bhavas are of two kinds, sthayibhavas or 
stable bh&vas and sancSnbhSvas or unstable bhavas. I t  is the former that 
can become rasas. They are irngdra (love), vira (heroism), karuna  (pity), 
adbhuta  (wonder), hdsya (laughter), bhayanaka (dread), bibhatsa (disgust), 
raudra (fury), and ianta  (quiet or peace). At their base lie the corresponding 
dom inant feelings of rati (sexual craving), utsaha (energy), Soka (sorrow), 
vismaya (astonishment), hasa (mirth), bhaya (fear), jugupsa  (aversion), 
krodha (anger), and nirveda  (self-disparagement), which must be assisted by 
favourable excitants (vibhava), both essential (dlambana) and enhancing 
(uddipana), by reinforcing ensuants (anubhava), namely, voluntary and 
involuntary (fdttvikabhdva) expressions and also by certain accessaries or 
subordinate feelings (vyabhicaribhava or sancaribhava) which follow in the 
wake of the dom inant sentiments and diversify the same.

Sthdyibhdva  as such is not rasa. I t  should be made sweet or pleasant 
(anivamdnam svddutvam) by a num ber of accessaries, some of which are 
saiicuribhavas. BhSvas may be based upon instincts, and some of them 
are sentiments and combinations of instincts But an instinct is not 
reflective, whereas a bhava is reflective (hrdayavasthavedaka), and rasa is 
much more so. It is even said that all cannot have these rasas, they are 
experienced only by men of taste. However, both the sthayi- and the 
sancan-bhavas are common to all humanity

Besides a description of the various rasas, there are elaborate discussions 
about their m utual congruence and conflict, which must be taken note of 
when presenting them  in a drama. They have been given different colours 
in consonance with their respective natures T hus the furious, the terrible, 
the comic, the erotic, the pathetic, the horrible, the marvellous, and the 
heroic are supposed to be red, black, white, dark, grey, dark blue, orange, 
and yellow respectively, and they are even credited with presiding deities, 
who are Rudra, KSla, Pramatha, Visnu, Yama, M ahaklla, Brahma, and 
Indra respectively, and when the quietistic is added to tjie list, it is invested 
with jasmine as the colour and N iriyana  as the presiding deity.

T h e  relation of rasa to Atman is differently understood by different 
systems. T h e  chief writers on rasa themselves accept the Advaita theory. 
T he bhavas are different forms (prapaflca) of b u d d h i ; and the rasas 
therefore are abo forms of buddhi. W hen a particular bhava of buddhi 
is made sattvika, the original rasa of Brahman is reflected into it, and the 
bhava becomes a rasa. T hu s all rasas are forms of the original rasa.
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INDIAN PSYCHOLOGY 
PLEASURE AND PAIN

B ut aesthetic delight is only one species of pleasurable feeling. More 
fundam ental is the general problem of pleasure (sukha) and pain (duhkha) 
which are responsible for swaying our will positively (tccha) and negatively 
(dvesa) respectively. Acute analysis of the feelings of pleasure and pain, 
together w ith the conditions, both phenomenal and non-phenomenal (e.g 
moral), responsible for the same, is to be found in  many systems. Pleasure 
(sukha), happiness (priti), and bliss (dnanda) may be supposed to form an 
ascending series. Naturally the question of a neutral feeling which charac
terizes the state of dispassion or indifference (vatragya), so necessary for 
attaining the highest condition of the m ind or soul, crops up in  most of 
the systems, as the essential condition of release is supposed to be tran
scendence of all duality (dvandva) and the attainm ent of an impassivity or 
serenity that goes beyond all sense of pleasure and pam and their effects, 
desire or attraction, and aversion or repulsion. T he question whether 
pleasure or pam  is the positive feeling is also discussed in  connection with 
the nature of salvation, and except in Advaita Vedanta and some theisfic 
systems, where bliss (ananda) is regarded as characterizing the released 
soul, cessation of pain (duhkha-nwrtti) is laid down as the ultim ate 
objective of spiritual endeavour. T he  basic impulses that lead to actions 
have also been classified, though the primary intention is m  most cases to 
relate them  to merit and dem ent. Being mainly intellectualistic in  out
look, practically every system traces the feeling life to some kind of obscu
ration of the intellect— moha (thoughtlessness or delusion), avidya (false 
knowledge), ajnana (ignorance), avweka (non-discrimination)—and the 
trinity of rdga (attraction), dvesa (aversion), and moha (delusion) figure in  

»both heterodox and orthodox systems as the cause of the empirical life 
with its divergent sympathies and antipathies. Variants of these basic 
feelings in accordance with the objects towards which they are directed 
have been carefully laid down, as for instance, different types of posi
tive desires like Kama (in the narrow sense, sex craving and in  the 
wider sense, any longing for pleasure here or hereafter), abhtlasa (desire 
for food and drink), rdga (recurrent passion or attachm ent of any 
kind), bhdva (concealed desire), and cikirsd or desire for specific types of 
action (knowing, hearing, seeing, taking, etc.). T hey may relate to the 
benefit of the self or to th a t of others. Similar classifications of aversions 
and delusions w ith their various modified forms are also to be found. 
Lower feelings which tend to disturb mental peace or social relation, like 
anger, rashness, meanness, unbecoming fear, impatience, intolerance, pride, 
arrogance, jealousy, envy, malice, revengefulness, cruelty, greed, deceitful
ness, etc., are carefully listed and distinguished. H igher feelings are those
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connected with spiritual elevation, e.g. contentm ent, peace, magnanimity, 
loving-kindness, humility, honesty, etc., and those proceeding from an 
enlightened interest in the well-being of fellow-creatmes, which are classified 
under the four forms— m aitri (friendliness towards all), karuna (compassion 
at the misfortune of others), m uditd  (joy at the prosperity of others), and 
upeksa (indifference to, or non-emphasis on, the lapses of others). Devotion 
(bhakti) as representing the highest type of sentiment receives careful 
analysis specially on its expressive side (laksana). I t goes w ithout saying 
that the helps and hindrances to various types of emotion are brought out 
with meticulous care and the control of the emotional life is systematically 
taught in the various philosophies as a necessary training for attaining 
higher reaches of spirituality Here, as in the psychology of cognition, the 
ultim ate motive of spiritual exaltation is never lost sight of, and therefore 
feelings are assessed on the grounds of their moral and spiritual value. T he 
nearest secular classification is to be found only in alahkara (aesthetic) 
literature, where not only are the sentiments classified bu t even a genetic 
explanation is sometimes attem pted, namely, whether any particular feel
ing like eros (srngdra) or pathos (karuna) is at the root of the others.

SPRINGS OF ACTION 
‘Springs of action’ is one of the topics in which Indian psychology was 

deeply interested These springs are treated not only as the cause of
action in this life, bu t also as the cause of life itself

Besides the urges from behind our personality, there are four ideals 
of life winch prom pt man to act They are dhaim a  (duty), art ha (wealth), 
kama (desire), and moksa (liberation) These ideals are accepted by all 
schools

N irvana  or sunya of the Buddhists and Atman of the other schools 
are pure by nature and do not contain activity or its roots m  themselves 
So avidya (ignorance) is the first root cause of our actions. For the
Buddhists, it is the first of the twelve-linked chain of causation. KleSas or
im puiities or pain-givers are five in  num ber- avidya (ignorance), asmita 
(self-feeling), raga (attachment), dvesa (hate), and abhtnw eia  (desire to 
continue to be what one is). These five kleias, according to Patanjali, are 
the root causes of all good and bad actions, and together form karmasaya or 
the repository of karma 21

Karmasaya corresponds to alaya or dlayavijnana of the Buddhists. 
Alaya means a storehouse ; it is the storehouse of all the latent forces 
(t'asanas, sarhskaras) some of which becomff kinetic. T h e  group of
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kinetic forces is called pravrttiviffiana. T he  concept of apurva  or adfsta  
(unseen), developed by the Mlmamsakas and accepted by other orthodox 
schools, performs a function similar to that of alaya and karmaSaya. 
Actions performed now duly produce their effects afterwards. But no 
causal relation can be established w ithout temporal contiguity between 
cause and effect. So the Mlmamsakas m aintain that actions performed 
rem ain in  a latent unseen state till they produce their effects. In  some 
form or other, the rest of the Indian schools accept this view. T hu s what 
are called samskaras would be of two kinds, vasanarupa (of the nature 
of dispositions) and dharmadharmarupa  (of the nature of m erit and 
demerit). T hu s the alaya of the Buddhists, the karanaiartra of the 
Vedantms, the karmaiaya of the Yoga and the Samkhya, the apurva  and 
adrsta of the Mlmamsakas and the NaiySyikas play a common role, namely, 
of being the reservoir of the latent forces (vasanas e tc ) that burst out into 
activity when the occasion comes.

T h e  Saiva A gam as give six super-individual forces which are to account 
for our activity m this world T hey are called kancukas (sheaths) that 
in tro d u ce  l im ita t io n  in to  the in f in itu d e  of A tm a n . T hey are maya 
( illu sio n ), kala. (sk ill) , vidya  (k n o w led g e), raga (attachment), m yati (law), 
and kala (time). B u d d h ist psychology mentions fo u r  asavas (intoxicants, 
im p u r it ie s)  which make a man go wrong as i f  he is d ru n k . They are 
sensuality (kamasava), becoming (bhavasava, rebirth), wrong views (drstya- 
sava), and ignorance (avidya) “  In  Jaina philosophy we come across 
the concept of asrava which comes very near to that of vrtti in the 
Yoga. Asravas are the channels through which karma flows in to  the Jiva 
(A tm an ) and binds h im .

Though a big part of voluntary action is connected with the obeying 
of scriptural injunctions, performance of appointed duties, and the 
cultivation of spiritual disciplines, subtle analysis of conation occurs m 
many systems of philosophy Jainism  gives the longest list of actions that 
m en perform to their moral elevation or undoing, bu t it is in the Nyaya- 
Vaiiesika and Yoga systems that we get the most elaborate analysis of the 
springs of action. As is expected, the distinction between voluntary and 
involuntary action is drawn m  order to indicate the limits of moral 
responsibility. Volitional acts have reference to the memory of past 
experiences of pleasure and pam is  also to the idea of attaining a future 
state which brings about pleasure or avoids pain or gets rid  of both T he 
origin and effect of habit (abhyasa) and latent impression (vasana) are

** For further explanation of the terms, see Rhys Davids, Buddhist Manual o f Psychological Ethics, pp  268, 2b9, and Aung and Rhys Davids, Compendium of Philosophy, 
pp  170, 171
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discussed, the latter in  great detail, and the procedure for annulling or 
counteracting undesirable unconscious tendencies is laid (town. T h e  
method of using the body as an aid to attention and concentration was 
carefully worked out, and in  later yoga practices even the control o i the 
autonomic system was achieved. T h e  psychology of habit was extended to 
include not only the creation of latent traces (sarhskaras) responsible for the  
levival of past acts and thoughts later in  life, bu t also the specific instincts 
of each species as determ ined by the present bodily structure. T h e  
re-embodied soul, in its previous births, must have assumed many anim al 
forms and acquired different characteristic habits, bu t it m ust revive only 
those habits of past liyas which are useful in the present bodily form, e.g. 
the instinct of eafing grass when embodied as a cow and of flesh when 
a tiger.

I t  was accepted as a cardinal tenet that, in spite of the lim itations 
imposed according to the law of Karma by the residual impressions of past 
lives, the will was free to choose between alternative modes of action by 
proper deliberation and decision (sankalpa) and a consciousness of freedom 
accompanied every deliberate act. A voluntary action involves not only 
a desire to attain a foreseen objective, positive or negative, bu t also a belief 
that it is achievable under existing conditions through personal effort, thus 
converting a mere wish into a motive ; the adoption of necessary bodily 
movements to bring about the desired change and the discharge of energy 
to produce the desired effect successively follow the impulse generated by 
the two m ental factors m entioned above T h e  object aimed at may be 
either some objective good, whether rightly or wrongly conceived to be 
such, or some better condition of the self, whether that be pleasure or 
happiness or absence of pain or complete apathy. Moral and scnpturally 
ordained actions invblve m  addition a sense of obligatoriness or imperative 
that they must be performed by the agent himself in  the interest of 
personal righteousness (dharma), bu t a sense of duty does not compel the 
will and so violation of ordained actions always rem ains a possibility. T here  
is no belief m  predestination nor, except as a devotional exaggeration, any 
idea that God uses the hum an will as a mere tool for the realization of 
His own purposes and absolves finite beings from the moral responsibilities 
of their actions. T his rem ark applies to both prescriptions (vidht) and 
prohibitions (m$edha) so that both propulsion (pravrtti) and repulsion 
(m vrtti) are under the agent’s control.

T he  nature of the deterrents that check volitional acts and the mode 
of overcoming them were also discussed in  some detail. A  sim ilar analysis 
of the different types of promptings or suggestions that lead to action was 
also made. It was acknowledged that no moral responsibility attached to
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acts dream t to have been done by the person dreaming. T h e  wise advice 
is also given that dharma is not to be preached to a person whose will power 
is temporarily a t a  low ebb, namely, one who is drunk, agitated, mad, 
tired, angry, hungry, in  haste, in  fear, or under the influence of an over
powering passion like greed o r lust or some such inordinate desire. As usual, 
both empirical and transcendental elements entered into the motives of 
moral action, and the problem  of disinterested action and dedicated life 
cropped up  in  connection w ith religious conduct in  the the isti^  literature, 
e.g. the Bhagavad-Gita. Different types of solemn vows (sapatha, pratijna, 
divya, vrata, pranidhana, etc.) indicated the deliberate adoption of certain 
abiding will attitudes regulating the conational life in both secular and 
sacred matters, the abandonm ent of which entailed spiritual degradation.

It will thus be evident that Indian psychology tried to tackle most 
of the problems of m ental life w ith which we are familiar in  modern 
psychological literature of the West. T h e  psychology of thinking received 
the greatest attention and some of the subtle distinctions drawn in 
Buddhism, Jainism, and Brahmanism will still repay careful attention. 
T he  psychology of feeling was comparatively less developed in philosophical 
literature, though the defect was partially made good in the aesthetic 
literature. T h e  psychology of w illing  however, was fairly well developed 
in the interest of morality and religion which dom inated every philosophical 
system of India In the Ayurvedic (medical) literature is to be found a 
description of the physiological system as then known, the tradition having 
come down from the times of the Atharva-Veda, and this is repeated in 
the T an tra  and later Yoga literature Naturally, it is in the medical 
literature that we come across a description of the aetiology, symptoms, 
and treatm ent of the various types of m ental diseases, generally 
classified under the two major heads of insanity (unm ada) and epilepsy 
(apasmara).
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37

IMMENSITY OF THE PROBLEM

HUMAN nature, in its richness and variety, in its heights and in  its 
depths, in  its psycho-physical expansion or what may be called, its 

horizontal plane, and in its spiritual transcendence along its vertical plane, 
is at once an attractive and a baffling study. In  the language of Aldous 
Huxley it is too vast a territory to be exhaustibly explored W ithin this 
hum an continent we encounter on the psychical plane all those infinite 
varieties from the idiot to the genius, from the sneak to the braggart, from 
the cruel to the kind, from the communicative to the reserved, from the 
lustful to the continent, from the abnormal to the supernormal O n the 
physical plane, too, we are baffled by all m anner of bodily constitution, 
from the big-boned, fat, and rounded to the small-boned, lean, and delicate 
And when these physical varieties and psychical diversities are perm uted 
and combined the enormity of the problem increases beyond comprehension 
Further, if we include, as we should, the element of spirituality in m an’s 
total constitution, the spiritual coefficient of his body-mind constitution, 
then the problem acquires a still greater complexity.

In  the West m  earlier times medical men undertook to study hum an 
nature in terms of two main habits—the phthisic and the apoplectic ; or in 
terms of the four humours—blood, phlegm, black bile, and yellow bile, 
answering to the Indian medical classification of men according to the pre
ponderance of vayu (wind), pitta  (bile), and kapha (phlegm), or in terms of 
the four qualities of hot, cold, moist, and dry We have also the nineteenth 
and twentieth century classifications, e g  of Paolo Mantegazza and his prede
cessors, based on the physiognomy of the hum an face, yielding variable 
data for anthropology ; the psychological dichotomy of hum an nature into 
the introvert and the extrovert introduced by Dr C G. Jung  , and the 
psycho-Dhysical classification proposed by Dr Kretschmer m his work 
Physique and Character and the very comprehensive scheme worked out 
by Dr W Sheldon in his two volumes, T h e  Varieties of H um an Physique 
and T h e  Varieties of Tem peram ent

Psychology that confines itself to the study of m an’s mental constitution 
and considers him  in the exclusive terms of his sensibility and intellect in 
abstraction from his aesthetic, moral, and religious ideals and aspirations 
has proved itself inadequate. Further, a closer study of hum an nature 
reveals that structural and humoral influences, considered in  their purely
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biological context and out of relation to mental influences, present many 
lacunae.

I t  seems further that there are two distinguishable aspects of hum an 
nature. One is the aspect of uniqueness that makes every m an to be himself 
and nobody else ; and the other is the aspect of commonness and sharability 
which supplies the basis of classification for the sciences But hum an nature 
in  itself is an  integral whole in  which these two aspects act and react upon 
each other T he aspect of uniqueness seems to be as yet beyond analysis ; 
and this is why scientists are ultim ately baffled m  their attem pts a t classi
fication. But science, committed to classifications, must make them  cn  
pam of failure or inadequacy. W e know only too well, however, how ill 
fares the psychology of education m  the m atter of mental tests and educa
tion of ch ild ren ; how inadequate is the Freudian scheme of the uncon
scious and the preconscious and the conscious to cope w ith all the phe
nomena of the normal, the abnormal, and the supernormal m ind

H um an personality lies deeper than what the empirical sciences have 
penetrated. T his unfathomed deep of hum an personality should therefore 
be sought in  the metaphysical background, w ithout which all our accounts 
will furnish only a truncated cone of the whole integrated phenomenon 
that is hum an nature All empirical or scientific study, the study of m an 
not excluded, proceeds on the assumption of pragmatic necessity, which 
inevitably makes the results of their investigation fall into water-tight com
partments T he  symbolic representations they lead to always stand in  need 
of a reference to a world of reality, and this only can complete the circuit 
of hum an knowledge that longs to transcend the lim itations of the pragmatic 
level. Ancient Indian thinkers are characteristically synthetic in their 
views and always alive po the futility of purely empirical investigation, 
excluding all inference to the larger whole of reality w ithout which knowl
edge yields only half-truths T hey do not deny altogether the pragmatic 
importance of the scientific level of experience, bu t they do not make a 
fetish of scientific knowledge. T he phenomenal and the real, they believe, 
imply each other, because they involve each other.

O R I G I N  A N D  D E V E L O P M E N T  O F  P E R S O N A L I T Y

According to the Indian conception, hum an personality is not the 
accidental offshoot of an unconscious evolving nature, appearing at the end 
of a process as a historical episode, bu t has its root, like every other thing, 
in  the being of <an absolute, self-existent Consciousness T h e  supreme 
Reality, free from all activity, manifestation, and m utation, is a  principle 
of absolute identity w ithout dynamism and differentiation. B ut the universe, 
in  its aspect of many, is a field of manifestation, activity, and differentiation
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for the One. T he universe is not out of relation to the Absolute. Hence 
dynamic differentiation, necessary for the manifold universe, must break 
through the absolute concentration of this primordial self-existent principle. 
T his dynamic differentiation is due to Maya or nature. But Maya or nature 
is not always conceived as blind  and unconscious. It is regarded as a 
conscious force of this absolute self-existence itself. I t  is the atm aiakti or 
the conscious creative force of the Atman, the Absolute.1 T h is conscious 
force of nature or Prakrti creates modes and relates them  to the Atman, 
which now becomes im m anent as against its prim ordial absolute self-exist
ence. All these modifications of the atm aiakti are the real matrices of all 
plurality and ind iv iduality ; but they do not mean any subjection of the 
Atman to the atm aiakti, which is none other than the Atman If this subjec
tion means anything, it is only apparent and not real. From the point of 
view of pragmatic truth , the self of man appears as a distinct entity, among 
such other distinct entities, with original freedom and consciousness of its 
own. But when this pragmatic tru th  is made mto an absolute truth , the 
result of this tendency of hum an thought is the development of a realistic 
and scientific attitude with pluralism as its corollary.

In  the Samkhya system of philosophy an over-emphasis on this prag
matic view of the relation between the Atman and Maya is clearly noticeable. 
In  it the Maya of the Upanisadic tradition, where it was a conscious 
universal force of Atman, is metamorphosed into an unconscious universal 
reality, and its creative agency is not only retained but made absolute. T he  
unconscious Prakrti now performs all the activities necessary for the 
creation of all things, physical, biological, and conscious, with their 
varieties of qualities and function T he  universal, self-conscious principle 
of Atman is finitized, and becomes plural or many , and each un it is an 
independent centre of personality, a Purusa From this pragmatic or 
empirical angle the Purusa is the finitized complex of body and m ind ; it 
is the doer and the enjoyer and the cognizer. T h e  spiritual transcendence, 
freedom, and unity of the original absolute Atman is necessarily thrown 
into the background and Purusas become the de facto empirical creations of 
the despintualized Prakrti, which is conceived as constituted of sattva, rajas, 
and tamas that, in their m utual relation and in varying pieponderance 
of the one over the other two, determ ine the structures, qualities, and 
functions of all existents—physical, biotic, and psychical. T h e  hum an 
individual is no exception to this general law of the creative operation of 
Prakrti His bodily make-up, his pleasure and pain, his action and cogni
tion, desire and temperament, w ith all their variations of love, hate, and 
love-hate are what they are owing to these essences of Prakrti in  their

1 Svetahialara V  , IV 10.
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varying bu t universal operations. T h u s the self of m an has its root in 
the being of the absolute self-conscious Reality, bu t grows into an empirical 
fmitized conscious centre with its physical, biotic, and m ental components, 
with its varieties of form, relation, and reaction, under the differentiating 
dynamic force of the supposedly unconscious Prakrti.

Another metaphysical force that is conceived, in Ind ian  systems of 
thought in  general, to contribute to the empirical make-up of the personal 
self is the law of Karma or the inescapable law of moral action Every being, 
living and conscious, is determ ined in  its origin, career, and destiny by 
this inevitable law As the Sveta&vatara Upanisad has it, the self of man is 
an infinitesimal manifestation of the infinite self-conscious R ea lity ; it is 
originally undifferentiated into sex and varieties of bodily dimensions, 
sthula  and suksma  (stout and slender), or into bodily and mental qualities 
and tendencies ,* it develops sexual, morphological, and psychical differences 
under the force of ka rm a 2 Even birth , parentage, longevity, and course of 
life are not accidental, bu t are determ ined according to this universal law 
of Karma T h e  biological units or genes as the determ inants of the indi
viduality of man thus become only a link in the whole chain of causes and 
effects started into operation by karma. T h u s karma, coupled with the 
triplicate constituents of Prakrti, is responsible for the phenomenon of 
individuality and its empirical relations with its environment.

T h e  Yogavasistha, in conformity w ith the Samkhya metaphysics, lays 
down that the core of hum an personality is citta* whose real pivot is desire 4 

T h e  importance of desire (vdsand) as the svarupa (real nature) of citta  has 
its Vedic corroboration, as we are told there that kam a (desire) existed from 
the first as the very seed of manas.* T h e  same pivotal character of activity 
is emphasized in the Samkhya scheme of evolution where the intellect 
(buddhi) evolves into ego (ahankara) in  which rajas predominates, and this 
leads later to subject-object differentiation * T h e  desire of the individual 
then directs the intellect to know its object and translate that knowledge 
into action In  modern psychological expression desire is the will-to-live 
in its two forms, namely, will-to-multiply and will-to-power T h e  will- 
to-live is thus the wider energy and gives rise to its narrower manifesta
tion, the will-to-multiply. W e may call this will-to-live libido  in  the wider 
sense in which Dr. Jung  takes it,T and not in the narrower sense of will-to- 
m ultiply in  which it has been taken by Dr. Freud. T o  desire or will-to-live

* I b td , V 9-12* YogavSsitfha (PQrvirdha), I II  23
* Ibid  , VI 94* R  V , X.29 4
* See Dasgupta, T he Study o f Patanjali, p 5}’ Dr Jung, Collected Papers on  Analytical Psychology, pp 547-548
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have been traced the very origin, growth, forms, shapes, and even magnitude 
and bulk of the body that encloses the Jiva or the individual. For desire is a 
want, and it must therefore create that which removes the want. T h a t which 
it will first create must be of the nature of an atom, a primitive seed ener
gized under the force of desire, its creator, and moving in  a regular way, just 
as the electron of the modern scientist is supposed to be whirling round 
a nucleus. T his lays the foundation of the hum an trunk, the neuraxis, the 
seat and pathway of the kunda lm i (the coiled-up power) T h e  kunda lm i 
consists of the central susum na  and the ida and pingala nerves, the latter 
two behaving like semi-material positive and negative to start into action 
the free spiritual current of the susum na  * Now, as desire or the will-to- 
live is everlasting and never to be completely fulfilled, it will always move 
in  a dual m anner m  the alternate extremes of attraction and repulsion, 
love and hate So desire, having an endless creative impulse, will come 
under the  law of Karma, the producer of all varieties of sheaths or bodies.’

TYPES OF PERSONALITY 
Most writers are not so particular about explaining the varieties of 

physical structure in human beings as about distinguishing their tempera
mental diversities, though in the erotic literature a physiological classifica
tion of men and women with the lim ited objective of sexually matching 
them  has been made They have, however, drawn up a pretty comprehen
sive scheme of the varieties of temperament on the basic principle of desire 
T he  two fundam ental tendencies of hate and love, into which desne 
naturally moves, account for the development, in  hum an persons, of the 
derived tendencies of inhibition and exhibition, introversion and extrover
sion, with their ambivalence of love-hate, inhibited-exhibited, introverted- 
extroverted. W hile thus distinguishing the varieties of tem perament as 
emphasized by ancient scholars, one should not overlook their emphasis on 
the determ ining conditions of the three gunas of sattva, rajas, and tamas in 
their different preponderances. T he  sattva is held to be the fountain-head 
of all knowledge and enlightenm ent that modify our very b e in g ; and our 
modified being does not fail to react upon our power of knowing. T he 
combined effect of all this is that the three governing forces of love, hate, 
and love-hate will themselves be modified by the cognitive consciousness 
of superiority, equality, and inferiority between Jiva and Jiva. T he  
modification of temperament, following from the factors and forces m en
tioned above, may be generalized under two heads'

I Jivas belonging to one or other of these two extreme categories of
• H P Blavatsky, Secret Doctrines, V p  520•Mbh, XIV 1& 19 37
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love and hate will exhibit m  their relation to  Jivas of the same category the 
following traits according as they are superior, equal, or inferior to them.

II. Jivas belonging to the mean between these two extremes of love 
and hate, and to neither of them  strongly or exclusively, will exhibit in 
relation to Jivas of the same category mental traits that are counterparts of 
their own. Hence we may draw up  the following schemes.
I. (1) A Jiva belonging to the love-group with the element of sattva pre

dom inating and characterized by selflessness and m vrtti will exhibit to a 
Jiva of the same group:

(i) A Benevolence, if superior to other Jivas showing fear with humility. 
B. Friendliness, if equal to other Jivas showing fear with humility.
C H um ility, if inferior to other Jivas showing fear with humility.

(II) A Love, if superior to other Jivas showing anger, sullenness, and
moroseness.

B Affection, if equal to other Jivas showing anger, sullenness, and 
moroseness

C Sympathy, if inferior to other Jivas showing anger, sullenness, and 
moroseness

(III) A Hum ility, if superior to other Jivas showing pride
B Friendliness, if equal to other Jivas showing pride
C Pity, if inferior to other Jivas showing pride.
(2) A Jiva belonging to the hate-group with the element of tamas pre

ponderating and characterized by selfishness and pravrtti will exhibit to a 
Jiva of the same group.

A Disdain, if superior to a Jiva showing love or fear.
B. Anger, if equal to a Jiva showing love or fear
C. Fear (suspicion), if inferior to a Jiva showing love or fear.

II. A Jiva belonging to the mixed group of love-hate and chaiacterized 
by pravrtti-nivrtti will exhibit to a Jiva of the same group

A Pride and scorn, if superior to a Jiva showing fear and distrust
B. Love and anger, if equal to a Jiva showing love and anger.
C. Fear, scorn, and vindictiveness, if inferior to a Jiva showing pride,

scorn, and oppressiveness 
T he above scheme is adapted from Visnu Bhagavata10 and is a brief indica
tion of the possibility of a far vaster scheme that can be constructed on data 
to be acquired from more patient and extensive observation of hum an nature 

T h e  understanding of hum an nature with its classification has such a 
wide interest that, on the basis of the fundam ental principle discussed above, 
others also have attempted, w ith their own respective predilections, various 
other classifications. T h e  Dharma Sastra has given a psycho-sociological

10 Vifrfu Bhagavata, II, IV.
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scheme of classification in  order to establish the fourfold social structure 
(caturvarna) on the basis of mental qualities and abilities of m en exhibited 
under the general influence of sattva, rajas, and tamas, and under the dis
tinctive influence of the svadharma of each class. Division of labour, based 
on the principle of svadharma (duties peculiar to each class) thus developed, 
rendered the classification apparently stereotyped and artificial; yet it had a  
value of its own in that it was based on the view that the laws of Karma and 
heredity were very great determ ining factors in  the development of hum an 
nature. Astrological writers have also distinguished hum an types in  the 
light of various traits of character as exhibited under stellar and planetary 
influences and the signs and lines on hum an palms, feet, and foreheads, 
which, they claim, play a significant part in determ ining the character of 
m en .11 Individual human beings, like all other entities of the world, are 
never isolated phenomena, but are always related to the cosmic whole whose 
different forces are pooled together to make them what they are.

CARAKA ON HUMAN NATURE AND ITS 7YPES 
Caraka, the expounder of the Ayurveda system of medicine, has analysed 

the hum an constitution as a mind-body complex with a view to discovering 
the aetiology of bodily and mental diseases and their remedies. H e has 
noted, in his analysis, psycho-biological materials which help in  the scientific 
understanding and classification of hum an nature. He has shown that scien
tific study does not mean a purely empirical endeavour completely cut off 
from its metempmcal moorings H e has taken experience in its radical 
sense to include the experience of all orders of existence and has not 
narrowed it down to external experience through the sense-organs. Inner 
experience of a finer being, rendered transparent by yogic concentration, 
is to him the real instrum ent in understanding the true nature of any th ing ; 
and it is far more so in the case of complex hum an nature. In  tracing dis
eases to their causes he accepts the traditional assumption that the human 
constitution is what it is due to the proportionate or preponderant operation 
of the three gunas of sattva, rajas, and tamas, and claims that the complete 
aetiology of diseases, both physical and mental, can be established by the 
consideration of the influence of the three gunas, coupled w ith the humoral 
influences resulting from the undue preponderance of one or other of the 
three humours of vayu (wind), pitta  (bile), and kapha or Herman,(phlegm). 
T he  ancient doctors,, including Caraka, have given us the key in  therapeutics 
in  the conception of s&tmya, which means restored natural condition of 
identity, deviation from which is equivalent to disease. Disease is called 
vik&ra or an&tmyata or a state in  which a man is other than his own being.

“  Varihamihira, Bjhpt Sathhtti, LXVHI
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T o  cure a  being is to restore its true normal self. T his applies equally to 
cases o£ physical and psychical pathology. If disease, whether of the body 
or of the mind, is disorder or maladjustment, cure or healing is the restora
tion of the natural factors and conditions of the body or the m ind needing 
readjustm ent or satmya. Further, we come across passages repeatedly 
stressing the bodily and m ental balance of the physician; it is only a 
•physically and mentally balanced physician, having a perfect satmya in 
himself, who can restore satmya or the native balance to the diseased in 
body or mind. T his is in  line w ith the Freudian technique of treatm ent 
and corroborates the efficacy of the simple and friendly exploration of the 
neurotic’s mental state by a mentally balanced physician “

Now, preponderance of sattva, rajas, or tamas will divide m ind into 
three types. W hen sattva predominates, the m ind of man will be iuddha  
(pure), and its activities will be productive of what is good both to the 
individual and to society and will be called kalyanamsa-viitsta (with a 
preponderance of the beneficial elements). W ith the preponderance of 
rajas, mental activities will take all forms of anger or hate and will be called 
rosamsa-visista (with anger predominating). And, again, when the m ind is 
dominated by tamas, the activities will manifest themselves in all forms of 
fatuity and will be called moharhia-vihsta (with predominating mental 
inertia or darkness). Caraka, be it noted, while determ ining differences in 
mental types, takes cognizance of the differences in  parentage ; thus heredity 
to him has much to do w ith such differences. And these mental differences 
will be accompanied by differences in  bodily structure and activities due 
to the reciprocal influence of the elem ent of sattva on body and of body on 
sattva, so that differences in hum an nature will be innum erable Similar 
remarks hold good of rajas and tamas and their influences.

CARAKA’S CLASSIFICATION
A. T h e  following, named after some of the principal gods and demi

gods, are the classes in which the element of sattva predominates *
1. Brahma-sattva type: Highly intellectual and moral, capable of

scientific, philosophical, and religious discourses, not over
powered by emotions and lower impulses, truthful, having 
restraint over the senses, and impartial to all beings.

2. Arya-sattva type: Endowed with keen perception, with power of
persuasion and of understanding scientific truth , given to 
performance of religious rites enjoined by the Sastras, hospi
table to guests, restrained in senses, and not over-powered 
by emotions and impulses.

11 McDougall, An Outline of Abtwrml Psychology, p. 417.
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3. Amdra-sattva type: Energetic, powerful, unfatigued by activi

ties, endowed w ith foresight and w ith powerful speech, and 
given to religious, economic, and pleasure-giving activities.

. 4 Yamya-sattva type: Having regard for secular duties, endowed
with presence of mind, indomitable in pursuits, endowed with 
strong memory, and unaffected by lower impulses and 
emotions.

5. Varuna-sattva type: Calm bu t courageous, abhorrent of the
unclean, fond of aquatic pastimes, unfatigued in  strains, dis
criminate in the show of anger and resentment, and giving 
patronage to the deserving.

6. Kaubera-sattva type: Fond of family life, given to the perform
ance ©f religious and secular duties, indiscriminate in the 
show of pride and pleasure, and favouring and chastising 
fellow-bemgs according to their merits and demerits

7. Gandhama-sattva type: Fond of music and dancing, interested
in stories, histories, and Puranas, having liking for scents, 
flowers, and cosmetics, and fond of the company of women.

B. T he following, nam ed after demoniac and aggressive animal 
species, are the classes in which the element of rajas predominates:

1. Asura-sattva type Characterized by physical prowess, furious
ness, gluttony, self-conceit, and love of money.

2. Raksasa-sattva type: Marked by enduring wrath, aggressive
ness, cruelty, fond of eating (specially flesh), malicious, hardy, 
and sleep-loving

3. Paitaca-sattva type: Indolent, unclean, cowardly, intim idating,
and sensual

4. Sarpa-sattva type: Heroic in anger bu t cowardly in other
moods, expert in counsels, strong m  habits, and given to the
pleasures of the senses.

5. Praitya-sattva type: Loving food, unpleasant by nature and in
conduct and dealing with others, pained at others’ prosperity, 
intolerant, unconscientious, greedy, and lethargic.

6. Sakuna-sattva type: Given to sensuous desires, gluttonous,
fickle, ruthless, and extravagant.

C. T he  following, named after lower animals and vegetation, are the 
classes wherein the element of tamas predominates:

1. Paiava-sattva type: Dirty in  dress, ignoble in dealings, given to
eating, drinking, and sensuality, sleepy, and prone to rejec
tion of everything.
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2. M&tsya-sattva type: Cowardly, stupid, gluttonous, fickle, given
to anger and sensuality, and fond of travel and of water.

3. Vdnaspatya-sattva type : Living a purely vegetative life, inactive,
food-seeking, and totally devoid of intellectual activities.

CLASSIFICATION IN RELIGIOUS LITERATURE
T h e  religious literature of India, of which the Bhagavad-Gita is the 

quintessence, attempts a classification of hum an nature, always pointing to 
the goal of transcendence of its psycho-biological components by its spiritual 
element, and to the attainm ent of the highest spiritual values by way of 
recovery of its own unity with the divine Answering to the mam faculties 
of hum an m ind—thinking, feeling, and w illin g ; knowledge, devotion, and 
action—and to the emphasis with which they are pursued, there have been 
conceived three mdrgas or ways of life All the three mdrgas are not open 
to all, though they are not antagonistic to one another. And hum an nature, 
as it pursues with emphasis one or other of these three, falls into three 
classes T he individual in whom will prevails takes to the Karma-marga 
and is called the karma-yogm. T h e  bhakti-yogm  pursues the Bhakti-marga, 
the path of devotion Jnana-marga or the path of contemplation is 
adopted by the jnana-yogin or the contemplative But in each case, what 
is essentially required is the purging or purification of one’s being by 
the proper acquisition and retention of the influence of the element of 
sattva followed by the gradual elim ination of the influences of the elements 
of rajas and tamas. T here are stages, necessary stages, in  the process of 
spiritual elevation; there are degrees of worthiness of the aspirants. 
Corresponding to the aspirants’ worthiness and spiritual eminence, there 
are varieties of hum an nature. Those who have attained to the highest 
spiritual values by positive appropriation of mental and spiritual qualities 
resulting from the sattvika  purification and from the avoidance of un tru th , 
anger, aggression, greed, and similar other disvalues are classed by the 
Gita, as the possessors of the dawi sampad (divine treasure). Those who 
are given to pride and anger, egoism and ignorance, and similar other 
spiritual depravities are known as the holders of the asuri sampad 
(demoniac treasure). T he Gita attempts another classification of m an’s 
nature according to his iraddha (preponderant desire)—sdttviki, rajasiki, or 
t&masiki—resulting from the dom inating influence of the fundamental 
constitutional components of sattva, rajas, or tamas on his life of desire. A 
man is what he is according to his iraddha.1* T he  threefold iraddha brings 
about differences in  the vegetative, active and rational, and spiritual com-
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ponents of m a n ; bu t the inherent energy of his spiritual com ponent always 
endeavours to raise him  in  the scale of being, knowledge, and value as his 
iraddha  succeeds in  lifting itself from the tamasiki to the rajasikl and from 
the rajasikl to the sattviki, un til his life of action transforms itself into 
the life of contemplation and dedication, and this is finally transformed 
into the life of divine love.

In  the Buddhist ethical literature, too, attem pts at classification of men 
and women have been made from the ethical and religious points of view. 
T he  Puggala-paiinatttj the D hatu-kathd, and the Dhamma-sangani, which 
form parts of the A bhidham m a Pitaka of the Buddhists, contain valuable 
contributions to the classifications of hum an nature.14

T h e  Jains, who have developed an independent system of ethical 
personalism, also formulated, in their own way, a scheme of classification 
of hum an nature. T h e  Jivas, according to them, are subject to the 
influence of karmic matter, which affects their originally pure nature in  
various degrees. T h e  souls of the Jivas, though originally pure, become 
contaminated by what the Jains call yoga and kasdya, i.e vibration of 
m atter and passions that tinge the souls. T he  immediate consequence of 
these two forces is to generate what the Jains style leiyas (emotions), bad 
or good. T hey have been realistically associated with six colours—black, 
blue or indigo, grey, yellow or fiery, red, and white These six kinds of 
leiyas supply us w ith a classification of hum an nature on an ascending 
scale of ethical perfection. (1) T h e  soul affected by the first is ruthlessly 
destructive and relentlessly misanthropic. Such a soul is compared to a 
m an who wants to eat mangoes, bu t who, coming to the mango tree, will 
forthwith uproot the whole tree. (2) T he  second kind of leiya would affect 
the soul in a less harmful m anner ; and though it would make a m an greedy 
and indolent, yet some am ount of patient consideration would be found m 
him. H e is like a man who spares the roots bu t cuts the trunk of the 
mango tree to get at the mangoes. (3) T h e  third kind of leiya would make 
a man envious and wanting in discrimination bu t soften his instinct of 
destruction. T h e  Jains have described the nature of this type of man 
by pointing out that he is like one who spares the root and trunk of the 
mango tree bu t chops down its big boughs unnecessarily.

T h e  last three kinds of leiyas indicate the emotions that give a rising 
scale of m erit and purification. (4) T he  fourth kind of -leiya makes a man 
prone to goodness bu t careless. H e is like a m an who breaks the twigs 
of the mango tree to secure the mangoes. (5) T he  fifth kind of leiya will 
prompt a man to be forbearing and to inflict the least injury to the mango

14 T  W  Rhys Davids, American Lectures, First Series, Buddhism , pp  62,63.
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tree, as when mangoes are only plucked without affecting the branches in 
any way. (6) W hen we come to the white leiyd that presents the soul 
with purity, compassion, and perfect equanimity, causing injury is avoided 
altogether. A man of thif tin t is like one who does not touch the 
mango tree at all bu t merely picks up  the ripe fruits that have fallen to 
the ground. Such a person is freed from all contam ination w ith m atter 
and is on the way to moksa.'* T h e  soul, when it throws off the karmic 
m atter entirely and attains siddhahood, becomes altogether rid  of leiyas 
and regains its innate purity.

19 UttarSdhyayana-Sfltra, XXXIV, GomatasBra, Jfvakinda, pp  488, 489, 492-507 For comparison with Buddhistic, Ajfvaka, and Yoga speculations on the same subject, see A. N Upadhye, ‘T h e LeiyS D octnnc', Proceedings of the Seventh All-India Oriental Conference, pp. 391-398

III—41

6 1 9



38

HINDRANCES T O  INDEPENDENT GROW TH

L IKE some other philosophical disciplines, ethics is not to be had as a 
separate study in  Indian philosophical and religious literature. In  

fact, logic is the only philosophical science that attained independence at 
a later time, the other studies like psychology and ethics remaining 
embedded w ithin the general organization of philosophy and religion. In 
order to study ethics therefore, it is necessary that the ethical elements 
should be extricated from their general religious and philosophical set
tings. Again, the attitude of the different philosophies has affected the 
nature of the moral problem and its solution. But, irrespective of the 
philosophies, it is possible to trace in  broad outlines certain fundamental 
questions and postulates of morality with which all the philosophies of 
India deal.

It has been generally adm itted that ethics proper begins when the 
freedom of the individual will is conceded. T he K antian dictum, ‘Thou 
can st; therefore thou oughtest’, holds true of all ethical speculations, though 
philosophical theories that imply a denial of the reality of the finite m  an 
ultim ate reference have tended to raise the question whether freedom of 
the will has any meaning beyond the realm of the empirical. It has been 
sought to be proved, for instance, by the critics of Indian speculations on 
morals, that, logically speaking, there cannot be any science of ethics m  
India, specially in Brahmanical literature, because of certain philosophical 
presuppositions. T hus it has been argued that, if the absolutistic position 
of the Advaita Vedanta be accepted as true, then the reality of the finite 
disappears altogether and there is no sense in  talking of the freedom of a 
being that does not exist in  reality. If the agent is himself unreal, obviously 
his actions cannot be treated as possessing any reality. T h e  distinction 
drawn by Advaitism between the w orld of reality and the world of practi
cality is supposed to be a very lame excuse to get out of a difficult situation. 
For it is w ith the individual as real that we have to deal in any problem 
of ethical conduct; and there must also be a field in which that conduct 
is manifested, that is, there must be other selves towards whom ethical 
action is directed. T hus w ithout acknowledging the reality of a world of 
finite selves we cannot broach the moral problem at all.

T here is this other objection that the admission of the law of Karma 
as governing hum an actions seriously imperils the freedom of the will. If
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the law is to be strictly intef^ireted, it is urged, then the past lives o£ any 
individual have a determ ining voice in  controlling his actions of the present 
life. In  other words, the actiom that a man is capable of doing depend 
not only upon what he wishes to do m  this life, bu t also upon what capacity 
was left to him  to perform them  freely by the moral results of the actions 
of his previous lives. T hu s if a  m an has so acted in the past that his m ind 
naturally turns towards evil, he cannot be expected to follow the dictates of 
a righteous will. Either his intelligence is so clouded that he cannot deter
m ine the moral aim or, even when he knows what is right, he is obliged to 
do the wrong because of the strong passions to which he is subjected in this 
life as a result of evil actions of his previous lives

Then, again, theorists that are theistically inclined may go to the 
extreme of supposing that the only true agent whose will is being carried 
out in the world process is God. T he  finite cannot go against the ordi
nances and determinations of the Infinite. For the converse supposition 
would make the universe a field of two contending forces, viz God and 
man. As this is inadmissible, we must accept the position that it is only 
the divine will that is carried out through the world process and that man 
is a mere tool in the hands of the divinity and has no independence 
of his own m the m atter of shaping either his own destiny or the future 
of the world process. Man is not a co-worker w ith God, for he is after, 
all a conduit through which divine energy is flowing to its ideal end or 
predetermined destination. We may be conscious of how  we are working 
but not of why and w h ith e r ; and certainly we do not guide the course of 
our life

ETHICS PRESUPPOSED BY ALL RELIGIOUS SYSTEMS
T hus from both pantheistic and theistic sides the possibility of ethics 

may be assailed It is significant, however, that in  none of these lines of 
thought is the ethical problem absent, nor is it adm itted by any one of 
them that morality is not a hum an responsibility. As a m atter of fact, 
it has been claimed that the moral problem has been most persistently 
pursued and successfully tackled in India, and even those who did not 
connect morality with religion had not the least hesitation in denouncing 
those who believed that the world was ruled by chance or by inaction in 
the moral field. Witness, for instance, the severe criticisms to which the 
heretical teachers were subjected in  the Buddhistic systems, because some 
believed in materialism, others in fortuitous origination, still others in 
automatic attainm ent of final destiny, and a few in the unim portance of 
drawing any distinction between good and evil. T he  wonder, in  fact, is 
that without any kind of theistic presupposition some of the Indian systems
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should be so highly moralistic, and should fJave set a  pattern for all those 
in  the East and the West who believe that morality needed no theological 
support and could be based upon an innate propensity towards goodness 
or a social consideration with which all individuals are by nature endowed.

It has been pointed out also that the Indian philosophical systems 
are more intellectualistic than moralistic in their outlook, and that what 
they really aim at is not a purification of the will but a clarification of 
the understanding. T his charge, though partly justified in the sense that 
in India the Socratic identification of virtue with knowledge was more 
widely practised than anywhere else in the world, is not wholly just, 
because the intellect was never viewed as totally uninfluenced by moral 
activities. Manu, in  fact, forbids the im parting of instruction to persons 
swayed by passions, and the Gita  promises knowledge to the man of faith 
(iraddha). I t  will be a strange misreading of Indian philosophy to suggest 
that morality was not a necessary element in m an’s ascent to higher 
r^ lm s  of truth. Again and again do we meet with the declaration 
that man does not attain clarity of understanding without performing the 
duties of his station, and that whosoever eschews the obligations of life is 
destined to lose vision of absolute tru th . Morality, in fact, was regarded 
as a necessary ground of philosophical competence (adhikara) It is indeed 

.true  that m  India moral action did not always have the same connotation 
in the different systems; but then the same is true of other parts of the 
world where also the different systems do not advocate an identical defini
tion of morality We cannot define the nature of concrete moral duties 
w ithout reference to the social organization of the locality W hat conduct 
was ethically correct m  the city-states of Greece was not necessarily so m 
Im perial Rome. India with its belief in castes (ja ti) and classes (varna) 
and stages of life (asrama) had necessarily to orient its moral philosophy to 
the actualities of a social situation which is to be found nowhere else m 
the world Its classification of duties and virtues was naturally influenced 
by its social organization; and no one who is not familiar w ith its social 
life is likely to have an intim ate knowledge and appreciation of its ethical 
code. T hus the rights and duties of the different castes and classes were 
not identical because of the different functions that they were expected to 
perform in the social body. Those that advocated a uniform code of morals 
had to impugn, first of all, the BrShmanical system of social stratification. 
Again, where life was divided into different stages, it was natural that duties 
appertaining to them would also vary T h en  there are transcendental 
considerations that have a bearing upon m an’s conduct. Belief in  God, 
departed ancestors, and future life would naturally dictate certain types 
of conduct, and ethics would have some reference to the unseen universe
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with which man has to hold commerce. I t  is obvious therefore that the 
moral problem is an  intricate one in  'Indian thought, specially when we 
take into account the types of speculations that men in India had regarding 
the ultim ate destiny of the hum an soul and the factors that were supposed 
to influence the attainm ent of that destiny.

ETHICAL BELIEFS IN THE VEDIC PERIOD
In  the formulation of its ethical doctrine Brahmanism was fortunate 

in having a scriptural basis of great antiquity. T he  Vedas were regarded 
as the ultim ate source of all dharma—an elusive word that might stand 
for law, virtue, duty, and religion, either jointly or severally. All other 
sources of dharma, such as the Smrti (legal literature), sadacara (the pattern 
of good conduct set by men deeply versed in  the Vedic lore), and svasya 
atmanah prtyam  (actions pleasing to individual conscience), werfe u lti
mately based upon the mental and moral equipm ent of the Vedic scholais. 
In  fact, when latterly the question arose whether the good points in the 
heterodox systems should not be accepted as patterns of belief and conduct, 
it was immediately pointed out that those who committed the one supreme 
mistake of not recognizing the validity of the Vedas could not be relied 
upon to give a correct lead m  matters of thought and conduct.

Now, the Vedas, specially the Rc, Yajus, and Saman, enunciated one 
great principle, viz. that the universe was governed by ordei (rta) and 
tru th  (satya)—a conception which probably goes back to the Indo-Iranian 
times, because in the Avesta also Asha appears as one of the guardian angels 
(Spenta Mainyu), and Ahura-Mazda himself is supposed to have fire (Atash) 
as his body and tru th  (Arta =  ita) as his soul In  fact, the Vedic specula
tion went to the length of supposing that the first products of the divine 
fervour (tapas) were these two (rta and satya), which means that before 
there could be a cosmos there must first be regularity in the behaviour of 
things, and that before there could be a social organization there must 
first be m utual trustfulness based upon tru thful speech and conduct In 
the light of this thought we come across the belief that the gods obey order 
(rtavat) and are protectors of law (rtasya gopa) and fixed ordinances 
(idhrtavrata). From this belief follows the logical sequel that the gods do 
not transgress the limits of their authority, nor do they quarrel among 
themselves. In  fact, in aiany a hymn the gods are invoked togethei, and 
men are directed to follow the example of the gods in their social dealings 
in order that they m ight have, like them, identical objective, common 
counsel, and concerted action. T he  path  of austerity and abnegation, 
which we meet with in  later literature as the proper way of life, is to be met 
w ith in  the Vedas themselves. Tapas, for instance, as a mystic practice is
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to be found associated even w ith the gods in the Vedic literature, and 
anchorites w ith long hair (kesin) are also referred to  there. I t  will not 
therefore be correct to say that austerities were a later im portation, and 
that the joyful attitude towards life in  Vedic times did not have occasional 
exceptions. It is necessary to keep in  mind, however, the supreme impor
tance attached to law in the Vedas, for we find that the law of Karma in  its 
various forms, as adopted by Brahmanism, Buddhism, and Jainism  and, in  
fact, all schools of philosophy, can be easily affiliated to this law of cosmic 
order adum brated in  the Vedic literature. It is quite possible that the 
Vedic Aryans, who had to regulate their life, whether nomadic or settled, 
by the observation of certain cosmic phenomena, came to a very early under
standing of the laws governing the different departm ents and phenomena 
of nature, and could therefore record some astronomical happenings in  their 
religious literature and regulate their religious practices in  conformity with 
their discovery of cosmic laws.

O ne other notable fact that was responsible for the continuity of the 
moral tradition was the recognition that the bond between m an and the 
higher powers was broken by the invasion of sin W e come across a large 
num ber of words in  the Vedas signifying sinfulness, which shows that 
the religious-minded were keenly aware of lapses in their moral conduct 
and were solicitous about re-establishing their moral relation with the gods 
through appropriate means. I t  is not very much a m atter of surprise that 
sin should sometimes be conceived almost as a kind of physical stain remov
able by some physical means, such as ablution or the sprinkling of water. 
Even much later religious beliefs of other lands have prescribed water as a 
means of purification not only of the body bu t of the soul But genuine 
repentance, unconnected with physical lustration, is frequently met with 
m  the Vedas, and it was widely believed that hum an conduct was subject 
to the constant scrutiny of overseeing powers and that sins could not be 
hidden %from their gaze. T he  god w ith whom morality was specially asso
ciated was Varuna, and to a lesser extent Brhaspati, Aditi, and the Adityas 
also were supposed to protect the pious T h e  Sun is the eye of Mitra- 
Varuna to whom he reports the conduct of men and whose spies could 
never be hoodwinked or fail to report correctly. No wonder that it should 
be stated that Varuna is the invisible th ird  when two men are plotting 
together, for nothing can be hidden from the gaze of this moral god. But 
Varuna and also other gods, e g . Agni, Savitr, Usas, Dyaus, PrthivI, etc., 
were conceived of as forgiving sins. Conversely, the righteous were assured 
of a good reward for their rectitude and promised the fru it of their charity, 
benevolence, and sacrificial afts (istapurta). T h e  Vedic seers could justi
fiably claim that the religious could be regarded as relations of the gods
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and address the latter as such. T h e  broken link between god and man 
could be repaired by recourse to confession and penitence, and continuance 
in  sin entailed not only failure in  life, b u t also physical ailm ent which 
could be removed only by proper prayer to the gods and the abandonm ent 
of the immoral life.

DEVELOPMENT DURING THE PERIOD OF THE BRAHMANAS 
T h e  period of the Brahmanas is regarded by W estern scholars as a 

period of stagnation in religious thought and of a  gradual preponderance 
of the magical factor as contrasted w ith the properly spiritual. It is indeed 
true that faith in  the efficacy of the mantras began to grow ap ace ; bu t it 
would be a misreading of the spiritual history of India to suggest that 
hum an arrogance dispensed altogether w ith the need of divine help and 
proper devotion in this period. Sraddha or faith continued to be the prime 
necessity of a religious life ; and purity, which sometimes went to fastidious 
lengths, was still dem anded as an  indispensable necessity of spiritual per
fection. W hat really gained in  strength is the belief that there was a subtle 
relation between acts and their fruits, and that certain sacrifices properly 
done inevitably brought forth certain results. T his change of attitude to
wards the function of the gods in  joining m erit to fruition was responsible 
at a later time for the enunciation 'of the doctrine that there were certain 
mystic forces in words and acts which every agent must take note of while 
performing his religious and moral duties. W e have, in  fact, interesting 
discussions about the relative superiority of m ind and speech symbolized 
by the quarrel between Indra and Sarasvatl, and a fairly uniform  conclusion, 
with rare deviations, that a mere act w ithout an intention is not enough 
to produce moral result. This, it is obvious, cuts at the root of the belief 
that formality is sufficient for fulfilling the conditions of a moral and spiritual 
life. W hen we consider that by the end of this period the pendulum  swung 
almost to the opposite pole and extolled contem plation as the principal 
means of attaining the spiritual objective of hum an existence, we can well 
believe that the ground was being imperceptibly prepared in  the preceding 
age for placing increased emphasis on the m ental side of all ethical and 
religious operation.

MORALITY IN BUDDHISM AND JAINISM 
T h e  Upanisads constitute a  landm ark in  the development of Indian 

spirituality, because by now the belief in the .doctrine oi Karma, which 
includes as a subsidiary feature the belief in  .transmigration, has taken a firm 
hold of the Aryan m md. W hen we rem em ber that the religion of the 
Upanisads, Buddhism, and  Jainism , which were almost contemporaneous
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movements, based themselves on this doctrine, we can well realize that some
thing must have happened in  the meantime to necessitate an emphasis on 
the ethical need of spiritual living. In  Buddhism and Jainism  the gods of 
the Vedas either disappear altogether or continue in colourless subsidiary 
existence ; the loss of belief in  gods did not, however, entail the encourage
m ent of antinom ian living. On the other hand, we find that in  these auste
rities harden, renunciations are more insistently demanded, and attachments 
of all kinds are denounced m gradually stronger language. T his is a marvel 
in  the religious history of the world, because too often has it been believed 
that w ithout a theistic support morality tends to collapse. It is obvious 
that m India a substitute for faith in divme pleasure was found in the 
belief m  the efficacy of moral life, and those who did not subscribe" to 
the dogma that pious souls go to the eternal heavens of merciful and 
pacified gods could still believe that spiritual advancement was possible 
by ethical actions alone. It is possible that the declining faith in the 
eternity of heavenly abodes and their denizens was responsible for suggest
ing a surer mode of eternal existence, though the nature of this was not 
uniformly conceived, and each system had its own way of form ulating the 
condition of the emancipated soul finally freed from the travails of em piri
cal existence T h e  tone now becomes definitely more sombre as the incen
tive to moral life is not the attainm ent of a blissful celestial life, bu t escape 
from the sorrows and tribulations of earthly existence In  consonance with 
this changed conception of the nature of hum an life we find that the appa
ren t joys which men hanker after are stigmatized as sorrows in disguise, 
and the philosophical disciplines that systematized this vein of thought 
practically took it for granted that enjoyments did not really advance the 
cause of the soul so much as abstention and abnegation did T he  charge 
that Indian ethics is mainly negative and escapist in  its conception is based 
upon this Indian idea that in the search for salvation all ties that bind 
m an to the universe and to society are to be sundered and a kind of isola
tion is to be attained by intense m editation and spiritual culture

But this aspect may be over-emphasized W hile the ascetic preachers 
possibly inclined to the view that perfection (sreyas) was to be preferred to 
pleasure (preyas) and preached that the highest spirituality was synonymous 
with renunciation of the world and that men of the world would find it 
extremely difficult to tread the narrow path of spiritual progress, they did 
not condemn the householders’ life as useless, bu t prescribed for it a m ilder 
discipline which would not be regarded as an unbearable burden by men 
who had obligations of different kinds to fulfil and could not devote their 
entire time and energy to contemplation and spiritual practice. T hus in 
the Buddhist and Jaina systems the ethical obligations of religious persons,
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both monks and nuns, were heavier, and it was expected that if they were 
to  set a pattern of conduct for the people at large, they must lead a life of 
severer discipline. In  fact, in  Brahmanical literature also a higher caste 
connoted at the same time a more austere form of life. A Brahmana was 
expected to practise certain virtues which it was not obligatory on the other 
castes to follow. H e was expected to pass his time in study and devotion, 
to be self-re.strained and forgiving, to be satisfied with little, and not attached 
inordinately to any worldly possession. But Vaisyas were not expected to 
practise all these virtues, because as the producers of the means of suste
nance they had other obligations to fulfil. Generally speaking, the higher 
the caste the greater the restraint. If therefore a Brahmana had certain 
privileges in the eye of the law and commanded greater respect in society, 
these were hard-won honours based upon sterner self-discipline and higher 
spirituality. Any occupation that was degrading or brought inordinate 
wealth was forbidden to the Brahmanas, nor could they ordinarily take to 
the profession of a soldier in view of the fact that it involved cruelty and 
lust of conquest. Even in the heretical systems a true Brahmana has there
fore been extolled m no uncertain terms W hat they objected to was the 
system of hereditary caste which believed that virtue came by b irth  and not 
through personal nature and effort. Buddhism and Jainism proclaimed a 
charter of individual worth as against the Brahmanical institu tion of 
settling the question of m erit on the basis of b irth  Thus, as against the 
varnasrama scheme of Brahmanical life, was enunciated the principle of 
individual worth attainable by all persons by pursuing the path of purity

BRAHMANICAL IDEA OF MORAL ACTION 
Let us tu rn  now to the Brahmanical idea of moral action It is obvious 

that in India, as elsewhere, the conception of what constitutes morality 
would materially depend upon the moral standard ultim ately adopted. So 
long as men th ink  that hum an actions are controlled by the need of pleas
ing the gods, the scriptures, as embodying the divine will, naturally deter
m ine the nature of moral obligation. Religion then  becomes the source 
of morality, and the divine will the ultim ate determ inant of duty. 
Similarly, scriptural authority is stressed in the Mimamsa school of 
thought where the nature of the various duties is delineated We are told, 
for instance, that dharma is what is prescribed (codana-laksano’rtho  
dharmah). T h e  scripture may direct that certain actions should be per
formed ; and yet they would be obligatory simply because the scripture 
has said so, though no reward has been promised and no reason assigned. 
T h e  non-performance of such actions would entail sin. These are called 
nitya karmas or duties of perfect obligation. But the scriptures may some-
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times be more kind and specify what benefit would accrue to the performer 
of actions of certain other types. These would be kSmya karmas or duties 
of imperfect or contingent obligation: one is not obliged to perform them 
if one has no desire to have the fruits thereof. For instance, only those 
who aspired to go to heaven or to attain m undane objectives like the b irth  
of a son or the attainm ent of wealth were under an obligation to perform 
relevant sacrifices. Besides these, there were other duties that were contin
gent in  the sense that their performance depended upon certain specific 
things happening, bu t they were obligatory in  the sense that if those things 
happened, the relevant actions had to be performed (naim ittika karmas). 
T hus various sacraments associated w ith certain happenings like birth, 
death, etc. had to be performed when those events occurred. Similarly, 
certain rites were periodic like the new moon and full moon sacrifices, or 
were performed on certain special occasions such as an eclipse. These 
sacrifices were moral actions in  the sense that they were performed in fulfil
m ent of certain scriptural injunctions. Detailed instructions are to be 
found in the various rules of interpretation about the way in  which 
certain Vedic injunctions, prescriptions, laudations, etc were to be under
stood as having a binding force of different types. It was believed that 
as religion dealt w ith many transcendental matters, unaided hum an reason 
could not possibly fix religious duties w ithout reference to some infallible 
authority. T h e  intrusion of argument into such matters amounted not 
only to a daring presumption, b u t also to a gross blasphemy.

Now, if, judged by the hum an standard of value, a particular action like 
killing in  a sacrifice appeared to be cruel, the justification for indulging in 
such an apparently immoral action could be found only in a scriptural 
prescription. T h e  informed reader would remember m  this connection a 
similar discussion the European scholastics had about certain items of reli
gious belief being either according to reason or beyond reason or contrary 
to reason. In  the wake of a discussion of this nature it was inevitable 
that the question should be raised whether the prescription (niyoga) was 
divinely ordained or independent of all personal command. Those theis- 
tically inclined saw in  prescribed duties the divine will manifested through 
seers and prophets, that is, persons specially privileged by divine grace to 
know divine intentions and proclaim the same for hum an guidance. Those 
who upheld, however, the autonomy of. the moral law went further and 
saw in the scheme of hum an duties the operation of certain eternally valid 
ethical laws which even the Almighty could not alter but had simply to 
acknowledge. T he  mediaeval controversy in  Europe between the Scotists 
and the Thomists over the primacy of the divine intellect or that of the 
divine will readily comes to the m ind in  this connection. Ultimately,
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however, the majority verdict in India went m favour of those who upheld 
the eternity of the moral law and divine creation being controlled by the 
law of O rder and T ru th . Seeing tha t the heterodox systems also formulated 
their moral law without a theistic basis, the majority view had influen
tial support from an unexpected quarter. Thus, the Mlmamsa, Buddhism, 
and Jainism  conspired together to establish firmly the self-sufficiency of 
the moral law and to lay the basis of the classical doctrine of Karma accord
ing to which moral actions produced their own fru it w ithout reference to 
any kind of divine dispensation. T he  Nyaya theory and the theistic schools 
had great difficulty in  introducing modifications into this theory and find
ing scope for divine intervention in the operation of the moral law In  the 
words of W illiam James, the thinkers of India were ‘tough-mmded’ and 
not ‘tender-m njded’, as they expected each man to bear the cross of his own 
iniquities and not to look up  to a merciful Providence to come to his 
rescue. T his obviously could not have been to the taste of those like the 
Ramanujists who endowed God with all auspicious qualities, including the 
capacity of cancelling evil and hum an imperfection. God not only pos
sesses knowledge and power bu t is also forgiving, compassionate, and indul
gent towards the weak. These attributes will have no meaning if God 
cannot come to the help and rescue of sinners and out of His superabundant 
grace take back to His heart the penitent sinner But this consideration 
had no appeal to the resolute ethicists, who resisted the importation of 
divine intervention in m an’s moral affairs for fear that laxity would grow 
when there was a hope that an irtdulgent-God would be swayed by prayers 
and thus the moral law would be indirectly negated

In  addition to the positive prescriptions, the Mimamsakas adm itted 
the existence of nuedhas or negative injunctions. T aking it for granted 
that the occasions for tem ptation are many and that hum an understanding 
and will are weak, the moralists thought that the first necessity of a moral 
life was resistance to evil solicitations Social justice and social harmony 
would demand forbearance from certain types of acts which were anti
social or subversive of social discipline. Hence it was felt that prescrip
tions must be supplemented by prohibitions, incentives by restraints. It 
is much more difficult to persuade people to do positive good than to stop 
them  from doing evil. Frailty is such an abiding feature of hum an nature 
that constant rem inder about the possibility of transgressing moiul limits 
was necessary to keep people in  the straight path of virtue I t  is only 
rarely, however, that man was supposed to be evil by nature and morality 
to be a constant restraint to suppress the evil that is in man More 
frequently it was held, on the other hand, that man had an innate goodness 
which turned into evil on account of the obscuration of his intellect.
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Hence, virtue is know ledge; the proper means of m aking men virtuous 
is to give proper enlightenm ent to their soul. Men perform evil actions 
under the impression that they are achieving ihereby some kind of good. 
Once they see that their conduct is not conducive to the realization of their 
highest potentiality as rational beings, they would automatically desist from 
unwholesome ways of .life. Here again, an insignificant m inority were of 
opinion that m en might know the good and yet do the evil deliberately. A 
comparison of the Indian decalogue with the Jewish will show that positive 
and negative prescriptions are to be found m  both.

BRAHMAtf ICAL MORAUTY—UNIVERSAL DUTIES 
W e have observed already that the principle of moral obligation in 

Br&hmanism rested upon a recognition of specific duties attached to each 
caste and each stage of life. I t  will be incorrect to think, however, that 
beyond perform ing the duties of their particular class there were no 
universal duties which every m an was expected to perform. Both the 
legalists and the philosophers drew a distinction between general and 
special duties. Society is composed of all sorts of people in m utual in ter
action and is not a homogeneous fraternity of persons belonging to the same 
caste or profession. Hence there must be certain duties which cut across all 
sectional divisions and are necessary for m aintaining the strength and 
progress of the social organism. T hen  again, there are transcendental 
matters towards which all people must bear the same type of attitude. Thus 
even if a Brahmana has a prerogative of direct approach to a divine 
image, religious faith can never be a monopoly with his class, and all men 
are expected to possess devotion and perform their religious duties. 
Similarly, doing good to others, entertaining guests, feeding the animal 
creation that frequents hum an homes, and offering oblations to ancestors 
are enjoined on all irrespective of their castes and professions. Similarly, 
abjuring injury to living beings, as also forcible and unjust possession of 
others’ properties, is one of the fundam ental conditions of social existence 
and is therefore' a universal duty. Sexual purity and continence of all 
kinds are as much personal perfections as necessities of social concord. 
T h en  again, keeping the senses under control and practising truthfulness in 
word, thought, and deed are essentials of moral purity. T h e  abjuration of 
the six deadly sins—lust, anger, greed, infatuation, pride, and jealousy— 
is a hum an obligation which all must fulfil. T h e  distinctive Indian contri
bution to this list is the renunciation of excessive attachm ent and hatred of 
all kinds, wHich are both disturbances of the soul in  a positive and a  negative 
m anner respectively. A sage is expected to rise above both, to go, in  fact, 
beyond all duality in  order to practise that indifference w ithout which Jie
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cannot escape being troubled by his environm ent and losing the composure 
of his m ind. Not only in the  Bhagavad-Glta, bu t elsewhere also, this 
direction to avoid being unduly attracted or repelled by the world is given 
to all. In  addition to these, and as following more or less as a corollary 
from them, m en are advised to practise forgiveness and patience, and m 
feet, re tu rn ing  good for evil, love for hatred, charity for miserliness, and 
honesty for deceit.

T h e  ultim ate ideal being the securing of justice in society, it may 
sometimes happen that patient suffering fails of its purpose. T h e  problem 
of counteracting evil in  such a contingency found advocates of different 
remedies Those who held that violence of every kind was a taboo trusted 
to an ultim ate change of heart in  the oppressor consequent on the non
opposition of the oppressed But the advocates of the rival theory thought 
that that might prove an encouragement to the continuance of iniquity 
and oppression T hey therefore advocated a resistance to evil in  the interest 
of the greater good to the world at large. T h e  Brahmanical theory of God 
descending on earth not only to succour the righteous, bu t also to put down 
the unrighteous, took note of the fact that divine government sometimes 
necessitated the infliction of evil to restore the social balance disturbed by 
iniquitous persons. As such, it is the duty of those entrusted with the task 
of m aintaining order to co-operate w ith God in  preventing social disturb
ance and political upheaval not conducive to the realization of moral 
perfection. Not to do so would be a shirking of moral responsibility and 
would entail sin. It is true that in  India, as elsewhere, the worldly-wise 
and the spiritually advanced did not have the same conception regarding 
the applicability of private ethics to international relation. Broadly 
speaking, hum an objectives were divided into four categories—moral action 
(dharma), economic activity and statecraft (artha), propagation of the race 
(kama), and emancipation (mokja). I t  was taken for granted that the rules 
of morality and the rules of the state would not always tally, and therefore 
it was conceded that certain actions that would not be permissible in 
furtherance of private interests were allowable for the safety of the state. 
M urder, for instance, would be a heinous private offence, bu t a just war 
might*be a moral duty of the state, although every war would involve the 
killing of enemies. Similarly, punishing the guilty was a kingly obligation. 
We are not concerned here with certain other types of state activities such 
as spying, wanton aggression, etc. the moral quality of which might be 
questioned. But on the whole the art of government (danfanU i) was 
generally conceived in  hum ane terms, and the lords spiritual had a large 
share in  determ ining the  state policy, seeing that the chief m inister was
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almost invariably a Brahmana and the priest had a seat In the state 
executive council.

PLACE OF PHYSICAL HEALTH AND PURITY IN ETHICS
An elaborate scheme of discipline is to be found in  the Yoga system 

where under the title of the accessaries of yoga (yoganga) are to be found 
the various actions and abstentions that a spiritual aspirant was expected to 
practise m  the interest of self-discipline, social concord, and spiritual 
advancement Similar attempts at classifying duties are to be found in the 
legal and philosophical literature, e g. in Manu and Prasastapada’s commen
tary on the Vatiejtka-Sulra. I t is acknowledged here that the condition of 
the body has some hand in  determ ining the state of the m ind, and hence 
prescriptions covcr not only the discipline of the mind, bu t also the control 
of the body Cleanliness, steadiness, concentration of the sense-organs, 
withdrawal of the same from unholy and unseemly objects, regulation 
o f the breath, and assumption of characteristic bodily attitudes were also 
pressed into the service of controlling the mind, dissipating wayward 
thoughts, and bringing about a  meditative pose. T h e  objective always was 
to make the body an ally instead of an enemy. I t  is indeed true that 
m editation on the im purity of the body constituted the negative fifth 
meditation (asubhabhavana) in addition to the four positive ones of friendli
ness (maitri), compassion (karunti), sympathetic joy (mudtta), and ignoring 
of hum an frailties (upeksa) But it was acknowledged at the same time 
that the body could be brought under spiritual control and transformed 
into a seat of holiness In the T antrika system, for instance, various deities 
or forms of the same deity are supposed to reside in  different parts of the 
body, so that the hum an organism is looked upon as a veritable holy temple 
T h e  identification with the deity might go to the length of supposing that 
the devotee was justified in worshipping his own body as God incarnate ; 
and in later times philosophies extolling this aspect of human body became 
widespread and popular. We are not thinking only of the worship of 
preceptors and saints and veneration to the earthly monarch as if they are 
gods ; we are referring to the fact that both in  one’s own body and in those 
of others divinity was supposed to be resident, and a guest was supposed 
to be a representative of all the gods. I t  is doubtful whether the doctrine 
of the incarnation of God or the representation of the Godhead by images 
could have made any headway, if the hum an body were considered to be 
absolutely impure. Possibly, the pantheistic view that the whbfe universe 
is Brahman reinforced the belief in the sanctity of all forms of existence 
including the material

T he  general attitude of the philosophers and moralists was, however,
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hostile towards the body because of the fact that the  usual philosophical 
position was either dualistic or spiritualistic, in  neither of which the body 
could claim an equality in  pure existence with the soul. Those who 
thought of morality in  term s of the regulation of m ind naturally looked 
down upon the needs of the body and considered them in the light of 
troublesome impediments to spiritual advancement. T hey did not always 
agree as to why spiritual endeavour should be made, bu t they were fairly 
unanim ous that the interest of the body should not figure m  ethical 
calculation except in  so far as it helped in the performance of one’s moral 
duties. T hu s the rules of health must be obeyed if the spiritual aspirant 
is to  keep under sufficient control his flighty thoughts and impulsive 
propensities. A blution and other types of cleansing were ordained because 
they helped to bring in  a helpful m ental attitude. If, however, it were 
to be believed, as was actually done by some, that even this small attention 
paid to the body was a distraction for the soul, then the proper moral 
attitude would be to keep the body dirty and to grow m atted locks. T he 
practice of austerity, again, might bring in a propensity towards spiritual 
outlook, and tapas, e g. mortification of the flesh, could be defended on the 
ground that it enabled the soul to gain control over the body

ETHICAL. SANCTIONS
T he materialists like the Carvakas did not recognize the reality or 

priority of the s p ir i t ; still they prescribed a code of duties, taking care 
to point out that this was not a prescription of God or the scripture bu t 
the order of the only visible authority, namely, the king In  other words, 
positive laws as enacted by the earthly king constitute the entire body 
of moral truths. And if people do agree to pu t u p  w ith some incon
veniences and pains, it is because thereby they would be assured of 
enjoyment of pleasures. T hus there was a m ixture of the standard as lew 
and the standard as pleasure.

In  between those who upheld the authority of the king and those 
who made ethical imperatives impersonal in character, there were others 
who upheld the theory that social prescription was the final determ inant 
of moral conduct. T h e  conduct of the good is im itated by the people at 
lai»ge; and as customs vary from place to place and from time to time, in 
certain matters at least ethical relativity was inevitable. In  any m atter of 
doubt or where alternative prescriptions are to be found, one would not 
commit any wrong if one were to follow the customs of one’s own locality 
(deSacara), community (lokacara), or family (kul&c&ra). If the ultim ate 
object of moral conduct is to m aintain the social equilibrium  and ensure 
social peace, then obviously nothing that disturbs them  should be practised
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The implicit assumption in this view-point is that the collective wisdom 
of the community or the race cannot go wrong, and an individual judge
ment is not always the safest criterion of moral quality.

To this view-point it Was possible to demur, for in that case social 
laws would become as rigid as the laws of the Medes and the Persians, and 
there would be no scope for the operation of an enlightened conscience 
or reforming zeal. Hence some upheld the position that it is not social 
convention or custom that should determine the moral conduct, but it is 
the law of moral life as laid down by seers, prophets, and saints jthat should 
govern human behaviour. A Buddha or a MahSvira has laid down the 
law of moral life for his followers, and it is this that constitutes the ethical 
code. By their strenuous moral life and their perfected intelligence these 
prophets have peered into the realm of truth, and because they have the 
good of the people at heart and are moved by compassion at the sight of 
their misery they have spread the truths of moral life as perceived by 
them and thereby enabled them to ford the stream of samsara. Something 
like prophetic infallibility is the basis of the acceptance of the moral laws.

The theists obviously could not accept this position. To them 
omniscience belonged only to God, and freedom from all disturbing 
elements was only a divine prerogative The eternal, omniscient Being 
who has never been infected by any kind of ignorance, sm, or incapacity 
can alone lay down the laws of moral life Hence morality is a divine 
prescription, and human endeavour should be directed to discovering and 
following the moral prescriptions of God. The extreme section went to 
the length of supposing that as God was the source of morality and He 
was not constrained by any external factor, the nature of a moral action 
depended entirely upon the divine will. The moderate section, however, 
did not support the idea of a possibility at any time of God prescribing 
a new set of moral rules according to His caprice, and supported the view 
that the divine nature has an eternal vision of unalterable verities, within 
which laws of morality are included Moral laws are therefore noi 
arbitrary prescriptions of God but communications through God of 
unchanging moral rules. We are coming back, in fact, to the theory of 
moral law as impersonal, which is the view of the Mimamsakas, by a 
different route.

ETHICAL RELATIVITY
One other point that needs recording is a new conception of ethical 

relativity to be found in Indian thought. The word 'relativity' has been 
generally understood as implying the possibility of truths as alternatives 
or even as transitory. Thus what action is regarded as moral in one place
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may not be so in  another. A comparison of the moral prescriptions of 
different races and religions would reveal the startling fact that while there 
is fundam ental similarity in  respect of certain moral duties there is wide 
divergence in  respect of others, so much so that a moral prescription of one 
religion would be considered as grossly immoral m  another. Similarly, 
our conceptions of morality alter from age to age and the index of civiliza
tion is the acknowledgement of the superiority of more hum ane virtues 
over those more gross. Many of the moral prescriptions of an earlier time 
are no longer countenanced, and it is likely that in  the course of tim e 
many of our modem prescriptions would share the same fate

India knew of similar changes in  moral conception and worked off 
many of the cruelties of past times in form ulating new ethical creeds In  
such matters theological presuppositions had obviously a large hand in 
determ ining change in  moral attitude But what is peculiar in  the 
Indian conception of ethical relativity is the fact that duties had reference 
to degrees of illum ination obtained. Not being a 'scripturary’ religion, 
Brahmanism at any rate had not to accept an authoritatively laid down 
code of morals binding on all Its institution of castes and stages of life 
(varnairama) made it possible to recognize relativity in moral duties of the 
different sections of the people in their different stages of spiritual life. 
Each caste had its own specific duties in  addition to others which were 
common to more than one caste or to all m en alike Similarly, each stage 
of life had its own special duties, though here again certain universal 
duties were also present T h e  philosophers of India improved upon this 
conception by linking moral obligation w ith the stage of spiritual attain
m ent. A m an who has succeeded in  seeing through the illusory character 
of the m undane existence feels himself under no further obligation to 
follow certain moral prescriptions, just as he considers himself free not to 
observe certain modes of social custom or religious worship

Thus, according to the Vedanta, a seer who has been able to realize 
his oneness w ith Brahman can no longer observe the ordinary duty of 
religion, thinking of God as the worshipped and himself as the worshipper 
For the practical world of experience God is a necessity, and duties towards 
a Creator are’’ obligatory. But in  an  ultim ate reference neither the wor
shipper nor the worshipped has any being, and a person who could rise 
above all distinctions was not required to follow a code of religious ethics 
based upon the recognition of an eternal Creator. In  fact, a spiritual insight 
into the nature of tru th  was the only activity in  which man at his 
highest was expected to indulge. T h u s ethics, religion, and philosophy all 
culm inated in  a  realization of the ultim ate unity of absolute existence 
(ekamevadvi tlyam). Knowledge and virtue entirely coincide, and good and
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evil cease to have any meaning to one who has gone beyond all duality 
(idvandv&tita). Many have seen in this position the danger of an anti- 
nomian culmination of moral life and-have pointed to certain passages in 
the Upanisads and elsewhere where it has been said that such a person 
commits no sin even though he indulges in some of the lowest vices. An 
exaggerated and esoteric language has always its danger, as we know too 
well, from a misinterpretation of such prescriptions and also of certain 
T&ntrika practices. A more correct way of understanding such passages 
would be that a sage in such a stage would not only lose all sense of 
distinction, but would also be so absorbed in his own vision that he would 
practise no moral activity and perform no social action, good or bad, at all. 
A man who has passed through a life of the severest discipline is not likely 
to land himself in the paradox of suddenly turning vicious after attaining 
the highest vision of reality. The Buddhists taught, in fact, that after a 
certain stage of perfection (bhum i) has been attained, there is no possibility 
of backsliding for the spiritual aspirant. Similarly, emphasis upon charity 
from the Vedic times downwards has been construed by some as aiming at 
satisfying the greed of priests When it is remembered that in the classic 
symbolism of religion (dharma) as a bull, truth, cleanliness, compassion, 
and charity are regarded as its four feet and that in innumerable passages 
charity has noching to do with gifts to the Brahmanas, we at once see the 
weakness of such criticisms The prevailing attitude of the Upanisads is to 
advise men to desist from all actions right or wrong and to take to the path 
of meditation and realization, forgetting altogether the distinction of good 
and bad. We have repeated assertions, however, that a man who has 
wisdom does not sin, and that a sinner is not purified by scriptural study 
or by any penance or sacrifice.

MORAL ACTIONS AND T H E IR  GOALS 
Naturally, the question arose about the types of actions in which men 

indulge and the results of such actions. Broadly speaking, actions (karma) 
are divided into good (iukla), bad (krsna), mixed (Suklakrsna), and neither 
good nor bad (aSuklakffna). In the famous Yajnavalkya-Artabhaga dialogue 
in the Bfhadaranyaka Upanisad we have the cryptic saying that good begets 
good, bad bad. What those good and bad destinies were became the 
subject of active speculation at a later time, and the procedure of assessing 
the moral value of an action was laid down The different theories of heaven 
and hell, as are to be found in Brahmanism, Jainism, and Buddhism, 
took effective note of the different destinies of the good and the evil. 
Regarding mixed actions, there was trouble,' and alternative theories were 
suggested about the way in which good and evil bore their respective fruits
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in subsequent embodiments. It was admitted that the preponderance of 
either determined the nature of the next embodiment, which in its turn 
had a hand in determining the spiritual possibilities of the new being. 
A distinction was drawn between modes of existence which were merely 
meant as punishments or rewards of actions done here below (bhogabhum i) 
and modes of existence in which fresh accumulation of merit and demerit 
might take place (karm abhum i). The heterodox systems practically limited 
the field of moral activity to this mundane world of ours and extolled 
human life to the extent of supposing that salvation could come to man and 
man alone and other types of beings, higher or lower, had to be reborn 
as men before they could obtain the saving knowledge The Brah
mamcal view that salvation was possible through ethical behaviour in 
other realms also is to be found in the Vedantic theory of progressive 
salvation (kram am ukti) that spiritual progress could be attained even 
by gods who were supposed to be already half-way towards salvation 
through their earlier ethical activities. But heaven and salvation were 
not identical, and even desire for heaven was a kind of desire from 
which the enlightened were expected to extricate themselves The 
SSmkhya describes the gift to the sacrificing priest (daksina) as a kind of 
boftdage (bandha), for sacrifices which lead to heavenly existence 
(svarga.) simply postpone the attainment of salvation (moksa). It was 
difficult to decide what actions were ethically indifferent on the human 
level, but it was agreed that spiritual enlightenment (Brahmajnana, bodht, 
samyakjiiana) was certainly included within this category, for at this stage 
the spiritual aspirant was regarded as having transcended all distinctions 
of good and evil and established an attitude of apathy towards all earthly 
happenings and as having conquered completely all attachment (raga), 
aversion (dvesa), and ignorance (moha). To some the attainment of such 
a condition came as a gift of nature because of the merits acquired 
in a previous life. But m almost all cases, it had to be effected by effort 
along a very slippery path of which tfie spiritual novice was asked to beware. 
In fact, minute prescriptions were laid down in Buddhism, Jainism, and 
Brahmanism ̂ hout attaining the different stages of this ascent of the soul 
(bh&mi, gunasth&naka), and warnings were sounded about the lurking 
gangers of each stage, and also the powers (rddhi, vtbh&ti) and insights 
(abhijnS) that higher stages bring were described. Moreover, the yogm  
is cautioned not to cling to any intermediate stage but to pass on to the 
final state ef liberation, variously described as moksa, nirvana, mh- 
ireyasa, etc. In the pluralistic systems this coincided with a kind of 
spiritual isolation (kaivalya), though through omniscience the emancipated 
souls were regarded as becoming mutually pervasivfc. In the monistic and
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monotheistic systems some kind of association with the ultimate Reality, 
whether God (ISvara) or Brahman, was established.

GITA SCHEME OF MORAL ACTION
The Gita, made a notable departure from the beaten track by denying 

that karma could be avoided at any time, though it admitted that dualities 
could be successfully transcended by a yogin. In a series of discourses 
which have become classical, the Gita discusses the various types of actions 
and points out that as no being, even God not excepted, could be entirely 
free from action, spirituality had to-be defined in terms other than those 
of inaction. The spiritual act is not exclusive of the performance of the 
ordinary duties of life, but is a transformation of the same viewed from a 
higher standpoint. So long as we claim personal agency for all actions and 
desire their fruits, we get entangled in successive embodiments To get 
rid of the contingency we must abjure all desire for the fruits of our 
meritorious actions and dedicate the same to God. This is not intended 
to be a vicarious enjoyment as when people pass on their merit for the 
benefit of a fellow-soul in spiritual distress; for God is a being who is not 
affected by the results of actions, whether performed by Himself or dedi
cated to Him by devout souls. In so far as man is able to efface self
reference, he escapes the inevitable results of moral action ; and the easiest 
mode of such self-effacement is to dedicate them to God, to whom really 
belongs the initiation of all worldly happenings. This theory of karma- 
sannyasa presupposes a belief that ultimately the finite beings are to consider 
themselves as tools for the working out of divine plans. Now, in the scheme 
of the divine government of the world there is need of all types of action. 
If the good have to be helped and rewarded, the evil are to be put down 
and punished; whosoever tries to avoid unpleasant duties that might 
involve cruelty is neglecting a portion of the divine purpose under the 
mistaken notion that chastisement is only of the Lord It is primarily in 
and through finite spirits that God works out His plans, and therefore 
both injury and non-injury may become parts of human duties. What 
one is to avoid is the spirit of attachment towards good and that of aversion 
towards evil. Injury (himsa) is bad as a subjective feeling, but may be 
good as an objective fact needed to redress iniquity and outrage done bp 
the evil Krsna’s exhortation to Arjuna to fight the unrighteous Kauravas 
cannot be justified on any other ground: it is not an incitement to violence 
but an exhortation to fulfil the obvious duty of a K^atriya to keep all evil 
in the state in propet check.

The G ita with its S&mkhya-Yoga leanings could also exploit the theory 
of the gunas in the interest of ethics. There are some natures which are
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essentially good and spiritual (s&ttvika), others which are active and some
what spiritually indifferent (mjasika), while there are still others which are 
lethargic and prone towards evil (tamasika). Obviously, the incentives and 
restraints would not be identical in the cases of these three, nor would 
their actions be of the same type. Obviously, the paths of discipline have 
got to be adjusted to the constitution of each type. The Brhadaranyaka 
Upanisad has referred to the cardinal virtues that gods, men, and demons 
should practise, viz. self-control, bounteousness, ana mercy or compassion. 
The G ita  also refers to the distinction between the divine (datvi) and 
the demoniacal (asuri) tendencies, as it does to the distinctive character- 
traits and tendencies of the sattvika, rajasika, and tamasika types. In an 
acute analysis the Gita discusses the moral value of the different types of 
actions as prompted by the different elements (guna) and leaves no one 
m doubt about its partiality for those who are prompted by the purest 
motives in the performance of their actions. It takes note also of the fact 
that all natures are not fitted for the performance of spiritual activities of 
all kinds The temperamentally meditative, the naturally active, and the 
essentially devout may all yearn towards a spiritual life and get their 
suitable paths, which may not be identical Duties prescribed in the line 
of least resistance are most easily performed; and once this truth is recog
nized, as was done by Patanjali, we shall cease to insist upon a uniform 
pattern of moral conduct from all. Then again, man’s conception of God 
varies, and so the method of approach will naturally correspond to their 
idea of divinity. God as working in this world as its creator, God as co
extensive with this universe as an indwelling impersonal spirit, and God 
as both transcendent and immanent cannot exact the same type of 
response from the spiritually minded. Moral action, devotion, and medi
tation are each a spiritual way of approaching God according to the consti
tution of the believer and his conception of God Thus the Gita scheifte 
of moral action has a universal appeal, because it provides for that latitude 
m moral choice which differential constitution, innate or acquired, and 
speculation demand.

FREEDOM OF W ILL 
Adverting to this problem of choice, it may be argued that man has 

really no freedom to choose either because he is after all a wheel in the 
divine machinery or because actions of his previous lives fatally fix his con
stitution and determine him to a particular line of action. Reference has 
often been made to onfc or two celebrated passage which say that it is not 
man’s personal knowledg of good and evil but divine dispensation that 
decides how a man will act Seeing, however, that Indian spiritual thought
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has systematically fought against all tendencies towards predestination, it 
would be unwise to lay excessive emphasis on such exceptional utterances. 
If God were ultimately responsible for man’s acts of commission and 
omission, then the doctrine of transmigration would lose all meaning; and 
yet it is this belief in repeated embodiments due to moral action that has 
governed the lives of spiritual India through untold generations. That 
man is his own friend or his own foe has been so often repeated, that one’s 
own actions find one out even after millions of births as a calf finds out its 
mother has been enunciated so often in different languages, and that it is 
only by personal endeavour that man deserves a state of beatitude has been 
so often laid down as a basic creed, that it is not necessary to adduce further 
proof that human freedom being responsible for the choice of the way of 
life was never questioned seriously at any time. There would have been 
no confession of sin nor the practice of any austerity or expiation to wash 
it away had not man felt that the responsibility for spiritual well-being was 
his own. In popular tales we do indeed come across stories of God coming 
to the rescue of a hopeless sinner in His superabounding grace, but they 
are mostly designed either to bring home to us the compassion of a merciful 
Providence or to show that only through such divine approach the evil-doer 
comes at last to realize the iniquity of his previous conduct.

If any evidence is needed to show the recognition of the freedom of 
will in Indian thought, one need only turn to the philosophical systems for 
elaborate discussions about the elements of a voluntary action. Thus the 
primary distinction between moral and non-moral action was recognized, 
and to the latter were assigned all automatic acts that did not have their 
origin in consciousness In the volitional act proper were included the 
objective or end, the desire, the impulse towards realization of the end, 
the movements necessary for the purpose, and the realization. Minute 
distinctions occur about the possible and the impossible m connection with 
the origin of desire, the consideration of the objective or end as likely to 
yield satisfaction of some kind or at least to remove some existing want or 
imperfection, the affective elements like desire and aversion that are 
prompted by the memory of pleasure and pain associated with previous 
activities of the same kind, the means that are to be adopted to bring about 
the desired result, the deterrents that keep one back from willing and the 
ways in which they can be overcome or circumvented, and the sense of duty 
that supervenes, in certain specific situations and acts, as an added incentive 
to, or prohibition against, an intended action. In all cases it is in the interest 
of the self, however conceived,, that the agent moves; and in his progress 
towards the attainment of his objective he does not feel at any time that 
he is being driven by any extraneous force, whether another spiritual agent
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o£ a higher type or the impulsion of the accumulated tendencies generated 
by the acts of a past life. Even a scnpturrl injunction is not a compelling 
force, but only a moral directive leaving it to the discretion of the agent 
either to follow it for some specified or unspecified good or to incur the 
risk of committing some sin. If that were not so, the sense of sin in case 
of failure to perform one’s duty would never have arisen, and there would 
Jiave been no scope for regret, repentance, or .remorse or for any expiation, 
all of which figure so prominently from the Vedic time downwards.

It is obvious therefore that man is a maker of his destiny, so much so 
that it was freely admitted that by taking proper steps a man could even 
annul the moral effect of voluntary acts done in this life and thus prevent 
the fructification of the seeds of karma in a life to come. We need not 
discuss whether it is the favour of God or the attainment of saving knowl
edge or the performance of some counteractive moral or religious act that 
could offset the results of actions previously done The fact remains that 
man himself was expected to take the initiative to counteract the forces of 
evil actions done by himself The doctrine of vicarious enjoyment -of 
merit, though not totally absent, plays a very minor part in the doctrine of 
Karma. This doctrine finds expression in the Buddhistic belief that gifts 
made to monasteries could redeem pretas (ghosts) in distress. The system 
of offering funeral oblations or pindas at Gaya, so closely associated with 
Buddhism, that is supposed to be the most efficacious method of improving 
the condition of the dead, perhaps served as the prototype of this 
Buddhistic practice We should recognize in this connection that birth in a 
particular caste in this life has no relation to the type of embodiment that 
will take place in a future life. The possibility of ascent and descent 
belongs to all, and social gradations of this life may be entirely reversed in 
a future life. Irrespective of the caste in which a man may be born, he 
enjoys the privilege of possessing the capacity to improve his lot in a life 
to come or to get release from the wheel of samsara altogether. As perform
ance of sacrificial rites is not the only passport to a pleasurable re-embodi- 
ment in a future life, those not possessing the right of doing so do not fare 
worse than those who have it in the matter of improving their lot. Within 
the limits of one’s own opportunities, as fixed by the karma of a previous 
life, each individual has an ample scope for exercising freedom and deter
mining his future fate. In fact, the yoke was deliberately made lighter for 
those who were not socially or spiritually privileged in this life.

SOCIAL AND PUBLIC DUTY
It has been charged against Indian ethics that it lacks the crusaders’ 

zeal for improving the worid. It prescribes methods of self-improvement
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without reference to social duties and advises men, in fact, to look after 
their own spiritual well-being and become a lamp only unto themselves. 
This charge is difficult to maintain in view of the fact that again and again 
has it been repeated that without performing the duties of one’s own 
station, one cannot remedy the spiritual myopia that blurs one’s vision 
for truth, without which spiritual illumination and final deliverance are 
impossible. The five great sacrifices (mahdyajnas) were ordained to fulfil 
one’s duties not only to the self, but to the entire creation and even to gods 
and manes. The universe was regarded as a unitary whole, composed of 
different types of beings, all of whom shared in the gifts of man. Hospi
tality, tending the sick, and providing food and medicament for the dumb 
creation were regular features of a householder’s life. Duties to relations 
did not mean only showing respect, friendship, or affection, as the case 
may be, but also succouring them in distress and maintaining cordiality of 
social relationship by a system of give and take. Dana is therefore to be 
understood in a comprehensive sense as including not merely gifts to 
Brahmanas and priests, but also scattering bounty all around in the form of 
planting trees, building highways, excavating wells and tanks, and provid
ing places of shelter and treatment of which all persons and even animals 
might avail themselves One of the earliest dogmas is that man is joined 
not only with the fruits of his sacrifices, but also with those of his gifts.

We may go even further and say that not only was there charity to 
those who sought it, but there was also active beneficence by wandering 
ministers of religion who roamed all over the country and even crossed 
mountains, deserts, and seas to bring the message of salvation to all. The 
missionary activities of Hinduism and Buddhism in Insul-India and the 
Far East fill a glorious chapter in the annals of India. Those who were 
ordained by their castes to defend the weak and to protect the realm never 
failed to respond to the call for help when holy sacrifices were disturbed 
or the weak were oppressed by the strong It was considered dishonour
able not to do one’s utmost to save the life of one who had taken refuge, 
even though it might mean the loss of one’s life and property. When we 
turn to Mahayana Buddhism, we notice at once how the conception of 
charity has altered to such an extent that a saint is now prepared to forgo 
or postpone his entry into nirvana, if thereby he can be of use to any 
sinning or suffering soul In both Brahmanical and Buddhist literature 
are to be found passages in which lofty sentiments are expressed, prayers 
offered, and resolutions made that instead of getting any temporal power or 
personal pleasure or even final liberation one might be given opportunities 
of serving humanity at large. The matter was put, as usual, in the para
doxical form that the saint was prepared even to sin, if thereby good to any
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pact of creation could be achieved. Sages were advised to direct their be
nevolent or friendly gaze in all direction? so that all might be happy. 
Whether Brahmanical or Buddhistic, the code of ethics proceeded on the 
assumption that in spite o f  their differences all souls were at bottom swayed 
by the same feelings and tendencies and yearned after pleasure. The 
identity o f  the human race was further accentuated by the Vedantic theory 
of the identity of all souls in and through Brahman. Men were therefore 
advised to practise the golden rule and not to treat others as they did not 
like to be treated themselves. All seek pleasure and are interested in self- 
preservation: if this is kept in view, much tendency to oppress and injure 
others would disappear We are to keep always in mind the fact that others 
feel pain and sOrrow as keenly as we do, and that all have equal right to 
enjoyment.

Hindu ethics would not have had such an abiding hold on such a 
vast country, if Brahmanical literature had not immortalized certain ideal 
types of character in its heroes and heroines. The kingly acts of Rama, the 
brotherly affection of Laksmana and Bharata, the chastity of Slta, Savitrl, 
and Damayanti, the generosity of Kama, the compassion of Sibi and 
Jlmfitavahana, the truthfulness of Yudhisthira, the steadfast vow of Bhisma, 
the devotion of Dhruva and Prahlada, and the sacrifice of Dadhlci, have 
served as beacon lights through the ages and illumined the path of conduct 
of waverers and wanderers. Through countless tales of courage, forbear
ance, nobility, and character the three great religions of India have tried 
to impress upon the minds of people the necessity of following moral ideals 
through all hazards m order to achieve that spiritual perfection without 
which final liberation is impossible. That India still holds the world’s 
record in religious toleration is due to the fact that forcible conversion 
and oppression of the heretics were not counted among the moral virtues. 
No wonder therefore that the benediction of peace (santi, svasti) should be 
uttered at the end of all religious ceremonies!

If one were minded to seek in one place a summary of the moral 
precepts by which spiritual life m India is guided, one may turn with profit 
to the Taitttriya Upanisad, eleventh anuvaka Here a teacher is delivering 
his valedictory advice to a pupil about to depart for home in order to 
assume the next r61e, i.e a householder’s life The latter is directed not 
to neglect truth, virtue, and scriptural study, but to practise them all 
through his life without neglecting personal welfare and prosperity. He 
is further advised to look upon his parents, the teacher, and the guest 
almost as visible gods and to support and help them in a proper manner. 
He is reminded of his relationship with a wider world in which gods and 
departed ancestors figure as dependent upon his attention and reverence,
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and hence these gods and fathers must not be neglected, but they must 
be approached with faith and proper respect. The guests are to be enter
tained with alacrity and without niggardliness, while help to the needy 
must be offered not in an offensive manner but only in a spirit of modesty 
and sympathy and with fear lest offence should be taken at the mode of 
giving. In any case of doubt about the proper way of dealing with a social 
situation, the prospective householder is advised to turn always to such 
persons as are rational, sincere, upright, devoted to virtuous acts, and free 
from (personal) desires.

India recognized like other countries that international relations could 
not be fully governed by the laws of private morality, if the state was to 
survive. It evolved a science of statecraft (arthaJastra) in addition to a 
scheme of salvation (moksaiastra} and kept apart these four objectives of 
human life (catur-varga)—morality or sacrificial duty (dharma), earthly 
prosperity including economy and statecraft (artha), conjugal necessity 
(kama), and emancipation (moksa)—though it advised the pursuit of all 
these objectives The king and those in power had many unpleasant 
duties to perform to maintain order and discipline in the state ; and while 
the objective of a righteous war (dharmayuddha) was steadily kept m view 
and humane treatment of enemies and criminals was recommended, this 
paramount necessity of maintaining the integrity of the state was not 
allowed to be overridden by personal considerations. Injustice and wanton 
oppression were not allowed to go scot-free, and a king not punishing a 
criminal incurred moral guilt as not performing an appointed duty. 
Succouring the virtuous and weeding out the vicious were laid down as 
equal moral obligations But unpleasant duties were not to be performed 
in a spirit of angei or vengeance, and the reformation of the character of 
evil-doers was a primary duty to be attempted with kindness and patience 
in the first instance m all cases, and was to be handled with sterner 
measures only when absolute necessity forced their adoption On the 
whole, it is the gentler virtues that came in for greater-approbation and 
were more frequently emphasized In close association therewith was 
preached the necessity of keeping in constant remembrance the solidarity 
of the human race, the primary task of self-disciplme, and the spiritual 
basis of all moral activity.
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INDIAN thinkers commonly speak of two functions of knowledge—one 
which is theoretical, viz. revealing the existence of some object (<artha- 
paricchitti), and the other which is practical, viz. affording help in the 

attainm ent of some purpose in life (phala-prapU) 1 T h e  results of these 
two functions of knowledge are respectively what we mean by ‘fact’ and 
‘value’. A thirsty traveller, who happens to come upon a sheet of fresh 
water, discovers a  fa c t; and, when later he quenchcs his thirst by drinking 
the water, he realizes a value. These functions are regarded as closely 
connected w ith each other, since the knowledge of a  fact usually leads to 
the pursuit of some value T h e  num ber of facts that may be known, it 
is clear, are innu m erab le ; and the values that may be realized through 
their knowledge are equally so. It is w ith the la tter that we are concerned 
here T h e  Sanskrit word used for ‘value’ means ‘the object of desire’ (ista), 
and the term  may therefore be generally defined as ‘that which is desired’. 
T h e  opposite of value or ‘disvalue’ may be taken as ‘that which is shunned 
or avoided' (dvista). For the sake of brevity, we shall speak only of values ; 
bu t what is said of them  will, w ith appropriate changes, apply to disvalues 
also.

FOUR CLASSES OF VALUES 
One of the distinguishing features of Indian philosophy is that, as a 

consequence of the pragmatic view it takes of knowledge, it has, throughout 
its history, given the foremost place to values. Indeed, they form its central 
th e m e ; and questions like those of ‘being’ and of ‘knowing’ come in  only 
as a m atter of course. It may, on this account, be described as essentially 
a philosophy of values. T here are various problems connected w ith value. 
For instance, it may be asked whether we desire things because they are 
of value, or whether they are of value because we desire them. For want 
of space, we cannot consider such general questions here, however 
im portant and interesting they may be. W e shall confine ou r attention 
to the values included m  the well-known group of four, viz. dharma 
(virtue), artha (wealth), kama (pleasure), and moksa (self-realization). W e 
shall only observe, in  passing, that values may be either instrum ental or 
intrinsic. T h u s in  the example given above, water is an instrum ental

1 Sec VJtsySyana's commentary on Nyaya-SGtra, 1 1 1,9
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value; and the quenching of thirst by means of it is an intrinsic value. 
That is, though the term 'value' is primarily used for the ends that are 
sought, often the means to their attainment are also, by courtesy, called so.1

Though all the above four are ordinarily reckoned as values of life, a 
distinction is sometimes made within them, according to which only the 
first three are regarded so, excluding the last one of moksa. Early works 
like the Rdmdyana and the Mahabharata, for example, often refer to them 
alone. But it would be wrong to conclude therefrom that the fourth value 
of moksa was not known at the time,5 for these epics and other early works 
themselves refer to it also. In fact, the ideal of moksa is at least as old 
as the Upanisads. The restriction of the name of ‘value’ to ‘the aggregate 
of three’ or the tri-varga, as this group is designated, probably only means 
that the writers of the works in question address themselves chiefly to the 
common people, for whom the final ideal of moksa is of little immediate 
interest. Whatever the reason for this inner distinction may be, it is a 
convenient one ; and we shall adopt it in our treatment of the subject here.

INSTRUM ENTAL AND PSYCHOLOGICAL VALUES—ARTHA AND KAMA 
To take up the tn-varga for consideration first: In this group of

three, artha may be said to stand for economic value; kama, for psycho
logical value ; and dharma, for moral value To speak in the main, artha 
is an instrumental value, for it is helpful in satisfying one or other o l the 
diverse needs of life. Their satisfaction is kama, which is an intrinsic 
value, since it does not admit of the question ‘why?’ We may, for 
example, ask why we seek food; but we cannot similarly ask for what we 
seek the satisfaction arising from the partaking of it. We describe it as a 
‘psychological value’, not in its usual sense of subjective value in general, 
but in that of an end which satisfies the natural impulses of an individual 
as such. These two values of artha and kama are sought not only by 
man, but by all sentient creatures.4 The only difference is that, while 
man can seek them knowingly, the other creatures do so instinctively. In 
this distinction, we find the characteristic feature of purusarthas or ‘human 
values’, viz. that they represent ends that are consciously pursued by man. 
When they are sought otherwise by him, as they sometimes are, they may re
main values but cease to be purufdrtha. The possibility of his seeking them 
unconsciously is due to the fact that man combines in himself the character 
of an animal and that of a self-conscious agent—that he is not merely a

* Sec V e d S n ta - p a n b h S f i ,  VIII* Possibly it was not once acknowledged by some like the early MlmSifasakas or YSjfiikas4 R obert Bum s, in  one of his well-known poems, speaks of finding ears o f com  hoardedin the ‘nest’ of a mouse when it  was turned by a  plough.
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spiritual bu t also a natural being. T h e  wants which are common to man 
and the lower animals and whose urge is natural, rather than spiritual, 
are self-preservation and the propagation of offspring, or, as it may other
wise be stated, race-preservation.

MORAL VALUE—DHARMA
T h e  case is qu ite  different as regards dharma, for its appeal is restricted 

to man. W hile it is virtually unknown to the lower animals, m an may 
be said to be innately aware of it.‘ In  this consists its uniqueness as 
compared w ith the other two values of artha and kama, and we shall 
presently see in  what respect it is superior to them. W e have rendered it 
as ‘moral value’ ; and some forms of Indian thought, like early Buddhism, 
will bear us out completely. But in  others, especially the so-called orthodox 
systems, the connotation of the term  is much wider, for they include under 
it not only moral bu t also religious values, such as are detailed m  the ritu 
alistic portions of the Vedas. But, in accordance with a principle recog
nized from very early times, viz. that ceremonial is of little avail to those 
who are morally impure,* the practice of virtue becomes a necessary condi
tion of ritualistic life. We also find it stated in some ancient works of this 
tradition that, as between ritual and virtue, the latter is certainly to be 
preferred. T h e  Mahabharata, in  a familiar verse, declares that 'speaking 
the tru th  is far better than celebrating many horse-sacrifices’ 7 Gautama, 
one of the oldest among the law-givers, places what he terms the ‘virtues of 
the soul’ (atma-guna), like kindness and purity, above mere cerem onial8 

These are the reasons why we have rendered the term  as ‘moral value’, and 
we shall confine our attention in what follows solely to that aspect of 
dharma

T h e  notion of dharma, thus restricted, is so fam iliar that it is hardly 
necessary to refer to examples of virtues whose cultivation it signifies. Yet 
to give a general idea of them* we shall refer to one of the several lists of 
them  found in old works. Yajnavalkya, in the Smrti which goes by his 
name, reckons them  as nine*—non-injury, sincerity, honesty, cleanliness, 
control of the senses, charity, self-restraint, love, and forbearance. It will 
be seen that some of these, like non-injury and charity, have a reference to 
the good of others or are altruistic, while others, like sincerity and self- 
restraint, serve to develop one’s own character and will It should not,

• Br U „  I  4 14• 'Ac&rahfnath na punanti vedih'—Vasiftha’s Dharma-SUtra, VI S
’ 'Atvamedhasahasrat tu  satyam ekath viStfyate '• Gautama Dharma-SUtra (Anandashnuna Ed ), 1 8  24,25.1 'Ahtrfui satyam asteyarh Squcam mdnyantgmhah, dSnath damo dayS kjSntih sarvesSm dharmasSdhanam (1.122).
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however, be thought that this division into self-regarding and other- 
regarding virtues is a hard  and fast o n e ; for, as an individual has no life 
of his own independently of society, the former has a bearing on the latter, 
as surely as the latter has on the former.

RELATION OF DHARMA T O  KAMA 
W hat is the relation of dharm a  to artha  and k&ma} O r, as artha  is 

ordinarily bu t a means to kam a, we may narrow the scope of our question 
and ask, ‘W hat is the relation of dharm a  to k a m a }’ If kam a  stands for 
pleasure, as stated above, we may say that it is desired by all, for pleasure 
is always welcome to everyone. Indeed, we cannot help desiring our own 
felicity. But not everything desired is necessarily desirable. A sick person 
may long for a certain kind of food, bu t it may not at all be advisable for' 
him  to partake of it from the standpoint of his physical well-being T hat 
is, kam a, while it may be an object of desire, may not always be desirable ; 
and, though appearing to be a true value of life, it may not really be so 
or may even prove to be a disvalue. How then can we distinguish these 
two kinds of kam a? T o  speak with reference only to the tri-varga  which 
we are now considering, dharm a  furnishes the necessary criterion T h a t 
variety of kam a  is a true value, which is in accord w ith the requirem ents 
of dharm a, bu t not any other. In  thus helping us to discriminate between 
good and bad kam a  or in rationalizing life, as we might pu t it, consists 
the superiority of dharm a, which is thus reckoned as the highest of the 
three values T his conception of dharm a  as a regulative principle is so 
im portant m  the philosophy of conduct that all the Sastras and all the 
higher literature of India (the latter, though only impliedly) emphasize it. 
T hat is, for example, what Sri Krsna means when he says m the G ita , 
‘D harm avtruddhah  . . .  kam o’sm i’ (I am kam a, not a t strife with dharma)}"

DHARMA AS A MEANS AND AN END 
Having considered the general nature of dharm a  and its relation to 

kama, and therefore also to artha, which commonly is bu t a means to it, 
we may ask whether its function is lim ited to regulating the pursuit of 
these two values or whether it has any purpose of its own. T here are two 
answers to be given to this question.

(1) T he popular view, and probably also the older of the two, is that 
it has a purpose of its own. In  this view, then, dharm a  is conceived as 
an instrum ental value. A steadfast pursuit of it, in its double aspect of 
self-regarding and other-regarding virtues, results in  one's good here as well

“ J G . ,  VU 11
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as elsew here; and this good—whether it- stands for worldly happiness or 
heavenly bliss-r-is, as a whole, designated abhyudaya  or ‘prosperity’. 
Further, it is believed that dharm a  not only leads to the good, but that it 
does so invariably. H ere is another reason for its superiority over the other 
two values, whose pursuit may or may not be successful. But it should 
be added that, for the attainm ent of the fru it of dharm a, one may have to 
wait for long. T h e  im portant point, however, is that it is sure to yield 
its fru it at some time, even though it be after many vicissitudes. It is the 
possible postponement of the result to an indefinite future that explains 
the common indifference of m en towards dharm a, notwithstanding their 
awareness of its excellence. It is this hum an shortsightedness that Vyasa, 
for example, has in his m ind when, in concluding the M ahabharata , he 
says, ‘Here I am, crying out with uplifted arms that dharma  brings with it 
both artha  and kama ; bu t no one listens to me ’ .11 T he same feeling of sad 
astonishment at hum an folly is echoed in a common saying that ‘people 
want the fruits of dharm a, but not dharm a  itself’ .12

(2) T he  other view is that dharm a  is an intrinsic value, and therefore 
an end in and for itself. It is maintained by some Mimamsakas, viz those 
of the Prabhakara school. T hey ridicule the idea that virtue should 
appeal to m an’s interest for being practised. T hat would be to look upon 
man as a creature of inclination and forget that he is a moral agent, who 
has the power to do what he ought and to abstain from doing what he 
ought not.1* Further, they allege that such a view makes dharm a  not only 
a means, bu t also a means to the admittedly inferior value of kama, by 
making it m inister to the doer’s felicity However unexceptionable the 
kam a  pursued may be in its nature, and whatever altruistic activity it 
.may incidentally involve, it finally stands for a subjective end or, in plainer 
terms, for self-love If there is a moral principle, it must be absolute in 
the sense that it has nothing to do with our likes and dislikes and that it 
should be followed solely out of respect for it. I t is the nature of dharma, 
they say, to be thus ultimate. Here we have the well-known principle 
of practising virtue for its own sake ; and the student of W estern philoso
phy will see in it a general kinship w ith Kant’s teaching of the ‘categorical 
imperative’, that is, a command about which there is nothing contingent 
or conditional.

T his will, no doubt, appear at first as a very exalted view of dharma  
or ‘du ty’, if we may use that term  instead, worthy to evoke our admiration.

** Mbh , XVIII S 62.u  'Punyasya phalam icchanti punyarh necchanti m&nav&h *
11 l l i e  P rSbhikaras m ight adm it the distinction, made above, between Jgood and bad kBma. But they would no t attach any moral value to  the former, for, while it  may connote 

prudence, it  is not altogether free from bondage to in d u c tio n .
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But it  is really untenable, because it  is based upon unsound psychology. 
It assumes that voluntary activity is possible w ithout any end in  view or, 
to pu t the same in  another way, that it forms its own end (svayam - 
prayojanabhuta).1* But how can anything be its own consequence? T o  
accept such a view, as Sankara observes, changes what is put forward as a 
gospel of duty into a ‘gospel of drudgery1.18 For, in  tha t case, devotion 
to duty would mean present to i l ; and dereliction of it, future evil, so that 
whether a person does his duty or leaves it undone, he has only trouble 
as his lot m  life. Hence this view of dharm a  has not come to prevail. 
I t  was once for all given up  in  India when Mandana, a contemporary of 
SaAkara, enunciated the principle that ‘nothing prompts a m an to acts 
of W ill, but what is a means to some desired end '.1*

DHARMA SUBSERVES MOK§A 
So much about the tn -varga  W hen we shift ou r standpoint from 

the system of the three values to that of the four (catur-varga) including 
moksa, we find the conception of dharm a  undergoing a profound change, 
which makes it superior to that in  either of the above views It 
continues here to be regarded as an instrum ental value, as in the first of 
them, bu t the end which it is taken to serve is not the agent’s ‘prosperity’. 
It is rather the purification of one’s character or, as the term  used for 
it in Sanskrit means, ‘the cleansing of one’s m ind’ (satlva-iuddhi) by 
purging it of all lower or selfish impulses. T his cleansing is effected 
through the performance of the duties for which dharm a  stands in the 
m anner taught in the Gita, that is, w ithout any thought whatsoever of 
their fruit. Thus, if the former view commends partial abnegation of 
kam a  and thereby rationalizes life’s activities, as we have said, the present 
one commends its total abnegation and thus spiritualizes them Its true 
character of a higher value is restored to dharm a  here, for, in  contrast 
with the other view, it wholly ceases to be subservient to kam a. T he 
weakness of that view, then, is not m  its conception of dharm a  as a means 
to an end, bu t only m its insistence that the end is some form of happiness 
for the doer In this rejection of ‘prosperity’ or personal benefit as the 
aim, the present view resembles that of the Prabhakara school; but, at 
the same time, it differs vitally from that view m holding that dharm a  has 
an end, and thus denying that there can be any voluntary activity w ithout 
an appropriate motive. I t  is this changed conception of dharm a  that has 
come to prevail in Indian philosophy, and not either of the above.

14 Tantra-rahasya (Gaekwad Oriental Series), p  70.See commentary on A C ,  I II  1: IV 18.
“  'PuihsBrh nef(3bhyupSyatvSt knySsu anyah pravartakah’—Vidhiviveka, p  243.
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AIDS T O  MOK$A—MORALITY AND KNOWLEDGE

But it may be said that moral purification or the conquest of the 
lower self is too negative in  its nature to prom pt voluntary activity. So 
it is necessary to add that actually, in  this view, self-conquest is only the 
immediate end of dharma, while its final aim is moksa or self-realization.1’ 
T his is the ultim ate "value; and its conception is qu ite positive, since it 
consists not merely in  subjugating the lower self, bu t also in growing into 
the higher o n e ; it implies also the transcending of the. narrow, grooved 
life and the gaining ot a larger, am pler life. T his change in  the older 
view of dharma or its transvaluation, viz. that it is a  means to moksa, is 
already made in the Upanisads.1'  But it is not the only means and requires, 
as indicated by our characterization of the final goal, to be supported by a 
knowledge of what the higher or true self is. And it cannot be known 
fully and well, unless it is known in its relation to the rest of reality. This 
knowledge of the self in  relation to its environment, social and physical, 
represents philosophic truth. Like the good, then, the true also is here 
conceived as an instrum ental value, both alike being means to moksa 10 
T h e  several systems differ m  the place they assign to these two means in 
the scheme of life’s discipline. But it will suffice for our purpose to say, 
following Sankara, that a successful pursuit of the good is required as a 
condition indispensable for the pursuit of the true. •

W e have seen that seeking the good is essentially for the purification 
of character. T h e  search after the true is for removing our ignorance 
(avidy&) about the ultim ate reality, which is the necessary implication of 
all our efforts to philosophize. But for such ignorance, man's desire to 
know the nature of reality, which is so natural to him, would be wholly 
unintelligible. T h is  desire, so far as it is theoretical, is satisfied w hen we 
learn the final tru th  and are intellectually convinced of it. But intellec
tual conviction is not all that is needed for reaching the goal, since the 
actual effects of the ignorance are directly tpcperienced by us m  daily life 
and require, if they are to be removed, an equally direct experience of the 
tru th  about reality. For example, most of us feel the empirical self to 
be the true Self, while the fact, according to many of the systems, is that 
it is not so But a mere intellectual conviction, which is what is commonly 
meant by philosophic tru th , is scarcely of use in  dismissing such beliefs. 
A perceptual illusion, for instance, is dispelled only by a perceptual

*' T he ultim ate goal is God-realization in theistic doctrines, bu t it, too, it to be achieved, generally speaking, through self-realization11 Br U , IV.4.2211 Thik doe* not mean tha t the good and the true should not b e  pursued for their own inke W hat is meant is only tha t they find their fulfilment in self-realization.
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experience of the  fact underlying the illusion an d  not, say, by a hearsay 
knowledge of it. Seeing, as they say, is believing. Hence all the Indian 
schools prescribe a proper course of practical discipline to bring  about 
this consummation, viz. transforming a mere intellectual conviction into 
direct experience. T h e  chief element in  it is dhydna or yoga which means 
learning to steady the m ind and, thereafter, constantly dwelling upon the 
tru th , of which one has been intellectually convinced, un til it culminates 
in  direct experience.- I t  is then that the aspirant realizes himself and 
becomes spiritually free.

NATURE OF MOK$A
W hat is the exact nature of this ultim ate ideal called m oksa? It is 

held by some tt» be a state of absolute b liss; and by others, as one merely 
of absence of all pain and suffering. T h e  distinction depends upon a 
difference in the conception ot the self in  the various systems. $lis$ or joy 
is intrinsic to it, according to some, and it therefore naturally reveals itself 
when the self is released from bondage. According to others, neither bliss 
nor its opposite belongs to the self, and it is therefore w ithout either in 
the condition of mok$a when its true nature is restored to it. Before 
describing this condition further, it is necessary to refer briefly to an objec
tion that is sure to occur to the reader at the above characterization of 
moksa in  terms of pleasure and absence of pain, viz that the ideal is 
hedonistic—a view which is now regarded as psychologically quite faulty. 
T his is an objection which, on a superficial view, applies to the whole of 
the Indian theory of value ; bu t whatever the answer to that general objec
tion may be, the charge of hedonism does not, in  the least, affect the con
ception of the ultim ate value with which we are now concerned. For the 
pleasure for which it stands should be unmixed, and there should be no 
lapse from it  when it is once attained—conditions which the kind of 
pleasure the hedonist has in view does not, and is not meant to, satisfy. 
In  fact, moksa means absolute or unconditioned bliss (or, alternatively, 
absence of suffering), which is vastly different from the pleasure that 
hedonism holds to be the supreme end of life.

Now to revert to the consideration of the nature of moksa. SaAkara 
has remarked that attaining the goal of life signifies nothing more than 
perfecting the means to i t .20 T h a t is to say, the end here is not external 
to the means, bu t is only the means stabilized. T his gives us a clue as 
regards the kind of life which a knower leads, and enables us thereby to

“  See commentary dh B G., II  55— 'Sarvatraiva hi adhyStmaiastre . . . ySm yatnasBdhyani iadhanSni lakfanBm ca bhav 'nti tani’. Ct commentary on XIV 25.
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grasp the exact meaning of mokja. W e have mentioned two aids to the 
attainm ent of the goal, pursuing the good and acquiring a knowledge of 
the true  self. Corresponding to these, the life of the knower, broadly 
speaking, w ill be characterized by two features. In  the first place, it will 
be entirely free from the tyranny of the egoistic self, and therefore also 
free from the feverish activity for gratifying personal desires, which can 
never be completely gratified. In  the- second place, it will be marked by 
an unshakable conviction in  the un ity  of all, and consequently by love 
for others—love fQr them , not as equals b u t as essentially one w ith oneself. 
Such love w ill necessarily prom pt the freed m an to work for their good, for 
while there is nothing that he wants for himself, he sees them immersed 
in  so much ignorance and suffering. No doubt, he was doing unselfish 
work even before he became f re e ; but that was, more or less, the result 
of conscious strife. Now it becomes qu ite  spontaneous. T his is in. monistic 
schools. In  pluralistic systems also, the same will be the case, the only 
difference being that the enlightened person will help others, prompted by 
pity or compassion rather than love in  the above sense. Thus, whether it be 
m  monistic or pluralistic schools, the knower, after gaining enlightenm ent 
and freedom for himself, will strive to spread that enlightenm ent among 
others and secure for them  the same freedom, so far as it lies in  his power. 
T here  is in  this regard the magnanimous example of Buddha who, we may 
rem ark by the way, is only one instance among several that have appeared 
in  the spiritual history of India. Hence, though the final aim  of life or 
the ultim ate value is here stated to be self-realization, it is really very much 
more, for it also signifies doing one’s utmost to secure universal good.

W e have described the state of moksa from the standpoint of what is 
called jiva n m u kti or ‘liberation while one is still alive’, for it is sure to 
make a better appeal to the modern m ind. T h is ideal, however, is not 
accepted in all the systems, b u t only in  some like the Advaita, Samkhya- 
Yoga, and Buddhism. T h e  others insist that spiritual freedom will not 
actually be attained un til after physical death. I t  is known as videha- 
m u k ti. But even these systems may be said to adm it jlva n m u k ti in  fact, 
though no t in name, for they postulate final release in  the case of an 
enlightened person as soon as he leaves his physical body, implying thereby 
that there is nothing more to be done by him  for attaining moksa. T he  
distinction between the two views reduces itself finally to whether or not 
the discipline prescribe^ for the spiritual aspirant should as such (that is, 
under a sense of constraint) continue in  the interval between the dawn 
of true  knowledge and  the m om ent of physical death. According to those 
who do not accept the ideal of jiva n m u kh , i t  should continue, while 
according to the rest, i t  need not.
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T h e  question that now remains to ask is whether such an ideal 
can be achieved at all. In  one sense, the' question is not legitimate, because 
moksa, standing as it does for a progressive attainm ent, is being realized at 
every stage. But it may be taken to mean whether the process of self- 
realization is an endless one or has a culm inating stage ; and if  it has such 
a stage, whether it is attainable. All the Indian systems, including the 
non-Vedic ones, are of opinion that this process is directed to' a definite 
goal, and that that goal can assuredly be achieved. According to them, the 
evil of samsara or bondage carries with it the seeds of its own destruction, 
and it is sooner or later bound to be superseded by the good. In  other 
words, none of the Indian schools is finally pessimistic, and the present-day 
criticism that they are ‘gospels of woe’ is entirely wrong. W e have more 
than one interesting indication in  the Sanskrit language of this faith  of 
the Indian in  the ultim ate goodness and rationality of the world T he  
Sanskrit word sat, as noticed by Max M uller long ago, means not only ‘the 
real’ bu t also ‘the good’. Similarly, the word bhavya, we may add, means 
not only ‘what will happen in the fu tu re’ bu t also ‘what is auspicious’, 
implying that the best is yet to be.

Besides the ultim ate value of self-realization, we have referred to tru th  
and goodness. But the latter are only two of the three, including beauty, 
which are now grouped together and are term ed the ‘trinity of values’. 
Aesthetic value, however, is not being treated in the present paper.
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I N D E X
Abhasavida, 260, 264
A b h a v a ,  *8, 841, 272, 274, 328, 498; defined, 

272; perception  of, 558-59 
Abhayadeva, 182 
A b h e d a ,  190, 206-7, 314-15, 562 
A b h td M ,  18 
A b h id h t m m a ,  10 
A b h id h a m m a  P i(a k a , 10, 618 
A b h id h a r m a -k o S a , 10, 15, 518n 
A bhidharm ika system, its d h a rm a s , 58 
A 6htjtl5(s), 82, 524, five, 521 
A b h im S n in s  fo r A b h im a n t-d e v a ta s ) , 324 29 
A b h im v e S a , 61, 68, 604 
A  b h t p r t y a - p r a k l h k i  (see Citsukha)
A b h y i s a ,  63, 89n , 309 
A b h y u d a y a , 649
A bsolute (see B rahm an), 207, 231 32, 24SL 279, 

301-5, 309, 311, 433, an  atyroclusive 
reality, 304, defined by aesthetic ph ilos
ophy, 308; identity  w ith the , 291, its 
realization a  possibility, 312, in  relation 
to individual self, 237-40, state (see p&ra- 
m & rth tka  daSS), 206, superconscious 
experience of, 289, 3%

A B ud d h is t M anual o f Psychological E thics  
(see Rhys Davids, C A F )

Acarya Sundara Pan^ya, 347n 
Acetana, 325-27, 329, 496-97, -parinama, 362, 

two aspects of, 328 
Acintya-bhedSbheda, 366-83, basis of its argu

ments, 383, on Brahm an and His Saktis, 
380 81, on  B rahm an o r Sri K fjna, 366-73, 
on cause of the soul's bondage, 375, on 
JTva or JTvStman, 373-77, place of bhakti 
in , 376, its relation to advaita ta ttva , 
381-83, relation to Vivartavada, 379, on 
two aspccts o f M3ya, 378, on universe o r 
creation, 377 79 

Acit (see m atter), 202, 206, 208 9, 502-3, 309 
A C onstructive Survey o f U panishadic P h i

losophy  (see Ranade)
Acosmism (see Ajatavada)
A ctio n , sp rin g s  o f, 604-7 
A cv u tap rek sa , 313
A dhSra, 272, 301, 305, 368, -adheya  relation,

308, -Sakti, 367, 375, -tva, 272, 301 . 
A dharm a, 152, 164, 400, 473 74, 513 
A dhikara , 251 52, 278, 622, doctrine of, 252- 

53 415
A dh ikarana , 190. 196-97, 201, 203, 209 
A d h im o kk h a , 517 i
A d h n th a n a , 242, 275
A dhySsa, contrasted w ith  SflnyavSda and 

tdcntity-in-difference, 481-82, 485, its
na ture , cause, and effect, 241-42, 262-63, 
its relation  to sp iritua l detachm cnt, 245, 
two kinds of, 246-47 

A diu , 624 
Adityas, 585n , 624

Adler, 581
A drffa , 111, 176-77, 238, 499-501, 605 
Advaita (or Advaitism), 37, 44, 193-97, 200 5 

209, 219 56, 247 48, 268-70, 272, 277, on 
anupa tabdh i, 558, applied  lo ian k ara ’s 
V ed ln ta , 326, central notion of, 245, its 
conception of self and liberation, 206, 
249-51, 279, different problem s of, 262- 
OS, and  discipline of m Sna, 254, its dis 
tinctive features, 279-80, distinguished
from other systems, 192, an integral p a rt 
of H induism , 253 54, its la te r epistemo- 
logical developm ent, 264, its m erit, 252, 
on physical world, 494, post-Sartkara. 255- 
80, its relation to aesthetics, ethics,
metaphysics, and mysticism, 234-36, its 
relation to practical idealism, 250-51,
u s religion, 250, on self evident character 
o f knowledge, 560, its sp iritual signifi
cance, 245-54; of the Sruti, 326, its 
theory of knowledge, 5St>; th ree  post- 
Sankara schools of, 257 58, its toleration 
and respect for individual differences, 
251-53, 280, treatm ent of Brahm an in, 
230-34, treatm ent of God -in , 230-34, 
treatm ent of witness in , 230 34, two wings 
of, 192, universal outlook o t, 250, on 
u p a m in a , 557 

A dvaita  brahm astddhi (see Sadananda)
A dvaita  ratna.rakfana  (see MadhusOdana) 
A dvattastddhi (see MadhusQdana)
Advaitins, 198,'258-60, 263, 265, 270, 277-78; 

on bheda, 206, on consciousness, 130, of 
fourteenth century, 274 76, on illusion,
561, later, 255, 263, 277, on  non-existence, 
558 59, on perception of self, .553, chi 
positivity of avtdya, 263, on potential 
om niscience of every man, 552, sense m  
which world appearance is false to, 265, 
of ten th  and eleventh centuries, 270, their 
relation to traditional worship, 254 

Aesthete, Lord, 462 
Aesthetics, 234 36, 301, S0»
Afflatus, divine (Sveta), 286 
Agamas, 11, 191, 318-19. 321 22, 324. 437/ 502,

513, 516 
Aghora Siva, 392n , 394n 
Agni, 585n , 624 
A gnthotra , 160, 353 
A gntsfotna, 159
Agnostics, 168 83, 481, 485-86, their original 

sutra  works lost, 168 
Agrahana, 256-57 
'A ham  B rahm Ssm i’, 188, 262 
A hank5ra, 15, 43, 54-55, 57 67, 69 70, 213, 

.239, 254, 264. 310, 316, 327. 388, 429, 472, 
507, 551, function of, 509, three kinds of, 
512

A hniisS , 49, 81, 86, 293667
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Ahirbudhnya Samhita, IS, 583n.
Ahriman, 287Ahura-Mazda, 623‘Aikabhnvika’ doctrine, 260
Aikvavada-Saiva, 387Ativaryas, S71, 521, 523 24Aitareya Aranyaka, 171Aitarrrya Upanifad, 585n ; names of manas in,
Aitihya, 559A fapa, -hatnsa vidyB, 80n., -japa, 80 AiStafcitru, 584 AjStavida, 433Aijta Kc&kambala (KeSakambalin), 34, 179 
Ajlvaka, 34. 619nAfM na, 195 96, 206-7, 24J, 266-67, 273-76,328, according to VScaspati, 266 Akaiikheyya Sutta, 82n 
AkSAkfS, 108, 556AkSia, 36, 197, 478, 495, 497, 500, 502, 569, 

571. 574 Akhan4SkSra-vftti, 196 AkharKtinanda, his Tattvadtpana, 262 AkhySti, 47, 133, 259n , 268, 397n . PrJbha- 
kara theory of, 273, 560, 596 Akincanadasa, 463 AknySvSda, 34

A k^pSda (see Gautama), 17, 33, 92, 562, 564, 568-69, 575-76, his presupposition ofVai6c$ika categories, 93 Aksara, 206, 256, 282, 414, 541. conception of,
' 351-32 Alafikara, 18, 602 Alafik&ra-kaustubha, S66n Alauktkn, 329, -dariana, 319, -khyiti, 596 AlayavifilSna, 494, 552, 604 Alexander, S., 486 Allah, 464All doership (see sarvakartrtva)AjvSrs, 6, 8, 40, 300, authontativencss of their sayings, 301 Amalananda, 270, on a/M na, 266, his Vedanta- 

kalpataru, 266, 267n America, 215, basis of her philosophy, 216 Amrta-bmdupanisad, 81n Amrta-nadopanujad, 8 In 
Anaik&nltka (see hetvUbhasa)Analogy (sec upamana), 515, false, 556 Ananda (see Brahman), 68, 240, 249, 256, 259,301, 327-28, 330 32. -maya, 207 , 327, 330- 31Anandabodlia, 274, his definition of falsity,269, his NySya-dipSvatt, 269, his Nyaya- 

makaranda, 269, 272, his PramBna-mala,269, views of, 269-70 Ananda G in (or Anandajiiana), 258 , 270-71,274-75, his Vedanta-tarka-safigraha, 274 Anandapiirna, 255, 262, 272 Ananda TTrtha (sec Madhva), 187-93, 195-96, 198-200, 202-4, 208-10, identity o f Jfva and Brahman as viewed by, 197, his nom enclature, 332 AnStman  (see non-self)AnavasthB, 560A n Epitome o f Jainism  (see Nahar and Ghosh), 58n.
AAga(a), 298; o l yoga, 49-50

AAguttara nihiya, 457 
Aifiman, 471, 522 Am ruddha, 13Aniruddha, as vyQha, 197, 358, 590 
Amrvacanlya, 241, 243, 263, 269, 270; 279;MiyS as, 268 Amrvatariiya kh y iti, 247, 259, 260n , 268,273, 561, 596 Ann3niy3s, 169Antalikaraifa (see mind), 43, 46, 55, 195-96, 202, 260. 264. 275, 507, 518, 550-51; Advaita view of, 511; -pannSma, 195; plurality of, 261, 265, -Suadhi, 316, -vjtti,
A ntaiyam m , 193, 303 
Anthropomorphism, 311 Anti-Vedic doctrines, 181 A nn, 206, 511Anubliava, 319, four kinds of, 514 Anubhafya  (see Vallabha)Anumana  (see inference}, anvaya-vyatireki-, 143; IttvalSnvayi-, 143; mahautdya-, 270 Anupada-Sutta, 71 
Anupalabdhi, 158, 321, 558-59 Anuvyavasaya, condition of, 101 Anvaya-vyatireki, 555 Anvikftkt, 17, 178, 562 Anxiety, -hysteria, 63, -neurosis, 63 AnyathSgraha(na), 257, 259n Anyatha-khyati, 134. 259n , 268, 559, 596 
AnyatliB-khyatt-v&da (see Garige<a)Apadeva, 159, 162, 539 Apana, 587
Apangraha, 49, 86, in Buddhism, 86n Aparoksa, 259, 264, 486 Apastamba, 151
Apauruseya, 152, 155, 317. S22. language of the Creator. S19, Sruti, 319 Apavarga, 48, 539Appaya DTk?ita, 8 , 267 . 277 , 399n , hisSiddh&niatcia-saAera/ia, 266, 277, hisStvSrkamam-dipiita, 277; his I’cdanla- kalpataru-pannutla, 266-67 Appearances, 190, 433 Apperception, 509, 517-18 
Apsaras, 522 Apta, 144, 317/ 350, 556 Apurva, 162, 165-66, 258, 500, theory of, 364, 605n Aql, 459Aradupakatuka, 257, 267 Arambhavada, 41, 243, 499; on relationbetween cause and effect, 499 Aranyaka*, 5Arliat, 53n , 58, 65n , 75, 88n , 530, 598 Aristotle, 481, his division of inference, 598, on relation between soul and body, 583 Arjuna, 293, 638 Arfajfiana, 66n , 519
Artha, 65, 178. 297, 324. 631, 644 45, 647-49, and kama, 646-47; in relation to dharma,298, 648 Aitha-knya-kantva, 559 
Arth&baitt, 158, 321, different from inference, 558; meaning of, 557-58; its resemblance to hypothesis, 558 AithasSstra, 644
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Aryadeva, 11, 450 Aryans, 3, 4, 178AiamprafiiSta (tee sam tdht), 59ii., 525,-satn&dht, 594 
Asana, 49, 73. 79. 85. S8 AaaAga, 7, 11, 34, 455, 486 Asat, 268-69. 271, 278, 325 Asat kltySlt, 259n , 268, 596 
Ashq, 459Aiuulha (tit asiddht) (see hettmbhasa)Asmarathya, 360AsmitS, 61, 68, 71, difficulty about its sig

nificance, 69n Aframa, 188, 201, 472, 622, dharma, 342, 473, 
duties, 187 Astava, 518Airavn, 256, 259, 263, 266, 479, 492 A iteya, 49, 86AtubhabhSvanft (see Buddhism)

Asuras, 172 Asurij 168 A su il sampad, 617 Aivaghofa, 11Atharva SanihitH (-Veda), 39, 76n Atm a, -dharma, 356, -guna, 647, hh\ali, 239n , 268, -maya, 307 , 485, sahtt blO 
Atm an. 36, 189, 195, 201. 216. 238 40, 259, 

261, 264. 277. 281, 28b, 309 11, 318, 329. 471-72, 475-77, 480 82, 48r» 86, 488, 490- 93, 507 . 516, 518 according to Upa nisads, 513, its acquisition of knowledge, 514, development of the idea of, 475 77, different meanings of, 582 different uses 
m  Upamsads, 582, its lalse identity with anatman, 239, four states of, 590, onio- 
logicjl status of, 483, pnm aiy  meaning ot, 189, psychology and its method, 583- 
84, three stages of Upamsadic speculation regarding, 477-8S, tiue natu ic  of, 
195, 239Atma n it mavivika  (see b.inkaia), 509n Atmanism, 216

Atma tattva vivrlia (see Udavana)
AtmavSda, 27, 29 30 Atom (see anu), 36 'Atomic num ber’, 443 Atreya Tantta, 13 Attributes (see grnias)AtyantSbhdva, 328 
Aul. 462Aung (<* Z ), 65n 73n , 7ji i . S2ii , 518nAung and Rhys Davids, then ( om ptnd ium  of 

Philosophy, b in  , 7 In , 75n . 82n , 88n - 89n . 5 l8n , b05n 
Auiang/eb. 466 
Austerity (see tafias), 199 Auto suggestion, 527 Avacchcd.ivada, 265, 267 Avalon, A (sec W oraholfr), 80n , his Si > pent P ow n , ri86n , his Tun tin  o f the C u n t 

Liberation, 8Qn Avamna, 74 263, ialtti. 261. 509. 512 AvatSms, 194. 210, 284 86 290 93. 299.
307 8, 405, connotation of, 284, histoncal 
chsractcr of. 285, idea of, 307, names, 
num bci, and sequence of. 285, in relation to Bhagavat, 284-86, r ia l object of, 285

669

A vtdyi, 10, 27, G2, 68, 168, 190, 195, 205, 
235 36, 244, 255, 258-59, 268-69, 273-77, 287 , 906, 311, 432, 446, 468, 561, 651, according to Mai^Una, 256-57, according to Mundakas, 168, according to SureSvara's school, 260-62, according to VScaspati’s 
school, 266-67, according to Vivararu school, 262-65, -anumana, 263, -dhvamsa, 257, effects of, 61 63, forms of, 61, -hima- kartna, 364, lisa, 262, 269, tnuia and 
tulS, 267, nature of, 273, nwrtti-svarupa, 255 one, 259; iaktt, 263, 288, as two poweis, 264, -visaya, 269 

AvidyopSdanabheda-vadins, 256 Avikftapannam a, doctrine of, 350 Avyakta, 69, 263, 324, 414, 495, 508 AyodhyS, 426
BSdarSvana, 6, 33, 151, 320, question of his identity with \  cda Vyasa, 151, his Vedanta-biltia, 187 BSdan, 151, 360
Badhita (see helvabhasa), 104, Buddhist and Jdina view of, 107, how causej, 106 Baiabhadra, his commentary Stddhi on Advaitasiddhi, 575n 
Baladeva (Vid>abhu$ana), 9, on ditfeience of Jiva and prapaiica, 209, his five principles,209, his Govmda bhafya, 208, his inter

pretations of Brahm aputra, 208 10, oil Iivara and Jiva, 209, on m ukti, 210, on rc.ility of piapai'ua, 209 B jlaki, 584 
Bali, 286Bandha (see bondage)BSrhaspaty.i svstem (x c  Bihaspati)Barua, B M , lus Pie Buddhistic Indian 

Philosophy, 34n Baudhavanj, 151 Baul, 459. 462 Bedil, 462 Behaviour, 227 Behaviourism, 520 
Behaviourists, 70, 527
Being (oi bhavatva), 272. 5bl, all inclusive, 234 BckaS, 462Belvalknr, 33n , 348nBeigson, 221, 453, on necessity of illusion, 

221
Bhagavad Gita, 6, 16, 55n , 60n , 63n , 75, 79n , 81, 155n , 162, 191, 214. 220, 229, 233, 236, 368n 69n , 373n 7(in , 378n . 

451, 527, 564n , 617n , 622, 631. 648. 650, 65211 , on Bhaku voga, 412-13, on Buddln 
voga, 403 4, classification of men in , 408, 
(>17. on Dhyana )oga. 417, on God as hnnnaxogm  411 12, on ]iiana voga. 418, oil Kama, 400, on Kaima-\oj>a, 404-b, 412. 
M adhva's on, M3, on  na tu ic  andob|cct of ii'iiiiui, 420-21, path  of yoga in, 400 23, place of yoga and ethics in, 
400 2, in relation to Upamsads. 402-3, us relation to Vimkliv.i, 418 19, its 
relation to \o g a . 419 20, its scheme of mot at action, 638-39, oil s rn p tu rc  and individual freedom, 415-17, Us social 
message, 422-23, on supreme Being at
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Bhagam d-G iti— Continuedpersonal and impersonal, 421-22, on svadharma, 406-11, on synthesis of religions, 414-15, on ultim ate reality, 413-14 Bhagavat, 281, 286, 297, and avatira, 284-86, meaning of, 284 Bhagavata (Purana), 8, 9, 191, 293, 369, 370n , s74n -76n„ 378n , 413. 521-22, 527, 530; its acceptance of four pram&nas, 282; central theme of, 286, concept of M9yS in, 287 89, concept of Puru?a in , 286-87; its 

conception of Vaikuntha, 296-97; on dharm a, 281, 297, on  goal of life, 295-98; a gospel of divine life, 281, on ideal philosopher, 298-99, its importance in 
SuddhSdvaita system, 348; on  liberation, 295-98, on love divine, 289-92; M adhva’s expositions of, J*3, philosophy of, 281-99, place of m otherland in , 292-93; its

?radical philosophy, 289, 298-99, school, 94; on service, 292-94, Sn Ramakrishna on, 239, its theistic SSihkhya view, 13, Vi?iju in, 284, on worship, 294-95 Bhaeavat-sandarbha, 367n 
Bhairava school of Saivism, 387 Bhakta, 254, 278, 292; his absolute freedom from desires, 297 
Bhaktamaia, 461Bhakti, 6, 8. 9, 201, 208, 210. 249-50. 254, 278, 290, 294, 297, 299, 309-10, 518, 330, 341, ahaituki, 290, aikSntiki, 290; aiSvarya- 

pradhani, 345; atyantiki, 290, eka-, 422, final stage of, 291, its implication of individuality, 254, as kSnta preman, 372- 73, karma-miirS, 291, kevala, 290, lowest variety of, 290; -marga, 617, maryadt,290, m ukhya, 296, nirguna, 290, 296, 
object of, 291, parS, 291, 296 97, path  of, 309, Prahlada’s, 292, rSjastka, sSttmka, and tamasika, 290; relation with jASna,254, 291, six types of relationship with 
God in, 530, iuadha, 290, two forms of,291, vaidht-, 290, various types of (dasya, kanta or madhurya, sakhya, iin ia , and vatsalya), 291, 414, -yoga, 309-10, 401, 455, -yogins, 530, 617

Bhakltraiamrta sm dhu, 569n , 372n , 375n - 
77nBhakti-iiigara, 424 

Bhakti-sandarbha, S67n Bham atl (see Vacaspati Mifra), 190, 266-67, 277, -pra\thana, 202, 266, 277 BhSmatl-viMsa, 266 BharadvSja, 166-67 Bharat a, 293 , 643 Bharatavnrsa, 293
B hartrhan, 9, 256; his Vakyapadiya, 9 Bhartrprapanca, 347n.Bhaskara, 7, 197, 347; on Brahman, 189, his cosmology, 362-63; Ins ethics, 364, on jiva , 198; on Jlva’s bheda-abheda relation with Brahman, 193, 206, 360, 365, on m ukti, 202, 208, 362, 364, his ontology, 361-62, his psychology, 363, his synthesis of jASna ana karma, 187, 200, his theory 

of knowledge, 360, on transformation of 
Brahman, 190, 192, 362, 365 670

phaskararfya, 447 
B hifyas, their nature, 32 BhSfyabhHva-prakiiika (see Citsukha)
Bhact, G. H  , 349n , 354n., 358n.-59n. Bhattacharya, B , his Esoteric Buddhism , 39n. Bhattacharya, H andas. 57n , 89n. Bhattacharya, Mm. Vidhusekhara, S47n. 
Bhatta NSyaka, his commentary on Dhvanyd- toha:  52nBhatta school of MlmSifasS (see KumSnla 

Bhat(a), 128, 261, on anupalabdht, 558; on illusion, 560, on the nature o f con- sciousness, 129; on non-existence, 558-59; on perception of self. 553 
Bha((a VSdlndra, 270Bhava(s), 274, 328, 414, 526, defined, 272; 

nine, 602, ra/asika, sBttvika, and tSma- 5i ka, 639 BhSvSdvaita, theory of. 257 BhSvani(a), 261, 513, labdt, 161; -yoga, 70n. Bh&uaftga, 516-17 Bhavapratyaya, 69 BhivarOpa, 241, 263 Bhava-tattva-prakaiiki (see Citsukha)
Bheda, 195, 206-8, 268, 314-15, 326, according to Jfva GosvSmin, 382, fivefold, according 

to dualists, 194 95, 330, 496, 541, three types of, 243, 561-83 
Bhedibheda (see BhSskara), 7, 206, 208, 341, 360 65, 481, 487 Bheda-ratna, 127n 
Bheda-stddhi (see ViSvanStha)Bhela Samhita, 19 B hikkhus, 67 Bhisma, 643Bhoga, 48. 238, 247-48, 305-6, -bham t, 637
Bhorya, 209, -kantfa, 388-89BhoTa. 14, 51n , 53n ; on will of God, 537.his TattvaprakSJikd, 591 n -92n , 394n BhojaxrrtU, 53n , 59n , 87n., 546n. Bho/ayUr-kSnda, 389 Bhoktr, 208 9, 239, 264 
Bhrama (see error and khyati), 268, 433; Nyaya-Vaitesika view of, 156-57 , 515, -sathskaras, 267 
Bhrgu, 478BhQman, 282, 479, conception of, 478 Bhum i, 58, 636-37
Bh&mtkSs, 584, 593-95, Buddhist account of,594-95, of Yoga and Buddhism contrasted, 595 1BhUtas, 15. 327 , 496, 498, 560 BhStaiuddhi, 80 Bhuvana, 444-45 BliuvaneSvarf Samhita, 446 BJ/a, 266, 586
Bimba, 260, 264, 827-30. 428 
Btndtt, 442, -tattva, 393 Black magic, 522
Blavatsky, her Secret Doctrines, 612n.Bliss (see Snanda)Bodh&yana-irrtti, 8 
Bodhi, 10, 73, 452, 637 Bodhtcaryavatara, 536n 
Bodhisattva, 452, 455, his perfection (daSa- bhamt), 74 Body cu lt, 462-63



INDEX
Bondage, 309. 514-15, 331, (see sathsira), 240, 244, S09, S28; cause of, 239 Bopadeva, 349; his H a n tili, 349n.Boianquet, 478 
Bradley, 230, 484, 486, 582 Brahma, Nalini Kanta, his Philosophy of 

H indu SSdhani, 66n , 79n -80n. . Brahma, -iiiHSsa, 313, 317, 328-29, -itiana,212, 258. 265, 269, 637, -taka, 204-5, 297, 364; -mrvBtfa, 422; -nisfha, 827, -pada, 291, •s&kf&thara, 256, -sambandha, 356, -sam- 
tti, 331, -svarupa-IS bha, 341, -vada, 
1, 331; -vSdins, 271, vtcSra, 187,-vtdyS, 466, -yoga, 468 Brahma, 205, 428, 431-32. 541 Brahmacarya, 49, 86, 187, 298 

Brahm adatta, 347n 
BrahmSdvaita, 256 Brahma/Sla-Sutta, 34, 88n Brahmamayl, 447
Brahma-AtimSmsS (sec Vedanla-SQtra), 187,317, 319-20, 323-24, 327, 330 32, and creation of elements agd elem ental, 197, of Madhva, 313-32, pliala of, 201, and sidhana, 198-201, sutias summing up the essence of, 190 
Brahman, 56. 87, 188-90, 193 95, 197, 200 3, 207-10, 236, 245, 258, 269, 271, 27$, 275- 76, 278 79, 308, 311, 313-14, 317, 320, 322, 325, 327 28, 310, 480, 482, 485. 495- 96, 526, 528 30, 549, 552, according to Acintya-bhedabheda, 366 70, 380-81, according to Bhagavata, 281-83, according 

to Bhaskara and Yadava, 360 65, accord
ing to Madhva, 314 18, 329-30, according to Mandana, 255 57, according to N nnbirka, 206 8, 333 36, 360-65, according to Nyj^a, 316, according to Pancapadika 263 65, according to Ramanuja, 
300-8, 316, according to Sankara, 230 34,240 42, 248 49, 316, according to Sureivara, 258 60, according to Vacaspati. 266 68, 
according to Vallabha, 350 54, according 
to Vijfiana Bhik>u, 197-98, all-doership of, 315 16, as ananta, 301, 303 4, 308, 480, authorship of, 326, bodily aspect of, 192, causality of, 201, 263 , 270, competence 
for inquiry into, 187, conditioned, 242, -consciousness, 205, as consciousness, 60. 240, 243,' 269, as controller, 192 , 20U essentially same as )fv.i, 244, eternal Si 1/ 243, fear of, 232. ficc in respect of crea non, 249, as giound of world illusion,242, as H an , 208, immanent sakh of,206, and Isvara, 248 49, Its appcarance as the world, 244, and JTva, 197, as fiva- prapaiica-viSts^a, 209, Kaiana and K ana, 204-5, tils of. 205, as locus and revealei of avidya, 265, mam purport of all Vedantic texts, 191, meaning and natuie of. 188-89, 301 2, 307, 318, 366, andN3ra>ana, 197, negative expressions of,
302, 324, Nirguna, 189, 20’S, 205, 207,240, 243, 313, 326, 329, 525, 528 30. asniySinaka, 206. '209, only icality, 241, 
272, paramctSvarya ot, 327, p u m a  character of, 315; Saguna, 189, 203, 206-7 , 360-

Brahman—Continued61, 525, 528-29; as sarvottama, 314; sat,303, 305, saviSefa, 321, sinless, 301, 305, 309, state of, 206, sQkftna ctdacid-vtStffa, 
313, super-subject, 303-4, supra-relation- al nature of, 484-87; supreme, 200, sustaining cause of universe, 198, svarup&mias ot, 210, three Saktis of, 367, transcendental eminence of, 305, transformation of,37, 208, vilaksana character of, 314, vtSisfa character of, 313, as Vi$nu, 326, 
without conditions and attributes, 240,242, 307, 320 Brahmana(s), 173, 177, 179, 293, 461 B rahm inanda Sarasvatl, his Laehucandnka, 277

Brlhm anas, 5, 39, 151, 171 Brahmai^aspati (see Brhaspati)Brahmanism, 63, 178, 279, distinguished from Buddhism, 61n , not a ‘scripturary religion', 635 
Brahma parinamavada, 362, 365 Brahma Samhita, 369n , 378 Brahmasiddhi (see Mandana), 272, its definition of svaprakaia, 256, an independent interpretation of Advaita Vedanta, 255, on objective world, 257 
Brahma Sutra (see VedSnta Sutra), 6 9, 35n , 

37n , 220, 257n , 239n , 241n , 265 66, 270, 279. 317, 349n , 368n 09n , 373n - 74n , 377n , 380n , 539n -41n , 544n ,546n -47n , 589n , -bhasya, 240n , 244n ,272. 318, controverts Samkhya, 37n ,final im port of, 267, Madhva's bhasya on, SI3, N unbarkas in te rpo lation  of, 206, (lumber of sutras, adhikaranas, and chapters in, 320, Saiva commentary on, 277, samanvaya chapter in, 191, some 
topics of its first chapter, 191, a systematization of the Upanisads, 6 

Brahmavidya Upanisad, 81n Btahmaviliara, 456, 460, bhavana (see Buddhism), 84n Brahuis, 4Brhadaranyaka bhasya, 276n BrhadSranyaka bh&sya-varttiha, 258 59, 261,
274, 544n

Brhadaranyaka Upanisad, 64n , 80n , 168,
191, 258, 379n . 476, 478, 480, 485, 545n , 
585n , 647n , 651n , .and cardinal virtues, 639, on functions of manas, 508, Y^ijna- valkya ArtabhSga dialogue in, 636 Brhadaranyaka-i/Srttika sara, 274 Brhadbhagavatamrtam, 369n 

Brliadbhisya (see Vallabha), 349 Bihaspati (see Lokayata school), 172-73, 180, 624, fate of his teachings, 179, his followers and svabhava, 176, Laukya on origin of world, 169, a matei lalist. 169. 
school, 171-72, 183, without constructive system of philosophy, 170 

Brill, his Psychanalysis, 64n Buddha, 9-10, 64, 72. 179, 450, 523-25, 527- 28, 530, 634, 653, his attitude to Atman, 28, 516, -essence, 450, 536, magical wonders prohibited and performed by, 88n ;
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Buddha- —Con tin  ucdin  relation to Abhidharmika system, 38; on Vedic sacrifices, 178 
Buddhacartta, 498Buddhaghoja, his Vtsuddhi-mngge, 72, 456 
B uddht, 14 lb, 3b, 43, 54-55, 57 , 59-60. 67. 70, 74, 81. 214. 230, 264, 26/. 524. 327. 429. 471, 495, 507 8, 518 13, 518, 549. 551. function of, 509, 512, Janus-like, 69, 

two aspects ot, 512, 514. -yoga, 401 
Buddhism, 9-10, 37, 6Ln . 63-64, 66n , 67. 75. 82, 86. 493 94. 499, 507, 519, Abhidharmika school of, 29, AnStma tradition in. 38. aiubhabhavana  in , 84n , brahma- 

viM rabhttvana  in . 84n , central doctrine of, 10, C.han school of, 453, compared with Yoga, 74, 89; con trasted  with &ankaia'g philosophy, 7. dhuranl m , 12, different kinds or intellection m, 65, distinguished from Brfihmamsm, b ln  , four classical schools of, 30, Hfnav3na, 10, Midliyamlka school of, 29. 31. magical feau in, 88, Mahiy&na. 11 12. 38, 74, 450, 452. pratipakjabhBvana  in, 84,SautrSntika scliojl of, 10. 29, 31 4unya- 
vSda in. 34, 39. 271 481 82, 485, 499,theistic developments in, 536, Vaibliasika school of, 29 31. worthlessness of body m . 83-84, YogScara school of, 10 11, 29, 31, 39, 324, 494 

Buddlnst(s), atm a klryBti and m at lihyati of, 
259n , on Atman. 516, on consciousness, 
130, culture, rise of, 17S, on happiness 
and misery, 516, on hum an personality, 516, influcncc of LokSyata school on, 178, logicians, their five-step method of obser v.ition, 554, philosophers, some, 271, Saivaslivgdin, 168, sreptics, on knoiv) edge, 559, lan tra s, 11, yoga, II 

Burnett, Dr , text and translation of Para ruSithenara by S92n Burns, Robert, 646n 
Bustnn, his H istory o f B uddhism  31n
Caitanya (sri), 9 194. 366, 173, 528
Caitanya (.antSm rta  36f>n 77n , 379n , 380CaLra(\\, 12, 586, 5S8 89
Can<Kdasa. 462Candi. StJ 444Cnndika, 445 46
CandrScSiva, 9C.andraUrti, 7, 271, Ins commentary on

Madlr\amilia Sutra, II, his MadhyumakS 
vutilia, 11 

Candukii (sec Jiunotum a)
Caraka, 19, on hum rn nature and its types. 614 17, on m fluentc of litrc<li(y, 015, his Vimarui stluina, 563, 5b8 
Caraka SariilutS, 13, 17, 19 495, 563 CSrvSkas, 9, 20, 169, 178, 180 182, 317, 519, 553, 633, on authority, 550, basis of ihcir philosophy, 54, on consciousness, 583, 

Dhfirtii, 182, on physical world, 494, reaction against 183, reject God, 535 36, rejcct sabda, 556, Susiksica, 20, 181-82 
Castes, four (sec varna), 407, 410, 622

Categories (see pad&rlhas), 271, (ace tattoos).
288; of experience, 432 Catuhiataka (see Aryadeva)Calurtnisya, 353 Catur-varga, 644. 650

Causality, 231; of MSyS, 261; o f Brahman.
261, 263, 270 Cause. 207. 241, its bearing on different p h ilosophies, 499-500; and effect, 241, efhcicnt 
(see mnuttakarmia), material (see kirana, 
upidana-,), its nature and relation to effect, 498-99, remote (see Hr&dupa- ItSraka)Celibacy (see brahmacarya)Cr'ana, 208, 324 29, 331. 496-97. 506. three types oi, 327 C.ctana, defined, 517 Ce'astkas, 517. two kinds of, 516 Chala(s), 105. 556, 562, 575 Chanda, 71, 517Chandogya UfMtntyid, 64n , AOn , 163, 19], 
374n , 379n , 478, 508, 585n C hanara, 524

Chan school of Buddhism, 453 Character, ideal types of, 643 Chcmical action, theory oi 504-5 
‘Chromosome num ber’, 443 Cit (sec JTva, self, am i soul), 202, 206, 209,210, 213 249, 256, 259 60, 263 269, 279, S02 3, 309, 324, r»l0. acit relation, 302, •ant iakti, 209, -\aklt, 367, 444, slhula, 208, iu lit mu 208-9 
(.tit, 444, 447, iakti 56n 
Cttsukha, 9b, 255 268, 270-72. 274. hisAbhtpraya (nakaitka, 272. on Advaita concept of self luminosity, 272-73. his Bhaxyabh5va-fnakiisil.fi, 272 his Bhava- tattva prakiiUha, 258, his definition of 

falsity, 273, elucidations and rcaflirma tions of Advaita by. 272-74, on error, 273, his Natiluirmyastddht t'tka, 272, on sonic ftindaim niil points of Sankara 
VcdSnla, 272-73, nis I utlvapiadlpika, 272, 273n -74u , 278n Ctlsukhl (see 7 attvapradlpiki under Git- 
sukha)Cuta, 57 58 59n . 64-05, 71. 429 478, 508, 551, different types of, 50, five processes 
of, 593, fim niun of 509, nut homogeneous in r lu i.irtc r 58 59, -iniitia, 88n ,
•tiivama 517, inm ttku, 02n , 73, v/tti, 57. vrtunnodha, 58 nnirnudienec, 519 Olamovance, 519, 522

Cognition, 267, 270, crudc, tianscendence of, 64, defined by au thor of Praka\artha, 270, Jiow it arises, 511, objectivity of, 278, 
phenomenal, 64. right, process of, 63-65, 
two kinds of, 515 Comparison (see upamana)

Cnnalus of Spino/n, 516, 588 'Concatenation o t aberrations', 472 
Concentration, aids to, 79, description of, 71, olis'acle' to, 75 79, stages of, 65-72 
Concomitance, invariable (see vyapti) Condition (sec ufiadltt)
Conditional piobans (see s^padhikahetu)
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Consciousness, 204. 208,' 221, 24S, 246, 264, 268-70, 27S, 305-4, 327 . 551, 583; absolute,199, 243, according to different schools, 130, 549, according to Kant, 60, according to Vedidsts, 174-76, attributive, 206, 

compact, 277; empirical, 229, finite, 302, formless, 131, illusory, 133-34, moral, 307, phenomenal, 56-59, presentativc or representative, 130; pure, 206, 229-33, 240,256, 259, 279, 282, a quality of self, 488-89; RaghunStha on, 130, reflected, 260; in  relation to its object, 130-31, self- luminous, 276, supernormal forms of, 66n , unitary, 311, without adjuncts, 202 
C ontinuum, 442Cosmic, dust, 444, mind (sec BralimS), person, 508, rest (sec dissolution, final) 
Cowell, 586nCreation (see sfjfi), 240, 248, 305, ccrtain conditions of, 305, conrcpt of, 248, 591, and laws of mol lou, 502 3 Critique of Pure Reason (see Kant), 438 
Croce. 453 ‘Ciustal energy'. 441 
Cycle (see kalpa)
Dadlilci, 643Dadd, 461-62, 468. his thrusts against un touchability and sectarianism, 461 Dahara vidya, 3G5 Dawn (see adrsla)Daivl sampad, 017 Daksinamurlt stolra, 392n 
Dakuyayana, 204 Damayanlt, (>43 Dan janiti, 178 Darius, inscription of, 4 
Dariana, 173, 315, 518-19. 328, 472, in its primary and secondary sense, 170 
Darianodaya, 510n 111)Darianopamsad, 80n , 587n Daria baurnomasa, 159 60, 165, 353 
Daiabnumi, 74 DaSebhUmika-iaslra, 595 
DaSaSlok'i (see Nimbarka)DaiavayavavSdins, 568Dasgupta, S N ■ his A History of Indian Philosophy, 33n , 588n , his TheStudy of Patailjali, 57n , 59n , G7n , 61 In , Ins Yoga as Philosophy and R eligion, 57n -59n , 68n -69n , 80n 81n ,

85n 89n , his Yoga Philosophy, 57n -58n , 
76oDehatmavSda, 176, 180 Dell, Stanley, 529n 'Depersonalize', capacity to, 214 

Dervish, 462. 530 
Descartes, 489-90, 582 Detachment (sec vairagya), 210, 245, 298 
Determinatio est negaito, 479 Dcussen, Paul, 234, lus Philosophy o f the 

Upanishads, 64n , 75n , 83n 
Devadatta, 587Devas (or devatSs), 89n , 187-88, 204, 328 29, 352, parama-, 536 Devayina (see path of gods)Devotion (see bhakti)

Dhammapada, 525
Dhamma-sangam (see Rhvs Davids, C A F ) DhannS, 461 DhSranS, 49, 73, 85Dharma, 152, 161, 164, 237, 252. 281, 400, 

473-74, 510, 512-13, 557, 631, 644, 647- 51, alpha and omega of, 297, defined, 627, an elusive word, 623, as means and end, 648 50, as moral value, 647, parama-,291, 29b, Prabhakaras on, 649, inrelation to ailha, 297-98, m relation to k&ma, 648, -SSstia, 613, subserves tnokfa, G50 51, symbolized as bull, 636, 
varnairama, 293, why accepted as a  goal, 297, -yuddha, 644 Dhatma adharma, 87, 500 

Dharmabhuta, 207, 209, -plana, 195-96, 206,209, 502, 320-21, 324, 510 Dharma caKra, 11 
Dliarmakaya (sec Buddha essence) Dhartnakirli, 10. 94 , 568 Dharmamegha, 74 Dhnt ina-nanatmya, 31. 73n 
Dliarmardjadlivarindra, 8, his Vedanta pan- bhUya, 264, 275, 646n 
Dharma-SOtias, 151 Dharmottara, 11, 94 Dhatu-katlia, 618 
Dhauti, 522 DIn$[adyunina, 199 Dhruva, 643Dhyatia, 15, 19, 49, 68 , 70, 88n , 189, 330, 401, 450, 652. condition of its perfection,

61, consequent on ckatanala, 85 Dhyanabindu Upamsad, 79, 80n 81n , 85n 
Difference (see bheda)Digha Nikaya, 81n 82n , 86n D iha , 395 96 Dinakan, 588nDinnaga, 7, 10, 94 , 568, on consciousness, 130 
DTrghatamas, 169 70Dii, 36, 497 , 500, 502, Citsukha's refutation of, 274Dissolution (see pralaya), 43, 154, 196, 208, 240, 305, 540, final. 164, 288. 500 Distraction, how to eradicate its root causc, 78 
'Disvaluc', 645, 648 Divine will, 499 501, 505 Dofa, 18, 276, 515 Double method of difference, 554 Doubt (see sathiaya), analysis of, 134 Draupadi, 199Dravya, 16, 274, 511, Nyjya definition of, 272, refuted by Citsukha, 274 Dravyarthika-naya, 28 Dravya-sara-sangraha, 504n 
Dream(s) (see states), 210, 243, 596 97, c\pc- riencc, 221 22, four classes of, 598, less sleep, 226 30, -state, 223 26, yogic con ccntration on, 64 Drona, 199, 293 DrS, 268Djslanta, 427, 562Drsti-spti vada, 255, 257 , 266, 276, 278 79, 404 
Dfiya. 268, 273 , 279. -tva, 269, 278 Dualism (see Dvaita), l t*4 95 Duty (see dharma), social and public, 641-44673
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Dvaita, 195-96, 204, system, 192, 198; -vada, 

944, -vSdins, on bheda, 207 Dvaitokti-ratne-mSlS (see Panchanana Tarka- 
ratna)Diefa, 61, 68, 513, 637Dtnja, person entitled to be called, 293

Dyaus, 624
Ecstasy, 218Ecstatic vision (see yoet-pratyakfa), 519 Ego, 164, 202, 206, 228-29, 239, 241, 810, 507, distinguished from self, 274-75, and non

ego, 241 
Egoism, <854 Egoity, 264, 310Eightfold discipline (see aiigas of- yoga) 
EhaggatS, citt'-, 71, defined, 517 
EkSgratS, 61, 86-87, 212 ‘ EkamevSdvitTyam’, 635 
EkajTvavSda, 276, 279 Electron, ‘wave packet’, 443 Elements, five, 383, order of their creation, 196 Emanation(s) (see vyQhas), 194, 197, theory of (see Saktivida)Emancipation (see mukti)Empirical, bias of NySya, 27; knowledge, 128, 

make-up of personal self, 611, study of 
mind, 581Empiricism, modern, Kantian, and Indian, 
491-92Epistemological, 495, analysis of recent past, 485, doctrine of self, 483. level of 
Upanisadic speculation, 478 81 

Epistemology, 301, 487 , 494, Buddhist, 27, Indian, 548-61, Jam a, 28, of Madhva, 318-24, M adhva's emphasis on, 313, of materialists, 173 75, of Navya NySya, 128-46, NySya, 91 94, 109, 126, 128, 131, 
its pivot, 27, its place m  philosophy,
548-49, of Ram anuja, 302-3 

Error (see bhrama and khyati)Eschatology (see devay&na and pitrySna), 235, 296Esoteric Buddhism  (see Bhattacharya, B ) 
Ether, 197Ethical, beliefs m  Brahmana period, 625, 

beliefs in Vedic period, 623-25, religion of Ram anuja, 310, view of Ram anuja on BTahinan, 305-6, 309 Ethics, 92, 234-36, 301, 308, 449, of Bhedabheda, 364. Buddhist, 27, eldest bom  of Vedanta, 233, in Gita 400 I, hindrances to independent growth of Indian, 620 21, Indian, 620 44, of modem logicians, 147 50, of NirabSrka, 342-43, its pivot, 
27, place of physical health and purity in, 632 33, presupposed by all religious systems, 621-23, totalitarian, 453 

European philosophy, basis of, 216 Evil, existence of, 306 
Fvolution (see panndma), two stages of, 288 
Existence (see sat), 249, 302, Buddhist view of, 27, nature of, 215 Experience, starting point of philosophy, 324 25Extra-sensory experiences, 521-23

Extra-sensory perception (ESP), 521n. 
‘Extrication o f thorns' (see kayiakoddM ra)
Fact and value, 645Fallacies (see hetv&bhSsas), defined, 555-56 Falsity (see m ithyiiva), five definitions of, 

278; NySya view of, 132, 515 
Fans, 465 Fate (see adfffa)Fichte, 39'Five fires', m editation on, 199 
Folk mysticism and folk poesy, 451-59 Forms of m atter, characteristics of, 501-2 Freud, 581, 611; his condemnation of religion,

527Fung Yu-lan, his The Spirit o f Chinese Philosophy, 453n
Gadadhara, 8, 144, on disjunctive judgement, 135. on divine grace, 149, his Kevaldn- vayi-phS, 135n , on moral goal of philosophies, 147, his M ukti-vida, 147, his recon

ciliation between ethics and theology,149, on relation between consciousnessand its objects, 130 31, his SamSnya-m rukti-fika, 144, his VifayatB-vSda, 130, 
his Vyutpatti-vada, 145-46 Gagabhat(a, 159, on object of MimaihsSphilosophy, 167 

Gandhi, Mahatma, 402G angapurt Bhaltaraka, his Padartha-tattva- mrnaya, 270 
Gangefe, 8, 17, 126, his accuracy of definitions, 126, his AnyathS-khySti-vSaa, 134, attitude to metaphysical questions, 126, attitude to mystic in tuition, 127, on awareness, 139- 40, on consciousness, 129 30, on dehmtion 

of anumana, 96, his doctrine of perception, 138-39, on hetvSbhasas, 144, on illusory consciousness, 133 34, on induction, 142, on memory, 135-36, on MTmaihsaka refutation of threefold arm- mSna, 143-44, on objectivity of negation, 13*), on postulation of samavaya, 139, on pratyaksa, 551, his PiatyakfakhanQa, 95, 
on problem of introspection, 139 40, revision of Vaifesika metaphysics, 127, his 
SSbda-prSmanyavada, 144, on self validity of knowledge, 96, on tarka, 142, his Tattva cin lim ani, 92-93 , 95, 125-26, 128, 130, 568, 570n , 573, on theories of true knowledge, 131 32, and traditional on tology, 146, treatm ent of four pramanas, 95, treatm ent of upSdhi, 144, ori validity of knowledge, 128 30, vindication of Naiyayika standpoint. 96, on vtf*yatS- 
sambandha, 136-37, on vySpti, 96 Garbe, 537, his Philosophy o f  Ancient India, 537n G atha, 10

Gaudapada, 37 , 232, 240, 276, 280, 424, on circulation of vital airs, 588n , on G od’s 
creative activities, 114, his MandCtkya- k5rtk5, 114 

GaurSnga, Sri (see Caitanya)
Gautama, 33, 92, 125, 498, 554, 557, 647; on 

DehatmavSda, 180, his Dharma-SOtm,
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Gautam a—Continuedti47n.; on inference, 553-54, his NySya- SUtra, 91, 94, his reference to five steps 

for inference, 555, on three kinds of inference, 555 
GSyauf, 172, 348 Geden, 537 
Genes, fill
G heranja SaihhitS, 79n.-81n , 522 Ghosh, Girish Chandra, 528 
Ghosh, Kalipada, 528 
G irtja, 524GltS (see Bhagavad-GUi)
God (see Hvara), 230-34, 305, 307, His activity eternal, 121-22, -consciousness, 310, early speculations regarding nature of, 535-36, 

His existence adm itted by Yoga system,181, fatherhood of, 312, grace of (see grace); -head, 306, immancncc of, 312, His knowledge and will, 119, m  Nyaya- Vaiiesika, 150, omnipotence of, 115, 306, one and one alone, 122, ordainer of moral deserts, 120-21, personal, 287, power 
of, 202, primary prina, 204, proofs of His existence, 115-17, 541-44, as related to in dividual souls, 123, His relation to nature and man, 544-47, in  six systems of p h ilosophy, 536-39, state of being, 202, tem ple of, 227, viewed by Lokayata school, 177, viewed by Viiisfadvaita, 308, whether possessed ot physical organism, 117-19, will of, 180, 201 

Goloka, <*69 Gomatasara, 498, 6I9n GopSlakrsna, 333. 344, 347 
GopBlatapanl Upamsad, 368n 69n Go pi Gita, 310
Gopis, 284, 291, 296, 344, 354, 372 73, 530 Goswami. Vijaya Krishna, 524n Gough, 536nGovardhananathajT, SrT, 357 
Govinda, 162Govinda-bhaiya, 208, 368n , 374n , 376n , 380n
GoMndSnanda, his Ratnaprabhi, 262 
Grace, 199, 204-5, 290, 307 , 519, 640 Gravity (sec gurutva)
Green, T  H , 477, on consciousness, 549 Guna may5, 378G unaratna, his farkarahasyadiptkS, 55n -56n ,

162, 182Gunas, 14, 16. 42-43. 64, 73 74, 130, 207, 272,274. 287. 290. 297, 307, 495, 512, refuted by Citsukha, 274, three (see rajas, sattva, 
and lamas)

GunasthSna(ka), 58, 74, 595n , 637 
G uru, 28S, 293 , 445, 462, 464, approach to, 343, -cult, 89; his help required for superconscious realization, 531 Gurutva, 501
Hallucination (see khySti), 223, and illusion,

595-96 Hatiisa Upanisad, 80n Hariisa vtdyS, 80n.
H arappa, 3

H at Dayal, his The Bodliisattva Doctrine, 
595n.H an , 210, 282, 290; -dasa(s), 208, 210, will of, 328H anbhadra, 182, his $a4dai£a>ia-samuccaya, 30n., 55n -56n H a n tili (sec Bopadeva)Hartm ann, £  von, 520 

Hafha, ^yoga, 12, 70n , 76, 79, 523; -yogtns, 78
Hathayoea-pradipM , 76, 78n 79n , 81n , 424, 521-23 Heat (see te/as)
Heaven, 235, 309, Lokayata view of, 177 Hedonism, refined, 182 Hegel, 39, 221, 231, his ethics, 453 Heideggar, 454 
Hell, 255, eternal. 196-99 Henotheism, 4, 535 Heteio-suggestion, 527 28 
Hetu, 97, 142 43. 2b9, 278. 515, 555, 567, five characters of, 143 Hetva0hSsa(s) (see fallacies), 144, 502, dcfi nicion of, 103, distinguished from cliala and mgrahasthana, 102-3, five types of, 104-7, 571-72 HtmsS, 293, 658 Hinayana (see Buddhism), 10 
Hinduism, 64, 82, 253. popular, 11. symbolized by Gayatii, 172 
Hiranyagarbha, 189, 204, 587 
HiranyakaSipu, 292 Hiriyanna. M , 255n , 347n Hiuen Tsang, 10 
H ladm l iakti (see sakti)Homo uuwersus, 451
Human nature, Buddhist classification of, 618, its classification in religious litera

ture, 617 19, as classified in Bhagavad- Gita, 617 18, Huxley on, 608, Jaina classification of, 618, Jung’s dichotomy 
of, 608, two aspects of, 609, types of, 
608 19Hum an personality, depth of, 609, Indian 
conception of, 609-12, ongm  and devel
opm ent of, 609-12, types of, 612-14 Hume, 491, 548, 582Humours, three (kapha, pitta, and vayu), 19, 597, 608, 614 Huxley, Aldous, on hum an nature, 608, his 
The Perennial Philosophy, 452, on three forms of modem idolatry, 452 53 

Huxley, Ju lian , 453 Hypnonsm, 528
Ida, 612Iddhis, ten. 88n.Idealism, 302, ancient and m odem, 486, 

subjective, 266, 276, Upanigadic andWestern, 480 82 Identity in-difference (see Bhedabheda) 
Ignorance (see avidyS)Illusion (see khyati and adhyasa), 223, different theories of, 596, Nyaya theory of, 141 Illusory projection (see vivarta), 494 Immanence, in Saivism, 442, in Vi£ist5dvaita, 
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Implication (see arthspatti)Incarnation (see avat&ras)Inconclusive probans (aee hetvibhSsa) Indefinable (see anirvacaniya)Tndum Logic and Atomism  (see Keith, A- B ) Individuality. 217. 234. 245-47, 276 Indra. 166 67. 172-73, 541, 584-85, 625.doubters of existence of, 169 
Indnyas, 324, 429. 495, 511, 550 Inductive method, 142, 553-54, 598 
Inference (sec anumina), 17, 106, 152, 158, 237, barred by previous knowledge, 98- 100; Buddhists on, 554; CSrvSkas on, 550, conditional (see upsdhi), conditions of, 104, deduction and induction in, 142, 

553-54; essential elements in, 142; fallacies of (see hetvSbhasa), LokSyata school on, 174. Madhva on, 318-19, 321 23, NySya on, 96-102, 141-43, 553-56, in  relation 
to perception, 100-2, reply to CarvSka’fi objections against, 553, subject of, 97.
100, two types recognized by Madhva, 324, two types recognized by NySya, 142 

Infinite regress (see anavasthS)Inherence (see samavSya)Injunction (see vidht)Inner Ruler (see antarySmm)Intellect (see buddhi)Introspection (see anuvyavasBya)
Intuition. 218. 220, 231, 519 Invalidity (aprSmanya), 276 Invariable concomitance (see xrpBpti)Iron age (see Kaltyuga)ISa U pant fad, 315, 402, 451 Islam, 460, 462 IftBp&rla, 624Itfastddht (see VimuktStman)I&vara (see God and Lord), 53n , 64, 81, 162,

192, 202, 209, 245, 249, 260 61, 266, 270, 275, 2%, 302, 305-11, 498, 510, 522, according to Suresvara 264, in Advaita VedSnta, 248, and Brahman, 202, 248-49, in connection with ntyama, 50, controllci (ntyamaka) of effect, 192, distinguished 
from devah, 89n ; his dual form, 244, material cause of dreams, 200, His rela tion to individual selves and the world,248, 330 resembling a guru, 51, Yoga 
and Vedanta conception of, contrasted, 50 51, -bhava, 202 

ISvarapranidhana, 49, 85n , 87n Ihlara-GttB, 14livarakrsna, 13-14, his S&thkhya-hartka, 13, 53n , 59n -60n , 63n 64n , 67n , 265, 568, 588
Iyer, K A Kmhnaswami, his VedSnta or the 

Science of Reality, 235n

JSbSli, 178acobi, 4, on age of SUtras, 34 a4a (see matter), 242 43, 268, 270, 330, 506, ■tva, 278
JagadiSa, 8 . 568, on disjunctive judgement, 

135, on memory, 136, his PakjatS fikB, 135n Jagai, 528

Jaimini, 5. 33, 151-52. 159. 162-63, 171, 187; on infallibility of Vedas, 181, question of his identity, 151; silent on existence 
of God, 167 Jam a Agamas, 10

Taini, j  , lus Outlines of Jainism, 58n. Jainism, 9 IS, 63-64. 74, 82, 86, 183, 489, 507, 518, 523, 549, 551; its belief in minor deities, 536; its conception of mlnd^ 518; contrasted with Yoga system, 89, on delivered souls, 56; Digambara school of, 
10, its epistemology, 28, on perception, 551-52Jalpa, 562-63; -kathS, 564, 577-79, procedure of, 578-79James, William, 131, 455; on formation of habit, 63, his Principles o f Psychology, 57n , 63n , 81n , on thinkers of India, 629, his Varieties of Religious Experience,528Janaka. 218, 584 J&taka, 498ja ti, as caste, 622, as futile objection, 562, 
575 76, as a  universal, 262, 274, 599 Jayanta (Bliatl a), 38> 94, 182-83, deniesmemory as valid knowledge, 135, his Nyayamaiijari, 182 aya T irtha, 8, his '/attvaprakaSika, 313 

esus, the Christ, 521. 524-25, 528, 530 ewish prophets, 521ha, Ganganath, demaicatcs PracTna NySya from Navya-Nyaya, 125, on modem logic,125, his Purva-MtmSrhsa in its Sources, 512n.

Jh51T, queen of Chitore 461 hana, 70, 518, arOpa-, 73, 526, fourfold, 71 
JijAasa, 188, 206, 265, 317 , 319-20, 322-23, 327, 330-31, its nature and object, 317-18 TmOtavahana, 643 
inas, 13, 64Tva (see ctt, self, and soul), 40, 80, 146, 181, 191-97, 200-4, 242, 249, 255 61, 26*, 2b6-67.270, 273. 275 76, 278 79, 284, 287, 296, 130, 437, 440, 471, 473, 496 97, 499, 500 1, 505-7, 510, anSdtkamui ot, 208, ascent and dcscenl of, 191, -bhava (see individuality), characterized by pravitti m vrtti, 613, us condition in mukti, 201 6, 208, 210, 244,

249, 295-96, 302, 309-12, 331, 339 41, 352, 364, 375-77, 619, -consciousness, 205,-hood, 242, its ignorance as cnuse of creation, 206, -maya, 378, its nature, 162, 
194 97, 207, 209, 237 39, 264, 308, 316, 327 28, 336 38, 352, 363, 373 74, 518, 618, -partn&ma, 362, its relation with Brahman, 197 , 205 , 209, 240 42, 244, 248, 281, 304, 308, 339-40, 363, 379, 382, -Sakti, 367-68, with vattva predominating, 613, substratum of knowledge, 197, with tamas predominating, 613, tneoiy of one (see EkajTvavSda), three states of, 587 Jfva GosvSmin, 9, S6t>, 374, 381-83, his Sandarbhas, S67n , 370n , 372n -74n ,377n -78n , 381, his Sarvasathv&dinl,366n , 381

Jlvanmukta(i), 45 46, 50, 73n , 244, 257, 261-62, 269, 274, 277 , 296, 330-31, 365, 435-36676
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pvanm ukta-G ltZ, 454n.Jivanmukti-vtveka  (see VidyJranya), 274, 424 
jrvStm an (see JTva)
JM na, 200-1, 206, 208, 244, 249-50, 254, 257- 58, 261, 265, 267, 281, 289-90, 299, 301, JOS-4, 308, 318. 324, 327-28, 512, 518, 549; adjectival, 195, happiness and misery as its forms, 516, pure, 195, relational in  character, 511, religion of, 251, sub

stantive, 195; its synthesis w ith bhakti,254, 291; its synthesis with karma, 187,260, 364; -marga, 208-4, 617, -Sakti, 264, 
850-51, 586, •svarSpa, 195, 341; -yoga, 809-10, 401, 455, 530, -yogin, 617 JUinalakfana (see perception), Advaita view 
of, 260n.

JAInottam a, his CandnkB, 258 Jones, Dr Rufus \ ( . ,  527 Judgem ent, 46, 599, as avSya, 601, complex, 
143, copulative, 137, disjunctive, 134-35, its falsehood, 132-73, formation of, 132, illusory consciousness and (see khyati), 
134, Nylya view of, 96. 100, 108, 129-35; p a rt played by vifayata in, 136-37, perceptual, 129, 132, 135, 138-39; in Ram anu ja ’s philosophy, 302, In Saivism, 391, as sa-h kalpa, 508, synthetic (para maria), 
101-4, 106-7, its validity, 130 

Jung, C G  , 581, 608, his Collected Papers on  Analytical Psychology, 61 I n ,  his Integration o f the Personality, 529n , on samadhi, 
528-29Justice, law  of retributive, 306 

Jyottftoma, 159-60.
KabTr, 459, on untouchability and sectarianism, 461Katvalya, 46, 53 . 262, 310, 523 , 637 Kala, 285, 445, polarity of, 442-44 KSla, 36, 209, 288, 339, 390, 446, 497-93, 500, 

-mayavapu, 591, nature of, 502, refuted by Citsukha, 273 KSlidSsa, 155 Kahyuga, 294, 356 
Kalpa, 154 Kalpa SOtras, 5Kalpataru pan mala (see Appaya DTksita) 
Kama, 178, 572, 508, 681. M4 45, 647-50, how to control, 298, loka, 75 Kamala&la, 10, 182 KambalaSvatara, 179
KanSda, 16, 33, on knowledge from authority, 556, his refutation of Svabhivavada, 180, his l'aiic$ika-SUtra (see la tienka-  SHtra)
Kanada-Siitra (sec f'aiSetika Sutra), 538n , 543nKaAcukas, 438, 446 Kane, P. V , 347nKant. 39, 67, 221, 453, 481-82, 485, 487, 490,548, 582, 649, on consciousness, 60, his Critique o f Pure Reason, 38, 438, his theory of ego, 509, and Yoga system, 60 
Kartfakoddhara, 568, 570-71 KSpSlas, 387 Kapha (see humours)
Kapila, 14, 33, 48, 418, his dualism, 181

Kapota, 285
Karana, 240, 268, 511, -avidya, 267, Brahman, 205; -citta, 57; mUla-, 263, m nutta-, 263, -Sakti, 207; samavOyi-, 272, Sarlra, 590, 

597; upSdana-, 190, 192, 208-9, 263 Karma, 9, 12-13, 16-17 , 61, 72, 80, 181, 187, 195-96, 200-3, 207 , 209, 240, 248-50, 254, 257-58, 260, 262, 267, 271-72, 277 , 284, 288, 291, 296, 299, 302-3, 305, 310-11, 316, 318, 330, 429, 471-72, -BSaya, 604 5, -bandha, 403. -bhilmi, 637, denied by 
Lokiyata school, 176; and divine will, 499-501; doctrine of, 57. 120, 235, 238. 290,305-7, 629, essential for whom, 187, four types of, 636, kamya, naimitttka, msiddha, and mtya, l60, 260, 627 28, law of, 611, 624, legal conception of, 307; -mSrga, 617, meaning of, 500, -Mimamsa, 151,160, 187 , 472, -miSra bhakti, 291, momentum , 269, prarabdha, 260, 285, Sartltara’s vi^w of, 187, sannyasr, 403, 638, -yoga, 
309-10, 401, 455, yoga, results in a rich 
m ental life, 405 6, -yoga, its teachings,530, -yogm, 617 

Kam a, 643 Kartabhaja, 462 
Kartr, 238, 264, 490, -tva, 331 Karuna, 84n 86, 632Karya, 208 , 261, -Brahmaloka, 205, Brahman, 204-5, Brahman and Prajapati, 205, -citta, 57, Jiva, 209, -vidya, 267, vi m ukti, 73 KS&tkrtsna, 360 
KafSya, 618 Kashmir Saivism, 495 
KSsmlraka SadSnanda, 279 
Kafhas, 170Katha(s), -bShya, 565, classes of people p a rticipating in, 564, three kinds of, 563 Katha U pant fad, 15, 168-69, 191, 235, 369n- 

70n , 374n , 508, 524, 545n.Kausitaki Brahmana, 151 Kausitaki' V  pant fad, 80n , 191 
Keith, A* B , 76n , his Indian Logic and Atomism, 126n , his The Karma-Mlmarhs3, 

559n , his review o£ Tattva-cmtamam, 126 Kena Upanisad, 169, 320 Kenlyas, 169-70 Keuaddha Sutta, 88nKevala(d), 518-19, -anvaya, 554, -anvayl, 555, 
bhakti, 290, -kumbhaka, 81n , -vyahreka,
554, -vyatirekl, 555 Kevalanvayt-pkB (see Gadadhara)Kevahn, 58, 65, 74

Khandadeva, 159, on adhikarana, 569, his Bhatfadtpika, 569, on object of MTmiihsa 
philosophy, 167 Khantfana-khanda-khadya (sec £rlhar$a) Khaniptnoddhara, 172n 

Khoda Bux, 523nKhyati (see a-, alaukika-, amrvacanlya-, any atha-, asat-, atma , sadasat , sat , and 
viparlta- khyatii)Kierkegaard, 454, his Works o f Love, 451, 452nKimura, his A Historical Study o f the Terms Hinayana and Mahayana and the  Origin of Mahayana Buddhism , 595n
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Kiranavati, 497, 501n., 504n ; •prakaSa, 504n. 
JWeAi(j). 87, 472. five, 68, 593-94, 601 Knowledge (see a t  and jilSna), 249, in Advaita and Dvaita, 195; analysis and sources of,549-50, five kinds of, according to Jainism, 

518, indeterm inate, 515, mediate, 256; path  of (wc JfiSna-mSrga), 203-4; right (see pramS), 275; self-validity of, 275, 560, from similarity (see upamSna), 557, 
subject-objcct relation in, 483-84; theories 
of true, 131-32, two functions of, 645, two kinds of, 158, 514, valid, 128-31; verbal, 256, ViiiyfSdvaiu definition of, 510

Kolas, 55, and Santas, 589 92 Kramamuhli, 637Krarua-tandaibha of Hhigavata, 381n Kretschmcr, lus Physique and Character, 608 Krtya, 258, lOtyi , 512. five forms of, 353, ■Sakti, 204, 350-51, 586, -yoga (see tapai ami yoga)Krsna (Sri). 218. 279, 281-86, 288 90 292--9S, 
299, 366, 521, 523-25. 530. 638; his advice to Nanda on service, 292, his advice to gopis, 291. his enumeration of siddhts, 522, his harmony of jriSna, 
bhakti, and karma, 299, as supreme Self, 194, two dh&mons of, 371; two mam as
pects of his rasahood, 370, as vSda, 564, Yasoda’s love for, 294 

K rw adisa, 462Kf^na MiSra, 183, his account of LoUSyala 
doctrines, 179 Ksara, 541

Kfetra, 215, -p'm, 215, 218, 414, knowledge of, 218 Kubja, 296 Kuiarka Panjiita, 270 
KumSia-sambhava, 155 
R um ania Bhatta, 5. 95, 155, 158 59, 163-64, 511, his conception of dharma, 160-61, 

on consciousness, HO, silent about God. 167. his sloltiwiiiltika, 153, 156, his theory of knowledge, %
Kumlakunda, his Pr(wn<anasaia, 51Rn Kundalitit, 612, Ituhi-, 586, mnliS , 441,

-Sakti, 450, 441, -yoga, 510 Kurma Purana, 14 K usttm injalt (see Nyaya-kusuinanjali) XHfadanta Suttanta, 81n
Labour, division of, 614 Laghubhagavatfiimlam, 370n ZjtghucandrikS (see BrahraSnanda SarasvatT) 
LaksanS, 18, 265, 366, jahat-sv&rtha andafahat-svartha, 145 
Iak$m ana, 643 Laksmana Bhatta, 357n LaksmT, 325, 327, 329-30, 541 
Laksnndhara. 447 LaksmTnrsnhha, his A bhoga, 266 lAlila-xmlaia, 179 
Lankavattua-Sutra, 87n , 456 Laot7c. 12
LaugSksi Bhaskara, 162, 539, his Artha- saiigraha. 539n Law, B C . 58n , 75n.

Laya-yoga, 61n., 7On 
Leibnitz, 520LeiySs, six kinds of, 618-19 Leuba, 455, 528; on  religious o r supercor- sciou* expencnccK, 527 
Liberation (see mo/tsa), 74, 186, 201, 205-6, 

(see m ukti), 194, 202-4, 241, 244-45. 256- 57, 260, 277, 295, 30(>, according to Advaita VedSnta, 206, double stage of, in Buddhism, faimsm, and Ved5nu, 
73n ; Sarvajftitman on, 262, state of, 195. Yoga view of, 56, 74 Libido, 611Lickley, his T he Nervous System, 80n 

Life, its four ideals, 604 Life o f N igaijuna, 33n Lite, 203, 288, 308, M l. 327, 344. 350, 367, 468, Vedanta doctrinc of, 333 
Lim itation, theory of (see AvacchedavSda) Lim iting adjuncts (see upSdhts)L titta  (see hetu), 515. 554; -SarTia, 44. 327. 

597Locke. 489. 548Logic, three divisions ol Indian, 125 Logos, 529, 581. 583Loha. 171. 204, 296 97 , 414, God’s, 288, 
ariipa-, kSma , and i upa-, 75 Lokacirya, 8

LokSyata school, 9, 171, 171, 175, 178 80, on authority of Vedas, 17<>, on Buddhist form  of infcrcnte 182, cause of its down
fall, 180, its denial of ktuma, 17f>, its denial of past and future births, 175; its division o f infcieiicc into two clauses, 182, end of, 179 cpisleinologv of, 173 75, 
ethics of, 178, on God and heaven, 177, on means of valid knowledge, 174, 181 82, metaphysics of 175 77, on nature of 
consciousncss, 174 7(i, natu ie its watrli word. 177, and N\.7yj-Vaise<ika, 180, 
their preference for politics and economics, 178. on religion and religious exercises, I76-77, on Vedas and Vedic 
rites, 177-78, 182 Lord (sec God and Tsvara) 200 1, 20'!, 105, 307, incarnation of 108, of love, 311, the means as well as the end, 205

M adan. 467 MadanamohanajT, 357n M adhji, 528
M3dhav3c3rya (see VidvSranya), 8, 87 Ins dc nuncution  o f C a n  aka school, 181 
MadhusOdana (Sarasvatl), 7-8, 255 261, 278- 79. 580, his Advatla-ralna rahwnn 277, 

580. his Adtmitanddhi, 8. 255 277. 567n , 575, a bha/iia, 278, his definitions of falsity. 278. a dialectician ?nd syncretist, 
277-79; his Samlncpa-Sartraha-sSra-san- gia/ia, 277, Ins Siddlianta bindu, 266, 277, 
on unity and plurality of JTvas. 278, hts Vedfinia-htiliM-laUha, 277 M adhva (see Ananda T iitha). 8-9, 187, 314- 
15, 319. 321. 121. 128. his approach to pranUtna, 318-21. 324. his bhSfva on Srahma-SSfra. 541n . 544n ; his Brahma- mimSmsS, 3)3-32; cetana, aretana, and
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Madhva—Continuedabhim inins  in  the philosophy of, 326- 29; his conception of Brahm an, 316-17,320, 329-30, 332, his conception of God, 541; his conception of world as nitya 

and unity*, 318, 330, considers two kinds of anum ina, 324, defines bidhya  and 
abadhya, 325, defines bondage, 331, on discipline leading to  mok^a, 330, distin
guishes five lands of muktiyogyas, 328; his doctrine of bheda, 32S, on durigraha  o r bhrSnti, 324, his explanation of texts of Upanifads, 197, 315, 541, final position of, 327, on fivefold difference, 330, 541, on flvanm uhti and m ukti, 330-31, 
on karma, 316, observes three types of cetana, 327, his refutation of MSyivada, 
325-26, his rejection of Vedic authority, 314; on  feud , 314, 319-20, studies the world in two aspects, 324, his Tattva- 
saAkhySna, 326, on theory of knowledge,318, 320-24, his thirty-aeven works (Sarva- mfila), 313; on three cases of sattB, 325 M adhyam i (see sound), 586 87 MSdhyomakSuatSra (tee GandrakTrti) Madhyamika school (see Buddhism), 10, 37-39, 
499; works of, 11 MSdhyamtka-SOtra, 11 Magdalene, Mary, 528Mahabharata, 13-14, 41, 151 52, 201, 313, 498, 6l2n , 617n , 646-47, 649, on Brhaspati, 
172Mahabhafya (see Pataftjali)MahSbhSva, 372-73, 526 MahSbhQtas, 54, 65, 388, 495, 512 

Mahabodhi JStaka, 498 MahSdeva (see NySya-kaustubha)
MahamayB, 392, 441 MahSmrvSna Tantra, 80n , 447 MahSpQrna, 8Mahat (see buddhi), in Upanijads, 508, 584 Mahavagga, 169, 521 MahBvaikuntha, 376
MahBvBkya(s), 258 (see A hath Brahmasmi and 

Tattvamasi)M ahSvtdyi anum ina, 270MahavtdyS-vnfambana (see Bhatta VSdlndra)MahivTra, 10, 634, on Anii3niySs, 169
MahSvratas, 387MahayajAas, five, 642
M ah ly in a  (see Buddhism), 455Mattrayarii Upantfad, 12, 75, 172M aitieya, 11, 289MaitreyanStha, 33
M aitrf, 84n . 86, 632M atM  Upantfad, 80n , 83nMajfhtma Nikaya, 82nM ajor term  (see sadhya)Makkhali Gosila (see Xjlvaka)Manana, 62n , 317, 330 Manas (see mmd), 43, 55, 59, 66, 67n , 239,

264. 321-24. 327 . 427 , 429, 478. 497 , 500, 507 , 518-19, 549 51, 584-86, as common to all senses, 511, Kafha definition of, 509; treated as a sense (mdriya), 512 
Maridana (MMra), 253-57, 259. m .  268, 276, 650, his Brahmasiddht, 255, 265, 272, his

M andana— Continueddoctrines of spho(a and Sabdadvaita, 260, on karma, 260; PratibimbavSda of, 260. 
on Sabdi bhavana, 161, on two kinds of avidya, 257 

Mindavya, 202MSndUkya-kanka, 114, 232, 240, -bhasya, 241n -42n 
Man4akya Upantfad, 377n , 454 Mantegazza, Paolo, 608 
Mantras, 4, 9, 39, 79n., 151, 166, 172, 443 45,531, 605, Lokayata view of, 176-77, Vedic, 178, 285 Mantrayana, 39
Mantra-yoga, 7On , 530, wherein it consists, 79n
Manu, 154, 164, 172, 622, 632 MSrgas, three, 617 Maruts, 585n 
M arxian ethics, 453 
Mary5da-marga (see Pu§ti), 201-5, 354-55 Materialism (see CarvSka, Lokayata, and Brhaspati), 168 83, 302, 489 Ma(hara Sruti, 376n M athuranltha (TarkavigTSa), 570 M atrix (matrka), 444 45 
Matsya, 285M atter (see acit, jada, and Prakrti), law ol conservation of, 503 4 Maung T in , 45bn
Max Muller, 4, 171, 525n , 536, 654, his Si* Systems of Indian Philosophy, 535n 36n , 539n , 583n , his Three Lectures on Vedanta Philosophy, 535n Max Planck, 214 Max Walleser, on NagSrjuna, 33 Maya, 13, 162, 193-94 . 200, 206, 235-36. 240- 

42, 245, 248-49, 255 56, 258-59, 263, 266,275-77. 282-83, 287, 289, 290. 296, 313, 317, 433, 494, 522, 610, antrvacantya, 244, 247 , 268, 289, aSuddha-, 390, 392, ivarana and vihfepa Saktis of, 195, 261, -btja, 442. concept of, 234, 247 48, dvara-k&ranatva of, 2ol, as manifold ot n&ma-rUpa, 248, 
•moha, 173, nature of, 279, as pangraha- Sakti, 392, as pannam i upadana, 190,270, as power (iafcti) of God, 249, 287, 367-68, three ingredients of. 288, tuccha from Brahm an’s standpoint, 244 McDougall, W illiam, 521n , his An Outline of Abnormal Psychology, 6l5n McTaggart, believer in pre-existence of self, 
110

Medes, laws of, 634Meditation (see upasana), on symbols, 202 Meghan3d3n, 8
Memory, 175, 222, 224, nature of, 135-36 Mental modification'(see vrtti)Mental perception (see anuvyavasSfa) Metaphysics (see anvtkftki), 178, 234 36, 308, 

487, Buddhist, 27, ethical system built on, 449-50, in GTti, 400, 407, H indu metaphysical tradition, 451, introduction of, into society, 450, Karina as a metaphysi
cal force, 611, of materialists, 175 77, of Ny5ya-VaMe?ika, 91-93; 109, H I , 122, 126- 27, 149, obstacle in appreciating Indian,
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Metaphysics—Continued

477| its pivot and foundation, 27, 477, of R lm Snuja, 303-5, 308, of Vedanta, 219, 234Metta-Sutta, 456 
Middle term  (see hetu)MitnSmsa, 14, 160, 187, 549, its atheistic o u tlook, 538-39; its conception of heaven, 

163; difference between earlier and later schools of, 159, on God and deities, 166- 67, on knowledge divorced from ritualis
tic work, 164 65, on m an’s nature and goal, 162-65, its meaning and scope, 160, nature of mok$a in, 163-64, not poly
theistic, 539, on potcncy of sacrifice, 165- 66: promises fulfilment of elesues through utcs, 164, IG7, on (alula as piamana, 152, on two classes of acts, 160, on upamana, 
557

MJmaiiisS-SUtra (see Jaim ini), 5. 151-52, 171, 569; on possibility of em ancipation, 1(>3, 
on real nature of (fvitm an, 162 Mfmainsakas, 154 55, 200, 271. 305, 510, 552, 557, on absolute dissolution, 164, ahhxiiti 
ot. 23!)n , on authority of Veelas 556 >7 Bhat).i school of 261, oil knowledge from Vedic texts, 150 , 559 60, Prabhakara school of, 261, on piaina, 157, Tecogni/e two kinds of energy in injunctions, H>l, on ya/iia, homa, and dana, 162 

M ind (see manas and antahkarana), 106, 261,275, in Advaita Vedanta, 508 10 in Hud dhism, 516-18, and consciousness, 506, in Jainism, 518-19, nature and activities of, 507-19, 591, in Nyaya-Vaisesika, 506, 513-16, in Pfirva-MTinaihsa, 511 12, in 
SSriikJiya and allied schools, 512 11, stu'lv  of total, 520-51, threshold of, 516 t\pes of, 615, in Upanisads, 507-8, in ViSisfu- dvaita, 510 11 M inor premise (see paksadharmata)

M inor term  (see pak$a)
MTrabai, 461Misapprehension (see anyalhUgrahana)Mishra, U , his Conception of Matter, 502n -5n 
M ithila, 94M ithya, 243, 318, 324 25 432, its meaning in sankaia's commentary, 263, tva (see lalsily), 204 273, 326 
M m a V.uuna, 624Modal view (sec Pary£iy<ir(hika-naya)Mo<lcm logicians (see Navya Nvaya), defects 

of, 150, their ignorance of rival schools, 148, and law of Karina, 140, llicir iiitagrr contribution to ethics, 149 
Mohtt (sec tamas), Til-12, 517,
Mobcnjo daro, 3 \iuh\a  (set rnnhti)
Mon id, 428 20Monism isee Advaita), 194, 535, qualified, 277 Vedic, 220 M oiioidusm, 87 Monotheism 535
Moi.it at t urn Rialim.mical idea of, 627 30, and its goal, 636 38 680

Morality, Brahmanical, 630-32, in Buddhitm  an a  Jainism , 625-27; its foundation* examined, 450-51, a neccssary ground of philosophical competence, 622 
Moral law, 120, 306 Mother, divine, 525 
Motion, 503, 505 Motor reaction, 512 
MudilB, 84n., 86, C32 M udta, 79, 88
M uir, his Oitginal Sitnsktit Texts, 53Sn. Mukerjee, Radhakamal, his Theory and Art of Alyiticism , 455n 
M ukerji, A t . , his T he Nature of Self, 482n M ukta, 277, 331; -puiusa, 69n M tiklStman, 206M ukti (Mo It vi), 500, 631, C37, 644 46, 650, 653 54, Advaita and sankaia’s view of,188, 240, 244 45 , 240 50, 2>4, 258, -262; aids to, 651 52, Baladeva on 210, Bltaga- vata school on, 288, 201, 295-97, Bhaskara 

on. 202. 208, 362, 364. Dvaita andMadhva’s vhw ol, 104, 204. 327, 320 31, and (.oil's giace .mil icclemption, 205, 
30(1 7. 300, 311, 330 31, Mimamsakas on.163, its nature, (>52 53, N nnbaika on, 
208, 340 42, Nvaya Vaiseyka view ol, 56, 147 48, 472 74. popular philosophy on, 466, saivas and Vaisnnv.is on. 40-41, Samkhya Yoga .view of (sec liiimalya and IiIhration), 56, 74; SrTkan(lu and srikara 
on, 193 Vallabha on, 201 5, Vi|iiana Ilhiksii on, 20") Vis/staeh.tn.i and Ramanuja •. view of 103, 204, 207, 309-12 M uU i vntia (sec Gadadhara)

Mukundadasa 462 
M uladhaia  586M uller I icicnfils, Rieli.iid, 52ln 
Mundaha Upantsad 108, 191, 240, 3(j0n , 374n , 376n , 544n 
M uran Misia, 95, his theoiv of knowledge, %M uipin Gardner 52ln M m  shut. 462 465Mystic consciousness, means to, 455 57 
Mvsikiwii. 211, 21N, 234 36 a foicc in human progress. 457, plii!ov>phv of, 449-57, of Ramanii|a 310 theistic ami non thcis- tic schools ol 4"i4 55, uaii'Ci u<ls moialny, 

452 54 and unitive life, 451 52
Nablia 461
Nada, 412, 585 86 bindu, 442 43, bnulu- l,alii 445 Umr states of, 58(>, tattva, 393 
Nadahmdu Upanisad, 8 ln  hatl7(i)\, 80, 587
Nagai |iiiia, 7, II 33 34, 271. Max W’allescr on sceptical .iIkiiii c-mskhcc ol valiel knowledge, 12X, Ins I if'uihrtvvavatlani, 35 Nago|i Bhatia 8>n , on g>ahmia, 69n 
Nahai and Ghosh, then A n Lpitom e of Jninis'n, 58n Nalius.1 , 100
lSauatinyavfcla, 20, 38 \tim id h a  rarita. 271
Xai'.l.fitm^asnl(Un (sec Smcsvara), 255, 258,261, 272



INDEX
NaifkarmyasiddhiftkS (see Citsukha) NaiySyika(s) (see NySya), 155, 237, 243n.,

271, 551, 554, on consciousness. ISO; later, on three kinds of inference, 555; on pramSruu (anumSna, pratyaksa, Sabda, 
an d  upamina), 598-600; on Sabda, 556, on self-revealed character of Vedas, 154 

NSnwdeva, 461 Namm&lvSr, sayings of, 310 
N Sni DIkfita, 276 
NSnak, 462 Nanda, 292 NandMvara, 199Ntth v&da (see RaghunSiha Siromanl)Nora, 328, 515, -tva, 515 NJrada, 285, 294, 478, 584; on brahmacarya, 

2%N5r5yana, 188, 194, 197 , 282, 285, 320, 332, 541, fivefold vyuha of, 197 NSr3yanakaQ(ha, S96nNSrayapa SarasvatT, his Vartttka on SaAkara- bhSfya, 279 NareSvara-parikfa, 396n 
Narottama, 463 Nasadiya-s&kta, 214 Nathaji, Sri (see GovardhananathajT) 
Natham um , 8Naturalism (see SvabhSvavada)Nature (see svabhSva), evolutes of, 54, watch

word of Lok3yata school, 177 
NavadvTpa school, 93, 112 Navya-NySya (sec modem logicians), 92, 94-

95, ethics of, 147 48, importance of its study ’48, main points of, 148 50, and a new philosophy of gram m ar, 148 Nayanapraskdini (see Pratyagbhagavat) 
NSyanSrs, 40
Neo-realists, of Amer.ca, 548, of Europe and America, 94 Nescience (see avtdyS), 244, 247, 255 56, 261,266-67, 269, 276, 278, 306, 313. 519, derivative and prim al 267 'Neti, neti’, 282, 302* Neuraxis, 612 Nibandha (see Tattvarthadipa), 349 Ntdidhyasana, 62n , 317, 330 Nigama, 437 Ntgamana, 555, 567 
Nigantha NStaputta, 34 NigrahasthanaCt), 103. 562, 575-76 
Nihilists (see SQnyavSdins), 271 NihSreyasa, 539, 637 NtkSyas, 65n , 88nNimhSrka, 8, 209-10, on Brahman as upSsya, 

208, his conception of Brahm an, 207, 
333-36, his conception of creation, 344, his conception of mukti, 208, his DaSa- Slokl, 333, his emphasis on mddhurya- pradhBnS bhakti, 345; on five sSdhanas, 342-43; his interpretation of Brahma- SBtra, 206-8; JTVa according to, 206, 336- 39, on mokfa, 208, 340-42, on nature of acit, 339; philosophy, three categories in,
206, on relation between Brahman, cit, and acit, 339-40; on relation between God 
and the world, 345, on relation between Jiva and jagat, 208, on relation between

Nim bfaka— ContinuedJivas and Brahman, 207, his school of VcdSnta, 333-46, supports videham ukti as against jlttanmuktt, 342, his system 
from ethical and religious points of view, 345; and theology. 343-44, his theory of BhedSbheda relation, 206, 344-46, his VedSnta-pSn)&ta-saurabha, 333 

N m utta , 189, 240, 266, -karana, 189-90, 192.207-9, 263 Nirbija  (see samSdht), 525 
Nim imlttavSda, 498 Nirodha  (see samadhi), 455 
Nirvana, 71 72, 431, 450 52, 454, 465, 527, 637 Nirvtkalpa, perception, 66n , superconscious- 

ness (see samadln)Ntrvikalpaka, perception, 129-30, 132, 138, 
511, knowledge, 514 Nirvirodhav3da, 280 Ntfedhas, 4, 629 NifkSma-karma, 309-10Nitya, 317-18, -buddha-Suddha mukta, 249, -karma(s), 260, 627, -tila, 354, -mukta, 
541, -saihsSrtn, 327, -ti, 446, -trptatS, 446 Nitya Tantra, 586 

N ivrtti, 251, 516Niyama/  15, 49, 81, 85-87, vidhi, 265 Ntyamaka, 192, 206, 308 9, -tva, 192 
Niyamya, 206-7, 308-9, -tva, 207 Niyantr, 305
Niyati. 390, 427 , 446, 498 Niyoga, 261, 628 
Non-apprehension (see agrahana'  Non-attachment (see vairSgya)Non being (see abhava), 272 Non-cognition (see anupalabdht) 
Non-difference (see abheda)
Non-dualism (see Advaita)Non-ego, 228 29, 241Non-existence, perception of (see anuba labdhi)
Non-illusion, theory of, 560 
Non(not) self, 220, 235, 239-41, 482 486, 489, 614
N on-spint (see acetana), 327, constituents of, 327N orthorp, his Logic o f the Sciences and Humanities, 454n Not-Atman, 472
NrsimhSirama, 8, 261, his PancapSdtka-vivarana praktttika, 262 \rsuhha tipa rii Upanisad, 374 Nyasa, 79, 88Nyaya (see NaiySyikas), 7-8, 57 38, 93, 151,

243, 271, 316, 489 92, 496, 551, on anupalabdht, 558, and Buddhistic schools, 94, 
its chief value, 97, conceptioi of God, 471-72, 538, conception of perception, 511, conception of rules of life and con
duct, 472, division into three schools,126, on existence of God, 171-72, lat<*r, on inference, 553, older, and perception 
of self, 553, schools of Bengal and MithilS, 553; the  science of definitions. 
94; sixteen topics of, 92, 562; and study of linguistic problems, 107 8, -vSkya, 568- 
69, 571, view of inference, 556
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Ny&ya-bh&sya (see VatsySyana), 127n , 563 n., 576n ; and divine authorship of Vedas, 110, and God’s solicitude lor suffering 

creatures, 123 
Ny&yabodhirif on Tarkasaftgtaha, 504n 
NyayadlpBvatX (see Anandabodha) NyayakandaR (see Srtdhara)NySya-kaustubha (see MahSdeva), 128, 129n , 

135-36, on fi\e theories of illusion, 154 
NyAya-kusum&ftjah (see Udayana), 472n , 542n -43n , 577 
Ny&yatilSvatl, 502n Nylya-mekaranda (see Anandabodha) tfySyamailjari (see Jayanta), 168, 5l4n , 516n 
NyByimrta  (sec VyJsa TIrtha) Nyiyaparxiuddhi, 568N yiya  iu / ia  (see Gautama), 17, 110, 125 26, 497n , 498, 505n , 562n , 575n -76n .

579n . on God, 110, 538, 563 Ny2ya-VaiSe?ika, 37-38, 56, 324. 489, 495, 499, 515, 549-50, 552; and anyathS khyBli o r vipatlta-khyiti, 2S9n ; on authority of Vedas, 110; conception of tiu th  and error, 559, different sciences not har
moniously integrated in, 149 50, epistem- ology of, 94-109, functions of pranas in, 588n, on God, 109-10, 112-14, 149, on illusion, 560, on infallibility of Vedas, 121, and Lokayata school, 180, nonbelievers in uncreated character of Vedas, 110, on perception of self, 55S, qualities of Atman according to, 513, religion of, 471-74, synthesis of, 93, view of buddhi, 
513, view of elements, 496-97 

Nyayavarttika (sec L'ddyotakara), 115n , 265, 472n
Ny&yavarttika-tBtparyafikB (see Vicaspati MiSra)
Object (see vifaya), 239. 241, 256, 259 Om  (see Pranava), its effect on concentration, 81Ontological, fact of all creatures being m essence God, 283, rcjlity of the world, 495, status of Atman, 483, view of subject- object relation, 13b Ontology, of Bhedabheda school, 361-62, of 

modern logicians, 146 48, its relation to epistemology in  Madhva’s system, 315 
Optimism, Indian. 654Organic and inorganic products, classification of, SO5-6, 505 
Origination, theory of (see Arambhavada) Orthodox schools, fundamental postulates of, 9Ouspensky, 458
Pada, 414, 444-45, parama-, 291, 311 
Pida, 193, 197, 199 201, 203 5, 210 PftdSrtha-dharma-safigraha, 497n., 499n -504n PadSrlha-marufana (see Vemdatta)
PadBrtha tattvamrnoya (see GaAgSpurl Bha(ta- raka)
PadSrtha-tattvamrUpatfa, 146n PadHrthas, 271; three, 387 PadSrthiivtveka, 504&.

Padm apida, 7-8, 257. 264, 267, 270; on avidyS, 263; his de&mtion of falsity, 264- 
65; his PaficapSdtka, 262-63, 264n.; his school, 262-65 Paditia PurXi}a, 173 PidukSpaHcaka, 521 

P&hud DohS, 465 Pain (see pleasure and pain)
PSka-praknyS, 504
Pakfa, 97-98, 142 43, 51S. 567; tUiarmatB 91, 567, IS, 97-98 PakfatS (JhS (sec Jagadfla)Pakudha KaocSyana, 34 
PSIi, Buddhism (see Hfoayina), canon, 460 PaiicadaSl (see VidySra^ya), 274, 424, 544n. Parica-kaHcuka, 390 
ParlcakaraifJ, 554 Paficapadtha (see PadraapSda) Panc&p&dtka-vtvarana (sec PraUMltman) PuilcapSdikS-vivaxwa-ptakiUha (see Npiih- hsrfraina)PaiicarBtra, 8, 13, 300, authontatisenes* of, 301Paflcaritra, 16. 168, 191-92, 209, 513; Slkta theory of, 192 Paficaiikha, 14Panchanana Tarkaralna, examines SaAkara's 

arguments, 147, his Dvaitekti latna m il l ,  147Paiicikarana, 496 Pam ni, 153Pantheism, 365, 495, 632 
Pari (see sound), 586 
Parabrahm an, 205, 350 Parama, -atSvarya, 327, -apurva (see optima), ■bliakta, 291, -devatSs, 53t>, -dharma, 291, 296, -pada, 291, 311, -purufdrlha, 212 
Paramahamsas, 281 ParamSnanda-laliarT, 447 PatamSnu, 274, 500 I. 501, non-bhautika, 497 ParamarSa, 101, 104, 106 7, 143, 51$Parama) tha, 88n , -satya, 241 ParamStthasaia, 391, 392n Pihamarthtka, daSS, 206, point of new , 560, ptalyakfa, 526, -satya, 242-44 
Parama Siva, 445 ParamStman, 189, 198. 202, 282 Paramatma sandarbha (sec JT\a Gosvimin), 

368n , 373n -74n , 378n Param ejfhm , 169 70 Paramesvara, 446 VAratnilSs, 11 
Parapsychology, 52In Para-iakti, S68. 445 
Para<ur3ma,285 Parahtr&ma Kalpa-Sutra, 437 Paratah, -pramSnya, 157; -prSmSnyavSda, 95, 'tiddha, 492 Paratantra, 315 16, 326, 330-32 ParSvidyi, 168 Pankaras, 369-70
PannBma, 41, 190, 193, 195, 208-9. 242, 270, •iakti, 362, theory of (-vada), 41, 19S, 

243, 262, 329, 379. 499 Pantfamt, -nttya, 36, upidSrut (see MXyi).190. 270 
PirthasSrathi, 161682



INDEX
ParySySrthika-naya, 28 Pitta, 896, 487; 997PaSu, 398, 440; -yiga, 353 
PSiapata, 166, 887, 513; system, 191, Tamasa,191, theory*, 192 P&iupata-Brahmopamtad, 81n Paiupati, 440, cu lt of, S Patyand  (see sound), 586 Pataftga, 285PatstAialt, gramm arian, 9, his Makqbhasya, 8, 9, S3, 148 Pauflia ll, 18, 38, 48, 181, 455, 521, 523, 525, 689; his conception of God, 537-38, his definition of yoga, 530, postulates exist- encc of God, 50, recognizes devotion to Ilvara, 91; his school of Sathkhya, 14, 21 PSUfijala school, its conception o f error as anynt/i30/i5va, IS. on knowledge of self, 70Path of gods (path of light), 199, 204 , 296 97 Path of manes (path  of smoke), 11)9, 297, 339 Path of Puj(i (sec Pujti-mSrga)PSftka Suttanta, 88n Paftlakhhana vttlu , 518 Patr&valambana (sec Vallabha)Patriotism, and Jove for God, 293 Pauranika outlook, 182Paurufeya (see Sruti and apauriqcya), 319, 

322Pauskara Agama, 3i87n -88n Peevanavifaya-svarodaya, 522 P5ySsi, 179Peiception (see pralyakfa), 138 40, 175, 237, 2b7, 550, 556, Buddhist schools' on, 552- 53, determ inate and indeterm inate (see savikalpaha and niruthalpaha), cxiia sensory (see iftSnalakfana and yoga), 520 21; Gaftgcia s doctrine of, 138, Indian and Western theoi tes of, 140, and infcr-encc, 100-2, Lokayata school on, 173,mediate and immediate, 264, 552, 601,NySya-Vaifeyika view of, 252 53, ordinary and extraordinary, 518 19, 599, Piabha karas cm, 138, problem of true, 138, and realism, 140, six kinds of, 514, s i\  objects of, 139, Mpcrconbuous, 520 21 threekinds of extraordinary, 599, two classes of, 66n , 138 Perplexity (see vutkitsS)Persians laws of, 634 Personality, 244 , 507, 516 Phalapurva (see apttrva)Phallic worship, 12 Phenomenal order (see pmpaUca)Phenomenal state (see vySvnhUnka dn<5) Philosophical disputation, art of, 562 80, classcs of, 563-65, process of, 567 68, technique of, 565-67 Philosophy, best guide to, 218, wliv considered difficult, 217-18; dogmatic vs critical, 548; popular (see popular phtlos ophy), three regions of its knowledge, 301; starting point of, 324 25, essentially umversalUtic, 250; as a way of living 
449-50Physical world, constituents of. 497, natu ie  of, 494-506; and origin of things, 497-99

Pindai, 641Pingala, 153PmgalS, 612Plpa, 461Pisarasiddln, 521P^akas, 10, 20, 618Pitr, 298, 328, ) Una (sec path  of manes)Pitta humours)Plato, 221, 520Pleasure and pain, 512-15, COS 4Plexuses (see cakrai), 586, 588-89Plotinus, <>9Plum, P , 521nPiuraltiin, 147Polarity, 442Polities (ice dandaiutt)Polytheism, 122. 535Populai philosophy, from Buddha to Sufis. 460, on evil and pain, 466 67, finite and infinite in, 468, nin/ana and mukti in, 405, its pragmatic approach, 459-60, as propounded by mediaeval saints, 461-62, on renunciation vs assimilation, 467- t>8
Post Kantian, idealists, 481, thought, 453 Prabha on Sul d han t n ■ muhtuvnlj, 515n 
Prabhakara (sec Tiabhakaias), 5, 95, 159, 16?, 511, his conccption of injunction,161, omits anupalnbdlH, 158, his theory of knowledge, 96, on validity of verbal testimony, 158 
Prabhakaras,' 128, 261, on anupalabd/u, 558, on ahh\att (ciror), 133, 273. 560, on natu ie of consciousness, ISO, 119, on perception, Hfi, on perception of self, 553, on volition, 511 12 
Pradhana (see Prakrti), 66n , 190, 242 Piadhvnmsabhava, S28 
I’raduiinna, 197, 358, 590 Pragrtbltfiva, 328 PrahlSda, 202 94, 641Prajapati, 541, alxwle of, 205, and Karya Bialiman, 205 PiajfiS. 11 12, 16, 55, 01 73, 89, 450, 480,•/xolih (see yogins), 1)211 , lu tm m , 480, tlanibhniu (see rtambhata)
Pta/na, 587 Pia/natia, 508 
PrajnapSmmita Suha, 11 Piak&ttt, 514 15, -/a, 135, 515 P>akarana, 556 Prohaia (see Valfahlia) 349 Prak3sananda, 7 255, on causality of Brahman and njfiaiw, 276 77, on EkajTvavada and solipsism, 276 77, on flvanmukti,277, on the n>le of a VedSnta leachcr, 277 ius f edantn-wMlmnta-muktSvalX,276, on the woild, 276, 277n 
Piakasatinan, 7-8. 255 257 270. 274, on<> ntnh I, nu>»n, *264, on nr'if/vn, 263, on 

caiis.tlii\ of Uiahm in, 261 his definition of f.ilsitv 264-l>>, on Jivas. 264, lus iVii'un/«?(((/,« vivtnnnn 262, 263n -G4nhis Piatibimhavad.i, 260 , 265 Praknfai (ho 203, 270 Piaka(aiilia vivaiana, 270683
III—45



t h e  c u l t u r a l  h e r i t a g e  or i n d i a
Prakrti, 12, 14 15, 36-38, 41, 45, 47-48, SO,53, 59-60, 65, 6 6 n , 69, 189-90, 192-95, 

206-7, 209, 263, 303, 307, 310, 327-28, 429, 495, 512; doctrine of, 41-44, 191; five 'contracting factors’ of, 446; -Una, 63n.; -tina, 62, 69, 537; -mSyB o r  mUla-, 
389; ParamS, 445 Pralaya (see dissolution), 307 

Pralayikalas, 394-95Prama, 271, 275, 549-50; Nylya-Vaifefika 
view of, 156-57 Pramida, .77, 331Pramana(s), 17, 59, 271-72, 275, 516, 549-50,562, according to Bhigavata, 282, according to Madhva, 317-22, 824-25, 327, according to MTmaihsa, 152, 158, -ntra- pekfa, 492, according to Nylya, 95, 108-9, 
125-26, 516, 598-99, psychological aspects of, 598-601, reality of, 271, -SSstra, 125, according to Yogavisiftba, 425, 427 PramSna-malS (see Anandabodha) 

Pram&na-naya-tattvaloka, 28n.
Pram itr, 260, 264. 275, 349, 490, 492 Prameya, 125-26, 271, 314, 317, 324-25, 490, 

492, 549, 562 Pramiti, 325
PrSna, 204, 264, 435, 513, 516, different lands of, 587, in Indian philosophy, 584-88, 

in  Praina Upanifad, 587 Prapava (see Om), 366 PrBn&y&ma, 18, 49, 79n , 80-81, 85, 88 Prapanca, 194, 207-9, 264; -abhSva, 257, 
sthula, 208 Prapatli, 8, 309, 342-43, 357, 417, 522 Prirabdha (karma), 202, 260, 262, 269, 277, 285, 472 Prasida, 330PraiastapSda, 112, 147 , 632, on authorship of Vedas, 144, -bhdfya (see Padartha-dharma- sangraha), 17 Praina Upantfad, 64n , 191, 366n ; -bhasya,24 InPratardana, King, 80; sacrifice, 80 Prattbha, 559 PrBtibhajMna, 66n , 519 P rittbh isika , 268, 276; -satya, 243-44,252Pratibtmba, 260, 329-30, 428; -vada, 260, 264-65 

PratijAS, 555 Pratikas, 294 Pratt m5s, 294
Prattpakfabhavand (see Buddhism), 84 Praliti-sundara, 318 PraCttya-samutpSda, 11
Pratt, Janies B , his T he Religious Consciousness, 528PratyabhijHB, Buddhist view of, 516, NaiyS- y iia  view of, 516 Pratyagltm an, 282Yratyagbhagavat, hi* Nayanapras&dirii, 272 PratySnira, 49, 81, 85 Pratyakfaf 152, 318-19, 321-24, 327; CJrvSkas on, 550; different schools on, 550-53,600-1; NySya view of, 550-53, 599-600; its origin, 550; of supersensuous objects,551Pratyakfakhaif4al (see GaAgeia) 684

Pravacana, 330-31 Pravacanas&ra (see Kundakunda)Prauftti, 825, 512, 516; -vtfAina, 605n. Preraka-k&Qtfa, 391-92 Presentiment /see praUbhS)Presumption (see arthapatti)
Pretas, 641Previous m erit (see adff(a)Preyas, 626Price, his Perception, 129 Priti-sandarbha (see Jiva GosvSmin), 370n., 376n -77n.
Probandum  (see sidhya), 142 Probans (see hetu), conditional (see sopSdhika- hetu)Pfthaktva, 513-14 Pj-thivI, 624 
Pythu 285 Psyche, 529Psychology, f experimental, 227; Indian , 581- 

607; Indian, distinctive features of, 583, Indian and Western approaches to, 582-83; its position in the West, 581 
Pudgala, 516, 518, 545, 592, its composition,516, -natrStmya, 31, 73n Puggala-paHflattt, 75n , 618 
PGrana Kassapa, 20, 34 PurSijas, 41, 281, materialists of, 169 
Purandara, 182Pure experience, obscuration and emergence of, 59-61 
PQrijabodha (Purnaprajfia), 313 PBmatSkhyati, 487Purufa, 14-15, 36, 38, 45-46, 48, 53, 59, 69,

164, 286k 495, 498, and buddht, 54, con ception of, 44, contrasted with empirical self, 46, contrasted with Prakrti, 45, the 
material cause, 287, and its phenomenal double, 60, -tattva, 391 

PurufSrtha, 301, parama, 212 Purufa-sUkta, 286Purusottam a, 282, 286, 299, 305, 350, 419, 
POrpa, 358Purusottam a, his Vedanta-ratna-mantiifa, 334, 
339PQrva-MIm3ihs3 (see MtmSihsS)Puruapakfa, 324, 564, partial role of, 168 PHrvavat, 555 Puryaffaka, 391n.Pufti, 199, 203, -mSrga, (see MarySdS-mSrga) 

Putrejft sacrifice, 177
ualitv (see guna) 
ulbbles (see chalas) utb, 462

RSdhS, 344, 372-73; -Km ia, 463 Radhakriahnan, S , on chimge of outlook in m odem  Nylya, 126; his Indian Philosophy, 56n.-57n , 67n., 126n , 536n., 546n 
R iga, 61, 68, 84, 213, 446, 637 RaghunStha (Siromarn), 8, 130, 147; his a ttitude to Vaifcfika metaphysics, 127; his emphasis on self-realization, 149; enu

merates object* no t comprehended by VaUeyika categories, 146; nis NaR-t&da,
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R aghunatha— Continued

146, his revision of traditional ontology, 146, on source of final em ancipation, 148 R9hu, 176R2jadhir3ja-ycea, 70n.RSjS of Bandhogarh, 461 
Rajas, 14, 18, 42, 47, 67 , 70, 288, 292, 295,495, 512RSja-yoga, 7On , 79n , 455, its teaching, 530 Rajjab, 461R aiu, Kuppuswami, 399 
Rakhaladasa Nyayaratna, his contributions to ontology, 146-47, on predicates of a dis juncuve judgement, 135, his Tattvasdra, 

146, his twofold division of reals, 147, his Vtvtdha-vicara, 135n.
RBkfasas, 426Ram a (RSmacandra), &ri, 218, 425 26, 643, Jabali’s ttchortation to, 178 RSmSdvaya, 270, on prama, 275, his Vedanta- 

kaum udi, 264, 275, his Vedanta kaumudi- vyakhyana, 264, 275 RSma-GTta, 424 Ram akantha, 396nRam akrishna (Paramahamsa) Sri, 211, 218, 523-25, 528, 530, on Bhagavata, 299 
R im ananda, 461R am ananda, his Vtvaranopanyasa, 262 
R am anuja, 8, Sim , 187-93, 196-97 , 200-6,208-10, 270, 300, 313, 316, 510, onaesthetic conception of Brahman, 307-8, 

on Bhakti and its goal, 309 10, on character of knowledge, 559 60, his con
ception of God, 540 41, his conception of Jiva, 198, 207, his conception of perception, 511, his conception o t Sarira iarirm  
relation, 192, 206 9, 308, his epistemol- 
ogy, 302 3, his ethical conception of Brahman, 305 6, his genius for synthesis, 300, his metaphysical conception of Brahman, 
303-5, his mysticism, 310, on persistence of ego, 229, reality according to, 301, sat khyBti of his school, 259n , his Sribhajya, 
540n -41n , 544n , on sBdhana-saptaha, 
309, his theory of Karma, 306 7, his. theory of non illusion, 560 

RSmasiihha, 465 Ram a T irth a , 261 
RBmSyana, 152, 178, 424, 521, 646 Ramelvara, 447
Ranade, 64n , 75n ; his A ConstructiveSurvey o f Upanishadtc Philosophy, 64n , 75n.
Rasa, 18, 350, 354, 370, 466, 510, concept of,

601-2, its relation to Atman, 602 RBsa m ,  S57n , 358 Rasul, 464 
Ratna-kofa, 135R atnaprabhl (see GovindSnanda)
RatnasBra, 462 RavidSs, 461
Rsj a t R k  (see Rg-f'eda), 39, 166Ijtttdhis, 88, 637
Realism, 302, Ved3ntic, 276

Reality— ContinuedtBratamya), 328, empirical (see vyavaha- n ka  satya), essence of, 237; essentially spiritual, 309, manifold character of, 28, seeming (see prBtibhBstka satya), substance view of (see Atmavada), supreme, 194, supreme, and its realization, 188-89, three essential attributes of, 301, transcendental, 243 Realization, mental preparation for, 529-31;stages of yogic, 435 Reason, and authority, 488, subject-matter of, 
218R ebirth , doctrine of, 235Receptacle consciousness (see alaya-vijnana)Recognition (see pratyabhijna)

Redem ption (see grace), 307 
Reductio ad absurdum  (see tarka)Reflection, theory of (see Abhasavada and 

Pratibimbavada), 267 Regressus ad infinitum , 137 38 Relativity, ethical, 634 36 
Rele, his Mysterious Kundalmi, 588n Religion, 250, 254, cognitive aspect of experi

ences m, 529, and Lokayata school, 176, of Ny3ya and Vaisesika, 471-74 
Retribution, law of, 307 Revelation, 237, 300Kg l eda (see Veda), 39, 155n , 166, 169, 286, 

313, 465, 544n , 61 In , 623 Rhine, Joseph Banks, 521n Rhys Davids, C A F (Mrs ), her A Buddhist 
Manual o f Psychological Ethics (Dhamma- sangam), 58n , 65n , 73n , 86n , 89n , 518n , 605n , her Buddhist Psychology, 58n , 65n , 67n , 7In , 82n , 86n , her Sakya or Buddhist Origins, 82n , on  Yoga, 88, Aung and (see Aung and Rhys Davids)

Rhys Davias, T  W , his American Lectures, 
618nRighteousness, divine, 306 Rjuprakaitka, 266 

Rohal, 462
R$abha, 285, his advice to parents, 298 R ft,  153, 285, 288, 300, 328 Jlta, 544, 623, rtasya gopB, 623 Rtambhara prajAi, 62n , 594 
Ruben, W , his ‘Uber die Debatten in den alten Upanisads’, S88n 
Rudra(s), 205, 284, 585 Rupaloka, 75 RQpanagara, 465 Rupaskandha, 516
Russell, Bertrand, 214, his Lowell Lectures, 

388n
Sahara (Svamin), 5, 151, 155, 159, 569; -bhSfya, 156, his conception of heaven,163, on forms of deities, 167; on JTvStman,

162, on self-revealed character of Vedas, 152-53, on SphofavSda, 167 
Sabda (see pramSna), 65, 108, 144 46, 158,258, 261, 266-67, 556 57, -aparok§av3da,259, -jnana, 323, -pramana, 152, 158, -prapaAca, 392
Sabda Brahman, 256

Reality, 195, 230-34, 301, 303, 313-14, 326, 
4SI-3S, 527-29, absolute (see paramarthika satya), in Advaita, 230-34; degrees of (see
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&abda-brahma-vSdins, 393n &abdidvaita, 256, doctrine of, 260, followers 

ot, 256iabda-praniatiyavada (sec GaAgcta) 
Saccid&tuinda-svaiupa, 341 Sacred Boohs o f the Jiuddlnsts, 8 In -82n , 

8 6 11 , 8 8 n -89n Safadhva, 441, 445-46Sadananda (Kasiniuka), 183, 2 7 1 ; his /I dvaita- 
braliniastddln, 168, 181, 279 Sadananda, his classification o t samadhi, 526, 
Ins I edSntasaia, 526 Sadasat hhydlt, 596 SadSiiva, 188Sadaiwa, 391, -tattva, 393 $a$da>tana samucrava (see Haribhadia) Saddharma-pundnuha, 521, 527 S&dhaka, 257, 441SSdliana(S), 188, 198 , 201, 213, 249 50, 253,321, anumStia, 324, four, 187, mukliya, 
210; zsaptaka, S09 SSdhdna(S)-bhakti and sadhya bhakti, 290, 
376-77SAdhya(s), 97, 142, 261, 515, 567, three types 
of, 143 

SadnS, 461 Sadyotyotis, 396n 
SSh Abdul Latif, 462Sahaja, 459, 462, sant or sadltu, 460, yoga, 70iiSahajiyS(s), 462-4, ot Buddhist inspiration, 465, lyricist, 459, of Vaisnava inspiration, 

465Sahasrara, 589 
SSifi, 462Saiva(s), 284, Agama, thirty six principles of, 

446-47, cult. 12, S iddhantj, contracted with other systems, 396 98 jaivism, 9, and devotion in Yoga schcme, 87, on eight dispositions of buddht, 389, five pure principles of, 391-92, on God and His I unctions, 394 95, on fivan- m ukti, 398 99, of Kashmir, 18, philosophy 
of, 387-99, on salvation, 395 96, schools of, 387, seven mixed principles of, 389-91, on souls and their bonds, 393-94; and theory of sphota, 393, <lurty-six principles of, 387 8 8 , twenty loin im pure principles ot, 388-89, and world of sounds, 592 93 

SajStlya-bhrda (see bhrda)Sakhya, 530, bhaltlt, 291, -bhava, 414 SakfdSgami(n), 75, phala, 87n SSkfin (see witness), 45, 74, 260, 263, 273, 322 23, nature ot, 275 SSkta (see sakti), 39, -mata, 209, v3da, 193 
SSktananda tarungml, 440 Saktt(s), as avidya oi Maya, 249, 263, 522, iahnaiiga  , 372, of Brahman, 206 8 , 363, as exprcssivencss of meaning, 145, h la d in i, 

370, 372, khntS, 373: hundaliiu- (see kuntfahnl), as potency in m atenal things,496, pum a  , 372, tit bo, 444, and iaktim at,
278, 381, faktunat, 207, 209 svarupa- (see svarupa), tattva . 392, three antaranga- 
(hladini, sandhnil, and samvit), 367, tuo- dh&tia-, 395, thiec, of Brahman (jiva- or t a fast ha , mSya , and pat a- or svarupa-).

Sakti ( i ) —Continued367, two of M ayi (ivaraifa and vikfepa), 
194-95, 261. 509 Sakti, as creative impulse, 432; cult of, 3, 12;in  Tantras, 440 48, -vBda, 39 SSlokya, 376, felicity, 296 

Salvation (see m ukti), 238 Samadhi, 15, 49. 51. 58, 73n , 78, 87-89, 205, 283, 297 , 427 . 450, 525-26. 529 30, 537, ananda, 526 27, ammprajflata, 59n,, 08. 72. 85, 525, 59.3-94, -biO.f«, 348, nirbiia, 525, nuodha, 59n , 73, tnwic&ia, 66-67; ntri'ihalpa, 525-27 , 530; tum itaika, 6 6 , piajftS, 85, 594, samprajHata, 70, 85, 593-94, sHuanda, 6 6 n , 67-68, 70, 593: sSsnuta, b8-70, 50,3, savtcara, 6 6  6 8  . 593, 
savtkalpa, 525-27, 530, savitarka, 65-68, 70, 593-94, two kinds of, 593-94 

Satnan (see Veda), 166 *Samana, 587SanuiMa-pliala Sutta, 34, 82n , 8 8 n 179Samanvaya, 191, 194, s&tia, meaning ot, 191 S/itniiina, 16, 38, 272 
Saman\ttlakvma (see peicepUon), 599 SainHnja tinu lJ t pka  (sec Gadadhaia; SamUnyatodrsla, 555
Samapatti, 67, 73, three divisions of, 594 
Samavaya, 16, 38, 139, 274, 514, 600 Samava\i hat ana (see karana)Santa I eda, 623
Sambandha x/aillika (see Suresvara)Sambhasa, classes of, 563 Saihhitas, 5, 281 Sa nii fry a, 296, 376 Sam jnana, 508 Siimjnaskandha, 516
Samkhya(s), 7, 36 38, 42-43, 48, 50, 56, 89. 180, 189, 191, 193, 195, 243, 495, 499,

517, 549, 551 52, on aesthetic value, 51-52, on anupalabdln, 558; its a ttitude to theism, 50. 536-37, its conception of happiness, 513, on consciousness, 130, its 
development, 35 37, diffeis from natural ism, 44, its doctrine, 50, 191, 269, us 
dualism, 37, 41, and five pi anas, 584, its importance, 41, on knowledge as only method of salvation, 87, m odem  192, not identical with Advaita, 44, on 
perception of self, 553, us prescription 
of alnthsd, 81, is realistic, 4b, on rela tion between Atman and MSy3, 610-11, theory of knowledge, 550, its view of daksina, 637, its view of truth, 47, world according to, 242, and Yoga, 13 16, 50 

Samkhya-katika (see Kvarakfsna)'iSihkhya pravacana-hha^a, 43n 5S7n 
Samkhyapravacana SOtra, 13, 536n -S7n. Samkhya-tattva kaum udi, 43n , 512n 
SSiiikhya Yoga (see Sailikhya and Yoga), 55, 56, 60, 75, 492, is left wifh soul as experience, 60-61; and physical world, 4 9 5 , 

'ten commandments of, 49, its view of the origin of phenom enal cognition, 5 9  SaiUhjcpa fariraka (see SarvajftStman) 
Satiikfepa-SSrlraka-safigralia (see MadhusQdana) SammaU-tarka, 28n 
Sampad, Ssurl and dawT, 639
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Sampatti, different meanings of, 202-9 Saml/rajiiSUi, 59n , 525, samadhi, (see samidltt) SathsBra, 44. 48, 104, 204, 235, 288, 296-97.306-7, 809-10, 452, 537 . 634. 641. 654 
SailiSaya, 77, 168, 562, four prakSras of, 515, NaiySyika analysis of, 515, -vyudasa, 568 
Saf)tjfcam(s), 58, 72, 260, 264. 267 . 269, 306, 322-2S, 500, 531, how to uproot them.257, -skandha, 516 Samudragupta, 10 Stuhyama, 85 Sa»ityoga, 554, 513-14 Sanatkumara, 285, 584 
Sanciihcalion, stages of,, 73-75 Sanctions, ctlucal, CSS-84 SandhayasainbhiisS, 568 
SeiHdhmt (see iaktt)Sandtlya Upanxjad, 85n Safljaya, Belalfhipuita, 34, the sceptic, 169 Sankara (acarya), 6, 8, 35n , 163, 182, 187-98,

200, 203 , 207 , 209, 218, 220 21, 230, 238-
39, 241-43 , 255, 257 . 260 61, 263, 266 67,267-77. SIS, 516-18, 320, 324, 326, 328, 374, 382, 424, 455, 488, 492, 552, 650, his Adhyasa bh&fya, 237n , 239n , 24In ,262, his Adv.iitikm, 37; appreciates the value of reasoning, 237; his AtmanBtma- viveka, 509n , Ins bhasya on Brahma-Sutra,262, 265, 270, 272, 279, and Carvaka school, 188, his Catuhsutri bhasya, 262, his conception of God, 539 40, his conception of Jiva, 197, his definition of mithyB, 325, on foundation of empirical 
life, 220, and heterodox schools, 168, on nature of Brahman, 240 , on necessity of illusion, 221, his philosophy, 237-44, his Sarva-darSana kaumudi and Sarva sid- 
dhBnta sara sangraha, 30n , rejects spho(a, 
S98n , his study of VedSnta, 243 44, on subje<£ and object, 289, his UpadeSa- 
saliasri, 238n , 240n , 244n , Vedanta, 272, 277 , 499, and Vedic authority, 240, his 
I'welta cudamant, 453, 526 27, why he is misunderstood, 237 Sankara digvi/aya (sec Vi<haranya)Sankara M iiia, 272, 548n , 572, discardsauthority of any Vedic text contradict ing tru th  of valid perception, 127, on 
threefold katha, 565, his I'adwtnoda, 
565, 568, 571 SaALarsana, 197. 358 590 Sankhapani, 255 

Saftkhya, 513-14 
SaiiHa, 65. 517 Samudhi, 108, 556 Sanmharja, 600
SannySsa, 187 , 201, 260, 356, 472, -yoga, 401
Sannyasm, 187 , 298-99. 313Santa, 530, bhakti, 291$3ntarak;ita, 10, his Tattva-sahgraha, 179, 182
& nti, S10, 64S; -karma, 522Santosa, 49, 86Sapta-bhaAgi-naya (see SySdvSda), 32 Sarasvatl, 625 
SSriputta, 71Sarlra, 192, 206 9, 308, prSkrtq and apr&kfla, 207; -Sarlrtn (see RSmSnuja)

SSrTrakd-SHtra (see VySsa)
Sarlrasthana (see SuSruta SamhitB), 498n. Sarpa, 285SSrtfya (or s3rj{i), 296, S76 SSrUpya, 296, S76Sarva, 308. -jriata, 446, -kartr, 315, 317, -kartrta, 446, -kart ftva, 316 Sarva-dariana-kaumudi (sec SaAkara) Sarva-darSana-sangxaha (sec VidySianya Midhava), 30n., 55n.-56n , 87n , 274, 536n. Sar\ajft5tma(n)muni, 257, 259, 261-62, 275, his exposition of some Vedantic texts,262, on instrumentality of Sabda, 261; 

on Iivara, 261, on  karma, 262, on MayS,261, on nature of Jivas, 261, on pure self in dreamless sleep, 261, his Sarhkjepa-iariraka, 259, 261, 262n Sarvamata-bangraha, 182 
'Sarvam kltalvtdam Brahma', 527 SaivamBta (see Madhva)Sarvasamvadinl (see Jiva GosvSmin), 366n., 381 Sarvmattaprada, 317
Sarva siddhanta sSra sangraha (see Sankara) SarvSstivSda, 31, 38 Sarvatmabhava, 354
Sarvottama, 315, 831, Madhva's definition of the supreme, 314 Sa;(itantra-iSstra, 13-14
iastra(s), 170, 179, 320, 324, 326. 332, 415, 522, -gamya, 329, -jtjABsa, 329: meaning of, according to Ananda TTrtha, 190, -vuara, 213 Sastn, Mm Kuppuswami, 255n , 347n 
Sat, 240, 249, 264, 268-69, 271, 278, S01-2, 

304 5, 308, 325, 328, 447 , 654, absolute, 307, lhe all-inclusive unity, SOS Satan, 287
Satapatha Brahmana (see Brahma rias), 151 Sattaha, 80, sadhana, 12 $a(cakramrupana, 521 Satkarya\ada, 287, 361, 398 
Sat-khyati, 259n , 596, -vada, 560 Satmya, 014-15Satptatipaksa (see hetvabhasa), 106 
Sattva, 14. 18. 42, 47, 67, 68n , 69 70, 270, 288, 296 97 , 495, 510, guna, 297, nature of, 612, pradhana, 270, -Suddhi, 316, 650 Sattvapatti, 435 
Sattvika bhakti (see bhakti)
Satya, 49, 80, SOI, 303, 308, 623, -loka, 297 'Satyath jnSnam-anantam’, 262 tauca, 49, 79Saugata system (see Buddhist). 191 Sauirantika(s), school (see Buddhism), theory 

of. 11
SavuBra, (see samSdht), sense of, m  Buddhism, 66n
Savtkalpa, perception, 66n , sup^rconscious- ness (see samadhi)
Savtkalpaka, perception (see nirvikalpaka), 511, knowledge, 514 Saviour (or rakjaka). 307 Savitr, 624, as evolving Soul, 525 SSvitri, 645Siyana (Scary a), 9, 274 
Sayings o f Sn  Ramakrishna, 524n SByujya, 296, S57, m ukti, 355, 376
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Sceptic(s), 70, Indian , 168-83, their original sOtra works lost, 168, -ism, its nature , 169 Schelling, 39 
Schopenhauer, 232, 520 Schrader, Introduction to the Paftcaritra, 583n.
Schweitzer, Dr A lbert, 527 Scotists, 628 Scripture (ice Sastra)Seal, Sir B. N , 555; his T he Positive Sciences 

o f the Ancient Hindus, 554, 588n.Self (ice Atman), 195. 220, 234, 239, 241, 249, 253, 274, 276, 304, 308, 507, 529-30, 549, 5 5 as basis of knowledge, 479 80; Bud
dhist conception of, 491, as consciousness, 
273; -consciousness, 303, 310, different predications of, 486, 492, empirical (see pram itr), 260, finite, 306, 308-9, freedom ot, 306, -hypnosis, 528, •illum ination, 53-55, individual, 120-21, 246-47, -knowledge (see xrijfi&na), 55-56; -luminosity (see svaprak&latva), its nature, 217, an object 
of proof, ,489-92; CHily solution of the true problem  of, 486-87, possibility of its per
ception, 553, post-Upamjadic speculations on, 487-88; pure, 277, -revelation, B ud
dhistic concept of, 273, as sakftn, 321, as self-existent (see svayaihsiddfut), as self- revealing (see svaprakafa), supreme, 189, 
194, 196, 201-2, 204, 259, 303, 305, -surrender (see prapattt), 307, 309-10, as transcendental reality, 492-93 

Self-validity, of knowledge (see svatahprS- mSnya)
SenS, 461 Sensations, 175Sense(s), Jam a division of, 601, and manas (see manas), -organs, five, 509, -organs, 

seven, 321Sentence, how it  communicates its meaning, 144Series-Discourse (see Anupada Suite.)
Service, 255, in BhSgavata, 292-94, in GltS, 422-23, Vallabha’s idea of, 356 Sesa, 308-9 Sefavat, 555 Seftn, 308-9 Septva, 301 ‘SeSvara S5mkhya', 537 
Setu, 441Seva (see service), -vasana, 371 Shastn, P , his Introduction to the POrva- 

MlmSihsS, 539n.Sheldon, W , hi* T h e  Varieties o f Human  
Physique and T he Varieties o f Human  Tem peram ent, 608 

Sibi, 643
Stddha(s), 56n , 82, 257, 261, 427, -darSana, 66n
SiddhSnta, 324, 562 Siddhanta-bmdu (see MadhusGdana) StddhSntaleia-safigraha (see Appaya Dlksita), 241nSiddhanta muktavati, 515, 51<jn , 588n SiddhSntm, forms of sound recognized by, 392 Stddhas&dhana, 103-4 Siddhasena, 182

Stddhi(s), 297, 521-23; condemnation of, 523 24; eightfold, 471 Sikhism, 462 
SSla, 450
Sin (see vice), 235Sinha, J . N ., his Indian Psychology: Percep tion, 59n , 66n., 68n.-69n , 72n., 600n. Si4nadevas, 3 
SIt3 199 643
Siva, 284, 292, 437, 440, 341; the highest entity, 277; five ‘perfections' of, 446; as sakala and ntfkala, 442, -iakti (or -Sakti), 390, 440-41, -tattva, 391 
Sivldvaita (see Srikantha), 399n. iw&dvatta o f Srikantha, 399n Sivadvatta-nimoya, 399n SlvSgrayogm, 398 
Stva/Aana-bodha, 398, 399n. &iva]ASna-m3p24tyam, 388n -89n., 391n ,394n., 397n -98n 
Swarkamam-dipika (see Appaya Dlksita) 
ittta Samhita, 70n , 80n -81n , 424 ‘Six step' scheme (see fadadhvB)Six systems of philosophy, relative priority of, 35
Skandha(s), 349, 591-92, five, 516, -v3da, 38 Sleep, 216, consciousness in , 227, dreamless, 226-29, as object of yogic concentration, 64, sSttvika, 65n 
SlokavSrtttka (see R um ania Bhatta)
Smfti(s), 59, 89, 319-20, 508, 510, 623,Mimamsaka and Naiyayika views of, 516, 

-pramofa, 596, validity of, 6 Sneka, as love 357, as oihness, 514 Socrates. 214, his method, 478 Sogen, Y , his Systems of Buddhist Thought, 
452nSolipsism (see Drsti-sr?ti-v5da), 226, of Pra- 
kaiananda, 276-77 Somayaga, 353 

Somesvara Bhatta, 162Sopadhika (see Brahman, conditioned), -hetu, 104
Sorley, W R  , his Moral Values and the Idea of God, 113n Soul (see cit, Jiva, and self), 209, evolving 

(see Savitr), -force, 293, nature of, 475 93, pre-existence of, 238; supreme, 188, three 
classes of, according to Vallabha, 352 Sound(s), four slates and four names of (madhyama, para, paly anti, and vai- 
kharT), 392 93 , 586 Space (sec akila,) 502, -time continuum , 442 Span da, 443 

Spenta Mainyu, 623
Sphota, 599, theory of (Sphota v3da), 167, 256,260, 393 Spinoza, conatus of, 516, 588 Spirit (see cetana)Spiritualism, 489
Spontaneous generation (see svabhaw, doctrine of)
iraddhH, 89, 508, 618, 622 , 625, rnjasikt, sattvikT, and t&masihl, 415-16, 617 Srauta-SQtras, 5
Sravana (see 'Irotavyah’), 62n , 260, 276, 317, 330
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foSvuif, 88n.Sreyas, 626M o M fya  (see RSmSnuja)Srfdhara (Svamin), 17, 88, 94, 373n., 522n.;hia NySyakandati, 17, llS n ., 116n 
Sriharja, 163: his criticism of NySya concepts,96, 271; a  dialectician, 7, 268, his Khan- <fana-khan4a-khidya, 271-72, 580; his

polemics, 271-72, 274, refutes being and non-being, 272
<>n Brahman, JTvas, and Prakrti related as body and indweiler, 189, 193, 201; cm creation and dissolution, 196, on dreams, 200; his interpretation of Brahma-SUtra, 187-93, 196-&7, 200-5. on 

mohfa and its cause, 187, 201, 204-6, on na tu re  of Jiva, 193, 197, on reality of difference, 193; rejects P3Acaritra partia lly, 191-92; his Saiva commentary, 277, on samSpatti, 202; on transformation and 
non-difference of Brahman, J89 90, 192; 
his Viiif(3dvaita school, 270 SrTkara, generally follows Srikanfha, 188, his 
interpretation of Brahma-SUtra, 188-89, 191-93, 197, 200-3, on Brahman as
supreme Soul, 188 Srlkr^na-sandarbha (see Jiva Gosvimin), 372n Srtmad-Bhigavata-bnSfya, 348n 

SrTnivSsa, his VedSnta-kaustubha, 333 Sritattva, 325Sti-Vasiftha-darSanam, 435n
Srfvidya, 445SrngSra, 354, 602-3Srotapatti-phala, 87n
'Srotavyah; (see Sravana), 265, 268Srotnya, 327
Srf(i, 305, 307Sruti (s), 155, 165, 176, 189, 196, 199-201, 237, 

239-41, 282-84, 300. 314-19, 322-23, 327,329, 331, Advaita of, 326, bheda-m$edha,207, according to Madhva, 320, on means of attaining heaven, 163, msedha, 207, as m tya, mrdoja, svatahpramana, and 
apaurufeya, 316 17, purport of, 188, •v&kya-samanvaya, 329 

States, three (dream, sleep, and waking), 216, 
220-29StcherbatslCy, his Central Conception o f B ud
dhism , 518n Stevenson, Mrs Sinclair, 56n , 58n , 74n 

SthSnu, 79, 515, -tva, 515 
SthSpanS, 567, 578 SthitaprajAa (see jlvanmukta)Studies in  LaAkSvatSra-SStra (see Suzuki), 73n 
SubhecchS, 435Subject (see pakfa, vifaym), 239, 241, and object, 241, -object-relation (see vifaya- 

vifayt-bhSva), 136-38, 272 Subjective idealism (see Df^i-sfsji-vSda), 494 
Subjectivism, 226, pure, 583 
Subodhm l, 348n , 349, 350n Substance (see dravya), 272, 432, 503, view (see Dravy3rthika-naya)Substantial ism, 493 
Substratum  (see adhtf(hSna)Subtle body (see hfiga-Sarlra)
SuddhSdvaita (see Vallabha)

Suddha-miyS, 392Suddha(5\, bhakti, 290; -manodvSra, 518; parakiyS, 463; -pratyagStman, 188, ■sattva, 510, -xndya, 391, 446, 591, -indya- tattva, 392 Sfldra, 461
Suffering, 113, cause of, 238 Sufi(s), 459-60, 465, martyr, 466 Sufism, 462 Sultifc 298
Sukha (see sattva), 71, 512-13 Sukra, 172SUkfnut, -ctdacid-vtfttfa, 313, cit and acit, 208, Sarlra, 306 Sunaka, 285
Sanya, 39, 482, name of Vi;nu, 583 SQnyavSda (see Buddhism)
Superconscious experiences, 289, 291, 296,'520- 31, classification and evaluation of, 524-27 Superconsciousness, three states of, 526, modem criticism of, 527-29 
Supenmposition(s) (see adhydsa), its cause,

259, 262-63, causes difference, 193, 259, causes jivatva, 197, 242, causes phenomenal order, 194-95, 242, 269, 279, causes subjective world, 279, defined, 192, Kant’s avoidance of, 281, unifies contradictions,241Super-individual forces, six, 605 Supernatural power (see siddhis), 297, misuse of, 523 24Sureivara, 7, 255, 257, 263-64, 267, 275; on avidya in deep sleep, 262, his Brhad&ra- nyaka-bhifya-varttika, 258, 274, dhyand- bhyasa according to, 259, on I£vara, JTvas, 
and karma, 260, his Natfkarmyastddht,255, 258, 272, on prasaftkhy&na, 259, his 
Sambandha-v&rttiha, 258-61, his school (see Varttika), 258-61, supports fivanm ukti,261, his Taittirtya-bhSfya-varttika, 258, 261n , on Vedic texts, 259 Surya, 585n 

Suiruta, 20
SuSruta SarhhitS, 20, 498 
Sufumna, 612 Sufupti, 337
SUtrafs), 32, 187, 189-90, 193 97 , 200, 202,206, 209, 262, -karas, 32, works of Indian 

materialists, sceptics, and agnostics now lost, 168 SOtrakftSAga, 34, 169 
SatrStman, 582 Suttampata, 460 
Sutta Pifaka (see Pifakas)
Suzuki, D T  , 58n , 73, 74n , his Essays tn Zen Buddhism , 58n , his Outlines of MahSy&na Buddhism , 58n , 74n., 595,

his Studies in the LankSvatara-Sutra, 82n , 87n -88n 
Svabhava, 171-72, 175, 182. 288 , 410, 498, -vSda, 172-73, 180, doctrine of, 176 Sv&bhavtka, -abheda, 208, -bheda, 340,-bhedSbheda of NirabSrka, 344-46 Svadharma, 250-52, 406, 614; principle of, 293 SvBdhiffhana, 586 SvadhySya, 49, 330
Svagata-bheda (see bheda), 243, 381, 383
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SvajStiya-bheda (see bhcdu), 381 Soakarma, 411SvaprakaU, 256, 486, 493, 560, -tva, 273 
Svarga, 163, 309, 637: attainm ent oh  297, ■ioha, 333, what it is spiritually, 297 Svarupa, 207, 249, 325, 327-28, -bimbo, 328; body, 327; -caitanya, 549, -dhatma, 510, ■juana. 196, 323, -lakvma, 510; -Sakti, 208, 367-68, 372, -sambatidlta, 136, -SUnya, 64; -siddlu, 571 SvarU pari lias o t Brahman, 210 
SvarupSnanda, 354 Svasti, <643bvatahpramana (see svata/i hi Smanya). 317 
Svatahpramanya (see knowledge and validity), 275, -vida, 95, 560 Svalantra, conception of, in Madhva’s system, 315-16, 326-28, 331, -/a, 446 Suayam, 274-75, -stddha, 486, 492 93 Svayaraprakiiananda, 266, his Vedanta-ny&ya- bhusaiui, 266, 279 
4vetaketu, 584 £vet&vatara, 285ivetaivatara Uparufad, 75, 172, 191, 367n , 498, 524, 525n , 610n.: on self of man, 611 SyadvSda, 28, 32 Syena, 285Syena, sacrificc, 161, -yoga, 5 Symbolmn, 251
TadvidyasambliasB, 563 
Taijasa (sec aliaukiira), 512, 587 Tattttrlya-bhasya, 240n 
TaiUirlya bhSrya-vartlilta (see Surcivara) 
TaiUirlya BiBlitnana, Ib7; and anecdote about GSyatrT, 172 
Taittiriya Upanifad, 55n , 191, 301, 3 6 9 n , 

374, 478, 582n , 589n , 643 
Tamat, 14-15, 18, 42, 47, 67, 70, 76. 263,288, 292, 295, 327, 495 TaAka, 360
7 antnStras, IV 54, 66 67, 327, 988. 512 T an tr j, 39, 445, 521 22, 530, on concept of 

xiru, 445, on cosmic dcsccnt. 442 44, and nowicdgc of wdadhva, 445, nervoussystem in, 588 89, philosophy of, 437-48,
■tahasya, 650n , its realism. 447 48,schools, their spccial sludics of manltas, 
530, scope and goal of, 437 38, six corol laric* from general position of, 440-42, and spiriLual ascent, 444 45, and supreme experience, 445 46, synthetic approach of, 439 40, 448, -yoga, 12 T5n trie ism, 39, 79 

TSntriLa outlook, 182 Tanu, 62, -mdnasa, 435 
Tao, 454Tapat, 49, 199, 318, 623. its place in Yoga- SQtra, 61 
TSratamya, 326, 328 
TartqB, 459
Tarha, 127, 142, 144, 562, -vidyS, 562 TerkataAgraha, 504n 
Tarka-tHnjava, 8, 568 Tat, nature of, 200 Tafasthalakxana, 510 
Ta(astha-takti, 368

TathSgata (see Buddha), 521; -hood, 87a.i -mata, 28 
T&tparya, 515, 856 TAtparyaflki, 116n., 472n.
Tattva (see Reality), 283, 289, SOI, 314, 926, 

443-45, •miOsu, 563, 54. 194, 205;-traya, 209, twenty-eight, appearing tn 
process o f creation, 351 Tattva-cintSmani (see Carigeia)

Tattvadlpana (see Akhandananda) Tattvakaum udl, 59n., G4n.'Tattvamasi', its discussion in  Brahma-S&tra, 
198, 200, NimbSrka's interpretation of, 206 7, its in terpretation  by Advamns, 240,. 244, 262 Tattvapratttpiki (see Ciuukha)1 ativaprakiiika  (see Bhoja)

1 atlwprakiLSM , of Jaya T lrth a , 313 TattvBrthBdhigama-Sutro, of UmSsvati, 5)8n , 
601nTattvdrthadipa, 949. 350n -51n TattvBrtha vtcira, 213- Tattvasamisa, 536 

Tattva-samJkfS, 265 Tatlva-saAgraha (see tin taraksita)7 attvasaftkhyana (see Madhva)
Tattvasara (sec Rakhaladasa N tayaiatna)1 at tva-1 * ay a tutnava, 391 
TattvavaiSBradi, 65n , 68n , 79n , Bln , 87n Tejas, 501 *
Tcfobindu U pant fad, 76n , 85n , 87 n 
Teleology, argum ent from, points to  Puruw  in SSmkhya. 44, proves Gcxl in Nyava, 116. its futility, 117, its ground, 120 Telepathy (see prBtibhajiianci)
Tem peram ent, gcncralued under two heads, 612-13
T eA p la i, school of RamSnujists, 8 
Testimony (see iabda)T h e  Agama-iSftra o f GautfapBda, 347n T h e  Complete W otks o f Swami Imrkananda, 41In , 523n 7 he Encyclopaedia o f R i ligion and Ethtct, 581n
T he  G Of pel of Sri Ramakrtthna, 310, 524n D ie Heatt o f Jainism  (see Stevenson, Sinclair) Theism, 79. 365, 454, 495 Indian. 515-47. and NyBya-kusumBHjali, 124, Nyiya-

Vaifesik* as champion of, 112, Yoga and, 
87, 89The Karma-MimBthsS (see Keith, A B )The Nervout System  (sec LitUcy)

Theology, 211, 214, 233-34, its influence on morality, 635, of NimbSrka, 343 44, of NySya VaiSe>ika, 149-50 
Theory and Art o f Mysticism  (see Mtikcrjce, Radhakamal)T h e  Path o f Purity (see J'isuddhi-magga) 
The Perennial Philosophy (see Huxley, 

Aldous)
T h e  Philosophy o f the Vpanishads (see Deussen, Paul)TheravSda, 31, 38T h e  Religion and Philow phy o f the Veda 

and Upanishads (of Keith, A B ), 76n 
T h e  Religious Consciousness (see Pratt, James, B )



INDEX
T h e  Spirit o f Chinese Philosophy (tee. Fung* Yu-lan)
T h e  Study o f PataAjali (see Dasgupta, S. N ) Thomists, 628T hought, extinction of, 88n.; -reading, 522, 

it* three phases in  Buddhism, 517 
Tflak, 4Tirtha, worship of a rn ts  and pilgrimage to, 295TfrthaAkams, 550 TiruraOlar, 396n.
Tiihiyas -(heretics), 34T orpor, condemned in Buddhism, 65nT radition  (see aitihya)
Trances, lour (see jhana)Transcendence, in  Dvaita, S14, in  fiaivism, 442; in  ViiiKSdvaita, S06 'Transcendental' intuition (see turiya)Transfor mation (see pannama  and vivarta) 
Transm igration, 181, 204, 235, 306; path of,

205Tnuarenu, 66 Trayl, 178, 562 TrigunStita, 249 Trika (see nida-bindu-kalB)Tnkilaffta, 526 
T rin ity , 287 T n pu rS , 445-46Trihkhi-brShmanopanifad, 79n , 85n , 587n Tn-tattva, 333 Tn-varga, 646, 648, 650 T ru th , according to Advaita VcdSnta, 560; and error, in  Indian philosophy, 559- 61; levels of (see paramarthtka, prati- bhisika, and vy&vahUnka), self-evident (see svaprak&Sa), uncontradicted, 560 Tuccha, 251, 277Tucci, G  . hM On Some Aspects o f the Doc

trines o f Maitreya [natha] and Asanga, 
33n.Turiya, 282, 454 TuryagS, 435T u jita  Heaven, ascent to, 88n

Ubiquity (see mbhutva)Uccafana, 522 UdSharana, 555 Udana, 587Udayana (ScSrya), 38, 94, 96, 124-25, 147, 
567-68, his Atma-tattva-mveka, 130, on consciousness ,md its object, 130, 136, his criticism of MlmSihsS, 154, denies memory as a  source ol valid knowledge, 135, his emphasis on  worship of God, 123, his Nyhya-kusum&njali, 123-24, 130, 154, on 
validity of judgem ent, 130 Udbhata, 514, m p a ,  514 UddSlaka, 584 Uddhava, 291 

Uddhava-GitS, 214
Uddyotakara, 17, 38, 491, 538, 568, on God's i.iotivc of creation, 113-14, his Nyaya- v&rtltka, 91, 94, 562, on vada, 563 Udipi, 313 Ullisa, 441UmSsvati, (see Tattv3rthadhigama-SUt:a) 
Unconscious, 520, -ness, 227-28

Unitive experience, 311 Universal proposition (see vySpti)U nivem ls (see samSnya), 272 Upadana (see karana, partitamt, and mvarta),
189, 240, 266; apannami, 270, avikiri and vikSn, 263UpadeSa, 319IIpadeSa-sShasn (see SaAkara}Up&dhits), 144, 206, 242, 244, 554, theory of, 572-74 

Upalabdhi, 510Upamana (see pramSifas), 144, 158, 321, 427, 557, Naiyiyika and MTmamsaka views on,
108-9 Upanaya, 555, 567

Upamsad(s), 5, 9-10. 35, 37, 41. 165, 191, 219- 
20, 227, 230, 255, 282, 301, 303-4, 308, 331, 475 76, 480, 485-86, 488, 492, 518, (see Am fla-bindu, -Amj-ta-nSda, BrahmavidyS, Brhadaranyaka, ChSndogya, D hyinabindu, Hathsa, Kafha, Kausltaki, MaitrSyam, 
M atin , M&ndukya, M undaka, PaSupata- Brahma,  PraSna, Sarufilya, SvetBJvatara, Tejotfindu, TnSikht brahmana, VarSha, Yogacdifatnant, YogaSikhi, Yogatattva U pant fads), deal largely with up&san&s, 
236, defines Brahman, 307, and dreamless sleep, 64, on ethical character of 
Absolute, 305, M adhva's bhSsya on, 313, M3y2 and the world in, 277, on nature of Brahman, 301, on nature of God, 535, predicates of, 302, pu rpo rt of, 147, 
texts of (see Sabda), 261, 301, tru th  of 300Upasana(S), 201 2, 236, 249, 342-43, and bhakti, 413 Upaskira (see VaiSe$ika-Sutra), 502n Sn 

Upavarja, 162, 167 
Upeksii, 84n , 86, 456, 632 Usas, 624Utpattyapurva (see apurva)
Uttamapuru?a, 419 Uttar&dhyayana-SQtra, 523, 619n Uttara-Mimaihsd. (see VedSnta), 187
Vac (see nada), 47?, 584 88 
Vacaspati (MiSra), 7, 14, 17. 38, 59n , 67, 85,190, 255, 257, 276, 491. 563n , 560, on ajnSna, 266, on avidya, 266 €7, his 

Bhamati and other works, 265, Bhamatl 
school of, 202. 265-68. on Brahman, Isvara, and JTva, 266, features of his philosophy, 267, on God’s omnipotence, 
112-13, on Ijvara, 192, 557, memory as source of valid knowledge denied, 135, on Ny5ya position vis-a-vis the Buddhist, 94, his Nyayavartlika tatparyatika, 91, 563, on relation of uncaused conjunction, 121. on sam&dhi, 68, on scepticism and agnos
ticism, 170, on spno(a, 393n , on theories 
of limitation and reflection, 267, ton vada,563, his views tending towards idealism, 266, on Yoga-Sutra, 85n

Vada, 562-63, 565, discussion by, 570 72, -kathS, 563 66, 576-77, some factors in, 574-75, three results of, 563, vtdya, 562 
Vadagalai, school of RSmSnujists, 8691 .
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VSdtvinoda, 566n., 57 In  -72n VaibbS$ika school, 10; theory of, 11 
Vat khan  (see sound), 586-87 
Vaikfta (see ohefthira), 512 Vaikuntha (see BhSgavata); -loka, S51 Vairagya, 49, 62n„ 78, 89n , 199, 210, 213, 298, 

327, 330, 512; apara-, 64, indispensable condition of all spiritual advance, 63; para- (four classes of, yatam ina  e t c ), 
63-64; vafSkSra, 63n.

VaiOlI, 153VaiSefika, 17, 36-37, 191, 271-72, 496, cate gones of, 16, 274, conception of God, 473, 538; conception of rules of life and conduct. 473-74, and NySya, 16-18, 
philosophy, 93 Vaiieftka-Sutra (see KanSda), 16, 110. 497n , 
501n -S n , 538, 632, on authorship of Vedas, 110-11 

Vaifpavism, devotion in , 87, its tradition, 313 
VattvSnaxa, 191, 587 Vijasaneyaj, the ir view o f avidya, 168 
VairaySna, 39VShyapadiya (gee Bhartrhari)
Validity, 128-31, 275, 560 Vallabha (ac5rya), 9, 187, 190-93, 200-3, 205, 347, on Aksara, 351 52; his Anubhasya, 3 48n , 349; and Bhaskara, 198, onBrahm an, 189, his B fhadbhifya, 349, on condition for receiving knowledge, 199, his contributions to  Vedantic thought, 

359, on deity to be worshipped, 357-58, on episode of gopls, 358, four basic works 
accepted by, 348, on grace of God, 199, on liberated persons, 206, literature of 
his school, 349-50, his PatrSvalambana, 350, his philosophy, 350-51, his Prakaia, 349, ptif(t contrasted with jnSna and 
karma, 353-54, his PuHi-marga and Maryada-marga, 201-5, 354-55, and Ram anuja on JTva, 198, on sathsSra, *204, and Sankara, 198, school of, 347-59; on soul, 
352, spiritual life inculcated by, 356 57; his Suddhadvaita, 347-48, on the universe, 352-53 

ValmTki, 152, 424Values, four classes of, 645-46, instrum ental and psychological, 646-47, moral, 647-48; philosophy of, 645-54 
Varna school of Saivism, 387 Vamana, 286Varahamihira, his B fhat Sathhita, 614n 
VarBha Upanisad, 73n , 87n 
VardhamSna, 123Vama(s), 410, 445, 622, calur-, 614, -dharmas, 473, polarity of, 442-44 
Vamakas, 262Vam iiram a, 627; -dharma, 293, 356 
VSrtta, 178, 562,VarHtka, 32, on Sankara-bhajya (see Narayana 

Sarasvati), 279 
VSrttika, school (see Suresvara), 263, 265 
Varupa, 616, 624 VcLsana(s), 21, 58, 62, 429 Vafik&ra (see yogtns), 63, 73 
VaSikarana, 522

Vasiftha, 424-29, 432-33; his D h a rm a -S Q tra , 647n.
Vasubandhu, 7, 10-11, 13, 94, 452n., 568 VSsudeva. 197, 282, 320, 358 Vasugupta, his SparutakirikS, 584n.
VasurSta, 9 Vasus, 585n.
VStsaiya (see bhakti), 530 VStsySyana, 17, 38, 93, 110, 112, 147, 178,

182, 490, 538, 563, 569, on anvikja, 127; on  authorship of Vedas, 144, his conception of God, 112; his Nyiya-bha^y*, 91,94, 562, 568, 645n ; on  tarka, 127 VSyu, as god, 329, 585n.j as cosmic force, 587n
Vayu (see humours)
Veda(s), 4-5, 9, (64-67, 173, 178, 181-82,190-91, 219, 277 , 300-1, 305, 313-14, 327-28, absolute validity of, 6; authority of, 159, 230, 240, authorlessness of,152-56, 322, and Brhaspati school, 172, 

CSrvSka view of, 550, discrepancies and 
contradictions in , 177, hymn on frogs in, 171, their injunctions, 160-62, 519;MfmSihsaka view of, 152, 155, monistic VedSnta view of, 159, Naiyayika view of, 
155, scoffers and unbelievers in , 171; as self-revealed, 152, three, 166, ultimate source of all dharma, 623, validity of, 156-60, as viewed by PrabhSkara's school, 
159 60, Vijnu o f, 284 

VedanS, 65, 364, its definition, 517; -skandha, 516VedSnta, 5-7, 17 . 36, 56, 155, 167, 191, 194,213, 215, 217-18, 220, 229-34, 236. 260.262, 270, 280. 301, 549, 557, its aims, 212, all-pervading influence of, 210, analysis of three states in , 219 20, on Atinan, 238, 
is Atmanism, 216, attem pts to sum up hum an knowledge, 211, and authoritative 
scriptures in schools of, 190-91, and BranmapannSmavSda, 37, causc of un popularity of, 235, central problem of, 
21b, its commentators before Sankara, 347n , different conceptions of, 211; distinguished from other pursuits, 212, 
dualists in. 496, end of, 214, eschatology of, 235, essentials of, 211-18, and ethics, 233; goal of, 216-17; greatest support to morality, 234, its inquiry, 212, and knowledge of Brahman, 305, meaning of,211, metaphysics, 219, methodology, 230; monistic, 552, and mysticism, 23b, nature of the tru th  of, 214-15; is neither realism 
nor idealism, 21b, Nim barka school of, 333 46, not solipsistic, 221. peculiarity of,212, person qualified for its inquiry, 212-14, is prim arily a religion, 250, and 
problem  of error, 241, a rationalistic 
religion, 300 2, relation between Brahman and universe in the schools of, 495-96; i6le of teacher of, 277, SaiUtara, 272; schools of, 5 9, starts with notion of adhySui, 245, supreme good according to, 
S05, two classes of objects recognized by, 215, its theory of vwarta, 37, 243; its unrcalism, 216, value of, 212
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VedSniadeSika, 568Vedinta-kalpa-lattkl (see MadhusQdana) Vedinta-kalpataru (see AmalSnanda) Ved&nta-kalpataru-panmala (see Appaya

DIkfita)Vedinta-kaum udt (aee RSmSdvaya) 
Ved&nta-kaustubha (see Srinivasa) Ved&nta-muktavali, 424 Vedinta-ny&ya-bhrifarfa (see SvayamprakS- 

tfnanda)
Veddnta-paribh&fa (see DharmarSj5dhva- 

rlndra)VedSnta-parifSta-saurabha (see Nimbarka) 
VedBnta-ratna-maAiBfS (see Purusottama) Ved&ntasBra (see SadSnanda) 
Vedanta-siddhanta-muktavati (see PrakS- 

iananda)VedSnta-Siitra (see Brahma Mtmamsa and Brahma-SQtra), 162, 187 , 208, Baladeva’s interpretation of, 208-10, different in terpretations o f atha m  the first sBtra of, 
187

VedSnta-tarka-saAgraha (see Ananda Giri) VedSntin(s) (or Vedantlsts), 211, 215, 218, 235,
271, 552, their view on happiness and misery, 516, their view on knower of 
Brahman, 64 

Veda-Vyasa (see Vyasa), 151-52 Vedic, monism, 220, schools, 173, texts (see Sabda), 267-68, texts as valid means of proof, 158, thought, exposition of, 317 
Vedicists, 180; conception of consciousness, 176 
Vega, 501, 514 Velocity (see vega), 503 
Vehicle, tn p le  o r one or none, 88n Veijidatta, his Padarlha mandana, 146, suggests new classification of categories, 

146 VeAka(a, 8Vei’ikajeia, his SeSvara-mTm&rhsa, 539 
Verbal knowledge, problem of. 599-600 Verbal testimony (see Sabda), 108, and Loka

yata school, 174 
VetSlasiddhi, 521 Vibhava, 602 Vtbhu, 57, 509, -tva, 206 Vibhuti(s), 16, 74, 78, 81-82, 88, 299, 358, 

521, 637Vieira, 71, 213, 265, 517, 562-63, motive for,
206VtciranB, 435Vice (see sin and virtue), 62 

Vicikitsa, 508, according to Asun, 168 Videhahaivalya, 73n 
Vtdehalinas, 62 Videhamukn, 269, 364, 653 
Vidhitr, S05, -tva, 301 Vtdhi, 4, 160, 261, 268 Vidhwweka, 265, 650n 
Vidura, 289Vidyi(s), 257, 267, 287, 320, 468, pari, 168, 

three, 562Vidyabhushan, Mm Satish Chandra, his 
division of Indian logic, 125; his History o f Indian Logic, 33n , 125n , on modem

Vidy5ranya (MSdhava), 255, 257, 274, 399; his BjrhadSranyaha-virttikasSra, Jivan- 
m ukti vtveka, PaflcadaSI, Sailkam-dtg- vijaya, Sarva dar&ana-sangraha, 274, distinguishes between Maya and avtdyd,
275, on s&kjtn, 275, his V ivarana-prameya- sangraha, 168, 255, 262, 274 Vigj-hyasambhSfi, 563 Vijatiya bheda, 243, 381-82 Vtjiglfukathi, 564 'Vijnana, 31, 271, 281-82, 287, 289, 291, 296,324, 404, 478, santSna, 491, -skandha, 516

Vijiiana Bhiksu, 13-14, 64n . 67n , 187-89,191-93, 200 3, 205, 209, accepts Brahman with parts, 198, and Advaita view, 198, on ananda, 68n , on ascent and descent of the Jivas, 199, on attainm ent of the state 
of Brahman, 205, his attitude to theism, 537, on Brahman and akaSa, 197, oncharacter of nirodha, 59n , denies mrdnanda samadhi, 68n , on how birth is occasioned, 199, on seven JTvas inhabiting seven planes, 199 

VijnanSkalas, 394-95 Vijftanamrta bhasya, 13 
Vijfi3nav3da, 29, 34, 37, 39 Vijaanavadins, 257, on objective knowledge, 550, theory of, 11 
Vijiiaptimatrata siddhi, 7, 11 Vikalpa, 59, 66 Vtkara, 614, -varlin, 249 Viksepa, 263, Sakti, 261, 509, 512 
Vimuktatman, 274, and other Advaitins, 269, 

on cessation of avidyfi, 269, his Istasiddhi,255, 268-69, on nature of Brahman, 268, his refutation of different theories of error, 268, his vindication of Advaita, 268 69 Vinaya, 521Vtuaya Pi(aka (see Pi(akas)
Violence (see htrhsa)Viparita-khyatt, 47, 259n , -vada, 560, 596 Viparyaya, 59
Vipratipattivakya, 566 67, 579 Viprayoga, 354 
Viraj, 587 Virocana, 584
Virtue(s), 62, 235, cardinal, 85-87 Vtruddlia (see hetvabhSsa), 104 
VtsarhvSda, 559Vtfaya, 37, 239, 256, 258 59. 263 , 266, 481, of avtdyi, 269, -vtsayi bhava, 272 Visayata, 136 37. classified under two heads, 

137, conational, 137, four types of, 137, -sambandha, 131, 136 Visayata vada (see Gadadhara)
Vtfaym, 239, 481 VtSesa, 16ViSesana, 209, 514 15, -tva, 515 ViSefanatavacchedaka, 514 ViSesya, 515, -ta, 135
Vi£ist3dvaita (see RSmSnuja), 8, 195, 300-12, 324, catholicity of, 312, central idea of,

309, on Jiva and Brahman, 195, schools,270, on substantiality of all I icings as 
derived from Brahman, 304, its theory of 
God, 308, three conceptions harmonized in, 308-9
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V>K>u. 205. SI6, 320, 326-27, 331. M l; of BhSgtmata, 284; -bhakti, 327, detire of (.Harlccha), 32$; h is paramapada, 291; 

prasUda of, 330; source of degrees of reality, 328; in Vedic sense, 316 rifQU BhSgavata, 613Vtjnu Parana, 173. J7 8 , J6fin -6Bn , 373n.- 74n , S&ln Vijpu SvSmin, 358 ViSoka, 62nViSokS (o r /yoii/roaJI), 73 VtSuddha, B86
Visuddhi-magga (see Buddhagbo$a)Viivakaxman, on materialists, 168 Viivim itra, 426VrfvanStha (Cakravartin), 373n , 538* hi« Bheda-ftadhi, 146, on memory, 136 VitvarQpa, 421 VifvStman, 451 Vitakka, 65, 71, 517 Vital force (see prBna)
Vitarufl, 171, 562-63; -kathS, 579-80 Vitht, 517-18, -muttacilta, 31(5 
V iththalanStha, 349, 357n.
Vtvarana, 263, 268, 274, line of in terpretation, 262, -prasthina, 262 Vtverarta-prameya-sangyaha (see VidySranya) 
Vivarana school, 8, 189, 202, 263, on capacity o l Sabda, 265, on cessation of avidyB,265, on efficacy of karma, 265, on m ukti,

265Vivarta, 190, 193-94, 263, 268, 277, 494, definitions of, 243, theory of (-vada), 243,
258, 262, 329, 499; -upadana, 189-90 Viveka, 58, 309n , -jnSna, 48, -khySti, 54-55 Vweka-cUdimam (see SaAkara), 424, 453,
526-27Vivekananda, Swami, 211, 527, on Sri Krsna,
299, 413Vividha vicara (see Rakhaladasa Nyayaratna) Vwidisa, 257. 260, 267 Vi yoga, 514

Volition (see pravftti), 511-12 Vraja, 369, -bhava, 371 VrStyas, 4, 178 Vrddha Vagbha(a, 19 
Vpidavana, 283 , 291, 296, associates, 371 
Vrtti(s), 256, 275, 322, 508-9, 549-50, -caitanya,549, gaunt, 366, -jnana, 322-23, mukhyS,366, nature of, 510, twofold, 61, 145 Vyakta, 313, 495 VySna, 587 VyanjanS, 18, 145 
Vyapara, 143, 271 72
Vyapti, 96 97, 104, 142-43 , 272, 322, 515, 554, 556-57 , 567, determination of, 322, -lASna,107, 143, 158 VySsa, 170, his bh&jya on Yoga-Sutra, 59n ,

64n , 66n -68n , 70n', 73n -74n., 76n - 77n , 79. 82n , 85, 87n 
VySsa (see Veda-Vyasa), 181, 649, his S&rTraka- Stttra (see Brohma-SQtra and VedSnta- SUtra)
VySsa T irth a , 8, 568, on falsity of the world and non-dualism, 278, his NyaySmfta, 8, 277-78, 567n.Vyatneha, 63, 554 694

Vyltvahitrika, 243, 276; da ii, 206; satya (tru th), 242-44 Vyomavati, 497, 504n,
VyHhaU), 194. 197. 299; doctrine o l. 283;

four, 358 Vyutpatti-vada (ttft GadSdhara)
W aking (see states), experience, 220-23 W arren, nis Buddhism  in  Translations, 58n.- 59n , 71n.-72n , 80n , 82, 8Sn -84n ,88n -89n.
Watson, 527
W estern philosophy, its standard of reality, 216
W ildon Carr, on unconsciousness, 227-28 
Will, freedom of, 619-41 W intcm itz, M , h is History o f Indian  Literature, 34 Witness (see sakfin), 230-34 W ogihara, 10
W oodroSe (see Avalon, A.), 588n WoodwaTd, his Manual o f a Mystic. 456 W ord (sec Sabda Brahman)W ords, significant, four types of, 145 Wordsworth, 468W orld, the expression of Brahman, 327; process of its evolution, 512, mithyatva of. 326W orship (see upSsang), ritualistic, 294-95; 

vanous aspccts of, 295, 358
Yadava. 360
Yajiia, 81, 162, 251. 253-54 YSjfiavalkya, 478, 584 YSjAavalkya Smrti, 504 YSjftikas, 646n 
Yajur- Veda, 76n , 166, 623 Yaksa, 585 
Yama, 199Yama(s), 15, 49, 85-86 Yim una, 8 
Yantras, 445 Yaska, 171
YaSodS, 286, her love for Kf?na, 294 YaiSomitra, 10
Yathartha (see Madhva, on theory of knowl

edge)Yatna, 513, NvSya-Vaiiesika doctnne of, 516, three kinas of, 516 YStrS, 460
Yoga (see Yoga-Sutra and yogins), 48, 56, 

63-64, 75, 181, 191, 502, 516. 549;ahiihsB in, 81, a  bold man's creed, 89, 
reiterates Buddhistic dogma, 6 2 n , and Buddhistic jhana, 70, and delivered souls,56, advises control of affections, 63, its division according to later writers, 70n ; on  dream  and sleep, 64, 65n.; on  extra
sensory perception, 62n , 551, 594; and God, 87-89; gods in, 89, on  certain fundam ental traits, 89, Jainism  and Buddhism  compared with, 89, and Kant, 60; its later degenerations, 88-90; a  m anual 
of psychological ethics, 88; m odem , 192; objective o f its psychology, 54; philosophical presuppositions of, 53-55; purpose 
of, 86; S u tra ,  400-1; and self-knowledge.
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Yoga— Continued

89; its Upamsadic and Vedantic leanings, 55. 6 in .
Yogo(s), 18. 76, 79, 213, 218, 294, 297, 451, 

464, 468, 518, 530, 652. of acuon, 87, 
■bhOmis, 73n.; defined, 58, 551, eight 
aftgas of, 49, four stages of, 7On , Jaina, 619; of knowledge, 87, -mdy&, 289; 372 

Yoga at Philosophy and Religion (see Das- gup ta, S. N )
Yoga-bhSfya, 265
YogScSra school (sec Buddhism)
YogScBra bhumi-iastra, 11 
Yogacfl<jlamaifi Vpanifad, 81n 
Yogaja pratyakfa (see perception)
YogHngaM, 49-50, 79, 80n , 85n , 89n , 632 
Yoga Philosophy (see Dasgupta, S N ) 
Yogasarasa ngra ha , 59n , 64n 
Yogaitkha Upanifad, 70n , 82n , 87n 
Yoga-Siltra, 48n , 5Sn -59n , 61n -70n , 72 82, 

84-87, 89n , 521, 523, 525-27, 5S7n -38n , 543n , 604n , devotion in. 87, its attitude to dispositions, 80, on fixation of atten
tion, 85, ftvarapianidhana in, 87n , on powers acquired by a yogtn, 89, refers to two kinds of beings, 69, on supernatural 
powers, 521 22, vyasa’s commentary on, 14, 59n , on wild propensities, 86 

Yogatotlva Upanisad, 70n , 76n 
Yoga fa ittika , W n
Trogavausfha (Mama)ana), 73n , 61 I n ,  on 

absolute icalily and woild appearance, 432 SS, on after-death experience, 411, on 
Brahma, 411. Brahmahmka view of, 424, brotherhood of alt creatures in. 425. its catholicity, 425, on core of hum an personality, 611, on creation and dissolu 
Won, 411-32, and direct experience, 425,

YogavSittfha—Continueddram atic situation in, 426, and effectiveness of its teaching, 425 26, on equality 
of rights between man and woman, 425; its idealistic monism, 427-28, on Jiva and his destiny, 430 31, on jlvanmuktas, 435- 36, on knowledge, 426-27, 434, m ind or individuality in, 429, its objective and subjective idealism, 428, on omnipotence 
of thought, 429-30, its outstanding features, 424-26, on path of nirvana, 433-35, philosophy of, 424 36, on pramana, 426 27. its rationalistic outlook, 424 25, its stages of realisation, 435 36, on supernatural powers, 430, on test of reality, 
432, its three grades of manifestation of mind, 429, its three ways of practice of 
self realisation, 414-35, on waking anil dream experiences, 427, oil worlds we experience, 428-29, regards yoga as a process along two lines, 434 

Yoga-vftti, 537n YogeSvara, 401Yogin(s) (see yoga), 61 62, 64, 67, 69-71, 73 74, 76 79, 81, 89, 427, 468, 52<>, 510. attaining his object, 86, classification of, 62n , his first handicap, 57, his four stages of vairagya (yatamana, v\attieha, ckendnya, 
vaSikara), 62n 63n , habits to be cultivated by, 86, his invisible foes, 58, in savicara samadhi, 66 

Yogi pratyaksa, 519 
logyata, 108, 515, 556 Yudhisthira, 293, 643Yukti, justifies spiritual tiu ths, 300, abhasa and uid-, 569 Y uktid ip iks, 568
Zen, 454
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