 STUDIES IN
INDIAN
PHILOSOPHY

Prof. R. D. Ranade

i

Editor : B. R. Kulkarni

e

MAHARASHTRA STATE BOARD FOR LITERATURE AND CULTURE
BOMBAY




Calendar of events in

Prof. R. D. Ranade’s life

1886 Birth

1901 Initiation into spiritual life
by Shri Bhausaheb
Mahara), Umadi
Awarded Chancellor s
Gold Medal

Lectures at Bangalore on
the philosophy of the
Upanishads. The
lectures were later
published under the ttle
‘A Constructive Survey ol
Upanishadic Philosophy
Started Academy of
Philosophy and Religion
Launched upon the
scheme ol an
Encyclopaedic History of
Indian Philosophy

Invited to the chair of
Philosophy, Allahabad
University

Delivered Basu Mallik
Lectures under the
auspices of C

University which were
later published under the
title : Vedanta the
Culmination of Indian
Thought

Delivered Rao Bahadur
Kinkhede Lectures under
thi ISpic of Nagpur
University which were
later published under the
title : The Bhagvad-gita
as a Philosophy of God
realisation

Publication of Mysticism
in Maharashtra
Awarded D. Litt. degree
honoris Causa by
Allahabad University

ak University
which were

later published under the
title : Pathway to God in
Kannada Literature

Niryana




STUDIES IN INDIAN PHILOSOPHY



R. D. RANADE
(1886-1957)




Studies in Indian Philosophy

Prof. R. D. Ranade ' *

i

Editor
B. R. Kulkarni

. - k,jfj VN \

I
A ""'/
2
o~



First Edition : June 1986

Publisher

Shri 8. D. Deshmukh
Secretary
Maharashtra State Board for Literature and Culture

Mantralaya, Bombay 400 032

© Sccretary
Maharashtra State Board for Literature and Culture

Printer

The Manager

Government Central Press

Netaji Subhash Road, Bombay 400 004

Price—Rs. 28-00



FOREWORD

It has always been my ecarnest desire to preserve
every word of Shri Gurudev and to offer it to the
world of scholarship. I am exceedingly happy that the
present wark is being published under the auspices of
the Sahitya Samskriti Mandal, Maharashtra Stafe.
My thanks are due to them.

The work, though partly in the form of Notes, will
be found highly useful by students of philosophy and
research scholars.

It is with great satisfaction that I place this scholarly
treatise in the hands of all those interested in
Philosophy and Religion.

Bombay: (Mrs,) VIWAYA V. APTE
20th March 1986
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PREFACE

It is our great privilege to publish * Studies In Indian
Philosophy °, by late Prof. R. D. Ranade, a doyen of Indian
Philosophy.

The history of philosophy is its own critique. The historical
process involves development, evaluation, attempt at cancellation
and rehabilitation of doctrines. Different Darsanas of Indian
philosophy have their own basic assumptions which they sometime
share with others. Nyaya, Vaisesika, Samkhya, Yoga or Dvaita
Vedanta all share the doctrine of the reality of the world.
Similarly, Buddhism and Jainism, though very different in
approach from Advaita Vedanta, share with the latter several
epistemological doctrines. The Advaita system itself, to which
Shri Ranade belongs, has developed on account of the intellec-
tual warfare with other philosophical systems and the conflicts
arising within the system itself. Comparisons and criticisms
have always helped development of philosophical thought.
This is borne out by the present work also, though briefly. We
wish we had a fuller exposition of such comparison from this
great master,

We are happy that we are able to publish this yet unpublished
work during Professor Ranade’s Birth Centenary Year. The
Board deems it an honour that Shri Gurudev R. D. Ranade
Samadhi Trust, Nimbal (R.S.), has asked the Board to under-
take the publication of this Volume. What more befitting
tribute can be paid to late Professor R. D. Ranade, than bringing
to light his hitherto unpublished works?

Bombay: S. S. BARLINGAY
Gudi Padava Chairman,

Chaitra Shuddha Pratipada Maharashtra State Board for
Shake 1908 Literature and Culture, Bombay.

10th April 1986
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EDITORIAL NOTE

The preservation of the thought of the Master throws on the disciples a
special responsibility of propagating his philosophy in all its pristine purity.
What a disciple or an Editor can do is to add a foot-note here or a foot-note
there.

The Notes left by Gurudev R. D. Ranade are valuable and constitute a rich
heritage. They contain original suggestions and judgments and thus make a
contribution to world-scholarship in general and to Indian Philosophy in
particular. They are highly critical in value ; though succinct, they are very
lucid couched that they are in a simple style, The logical and developmental
manner of arrangement of topics reflects his method of study and presenta-
tion, It is our confidence that many a research scholar would be benefited by a
study of these Notes as they give a new vision to look at Indian Philosophy.
Particular mention may be made of two Sections of Mimiamsi System, namely
the Doctrine of Sabda and the Doctrine of Sphota. The topic ** Contribution
to the Science of Interpretation ', will be very valuable for those who are
interested in the study of Linguistics, and by those who want to specialise in
the interpretation of the Hindu Law. In fact, the science of interpretation is
a basic discipline, These days there are very few who study and apy reciate
the value of Mimiamsa Philosophy. Unfortunately, it is dubbed as meaningless
ritualism. The two sections treated in the present brochure are an epitome of
the fundamental Mimamsi teachings. In our opinion, students of Linguistics
cannot afford to disregard Mimamsa doctrines.

The Notes are unbiased and do not advocate any particular *ism " of philo-
sophy, Both the orthodox and heterodox schools are subjected to a severe
criticism whenever their theory is not in conformity with logical reasoning.
Neither the thrill of poetry nor an emotional out-burst is allowed to have an
edge over cool philosophical reasoning.

Under Six Systems, Gurudev has included : (i) Samkhya, (ii) Yoga,
(iii) Buddhism, (iv) Jainism, (v) Nyiya-Vaigegika and (vi) Plirva-Mimiamsi,
This classification is different from the traditional school of Six Systems (Sag-
dardanas) which (a) does not include Buddhism and Jainism, (b) treats Nyiya
and Vaidesika as separate systems and (c¢) includes Vedanta or Uttara-Mimiimsii.
His new classification seems to be oriented towards grouping non-Vedantic
Schools together and treating them as Purva-paksas, and as such Vedanta
constituting Uttara-Paksa is taken out of the traditional fold. By the by
the stand-point of the Uttara-paksa, namely Vedanta, has already been elucidated
in his volume : Vedanta the Culmination ol Indian Thought published by
Bharatiya Vidya Bhavan, Bombay in 1970. A few of the Notes with som¢
exposition appear in the above-mentioned volume,



Gurudev Ranade’s interpretation of any doctrine is most natural. While
scholars—both eastern and western—have laboured hard to understand correctly
the import of the Buddhistic doctrine of Pratitya-Samutpida, Gurudeyv takes the
term in its most natural sense. He splits the word into two parts—Pratiti +
Asamutpiida and elucidates that what the doctrine implies is that in Pratiti or
intuition, there is Asamutpida i.c. non-creation of the world (P. 22). Only
a God-realiser can give such an interpretation.

It is really wonderful how he would translate a technical term from Indian
Philosophy into a technical term from Western Philosophy instead of just
explaining its meaning. Thus the technical term Nayibhasa (opposing stand-
points) to be found in Jaina epistemology is rendered into the Kantian term—
Antinomy.

His mathematical brain would always incline towards graphic presentation
of the data wherever possible, Thus he would divide a page into two sections
to present side by side the views of Prabhikara and Kumarila on all topics so
that the similarities and differences between the two philosophical heavy
weights (Pp. 71 ff) become at once obvious. The symbolic representation of
systems expressing varying views on validity of knowledge (P. 55) makes the
whole discussion precise and clear.

The salient features of his writings—systematisation, comparative approach,
clarity of thought and lucidity of exposition, chaste language, employment of
apt, western terminology and doctrines to display ancient Indian thought
in the modern out-fit which make it more appealing—are all present in these
Notes many of which are just jottings.

Mostly Gurudev Ranade has not—barring one or two places (P. 49)—
specifically mentioned his own judgments regarding a topic dealt with. But the
brief outline of a topic is interspersed with his own comments which can be
casily noted by a discerning reader. At times there are briel summaries
of standard works on a particular philosopher or a topic kept ready for critical
exposition,

Sometimes two drafts of a section are given—one rough and one fair, If
there is a specific instruction to omit the rough draft, it is omitted. If, however,
there is no such specific instruction, the rough draft too is retained. In the
latter case a comparative study of both the drafts shows how the topics were
rearranged, the rearrangement showing that Prof. Ranade was always thinking
of the subject in order to put it in a still more systematic way. In this connection,
we may refer to two drafts of the subject-headings of his Vedanta and
Western Thought one of which was prepared as early as 1927.

Sometimes the sub-sections are indicated at 1, 2, 3......; sometimes as
i, i, iii....;or A, B, C,......;orevena, b,c....; bracketed or unbracketed.
As every system was prepared independently and as these are but Notes, his
usual rigour of maintaining uniformity is not found here. Again we do not
know whether he wanted to develop each system into a separate book or
prepare one single volume comprising all the Six Systems.

vi



Notes on one section viz. ‘Sintaraksita and Kamalasdila’ place for which is
indicated in Chapter 11 as well as Chapter V, are not available, 1t is mentioned
that this section is typed separately but nowhere could it be found, So too
“Analysis” of the Yoga Stitras referred to on Pp. 14 and 18 could not be traced,

We have also included here his plan of the Pathway to God bearing the
sub-title : A Study in the Philosophy of Beatificism. He wanted to write a
volume on the Pathway to God (see P. 114) for which his works on the Upa-
nisads, the Bhagavad-gita, Vedanta or the Three Pathways (Pathway to God
in Marathi Literature, Pathway to God in Hindi Literature and Pathway to
God in Kannada Literature) would constitute the basis,

Some of these Notes were taught by Shri Gurudev to his M.A. students.

Gurudev's Bibliography given at the end of each of the six systems would be
found useful by those who want to undertake an intensive study of a system.,
The bibliography is not just a list of books; but it gives an analysis of the
important contents of a book. There are also thought-provoking comments
which would help a student to think independently and form his own judgment,
In a couple of places, Gurudev's Bibliography refers to the Call Number of a
book of the Allahabad University Library,

I must express my gratitude to Mrs. Vijayatai V. Apte (daughter of
Shri Gurudev) for having made available the material for publication, Itis very
kind of ber to have written a Foreword to this volume,

. My heartfelt thanks are due to Dr. S. S. Barlingay, Chairman; Shri 8. D.
Deshmukh, Secretary of Sahitya Sanskriti  Mandal, Maharashtra State,
as well as Members of the Mandal for the keen interest they took in the
publication of this work. But for their kind gesture the work would not
have seen the light of day. The indefatiguable efforts which Shri Vidyadhar
Gokhale made in the furtherance of this sacred cause are beyond all praise,
Shri R. B. Alva, Director; Shri G. D. Dhond, Dy. Director; Shri P. S. More,
Manager and Shri A. C. Sayyed, Dy. Manager and the concerned stafl’ of
Government Central Press, Bombay have laid us under great obligation by
their valuable help in the printing of the volume.

The Mss, was very old and in some places difficult to decipher, It goes
to the credit of Shri S. D. Shintre who took the trouble of making a clean
typed copy ready for the Press. Shri V. G. Nitsure typed the Bibliography
appended to the Six Systems. Shri Vyankatesh Apte and Dr. P. M. Upadhye
rendered whatever help was sought from them. To all these earnest devotees
who have done the job in a spirit of sacrifice our gratitude is due.

Bombay
Tukarambij :
Falgun Vadya Dvitiya, Sake 1907 B. R. KULKARNI

27th March 1986
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CHAPTER ONE

A CRITICAL EXAMINATION OF SAMKHYA

1. Introduction

L. A Scientific World-view.-Simkhya is very old, going back to the days
of the Upanigads. and tries to give a scientific explanation of Reality ; CF.
Homer and Thales. Evolutionism. Realistic, atheistic, spiritualism,

2. The Criteria of Truth~Recognition of Pratyaksa, Anumina and Sabda.
As scientists, the Simkhya Philosophers attach great value to Pratyaksi,
As Rationalists, they credit Anumina with the power of proving even the
super-sensuous ( sefifaamrt gefrfermamme Kiriki 6 ). Apta-vikya recognised
(Kitrikiis 4 and $), but misinterpreted. This means that the Simkhya Philo-
sophers want to interpret the Upanisads as supporting Simkhya Philosophy
only, that is to say, a pluralistic, spiritualistic atheism. They take Upanisadic
passages and foist a philosophy of their own thereon (warrweefaagor).

3. Heterodox System, —~Simkhya, Vaisesika, and Mimingi should all be
excluded from the ‘orthodox® systems ; Siumkhya, because Niridvara ; Vaisesika
because no Aptavikya ; and Mimansi, because no necessity of” God. It is
curious that in the three doublets Simkhya-Yoga, Vaisesika-Nyiya, Miminsi-
Vedanta, the firstis heterodox, and the second orthodox : probably a movement
of thought,

*The points I to X cover the entire Samkhya thought—mostly evaluative. Professor
Ranade had re-grouped the ten points under three heads :
(1) Cosmology (Categories and Causality),
(2) Psychology (Buddhi, Linga and Gunas).
(3) Ontology (Prakrti and Purusa),

Perhaps the ten points would have appea ed as re-arrunged under these three major heads
in the final exposition, Points I (Introduction), 11 (Criticism of Samkhya Categories) and 1V
(Samkhya Doctrine of Causality) would have gone under Cosmology. Points V (the Schematic
Function of Buddhi), VI (Doctrine of Linga Sarira) and VII (Relation of the Gunas to
Prakrti) would have been covered by Psychology. Finally, Ontology would include Points 111
(Evaluation of Arguments for the Existance of Praketi and Purusa), VI (Criticism of the
Nature of Prakrti), IX (Criticism of the Nature of Purusa) and X (The Samkhya Ideal):

Editor,



II. Criticism of Simkhya Categories :
Prakrti

Mahat = Buddhi

Ahamkiira

l

Manas 5 Jianendriyas 5 Karmendriyas 5 Tanmitras

*5 Prinas 5 Mahibhiltas

1. Four logical combinations, because two co-present and co-cternal
entities ; Prakrti, Prakrti-Vikrti, Vikrti, na-Prakra na-Vikrti ; CLL Aristotle
Moved, Mover, Neither, Both ; also CI. Yoga : Sukla, Krsna, Sukla-Krsna
and Asduklakrsna.

2. Mahat, the cosmic principle, cannot be identified with Buddhi, the psychic
principle (@) Implicit parallelism in the equation of Mahat and Buddhi, the
cosmic and the psychic as in the attributes of Spinoza. () Not even the paralle-
lism but an indentitat philosophy in the huddling up of mind and matter.

3. Violation of the law of Satkiryavida, the vaunted Simkhya doctrine of
Causality. There must not be more in the effect than in the cause. It is wonderful
how from the unintelligent Prakrti, the intelligent Buddhi could spring. This
means that non-intelligence is superior to intelligence.

4. (a) Ahamkira, a superfluous category ; sometimes dropped cven by
the Simkhya philosophers in the concept of Linga-Sarira (s fem—
17 or 18) : 17 + 1, wgarfaewwd=aq, dropping Ahamkira, it is 17,
(h) The ego, according to the scheme, becomes a product of nature. Contrast,
however, the Purusa.

5. Tanmitras and Mahibhiitas : (@) The priority of functions to structures,
(b) Also qualities, (Sabda, spar€a, riipa, rasa and gandha) as (¢) essences of
substances or clements (akada, vayu, tejas, aap, prthvi) (Kiriki 38). The
Tanmitras are the first to exist, but the last to be known—Aristotle. Idealism
vs. Naturalism.

6. The unsatisfactory position assigned to Manas (a) Doctrine of Inner
Sense : (2,3, 4, 5). The triple internal organ, not treated accurately from the
psychological point of view. If Manas isan internal organ like Buddhiand
Ahamkiira, it must be on a par with them, and cannot be their offspring. While
Buddhi and Ahamkara are products as well as productive, the Manas is only
a product, (h) Morcover, Manas partakes both of intelligence and activity,
from the Jiidnendrivas and Karmendriyas respectively. Hence, in a way, it is

*In the above table the category ‘5 Pranas’ is mentioned in Prof. Ranade’s notes. The
gawmrs do not form part of the Samkhya categories. Perhaps he would have given his
comments regarding the place of g=rwms in the Samkhya scheme—Editor.
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superior both to Prakrti and Puruga. Intelligence and activity made compatible
in Manas,
L. Evaluation of arguments for the existence of Prakrti and Purvsa

I Arguments for the existence of Prakrti—Three main proofs for the

existence of Prakrti (Kirikid 15):

ArAT GFCATOTIE AT W gYET |

s faarmafaarmdsawa |
From Finite to Infinite : from Peras to Apeiron ; from Effect to Cause
(il there is fdentity of cause and effect in Simkhya, why should it argue from
clfect to cause ?) and from Plurality to Unity (avibhiiga, or indivisibility of
cosmic substance). Prakrti or the Avyakta, which according to Simkhya is
supersensuous, is in the system proved not by Intuition but by Anumina,
Kiriki 6 sefffzaror safagarmd. Such a great importance the Samkhya
philosophers attribute to the method of Inference. Inference from the Vyaktas
must lead not to Avyakta, as in the system, but to Jita or Spirit. Interposition
of Avyakta between Vyakta and Jia, gratuitous, There must, again, be a
“sacetana’ cause for Prakrti, as Samkara contends. The arguments for Prakrti
only prove the Spirit.

2. Arguments for the existence of Purusa; Three main proofs for the
existence of Puruga. No proofs for Purusa should have been given; only for
Purusas:

serarardend faqonfa fardarafiseeg )

qumisfe AT faward s o (kirika 17)
Proofs from Immanent Teleology [or Vinculum Substantiate—there must be a
vinculum (bond) for all complexes], Contraries, and Substrata.

3. Plurality of Purusas: (a) Differentiation ol organs, (h) Unsimultancity
of actions (¢) Variety of enjoyments:

SR COTRCTTAT Sl e |

gruage fag dquafardarsda i)
Pluralism (Mc Taggart). The Vedantin STHZaNT in his AIAWHIA criticises
these Simkhya arguments for the plurality of sclves. See Das Gupta, Vol. 11.

4. Evaluation. Intimations of the great philosophical proofs of Reality.
Recognition of the cosmological or causal argument, of the teleological or
design argument, of the fogical argument from contraries, and of the ontological
argument from the substratum, substance, or background.

IV. Samkhya Doctrine of Causality

1. The Simkhya Philosopher speaks not merely about Parinama, but even
about Sarga (Kirika 21), and Prasava (Karikia 11), which is Creation. The
mere presence of Purusa (Purusasannidhi) is the cause of creation. Parilama
vs. Sarga. Transformism ys. Creationism. Loose terminology. *‘Purusasannidhi™
reminds one of the World's desire for God in Aristotle. God, a magnet.

2. Causation is referred to the sphere of nature and has no application to
Purusa ; CI. Kant.



3. Two different conceptions of Causality in Simkhya : Separateness of
Cause and Effect (Kiriki 15) and Identity (CrL Bradley and Vedinta) of cause
and effect (Karyam at kiaranabhivit, Kirika 9, or Avibhigit Vaisvarupyasya).
Tadatmya or Ananyatva, on a lower level than Guaudapida's Ajiti. CI Samkara-
Bhagya, 11.1.18. Probably, the Simkhya philosophers borrowed the Identity
doctrine from the Vedanta,

4. (o) Samkara sides with the Simkhya doctrine of Satkirya-vida, as
against the Naiyayika doctrine ot Asatkarya-vida, or  Arambha-vada: only
by Sat he means Brahman, while the Samkhyas mean Prakrti.

(h) Satkirya-vida or  Parinamavida,  Evolutionism or  Transformism,
Satkirya-viida in Saimkhya (preformation or equilibration), and Asatkirya-vida
in Nyiya-Vaidesika (epigenesis or new formation), both inaccurate expressions :
they stand only for Satkardpa-vida. Why not equate Kiarana with God ?
In Simkhya, Karana is Praketi; in Vaifesika, atoms; i Vedanta, God. All
these schools join hands in Satkaranavada. Asatkaryavida in Vaidesika, genera-
tion from #ms. Asatkiaryavida in Nyiya, generation of 72 from #95 which
are already destroved (7) Asatkaryavada is a contradiction in terms, Karyva
must exist previously in some shape. The Naiyiyikas are also called spedamforgs,
The Vaidesikas are  dreqm@arfaas  (generation in 7, 9, 10,11 moments).
The Naiyiyikas are dizammarfaas  not  cumulative  transformation  but
total transformation.

5. Violation of the law of #=wpErZ in the evolution ol the intelligent
Prakrti from the non-intelligent Pradhana. The generation ol the conscious
Buddhi from the unconscious Prakrti is a violation of Simkhya Satkaryavida,
V. The Schematic Function of Buddhi

Three points in Simkhya Psychology : (a) The Nature ol Buddhi, (b) Doctrine
of Linga-Sarira, and (¢) the Nature of Qualities®.

1. Nature of Buddhi.—Buddhi is the unifier, the mediator, the Janus-laced
interpreter (Kiarikas 36, 37). Time in Kant. A new schematism required for
any pair of schematiser and schematised.

2. Inlinite regress involved in all schematism.

3. Fictitious function. Why, then take exception to Semblance ? Through
Buddhi, Prakrti becomes intelligent or sentient as it were, as Purusa becomes
active as it were. But only, *as it were', and not really (Kiriki 20):

ERTHEHA TR A Aaarafae fer |
AR AT FAT AATATHIA 1|
VI. Doctrine of Linga-sarira

I. The Linga-Sarira, a good hypothesis, but incapable ol prool (Kirikis

40, 41 and 42) :
qEteranTT fard wzafamian |
Faefa fmrant wrazfetas fowr o 2o

*See Foot note on P. 1.



faet mravseammy eqreqifedt aon fas v
aafaarsfand o faeafa faamag fzmy 0 ooq 0
quardgaga i fafwedtafasmin
gwAfaaeazay syafaezy famg oo
(CF. Upward, downward, absolution and bondage Kiirikis 44 and 54).

SEOT AL AHATEFR AT |
straa st fadarfaead qu

The Bhagvad-gita (XV, 10) says we can see il, JefmHzEH elc,

2, The only concept in the whole History of Philosophy, Eastern and
Western, for the modus operandi of Transmigration. (The horrible interpreta-
tion of Angusta-matra by Jung, Psychology of the Unconscious Pp. 130-32).

3. A new concept of Bhiva (traces o1 disposition), additional to the concept
of Linga. Also reciprocal causation of Bhiva and Linga (Kirikd 52) ¢

Afaar sdiet a fae (o arafadfa

ferreaat ararrsnraen fafaa. wadd @
As of seed and sprout, Which is the root, and which is the fruit 7 Bhivas or
traces are deposited in Linga :  Cf. gazraqrssfa.

4, The Linga must retive (Viniverei, Kariki 55) or break before liberation
can be attained,

5. The Linga must have a body (Kirika 42). A mere encasement (Mahadadi
Suksma-parvantam) cannot transmigrate ; this would either make the Linga
a substance, or in the alternative, destroy  the Udisinatva of Purusa ; and even
then Transmigration would be inconsistent with the enternity of Purusa,

6. Psychoplasm and Anlage.
VII.  Relation of the Gunas to Prakrti
Fxamination of the doctrine of qualities,

[, Is Praktti an aggregate or a whole 7 Are Gunas components or only
subsidiary 7 Members or Parts 7 (strands of a rope). Are they dependent
or independent, adjectival or substantival ? If adjectival, they are super-fluous;
il substantival, they are super-numerary, The Gunas have no substantival
existence. Which of the two viz. Gunas or Praktti is prior, is left unsaid (Jha),

2. The condition of the Gunas during the state of Pralaya : are they in
equilibrium, or are they yet dynamic 7
3. The mutual relation of the Gunas, their receiprocal generation, conguest
and concert (Kirika 12) :
fremsifafaamarenan swragafafmmmab
A TIPS g Ag i O 1)

fredor also @ Purusa is beyond the reign of qualities.
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4. Only three in carlier Simkhya, an infinite number in later ; this latter
does away with the triplicity of the Gunas. Cf. the Attributes of Spinoza (CT,
aeatfzamafrsnfriaaday Simkhya Pravacana Bhigya on 1. 127 Sutra).

5. The Guans co-operate towards one purpose viz, the satisfaction of
Purusa (Kariki 31 ygword o7 2q:). They are destroyed (nistraigunya),
as the liberation is attained. Lamp in action ; wick, oil, and flame : Sattva
Rajas and Tamas (Pradipavaccarthatovrttih, Kiriki 13). In a different sense
Cf. sdrmawraw: aqrfz avmafa (4.5 1V. 4.15). This has two meanings :
either that the Atman remaining in himself illumines all existence or that the
Atman enters into an infinitc number of Jivas,

6. Analogy with the doctrine of Humours in Medieval Physiology, or
Tridogas in Indian Medicine. Compare also the three types of modern psycho-
logy ; intellectual type, fecling type and conative type ; also the ecidetic types
in Jaensch or the types of men in Spranger or Cailyle.

VIII.  Criticism of the Nature of Prakrti

1. Personality. The personality of Prakrti is scen from the Andha-
pangu-nyiya (Kariki 21). Buddhi lifts up the Pangu over the shoulders of the
Andha. (Andha-pangu-nyiaya applied also to Karma and Jiiina). The milk
and the calf, no doubt (Karikia 57) ; but the cow is neglected !

2. The Actress or dancing girl or adar  (Jcae=mafawd  f@my)
Cf. U.P. and Bengal, where dancing is regarded as an art. Sexual imagery,
She is also very tender. FFATET.  She is rainbow-coloured. (Kiriki 63) :

w1 aeafirrag s spfa )
Aawr gurd s famres 5o )

The colours are the prakrtivikrtayah sapta. #eageamiisr. White light ==
seven prismatic colours,

3. Benefactress (Kiriki 58) :

Avega fraead aan Ry gaqq 2 |
qaey fawtard gada agaer |

Prakrti is generous (Gunavati) while Purusa ungrateful (Aguna),

Guna = Virtue or Quality or also strand. Kiriki 60 :
ArTfadEarETET T g )
AT HAEAEATAAIAE T ||

4, Modest (Karika 61) :

S GFATEAT 7 et i wfrafa
T ZwTHIT O 7 F0agafa geae ||

And therefore evanescent. FFATZAL, dalliance with a mental creation ?
Two co-present and co-eternal entities, one of which is likely to be evanescent,
passes beyond philosophic comprehension. Retiring of the dancing girl
(Kiriki 59). Mutual retirement; “I am seen”, “I am the seer”, (Kiriki 66) :

ACTHAAT ZR2N A TTAAAT |
afa sarsfr aat. s arfe @ )
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5. Roelativism. The Prakrti retires for the relieved soul, but continues
to oxercise her function for the others, This makes Prakrti subjective. She
is, and is not. Why not Prakrti a semblance or an Avarana ? Why not equate
with Mayi 7 Subjective and illusory, The vaunted Simkhya Realism does
not hold much water. Why not have a multiplicity of Prakrtis for a multi-
plicity of Purugas ? (Karika [8),

6. It is not the Purusa who is bound or emancipated, or transmigrates
(Kariki 62) :

aenTa aeaa arfa gead arfa gy s

serefar A geqa Aramaar gwfa o
but it is the Prakrti, which is emancipated (Kaivilyirtham Pradhinasya,
Kiriki 21).
IX. Criticism of the Nature of Purusa

1. The Purusa not entirely Udisina (Kirika 65) or Upcksaka (Kirikii 66),
No doubt, he is deseribed as looking at Prakrti unconcerned. He has a purpose
(Purugiirtha), which is the motive to action. The Indriyas, the Gunas, the Linga,
and the Prakrti, are all described as contributing to this Purugirtha : Cf.—

eat eat sfrrasa arerae dgwt i )
RIS U F; A FATTERTAN FTOT 11 39 1
(wfrra Contrast #7orfar)

it wEeReaT: reerefa@eor qurfaanr. |

e qEwETd SR gy savefr no3g
(rrér, aporfardmar: Contrast 7om:)

qraragawfaa fafredfafes i |
gpataqeagrne Azagarafaesy farg 0 43
w4 qeafaiag asArerenTAaTeRaT yEfa)
daw quard afe frragemeior o <3 11
(e, &7 Contrast wwfir:)
2. The Purusa is described as Siksi, Kevala, Drasti ete., (Kiriki 19) :
aenren faqatarferg afirerrer qro |
daw HUAEA] TEEATTRANIAA ||
But he cannot be a Siksi or Ceti, because this implies intelligence, and intel-
ligence is Jada (Prikrtika) ; Cf. Bergson. Purusa is said to be neithet Prakrti
nor Vikrti nor Prakrti-Vikrti ; and Buddhi is Prakrtika. Siksitva might involve
intuition, and not intelligence.
3. Moral Responsibility entirely shelved. The vicarious suffering of Purusa.

Wife purchases articles and husband has to pay for. The Prakriti sows, and
the Puruga reaps. Cf. the vicarious suffering of both the Purusa and Paramitman

in Bhagvad-giti ®rIFreorwded 3q: gufa: . ... TR WiRged ggesra X111 20.
st T wgeaT: awErer XIIL 22,



Double fault in the Bhagavad-giti.

4. Purusa in the singular in Kiriki . Unconscious Monism. The psycho-
analytic background of Tévara-krsn's mind,

X. The Samkhya Ideal

I. Poetic and not philosophic presentation. The dancing girl retires. The
Linga-farira breaks, The Gunas commit suicide : their true intent is all
for the delight or satisfaction of Puruga. Aristotle on Plato. A poetical fancy.

2. The Simkhya ideal, negative. Removal of suflering. No beatification,
no joy. Cf. Painlessness in Nviya, g@amfaamam FIATAT FAN
Elimination ol sorrow,

J. Intellectualism ¢ Isolation, an intellectual state. The driest soul, the
wisest and the best. No place for emotion or feeling, A vast array of sad perso-
nalities. Flight of the Alone to the Alone. Contrast Kaivalyva with the Mukti
of Vedanta, and the Nirvina of Buddhism,

4. Separation of Prakrti and Purusa, to be attained by a contemplation
on their separateness, which is a circle. @ zarry - Hypnotic hoax. Cf.
Rashdall's Criticism of Bradley's Sclf-Realisation @ the self is real already.

5. Knowledge of not-ness @ Nismi, Na me, Niham :

(Not-ness : no predicate : nismi : no subject).

oA aearare arfor i argfaeratra |

sifarimifams Faegerad S 0 w40
(arfew, argw : Buddhistic element in Simkhya : influence of Buddhism),
What then becomes of the eternity of Purusa ! Two interpretations. Buddhistic
and Vedantic,

6. The Vedinticised Simkhya @ The conceptions of Jivatkaivalya (Aikin-
tika, pertaining to an end) (Karikii 67, potter’s wheel) and Videhakaivalya
(Xtyantika, beyond all end) (Kiriki 68) :

arear STTATFrTATe AR AT gy

farafa sepranm hawas g 1 <o )

g arfveas fvardeary sarfafagen

trfrrmmenfeamyan dasarfa s
agrfers  might mean also  catastrophic  liberation. Prototypes ol
Jivanmukti and Videhamukti. Implicit Vedantism in Jsvarakrgna, He goes
to the length of positing both Jivanmukti and Videhamukti. Running with
hare and hunting with hound.

7. The ultimate aim. emancipation of every Purusa (Kairika 56) :

e At seafafamgaade: |
afraafamters =g o0 7 A 103

Cf, the Vedantic doctrine of Sarvamukti., Doctrine of universal salvation.
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CHAPTER TWO

YOGA

I. Introductory
I. Two Patanjalis; Patanjali, the Grammarian, and Patanjali, the Yogin:

arre faeer o Ay

e o g AR

AL qaT 7

qesrfer srafeamarstar o
Keith on wrong grammar. We should read Priitibhiidva sarvam, (I11. 33) instead
of Pratibhidvii sarvam,
AMTTEET or gEEam. Ahidah:

qrASTERg AT CE e fEEd |

WA ATFRTAA I gaAstemas T 11
Yoga defined as stemming the tide of consciousness so as to make it stable
and placid. 77 derived from % to concentrate (#amat), not from 73

to join, 7th conjugation (Fwa7z) (Contrast Yoke). sce Woods. Svarupa
(1. 3) and Sirupya (1, 4).

II. Metaphysics

2. The conflict of Self and God in Yoga : which of them is the primary
reality ? Dragtuh svarupe avasthinam (L. 3). Tdvarapranidhaniadvia (1. 23).
God from the back-door. Could be resolved only in Vedantic fashion by
identifying Self and God. Yoga, a half-way house between Simkhya and
Vedanta.

3. Transcendence of God; Cf. the deistic God of Aristotle. God as a mere
Epipbenomenon, Deus Ex Machina. Concession to Bhakti. Pancadikha, the
Simkhya philosopher, said by Hopkins to have introduced the 26th Principle,
namely God, under Bhagavata influence (?) Kleda-Karma-vipakadayaih. (1. 24).

=Primus inter pares. Two meanings to ** Sell of Selves”. Is
Yogic God theistic or deistic? No God-realisation in Yoga, but self-realisation,
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but the self-realisation of a kind, namely, ideological. Remover of obstacles
(1. 29). Teacher and without time (1. 26). Omniscience (1, 25). Eka-tattva, the
only Reality (1. 32).

4. Avidyi, root cause of the world experience. Approach to Vedanta
Definition of Avidyi, taking Anitya for Nitya : Anityasguci-duhkhinitmasu
Nitya-duci-sukhitmakhyitiravidyi (1L 5). Breeding ground of all other
Kledas (11, 4).

5. (i) Definition of Viparyaya as : fwarsrawagzoafasssy (L 8). Again,
approach to  Vedanta. ##gegaearaismay  Cf. Vedantic  Adhyisa.
(also Atadvati tatprakirakam jfianam). (/) This inconsistent with Sattva-
puruginyatikhyiiti, (anyati==separateness), which is so often mentioned in
the Yopa sutras, The first is unrealistic while the scoend is realistic. (iff) A
third description yet under Siamkhya influence : Unreal for the knower,
real for the ignorant; weardufa avawerrd  gEermmToTaT (1L 22),
(Tat==Pradhina).

6. Also attack on the Vedantic conception of Asmiti (Unity of Self and
Mind, Drgdardana-daktyorekitmataivismita (1L 6). Aham Brahmismi) Cf.
o g%. Contrast the Yogic unification of grhitr, grahana and grihya, Inanda
which constitutes Samprajiiita samidhi (I. 17.) Asmiti isa Kleda (11, 3) and
also constitutes Samprajiiita Samiadhi (1. 17). Two meanings of Asmiti :
one while going out of the door and one while returning through the door,
(9@ srfewdrsr e g FHTor TGOS AT ).

1. Epistemology

7. The Epistemological Argument for Self and God (4th Adhyaya). Cf.
Berkeley, The Proof of (a) mind (b) minds (¢) Mind of minds.

(i) The mind is not self-illuminative (Svibhisa IV. 19) nor can one mind
be cognised by another (IV. 21) hence a self exists as the knower of mind :
negative aspect. (Difference between Self and Mind).

(i) The states of a mind are known to its Lord who never changes (1V. 18) :
positive aspect,

(#if) The objective world exists for a Self (II. 21). The being of the spectacle
is for the Seer. Esse est percipi,

(iv) A thing uncognised by one mind still exists for another (IV 16); hence
other Seclves and God exist. Thus there is no solipsism. This kills two birds
with one stone. Cf. also Berkeley's proof of God.

(v) One Mind the Director of many (IV. 5). Hence corresponding to a
supreme Mind, there must be a supreme Self. Conception of primus inter pares,
namely God. Compare on the whole Yoga-visista and its Idealistic Philosophy.

1V. Ethics

8. (a) Parallelism of the ten virtues included under Yama and Niyama
with the Ten Commandments of the Old Testament, Exodus and Deuteronomy,
the latter of which gives an older scheme and the former a newer one, which
is the one now usally adopted. (1) Thou shall have no other gods beside me,

11



(2) Thou shalt not make unto thee any graven images. (3) Thou shalt not take
the name ol thy God for a vain end. (4) Thou shalt work during the week,
and rest on the sabbath. (5) Honour thy father and thy mother. (6) Thou
shalt not Kill. (7) Thou shalt not commit adultery. (8) Thou shalt not steal,
(9) Thou shalt not bear false witness. (10) Thou shalt not covet.

Yama and Niyama, a high moral code. Negative and positive aspects, (Self-
regarding and other-regarding virtues). This distinction not ultimately valid.

Virtues included under Yama (11.30) : (1) Non-Killing (Ahimsa), (2) Truth
(not bearing lalse witness) (Satva), (3) Non-stealing (Astevam), (4) Celibacy
(no adultery) (Brahmacarya), (5) Non-possession (Aparieraha).

Virtues included under Niyama (I1. 32) : (1) Purity (Sauca). (2) Contentment
(Santosa). (3) Austerities (work and rest) (7apays). (4) Uttering the name of
God, Pranava (Svidhyaya). (5) Worship of God ([s$vara-pranidhina, offerring
of actions at the feet of God, a kind of Karma-yoga : Sarvakriyinim parama-
gurvirpanam (1. 1), Tévara-pranidhina — Soaower FErats aforrrer o) o
Sraar AT srqor HT——Fregad, Fforen o emA ! asaT ardaraay | (1 28)
This is superior to Vedanta,

Fight of the Ten are almost identical (Hocking). CI. also Virtues in the
Bhagavad giti,

(h) Other Virtues, Maitri, Karuni Muditii (contrast Ananda), Upeksi (1. 33).
We must feel happy when we see other people happy, Cf. also Virtues in
Buddhism.

(¢) Mystical virtues @ Tivrasamvega (I 21): Dirghakila, Nairantarya
and Satkira (1. 14), or Adara. Brown's laws ol association,

Control of Citta in its intellectual and emotional aspects by Abhyisa and
Vairigya (enoughness of heard and seen, 1. 15), Abhyiisa and Vairagya intel-
lectual and moral bridles (1,12); CI. Bhagavad giti (VI-35). Vairigya, not
different from Upcksi.

(¢) Four kinds of Karmas, Sukla, Krsna, Sukla-Krsna, Agduklikrsna,
AUFATE] T | fa‘f:raﬁ:ra‘tq'rq' (IV. 7). This last for the Yogins. **Antici-
p‘ttmn" ol Vedantic Prarabdha, Sancita and Kr1y.unun.i Simkhya influence
also traceable— Fifgaura=gmomy | Avraw faerwd 7 #% (1L 22). We have to
suffer @ifs® and wre=g but we can control the fFraTor ie. the future :

ST AT7=4THT ZfCFa AT | — AT,
sy Fopraror st & e Avdl srmor | ——gTa.

(1) Knowledge of Purusa alone leads beyond Gunas, Purusa-khyiterguna-
vaitrsnyam (I.16). (b) Thinking of the opposite, Pratipaksabhivanam. Schiller,
Aristotle’s wand. Measure. (¢) Virtues of universal application, (Sirva-
bhauma), srfazserrmamAafezar @@ 7A@ | (1L 31);  Birth,
place, time, circumstances must not matter. Cf. Kant. For Vratas of two
kinds. Mahavrata and Anuvrata Cf. Jainism. (see Hiriyanna, p. 167). Viture
is virtue irrespective of clime or time. One must not kili under any circum-
stances.



V. Occultism

10, The diflerent powers @ Festatic  impediments, Post-eestatic realities

(H1. 36.), Powers, an impediment for Samadhi. Compare :

aforer =fmr arfer: arwver wfgn aan

o= afurears aear srarafaar

wizwt afeaopes armed afmerfoer |

arfe: draraTied wariragneaT ||
Dispassion for Powers may bring Kaivalya. From subtlest to the highest
(1. 40). Physical, Psychical, Moral (desirelessness may bring on Isolution),
and Mystical (Sages and Sell). Asteya-pratisthayim  sarva-ratnopasthinam
(11, 37). Cf. syeam. (a1 W & oa @ 1 Bhagavad-giti (111 12), As knowledge
becomes infinite, the knowable becomes infinitesimal (1V. 31). steeq sniderm
fawen | For details see “*Analysis™,
V1.  Psychology of Mysticism

I, Dharana, Dhyina, Samidhi, stages o one continuous process,
(@) Dhirani, local (nose, heart, navel, brain or external object, 1L 1), Dhyina,
weological.  (b) a&a  (eard)  srdwrafaata |« sreqeEafra wafa 013,
Dhyiina, nisus to continuity of experience; Samadhi, attainment of continuity.
Dhyina is defined as Pratyayaikatinata (11 2); but in this way it could hardly
be distinguished from Samidhi. Hence it is better to understand Dhyana as
effort to attain to continuity without reaching it, which is Samadhi. (C') Traya-
mekatra Samyamaly (I 4). as opposed to Yama and Niyama, Samyama,
a search-light (Prajnaloka, 111, 5). (d) Samadhi of two kinds. Samprajnita
(Conscious), objectful;  Asamprajiita, Super-conscious, objectless. Moral,
Physilgoical, Psychophysical and Psychical.

12, (i) Helps towards mental steadiness, Parts of the Body, Dream ldeas
(1. 38). (ii) T am. (iii) Personalities (Virtues). (iv) Hypnogogic and Hypnopompic
forms, imagery preceding deep sleep and following deep sleep respectively,
(v) Super-sensuous objects. The sorrowless Luminosity faormer ar surfaedt
(I, 36), (i.c. ol the sun, moon, planets, and gems), (vi) Tdvara-pranidhina (1. 23).
Can an Atheist be a Yogin ? (vii) Meditation on Pranava and its meaning
(. 28). (viii) Breath-control. A mixture of correct and incorreet helps.

13, The ‘dichotomy® between Samprajiiita and Asamprajiita, unjustifiable.

Four Kinds of Samprajiita Samiadhi (Vitarkaviciranandasmita, 1. 17).
I there is Vicira, how can there be Samadhi ?

Two kinds of Asamprajiita, Bhavapratyaya and Upayapratyaya @ Bhava-
pratyaya for the bodiless, Upiyapratyaya for the aspirant who pr actises
Sraddhii, Virya, Smrti, Samidhi and Prajii (1. 20). fazggsfazaman
Five kinds of nomenclature : (1) Savitarka (I. 42). Nirvitarka (I. 43, Artha-
mitra-nirbhisa). (2) Sabija, sceded (1. 46), Nirbija, scedless (1. 51: I 8).
(3) Nirvicira (1. 47), Savicira (1. 44). (4) Savikalpa, Nirvikalpa, (5) Sampra-
jiata, Asamprajiita.

[s there anything like Asamprajiita ? Difference of' Degree, and not of
kind. Otherwise, Asamprajiiita would be catalepsy. No Artidha (as contrasted
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with Aruruksu and yunjina). Infinite progress, as in Croce and Gentile, There
has never been a man who has reached the end. Approximationism.

14. The conflict between the Intellectual and the Mystical in Yoga :
Kaivalya or Samidhi ? Isolation or Svarupivasthina ? Why two independent
chapters on Samidhi and Kaivalya ?

15. The Yogic Ideal : (1) Affective :  Painlessness (All indeed is pain,
Duhkhameva sarvam vivekinah, I1. 15), and Desirelessness; CI. Ataraxia and
Apathia. Beatification absent from Yoga. Ananda is regarded as inferior,
constituting only Samprajiata Samadhi. Is there anything higher than Ananda 7
(2) Epistemological : Unity of Grhitr, Grahana, and Grihya like a jewel
(L. 41) not like a mirror; this stultifies the Yogic attack on Vedantic Asmiti,
(3) Intellectual : Rtambhari, prajiii intellect big with truth, or truth-bearing
consciousness (1. 48). =a superior to Satya #egeada afefoanmdr.  Also
Viveka-khyiti, discernment of the self from not-sell’ (Sce Seven stages below),
(4) Mystical @ Svarupivasthina, also Pratyayinupadyaly (11. 20). (5) Moral :
Dharmameghah samidhih, showers blessings like a cloud. The cloud of Virtue
comes to him who has no interest left in intellection. gH=EmAsaFHITEn
s farmra i At (1V, 29). gefte — fadis amasrd (zmare ) s
(6) Ontological : Kaivalya or Isolation, Sattva-purughanyati-kKhyati, #eg -
faemsr IuTaT #Ter. sear - Separateness. (7) Psvchological : Svarupi prati-
shthi vi citisaktih (1V. 34). The power of Consciousness abiding in itself.

16.  The seven stages of Viveka-khyiti : (Four objective, and three subjec-
tive). Too Buddhistic in character. (1) The nature of pain has been known,
(2) The causes of pain have been removed. (3) This removal has become a fact
of direct experience in Samadhi. (4) Discriminative knowledge (Fariu‘amrfer)
which is the means to it (Hinopiyaly, the cause of the removal of pain, 11, 26)
has been attained, which implies that Viveka-khyiiti is a stepping-stone (o
Isolation. On the other hand, Viveka-khyiti is also described as the end. CI.
Tada vivekanimnam kaivalya-pragbhavam cittam (1V. 26); “The mind, weighed
down by the thought of Isolation, bends rowards Discrimination”. Description
of Jivanmukta. His mind being laden with Kaivalya descends to practical
life with  discrimination; also Cf. #rmqrmmEwfzan smfamfare:
His illumination goes on extending until he realises the separateness of the
body and the self. Inconsistency. Does Kaivalya proceed from Viveka-khyiti,
or does Viveka-khyiiti proceed from the thought of Kaivalya ? (5) The Buddhi
has achieved its purpose; Cf. Simkhya. (6) The qualities, (here also, CF.
Samkhya) now finding no support, have been destroyed as stones rolling from
a mountain top; Cf. also, @ Faraiar gfewrrrswaafeiomam  (1V. 32).
(7) The Purusa has thus attained to the state of complete isolation. A mere
intellectual ascent to isolation. Self-hypnotism.

17. Effacement of the distinction between Samiadhi and Vyutthina. Value
of the Samskira of Samadhi. It destroys all other Samskaras : Tajjal samskiro'
nya-samskira-pratibandhh (I. 50).

VII. Doctrine of Sphota
18. Transfer to Mimansa under heading—Relation of Sabda to Sphota.
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Patanjali's Yoga Stitras in “The Sacred Books of
the Hindus Series” Allahabad, with a “Text and
Translation™ of the commentary ol Vyasa and the
“translation’ only of Vicaspati's gloss. In the
translation of the Stitras the author tries to give
the meaning of every word. The Introduction by
S. C. Vasu is good.

The Yoga Dardana (Tukaram Tattya 1907) contains
no text but the translation of Siitras and the
Bhasya ol Vyasa, The author also subjoins to the
translation of the Bhigya notes on the commen-
taries of Vicaspati Misra, Vijiianabhikgu and
Bhoja, The Preface is good but introduces some
Vedantic arrangement,

The Yoga System of Patanjali (Harward Oriental
Series). Read the Introduction Pp. XIHI to XXIII)
which is historical in nature concerning the date
of Patanjali, The Yoga Siitras, the Yoga Bhigya
and Vicaspati Misra; Analysis of the contents
of the Stitras in serial order of the Sttras as well
as Wood's Adhikaranas thereof might be read
but the language is quaint. The Bibliography at
the end might be referred to; Index of quotations
in the commentarics might also be referred to.
Index of Words in the Stitras is valuable which
would enable us to fix the meanings of the words
by collation.

Yoga Philosophy (In relation to other systems of
Indian thought. Calcutta 1930). Doctorate Thesis.
Yoga Cosmology, Yoga Psychology, Yoga Physics,
Yoga Ethics ete. valuable.

Yoga as Philosophy and Religion (Kegan Paul)
should be read, Especially Chaps. VII from
Book 1 and Book Il generally. The Appendix on
“*Sphotavida is valuable.

Das Gupta relies too much on commentarics and
does not exercise independent interpretation or
philosophic judgement.

“Study of Patanjali” (Calcutta University) might be
read.
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Rajendra Lall Mitra .. *Yoga Aphorisms of Patanjali™ (Asiatic Society of
Bengal, Bibliothica Indica). Text and Translation
both o Yoga Siitras and Bhoja's  *Riiju-
Mirtanga™. Mitra's reflections are subjoined in
square brackets to the translation of the com-
mentary. The Index is valuable, But besides
reference to Sanskrit words in the text and the
commentary, it contains references to English
words also in his own reflections and no reference
to words in the Preface. The Preface is valuable
philosophically and contains good English but it
is somewhat long,

Our own Analysis ol the Stitras seriatin and rellec-
tions thercon according to subject-matter such as
Metaphysics,  Epistemology, Ethics, Occultism
and Mysticism,
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CHAPTER THREE

A CRITICAL EXAMINATION OF BUDDHISM

.

I. The I!’roblum of the Historieal Buddha

(a) The doctrines of the Buddha recently separated from the doctrines of
Canonical Buddhism. Mrs. Rhys Davids (1934) entirely changes her old opinions
as expressed in her Buddhism, Home University Library, 19121 peccavi. The
first Edition of Mrs. Rhys Davids was written from the stand-point of materia-
listic pluralism. ** Mrs. Rhys Davids' method sound ™: see Article on  Pre-
Canonical Buddhism by Keith in the Indian Historical Quarterly, March 1936.
The problem of the historical Buddha thus exactly resembles the problem ol the
historical Socrates Cf, Burnet and Taylor, To add to the analogy, Buddha like
Socrates, is regarded as a mystic. Religion requires uncommon insight, must go
not to the Less but to the More, and thence to the Most (Mrs. Rhys Davidas).
No loundation or propagation of’ Religion without mystic insight,

(h) Very different from the doctrines of the Buddha are the doctrines of
Canonical Buddhism, Buddha, according to the new theory, must be regarded
as merely the mouth-picce of the Canonists, What are the reasons for this
disparity between the teachings of the Buddha and the teachings of Canonical
Buddhism? They are probably these : (i) The Canonists misunderstood the
teachings of the Buddha (lapse of three centuries, want ol writing, necessity
of system, dogma, and so forth); (if) The Canonists misrepresented the doctrines
of the Buddha in the interest of their monkdom. ** Monkish hostility .
The negative side ol the Buddha'’s teaching thus emphasised by the monks
at the cost of the positive, They retained Buddha's Ethics, dropped his
Mysticism and stressed the negative side of his Metaphysics viz., Change and
Cauaslity.

II. The Teachings of the Historical Buddha

Mrs. Rhys Davids cites Fragments to prove that the Buddha believed in the
Self, the reality of the Moral Law, and so on (Cf. expressions like Atmadipa,
‘ Live as they who have the Self for a lamp, the Self for a refuge: Dharma for
a lamp, Dharma for a refuge and none other;” (P. 73) in Mrs. Rhys Davids’
Buddhism, Home University Library; Cf. Butler's Candle of the Lord within us.
Buddha likewise believed in what in Western terminology may be called God



(P. 148 in Mrs. Rhys Davids’ Ch. VII entitled ¢ The Message of the Fragments'),
Also see Mrs. Rhys David’s criticism of Max Muller’s five marks of religion,
The only difference between the doctrine of the Upanisads and the doctrine
of the Buddha is that while the Upanisads preach Tattvam Asi, the Buddha
preaches Tattvam Bhavasi (Bhava—Becoming or growth). See review of
Mrs. Rhys Davids® Manual of Buddhism 1. B. Horner, Pp. 307--312, Journal
of Theological Studics, 1933. The doctrine of Anatti only means that the
body, the senses, and the rest are not the Self. Cf. the important reference in
Keith to the reality of the Se/f, in the Alagaddupama-sutta in his ** Buddhist
Philosophy ', Pp. 64-65. Buddha harks back to the Upanisads: CF, Chapter V,
‘A Mis-reading of Buddha’ in E. Holmes' Creed of Buddha: the author
severely criticises the no-soul doctrine read by Mr. Rhys Davids, and Mr. Paul
Carus, in the teachings of the Buddha. The author says (Chap. VIII): * Western
Thought is bankrupt’. The whole is very valuable as being o positive inter-
pretation of the doctrine of Buddhism. Cf. also Radhakrishnan. F. Holmes
probably supplied an inspiration to Radhakrishnan and Mrs. Rhys Davids.
Buddha taught a doctrine of Two Truths, the exoteric and esoteric, one for the
layman and the other for the philosopher (?). This is probably an anachronism
going later to the times of Nigirjuna. Buddha had no philosophical insight,
says Poussin, to understand the inconsistency of the two doctrines: his silence
on metaphysical questions interpreted as incapacity for rational thought.
Did not care for Metaphysics. Buddha refuses to answer questions concerning
the soul, because they do not conduce to enlightenment and Nirvina (Digha-
Nikiya 9).

Postscript.—The so-called Anatti-lakkhana-sutta proves that Buddha
believed in Self by denying the reality of body mind and senses—Mrs. Rhys
Davids, P. 78. The dying Buddha said * Heed ultimatelv not what men say.
Heed the inner monitor, the still small voice *, Mrs. Rhys Davids, P. 86. Paficca
Samuppida means setting afoot of beneficent causes which should on no
account be stopped, P. 92: Progress to Nirviina instead of suffering. Buddha’s
doctrine or Bhava or growth: A Deva appears in a vision to the Buddha and
says, *“ Teach religion, sir! Teach religion, welfarer! Learners of religion will
become ' (P. 102). Cf. also * Bhava " in the expression Bhava-suddhi, in Asoka's
edicts; also compare * Now shall I turn back no more, but I shall become
a further farer in the life divine (P. 122). * Just as a man who has climbed up
a crag can see more, lovely gardens, lovely wood, lovely landscape, while the
crag blocks the view of the other, similarly Jhina adds to one’s vision (Pp.
138-139). #ifa: g2 frefar 1 Also 7 9@ %7 a1 3% oeff 3w T
Lofty ethics of moral tele-volition (P. 144): abundance of benevolence towards
others through Telepathy.

IIl. Canonical Buddhism

() Samghita and Santina, contradictory conceptions. Samghita and
Santana, cardinal points also in Sarviistivida or Vaibhisika school, that of
Materialistic Pluralism. See Sankara’s criticism below. Incessant Change (Cf,
P. Carus, Gospel of Buddha, Identity and non-identity, Pp. 131, 140) without
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a permanent substriatum, is an impossible concept; Cf. Kant, No substance,
Self, Cause, and God. Buddha's catechism to Rahula on Impermanence:
Many gods come to listen (Cf. Cula-Rihulovida-sutta 147 of Majjhima-Nikiya),
Does the Doctrine ol Becoming involve merely the * impermanence * of pheno-
menal existence 7 This line of interpretation adopted by certain modern
interpreters of the doctrine of Miyi, Evanescence, instead of illusion, Hera-
kleoitos, though he recognises incessant change, yet recognises a God, Bergson,
in spite of his doctrine of change, has made a place for mystical reality in his
“Two Sources of Morality and Relivion ',

(if) The Self. The Milinda-pradna primarily responsible for the defective
analogy of the Self with the chariot (probably Greek influence) see E. J. Thomas,
Buddhist Seriptures, Pp. 123-124—Questions of King Milinda, P. 46 CI.
Buddha: Self; Canonists: No Self. The Image of the Chariot better utilized
by the Upanigads and Plato. In Buddhism, Chariot an assemblage of parts;
in Upanisads and Plato, the Chariot a vehicle drawn by the white and dark,
the ruly and the unruly, horses. No * Charioteer ” in Buddhism. Hume: entire
disparity of ideas; billiard balls. Buddhism:Projection of energy or efficacy.
James: an ever-enveloping unity. The Buddhist view, in between the views of
Hume and James. The Canonical doctrine of the annihilation of personality
symbolized by the absence of the representations of Buddha in early Buddhist
sculpture and painting, his place being taken by his foot-prints, or by the royal
umbrella. CI. The hand on the horse, or Kaaba in Mohamedanism. (Eidola)
Carlyle. The nemesis of the denial of God in Buddhism is the apotheosis of its
Founder. The very nails, and bones, hair and teeth of the Buddha worshipped
and made immortal, Distribution of Buddha's * relics * in the Mahiparinibbina-
sutta. Buddha's three bodies (trikiya), closely akin to the Christian conception.
Nobody ever went to break God, but God ultimately broke him, Evasion of
Moral responsibility in the Canon (CI. E. J. Thomas, Buddhist Scriptures,
Pp. 123-124. Questions of King Milinda, P. 46 {1.), Explanation of Milinda-
prafna that a new Mind and a new Body are created, which is really no explana-
tion at all. Morality requires that he who sows must reap. Moral responsibility
comes to be entirely shelved, No Ethies without a Metaphysical loundation.

(/if) A critical examination of the doctrine ol Paticca-samuppida, a very
defective theory of Causation. It has been argued that the concatenation of
the 12 links in the chain of Causation merely symbolises the fatuity or the
non-existence of the self, and the reion of mechanical law, vide Keith, Ch. V,
Section 4, Buddhist Philosophy, for various interpretations of the Law. (Pp.
105-106).

According to Keith, the first link in the Chain of Causation, namely ** Avidya’
has no * Vedantic * significance; Jacobi says it has only a Simkhya significance.
Kern interprets the Chain ol’ Causation as based on a Cosmic myth and says
it only implies the creation and destruction of the world; Frank says on the
other hand that the Chain has only an ideal significance. Burnouf tells us that
the Chain implies the emergence of a concrete entity from non-existence: while
Kirste says that it tries to bring about a relation between independent temporary
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existences, which are not chitnges as in an organism. Oltramare similary tells
us that the Chain does not try to explain the origin of lile, but only points out
to the emergence of misery; while Mrs. Rhys Davids says that the Chain may
imply progress to Nirvina (P. 92), and not necessarily the emergence of misery.
1t need not be a pessimistic doctrine but may be a melioristic one. The Buddhists
did not make sufficient use of their doctrine ol Samtina to explain Causation,
otherwise Causation to them would have meant no more than mere continuity,
Das Gupta tells us that the Pratityasamutpida means dependent emergence
which is only another name for collocative production, assemblant origination
or contingent necessity ; while to us it scems to imply the doctrine ol * asamut-
piada’ or non-creation as experienced in * Pratiti * or intuition (Pratiti -asamut-
pida). The Asamutpida doctrine of the Buddhists thus comes quite near to the
Ajiati doctrine of Vedanta,

(/v) Probably the chiefest defect of Canonical Buddhism @ the doctrine ol
Re-incarnation running riot. Buddha remembers on his death-bed that in his
previous life he was King Sudassan (Digha-Nikiya 17). Mahigovinda also
(Digha-Nikiya 19). Also Makhideva (Majjhima-Nikaya 83), 547 “Jataka™
tales (K huddaka-Nikiaya 10). Previous lives o monks and nuns also (Khuddaka-
Nikiya, 13, (Apadina).

(v) Occultism.—Meditation on emptiness (Majjhima-Nikiaya, 121). Practi-
sing internal emptiness (Majjhima-Nikaya 122). Beliel ol Buddha @ A spell
(in verse) given by the four great kings to Buddha to serve as  prolection
against cvil spirits which he repeats to the monks (Digha-Nikaya 32). A poem
on the Three jewels, the Triratna viz., the Buddha, the Doctrine, and the
Order, Torming a charm to win the good will of spirits (Khuddaka-Nikaya |
Khuddaka-pitha). Also Spiritual Exercises in Coomarswami. Read  Section
‘Eestasy” in Rhys Davids' Early Buddhisn, Pp. 8689, Read also “skillul practice
ol Trances' in Poussin’s way to Nirvana, Pp. 15966, CI, also the occult process
of Jhiina or tele-volition in Mrs. Phys Davids, Tele-volition good in a moral
sense, but ils objective validity questionable. See Buddhist Ethics below.
Mahiyianists’ Dhyina : Meditation called Tathatilambana (Das Gupla,
P. 150).

Postseript.—Stories ol celestial mansions. Beings who have been reborn
in one of the heavens explain the acts of merit that led to their reward
(Khuddaka-Nikiaya 6. Viman-vatthu Stories of Petas, Beings condemned for
their former misdeeds to a wretched existence as ghosts (Khuddaka-Nikiaya 7,
Petavatthu). No purgatorio in Buddhism.

1V. Buddhistic Ethics

The sublimity of empirical or descriptive ethics in Buddhism. [ts strongest
point, the message of peace and contentment. Sanctity ol Life. India, the truc
representative of Buddhism, says Mahatma Gandhi: neither Burma nor Ceylon,
neither China nor Japan. As Logic sprang full-grown from the head ol Aristotle,
so Ethics sprang full-blown from the head ol the Buddha. Hinayinists and
Mahayinists could only add a point here ora point there.
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The Elephant (Bodhisattva) gives over his physical tusks in order to gain
spiritual  tusks  (knowledge). CL Coomarswamy, Pp. 290-93, Shaddaanta
Jitaka ¢ “the tusks of omniscience arc a thousand times dearer 1o me than
these; and may this worthy gilt be the cause ol my attaining Omniscience”,
Buddha on taking meat, Buddha tells vy that @ monk should eat meat only
i he has not seen, heard or suspected that 1t was specially prepared for him
(Majjhima-Nikiya 55). Contrast Tachibana, The Ethics off Buddhism, “As to
Buddhism, it is perfectly elean from this sort ol bloodshed, As we say repeatedly,
it has no gods to appease or to control by means of sacrifice: and killing any
animal, to say nothing of a human being, is interdicted as an abominable sin
in Buddhism™ (P. 41). Peacocks may be killed (CI. The Ideal ol Kingship®,
or D. R, Bhandarkar's Asoka). Let the monk wander alone like a rhinoceros;
Cf, Khageavisina sutta in Khoddaka-Nikiya § (Sutta-nipita). Even though
o monk were to be sawn limb from limb he should not lose equanimity,
Majjhima-Nikiya, 21 (Kakacupama-sutta). The gain that a man obtains by
leading a religious life, (See the entire Sutta on the ‘Fruits of the Life of a
Wanderer’, Coomarswamy. Pp. 266-68). Vammika-sutta : the anthill smokes
by night and blazes by day. A monk is commanded by a Brahmin to dig into
it. The ant-hill is the human body and the Brahmin is Buddha himself (Majjhima-
Nikiya 23). Buddha leaves instruction behind. Buddha asks the monks not to
perform a miracle except the miracle of instruction (Digha-Nikaya 11). Buddha
set up no monk after him to take his place, but he left only his Doctrine after
him (Majjhima-Nikiiya 108). Many of the Buddha's disciples left him because he
did not work a miracle, or expound the beginning of things (Digha-Nikiya 24),

Post-Script.—Devadatta leaves Buddha's Order (Majjhima-Nikiya 29).
Jaina Nitaputta sends Abhaya to Buddha to ask him about the severe con-
demnation which he passed on Devadatta (Majjhima-Nikiya 58). Buddha's
discourse to the Brahmins of Kosambi who were quarrelling violently
(Kosambiya-sutta, Majihima-Nikiaya 48). Buddha is offended at a band of
noisy monks at Chiatumi, but is appeased (Majjhima-Nikiya 67).

Why did India lose her greatness ? On account of Atheism |- pessimism -+
passivism.  Maitri, Karuna, Muditi common to Yoga and Buddhism.
The Buddhists condemn suicide, the Jainas uphold it. Four Aryasatyas; not
four, but one, viz, Suffering. Insistence on suflering. Buddhist Ethics, universal
appeal; hence the Christian sympathy

Post script.—Buddhism effected expansion in the nature of the moral life,
in the parental, the filial and the conjugal relations, Buddha built up an
interworld or intermondial cthics (Mrs, Rhys Davids). Paticca-samuppida in its
moral aspect, a double-edged sword. It works up and it works down; down
to suffering and up to Nirviina,

On the various ways of meditating on impassibility (incapacity for passion)
(Majjhima-Nikiya 106). On the middle path between two extremes (Majjhima-

#An article by Professor R. .D. Ranade reprinted in his book  Philosophical and  other
Essays Part 1, Published by Shri Gurudev Ranade Satkar Samiti, Jamkhandi, 1956 —Editor.
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Nikaya 139). CI. The Aristotelian mean.  Metta-sutta : On friendliness,
Khuddaka-Nikaya | (khuddaka-patha). Social Ethics. Classification ol
offences that involve exclusion from the Order (Vinaya-Pitaka 1), ‘Description
of Individuals’, especially according to their stages along the Path (Abhi-
dhamma-Pitaka 4 (Puggala-pannatti), Is this a spiritual gradation ?

Ethics in Mahiyina : The conception of Piaramitas from Subhuti's Asta-
sihasrika-prajii-piramiti, such as Dina-piaramiti, Ksinti-paramiti, Dhyina-
piramiti, Sila-paramiti, Virya-piramiti and so on,

V. Scholastic Buddhism
A. General,
B. (a) Four Buddhistic Schools,
(h) Mahiyana Buddhism.

A.  General.—(a) According to some, the Sarvastividins were the Vaibhii-
gikas and the Sauntrintikas, Das Gupta says they were the Vaibhisikas (P.167).
The Theravidins are the Cannonists. The materialistic pluralism of Sarvisti-
vidins (Cf. Stcherbatsky, Central Conception of Buddhism). Contradiction in
the conceptions of Samghiita and Samtina; also incompatibility of Samghita
and Samtina. This point has already been mentioned. Curious explanation
of Perception as due to the conglomeration of a sensc-atom, a mind-atom,
and an object-atom. Mere contiguity, CI. Greek Philosophy. The Dharmas
no better than Vaidesika #vs.

(b) The history of Buddhism. Four important schools : Vaibhisika, Saun-
trantika, Yogicira, and Midhyamika, The first two Realists (Hinayana),
and the other two Idealists (Mahiyina). The doctrine of Sva-laksana (Cf.
Radhakrishnan). Sva-laksana-unnecessary between Universal and Particular—
as debated between the Vaibhisikas and the Sautriantikas, (Cf. *The Indeter-
minate” of Plato, which however, is mathematical in character). Vijiiinvida,
ideas or reality ol consiousness; Sunyavida, reality of nothing whatsoever.
The general parallelism of these four schools to Descartes, Locke, Berkeley
and Hume. Application of this principle to their teachings about Nirviina,
Samsira and Nirviana : real, and unreal: permutation and combination (See
Stcherbatsky *“Conception of Buddhist Nirvana™). (i) Vaibhisika : Samsira
real; Nirvana real. (i) Sauntrintika : Samsira real: Nirvina unreal. If Nirvina
is unreal, how can the Sautrintika be a Buddhist ? (iii) Vijiinvidin : Samsira
unreal; Nirvina real. (iv) Sunyavindin :  Samsira unreal; Nirvina unreal
(See Stcherbatsky, P. 27).

(¢) Yogicira : The concept of Alaya-vijiiina for the Yogiciras (vide
Suzuki) takes the place of God. Asvaghosa’s Bhuta-tathati implies the ineflable
character of being, Cf. The This-ness of Bradley. The Dharma-kiya is the
moral equivalent of God. Buddha's Three Bodies.

(d) Miadhyamika : The Midhyamika philosophy of Nigarjuna consisting
in its Self-Relativism and Scepticism. The Madhyamika : middle path. Four
classical truths not real; Buddha unreal; Nirvina unreal,
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8. () Four Buddhistic Schools.--(1) Vaibhigika (optionalists), Dinniga:
Descartes, Hinayana,

(/) Descartes @ Direet perception, Presentative perception, Nothing
interposing between object and mind, Stimulus and direct perception,

(2) Sautrintika, Kumaralabdha : Locke,

(if) Locke : Indirect perception, Representative perception. Ideas inter-
posing between matter and mind, Impression between stimulus and percep-
tion,

(3) Yogicira or Vijiianaviding : Vasubandhu : Berkeley, Both recognised
ideas but Berkeley, also mind. Mahiyina, Mahiyina - expelled believers
in soul who went to China (Mrs, Rhys Davids P, 26),

(/if) Berkeley : only Ideas are real,

(4) Miidhyamika : Sunyavidins : Nigarjuna @ Hume.

(/v) Hume : If matter goes, mind also goes. Buddha does not exist,
Nothing exists, Doctrine ol the Void,

The first two are Realists—Realists so far as knowledge is concerned,;
objects must be beyond knowledge. The other two are Idealists—Idealists
so far as knowledge is concerned, Objects must be inside knowledge,

Vaibhisika @ Conception of Svalakgana, i.e. that which characterises itself,
It is equivalent to attribute, qualities, characteristics, ete. e.g. Blueness. Vaibhii-
sikas say that only Sva-laksanas exist and they are objective. Cf, Dharma.
They say that the Svalaksanas are direetly perceived.

Sautrintika @ Relying upon Suttas, The Sautrintikas say that Svalakganas
are perceived not directly but indirectly. Psychological analogy :  Between
stimulus and perception there is impression. Vaibhigikas do not recognise
impression.

Yogicira @ Relying upon Yoga. The Yogiciravidins or Vijiiinavadins use
Vijiiina i.e. ldea for Svalaksana or Dharma (Stcherbatsky) only. They are
floating ideas. Cf. Bradley. They advance the following arguments for their
Idealism:

(1) The Svalaksgana is objective, Vijiiina is subjective.

(ii) Analogy of the dream,

(ifi) Triplet of knowledge, knower and known. The latter two go away and
the Jiina (knowledge) alone remains. Disproof of inference or Vyipti. All
inferences and judgements are wrong, because both of them deal with matters
of fact which do not exist. Hence inference cannot exist.

(iv) Relativism. Cf. Protagoras. Thorns are good for the camel and bad
for man. So they are both good and bad. So no judgement is possible. Cf.
Antinomianism in Plato or Relativism. Hence objectivity is impossible. So
only ideas are real.

Midhyamika. Relying upon cight-fold middle path. Alayavijiiina Bhut-ata-
thati, They say that even ideas do not exist. Nigirjuna says nothing exists.
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CI. Zeno. This is only his sceptical side, Positive side : He believes in mystical
intuition,  Cf. Stcherbatsky., Thus there comes to be a world of two Realities :
Samvrti-satya and Parinigpanna-satya : Cf. Vyivahirika-satya and Piaramarthi-
Ka-satya : Also Phenomenal and Noumenal Reality; Opinion and Knowledge;
Appearance and Reality: and not-Being and Being, This-ness or That-ness,
incffable character of Reality. Dharmakiya from the moral point of view.
Gaudipada and Samkara exactly believed in these two conceptions. Hence the
two are called. ‘crypto-Buddhists’. They are also called Pracchanna-Bauddhas,
and Ardhavainisikas. Naiyiyikas also are called Ardhavainisikas. Nigirjuna
says : nothing comes into existence Nothing goes out of existence. Creation
is impossible.  Annihilation is impossible Cause is an illusion, Fflect is an
illusion. No unity exists, and no plurality exists:

Afaai srerrd s v

AT s s st 0 A
“Tathativ may imply that continuity exists, Dharma (Yogicira) ten stages ol
Bodhisattavahood. Last being consceration or Abhiscka.

Aristotle’s doctrine of the mean analogous to Nigirjuna's Doctrine ol the
ey, The mean must steer clear of Scylla and Charybdis,

(h) Mahivyina Buddhism.—Three chiel conceptions in Mahiyina Buddhism,

Vijhanavadins | (/) The Tathati or That-ness.
(i) Vijhina or Idea,

Sunyavidins (iii) Sunya or Void.

See Das Gupla

The first is stressed by Advaghoga, the sccond by the Lankivatirasutra,
and the third by Nagirjuna. All the three really are inter-related.

Advaghosa stresses Tathata, but refers incidentally to Vijiiina and Stinya.
Lankivatira stresses Vijiiana, but refers to Tathata and Sunya. Nigirjuni
stresses Stinya, but also refers to Tathati and Vijiiana. The difference between
the three conceptions is the difference of stress.

Tathati is the plus wltra of Buddhist Philosophy. It is their absolute or God.
It transcends all pairs. It is ineffable. Tathigata is one who has realized this
Thatness. And Tathigati-garbha is the womb of such.

Considered in such a way, the Tathati Philosophy ol Advaghosa comes
dangerously near to Vedantism. The Buddha says that all things forever abide
in Nirvana, The Tathati of Advaghoga comes nearer to the Vedantic Absolute,
Advaghosa's approach to the Vedantic Absolute in his philosophy of Tathati
may be explained by his early Brahmanical nurture.

Vijiianavada : Vijianavida is a philosophy of Ideas. Consciousness creeps
in only surreptitiously. In Berkeley consciousness is the very foundation.
Alayavijiiina which is another name for mind is merely the habitat of Ideas.

*In the original Notes, the space remained blank, The word 9T has been inserted by the
Editor.
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The Vijivinas are to the Alayavijiiing as the waves are to the ocean, In the
Alayavijivina are produced the ripples of sense-experience or ideas, They are
what we may call the modes, The relation between Vijiiana and Vipnanalaya
is both that ol identity and difference. The ocean is both identicul with and
different from waves, What causes these waves 7 The Vipiina philosophy
tells us thut Avidyi causes it, just as the wind is responsible Tor the waves
in the ocean, This principle of Avajjia in Vijiinavada comes again perilously
near o the Vedantic doctrine ol Miyin, What exists essentinlly is merely the
idea, In the all-conserving mind, ignorance manifests itsell” in the shape of
the perceiver and the perceived, Various grades ol individuation due to
ignorance  more than the number of the sands on the Ganges, Buddha's
answer to Ravana in the Lankavatira-stitra, Buddha does not teach the
Nairitmya or Nihsvabhiva doctrine, lest his Tollowers should be scared away.
The external world is merely an expression of these ideas, Hence there is no
objective world as such. CF Berkeley and Johnson’s criticism, A flight takes
place between Tathati and Avidyi, I Avidyi conquers, sorrow and the world
appearance are produced; and i Tathati conquers, Nirvina is the result,
The fight between Tathati and Avidya may be compared to the fight between
the ego and the Id in Freud, or the reality-principle and the ego-principle,
or death instinct and the life instinet in Jung,

Stinyaviida has seven modes of voidness : (1) inter-dependence of things,
(11) essencelessness of things, (in) unknowability, (iv) phenomenal causality,
(v) ineffability, (vi) pollution by desire, (vit) temporal and spatial limitation,
On its seeptical side from Gorgias downwards : disbelief in Space, Time, Cause,
Mind, Substance and the World, On the other hand, there is o mystical side
to Nigirjuna’s philosophy. The seeing of the Buddha and the Tathigatas,
Mahikaruni, Buddha is an illusion, Nirvina is an illusion and Pratitya-
samutpida is itself an illusion, and also four Arya-satyas arc an illusion,
Yamakami's interpretation of the Stinya. It does not mean the void, he says
No process or  Change swmaaua=aay | sarmaafaiasg « Middle  path,
Grace derived from them. Dhyina or the mode of meditation preached as
that of Tathatilambana, which corresponds to Aham Brahmismi, Stages of
Bodhisattvihood, Two grades of Reality : Samvrti-satya and Parinispanna-
satya, Cf. Parmenides, Plato, Kant, Bradley and Sankaricirya, The statement
of untruth is itself untrue. To this Candrakirti replies that truth consists in
silence,

VI. Badarayana's Criticism of Buddhism

Bidariiyana’s criticisms of Buddhism fall into two Adhikaranas. The first
is supposed to be devoted to the Realists, including the Vaibhisikas and the
Sautrintikas, the second to either the Vijfidnavadins (Belvalkar) or to the
Stinyavidins (Jacobi). Jacobi does not scem to be wrong; on the other hand,
he seems to be right on account of the reference in the Sttras to Abhava,
In any case, it is a criticism of the doctrine of the Void by whomsocver it may
have been preached, and at any rate, the Sunyavidins preached it more
than the Vijiianavidins.
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Points in Sankara’s criticism : (i) Samudiya ( Samghita, CI, Stcherbatsky),
an impossible concept @ conglomeration impossible. (ii) Samtina (Cf. Stcher-
batsky), or continuity, an impossible concept; because when a later existence
is produced, the previous is destroyed (Purva-nirodha). (iii) The simultaneity
of cause and eflect ( Yaugapadya), an impossible concept. The horns of a bull
are not causally related, says Gaudapida. (iv) The Buddhists speak of Nirodha
or destruction, see (ii) above, but neither caused destruction as of a pitcher
(prati-samkhyd), nor uncaused destruction as of the world into the clements
(apratisamkhyi), can be explained on the hypothesis of incessant becoming.
Nirodha, in other words inconsistent with Samtina. See Yamakami's criticism
of Sankarfw:lry:u (v) *Anusmrti’ or recollection becomes impossible. Subjective
sphere. These are the arguments against the Realists. (vi) As against the main-
tenance of a Void, Bidariyana says that the Void does not exist, because
Reality is actually experienced, Cf. Nabhiva upalabdhel; Cf. also Na bhivah
anupalabdheh, Samkara fights Realism with the weapons of Idealism and
Idealsim with the weapons of Realism. The world is phenomenally real, but
noumenally unreal. Empirical reality and transcendental ideality as in Kant,
Sunya is not equal to Void : Yamakami Sogen.

VII. Dialectical Buddhism
Santaraksita and Kamaladila.

VIII.  An Exfoliation of the Different Conceptions of Nirvana
1. Psychological :—
(i) Rooting out of Desire.
(ii) Cessation of Suffering (especially Adhyitmika).
2. Epistemological :—

(i) Discovery of the Law of Causality.

(ii) Destruction of Avidyi or Ignorance. Snapping of the first link in the
chain of the Twelve Nidinas (by knowledge).

3. Ontological :—

(/) Annihilation of Being, and perpetuation of Being. Realization of
essencelessness, negative; Realization ol Tathata, positive.,

(i) Going beyond Being and not-Being, Transcending duality,

4. Ethical :—

(/) Equanimity, Cooling away or Peace. The ocean becomes still. Cf,
Apathy and Araraxy.

(if) Sanctification. Cf. The Mahiyina conception of Consecration.

5. Mystical :(—

(i) Realization of Supreme Bliss. The different conceptions of Nirvina
are summarised very beautifully by Mr. Rhys Davids in his Early Buddhism,
with a wealth of epithets such as, “‘the harbour of refuge, the cool cave, the
island amidst the floods, the place of bliss, emancipation, liberation, safety,
the supreme, the transcendental, the uncreated, the tranquil, the home of
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case, the calm, the end of suflering, the medicine for all evil, the unshaken,
the ambrosia, the immaterial, the imperishable, the abiding, the further
shore, the unending, the bliss of effort, the supreme joy, the ineffuble, the
detachment, the holy city” (P, 72).

(i) Living in Dharmakiya here and now. Dharmakiya is a logico-
metaphysical, as well as an ethico-religious conception. This last conception
of Nirviina may be compared to the Vedantic Jivanmukti, the Pari-Nirvina
being comparable to the Vedantic Videhamukti. The Mahiparinirvifii
of the Buddha may be something higher.

IX, The Mystical Element in Buddhism

No great religious genius without an uncommon insight. A vein of mysticism
throughout the history of Buddhism.

Buddhist Mysticism. Two occasions of light, (Cf. Mahiparinibbina-sutta,
Sacred Books of the Fast, Vol. XI, Buddhist Suttas, P, 81). Also Grhakaraka
in Buddha's post-illuminational soliloquy. This is in Majjhima.

Advice to Rihula on contemplation by breathing in and out (Majjhima-
Nikiiya 62). Practising meditation by in and out breathing (Majjhima Nikiiya
118). The practice of breathing in and out (Khuddaka-Nikiya 12).

Buddha's Enlightenment (sece Warren, Buddhism in Translations, Pp. 71-83).
Spiritual Experience under the Bo-tree.

The light that is seen round about the Buddha (Nimbus), sce Monier-Williams
Lecture X, Mystical Buddhism, Pp, 232-38, for a fine description of the stages
of Buddha's Enlightenment. Buddha's criticism of Mystical expe rience in the
Story of the two Brahmanas (see P, Carus, Pp. 117-122; probably Canonical
influence). Immeasurable light of moral comprehension (see P. Carus, P. 98).
Knowledge of the chain of the twelve Nidinas constitutes Enlightenment (see
Monier Williams and Warren), In the last watch of the night, Buddha discovered
the Law of Dependent Origination under the Bo-tree, H. C. Warren (P. 82).
Also he discovered the Builder of the House (P. 83). A great halo of light
was seen round about the Buddha by one who went to see him,

Ten stages of Bodhisattvahood, the last stage is that of Consccration
(Abhiseka, see Suzuki;, also E. J. Thomas, the Chapter on Bodhisattava’s
carcer Pp, 202-203. (1) e (2) agwrn (Bound) (a) qeowfasr  (4) wfe
(5) faafaera (6) wradt (7) gotar (8) swfranr == discussion of Buddba's
7 births in which he gradually attains consummation. (9) #@raTTTY
(10) sfofw.  Different degrees of  Bodhisattvahood, all reaching towards
Buddhahood. As a consequence, there ought to be only one Buddha and not
many. But Buddha himself says that there have been many Buddhas before
his time.

History of the Buddhas. Buddhas tells the history of the twenty-four previous
Buddhas, concluding with an account of himself, (Khuddaka-Nikiya 14,
Buddhavaméa). Also see Majjhima-Nikiya 116, Isigili-sutta, Buddha cites the
names of the Pacceka-Buddhas who formerly dwelt on the Isigili hill. Also
Digha-Nikiya 14; an account by Buddha of the six previous Buddhas.
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One has a vision of the Tathigatas and Buddhas (in Mahiviinism) and receives
mstructions from them. Grace or Mahikaruna of the Buddha, Mahayina
Mysticism. CF. Mystic intuition in Nagirjuna (Stcherbatsky), God in us and
we in God (C1L Sogen, P, 301). Buddha present in all things, in stars, lowers
cte. (CI. Yamakami Sogen). Buddha must be heard, seen ete. at all times
(Rockhill *Life of Buddha', P. 198) : the Buddha must be the cynosuie ol all
our senses. CfLalso Nigirjuna's mystical intaition as in Steherbatsky. Suzuki,
a Neo-Buddhist; Sogen, Suzuki, Stcherbatsky, all Neo-Buddhists,
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CHAPTER FOUR

JAINISM

I. Pan-psychism (a better word than Monadism)

[.  More consistent Atomism than that of the Vaisesikas. All atoms qualita-
tively alike. Transmutation of metals into gold, therefore, not chimerical,
The Jainas did not make sufficient use ol Dharma or motion (Anaxagoras)
in their cosmology. Contrast Democritus: ** Give me matter and motion ™,
Interlinking of atoms explained on account of wetness or humidity (Kunda-
kunda).

2. Every material atom ensouled by Jiva, Hylozoism (Jacobi) or Pan-psy-
chism. According to Sankara there is Caitanya in Pigina and Mrttiki; only
it is not Avirbhuta, The Jaina conception ol substance. Substances cannot exigt
without qualities (sec Upadhye). Contrast Naiyiyikas view fafor zar TAH w10l
Feqarar, According to Jainas, Dravyas or Substances are divided into Jivas and
A-Jivas the former ol which are of five grades or degrees and the latter are of
five classes or kinds. Their Pan-psychism goes against the division of existence
into Jivas and A-Jivas. These latter are: (/) Kala, (i) Dik, (iii) Dharma==
motion (Rgveda;, (iv) A-dharma, and (v) Pudgala (Atoms). Time is Nastikiya,
while the four others are Astikiyas. Substance must be One, and not many as
the Jainas suppose: CI. Plural number of substances in McTaggart,

(Atomism in Jainism and Democritus: (¢) Pudgalas are atoms. They are
qualitatively alike while Democritus says they are qualitatively different. As the
atoms are alike, ** Alchemy ™ is possible in Jainism. (h) Both recognise motion.
Dharma is the principle of motion in Jainism. (¢) The combination of the atoms
is explained in Jainism by humidity; in Democritus, it is explained by hooks.
In contemporary science, it is explained by electric attraction. In Nyiya God is
responsible for making 79T, others follow themselves. (d) While Democritus
recognised secondary qualities, the Jainas did not. (¢) Democritus did not deny
God while the Jainas did).

3. Gradation ol Jivas according to development of sensation (Is this biolo-
gically sound?) One sense: minerals; Touch. Two senses : Wormé; Touch-f-



Taste, Three senses: Ants (Do not the ants see?); Touch +Taste-|-smell. Four
senses: Bees; Touch+-Taste |- Smell |- Sight. Five senses: Men; Touch4-Taste -
Smell-{-Sight-}-Hearing. Hearing seems to be the highest sense according to
Jainas,

4. Also, mirroring of all experience in the perfect soul; ordinary souls do
not mirror. CI. the nature of Omniscience or Kevala-jiiina discussed later.
(In Leibnitz, there is a monas monadum. In Jainism, there is not, except it be the
Tirthankara). In Jainism difference between Matter and Spirit, In Leibnitz
matter, a lower grade of spirit.

5. Hylozoismf Gradation-- Representation=a theory of Monadism. No
God required in either, Cf. Jaina Tirthankara, (The Tirthankaras in Jainism
have not the power of incarnation but are otherwise like the liberated souls
of Badariyana, who also have not the power of creation which God alone
possesses. Panpsychism, a better word for the Jaina theory than either hylo-
zoism or monadism though with cither it has got analogies.

1. Probabilistic Epistemology

(7) The discussion of the Nayas is a nccessary ancillary to the Syidvida,
The Syidviadamanjari, which is a standard epitome of Jaina Doctrine, discusses
both the Nayas as well as the Syiidviida (which is itself called Saptabhangi-
naya). For the discussion of Nayas vide also Videgiivadyaka Bhigya on the
Niryukti of Bhadrabihu, (@) There are infinite Nayas (philosophical stand-
points or doctrines) possible. Anckiintavida. But the Jainas consider only
four Nayas as prominent. The Samgraha-naya (synoptic) of Vedanta, all-
inclusiveness, The Vyavahira-naya of Simkhya, the practical (pragmatism)
or scientific stand-point, The Naigama-naya of Nyiya. This refers to the
Nigamana of Naiyiyikas. And the Rju-Sutra-naya of Buddhism (See Das
Gupta). The Jainas approve of the straightness of the Buddhists (Radhakrishnan,
however, says that Samgraha-naya belongs to Simkhya and Vyavahira-naya
belongs to Vedanta (Vol. I, P. 301, Is this right?) Just because all these Nayas
look at Reality cach from its special point of view, they cannot apprehend
Reality at all. Hence arise Nayabhisas or Antinomies. Four Antinomies as in
Kant. (b) Or, as in Radhakrishnan, the Simkhyas believe in Satkirya-vida,
effect in cause; the Vaidegikas believe in A-satkirya-vida, effect not in cause;
the Jainas would say that these views are only probable. (¢) Or again, the
Upanigads say that the Self exists and the Buddhists say that it does not exist
(See Das Gupta); both views again are only probable. It follows, therefore, that
not absolute knowledge but Relativity alone is the truth. Cf. Sophists. What we
call knowledge is only probable knowledge. Hence,

(if) The seven-fold formulation of Syidvida or as it is also called the Sapta-
bhangi doctrine : (The seven dicta of Probabilism or Antinomianism):
(1) Probably it is. (2) Probably it is not. (3) Probably it is both is and is not.
(4) Probably it is ineffable. (5) Probably it is, and is inefTable. (6) Probably, it is
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not, and is ineffable. and (7) Probably it is, is not, and is ineffuble, CI' the
HIET IR ——

fd D —

514 4
6 =2 + 4
T =73 - 4J

(iif) Criticism ol Syadvada @ (1) The first implies the second, hence the
second becomes tautologous. (2) The third combines two imcompatibles, Asti
and Nisti, It breaks the Law of Contradiction (Sankara and Riminuja),
Herakleitos: Sea-water is good for fish, bad for men. Grapes have seeds and
have not seeds. The tree 1s moving and yet is not moving. Black teeth are
beautiful, black teeth are ugly. Slender waist is a mark of beauty, slender waist
is & mark of ugliness. Thorns are good for the camel, but bad for man, Antino-
mianism. (3) Probability may itself be probable, just as the Relativity ol Nigir-
juna itsell’ is relative. (4) Probability not applicable to the Moral Law, to
Moksa, to Tirthankara, (just as Herakleitos's Relativism stops at God). ** As
the subject, the object, and the subject-object relation all become idefinite,
how can the Tirthankara teach with authority ", asks Sankara, ** and how can
his followers act on his precepts 77 Ethies thus which is the pivot of Jainism
would come to an end. May it not be, however, that, as recently in the case of
Buddhism, so in the case of Jainism, the founder and the dogma might be
sharply distinguished ? Yes. Cf. asqqrz’s arfawa which is perfectly spiritual,
It is only in Bhadrabihu, the author of Niryukti, Ist Century B. C., that we
probably definitely hear of Syidvida. There would be also great justification
for this as the Canon is separated in Jainism from the Founder by a longer
period than in Buddhism (800 years instead ol" 400 years). (5) Coming to
Ineffability, combination of Asti with Avaktavya is impossible. [t is Vadatovya-
ghitta. (Avaktavya=Anirvacaniya?) (6) The ineffability would be justifiable
(Ward criticises Spencer by saying that he knows his unknowable) if spiritual
experience is to be stressed (c.g. in AFwfa awdafa ctc. in ISivisya Upanisad),
instead of intellectual conviction. (7) Why should we stop at the seventh stage,
and not go on further? Progressus ad infinitunm. Why not add Syat na avaktavyah
as the eighth? And then go on with further formulations, later adding Syadavak-
tavyasca na vaktavyah, and permuting and combining these with Asti and
Nisti, go on ad infinitun? (Na avaktavyah is different from vaktavyah). Relati-
vism, ultimately, inconceivable without an Absolute (Radhakrishnan). Relati-
vism is relative to Absolute. Change implies permanence Relativism implies
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the Absolute. (8) Logically speaking, Probability may have a categorical basis,
as negation tsell” has, Categorical, Hypothetical, Disjunctive; Problematic,
Assertoric, Apodictic. Is there greater reality from categorical to hypothetical,
and from hypothetical to disjunctive? ** Yes, if the hypothetical is the expression
of the Causal Law, or the disjunctive exhausts reality ™', would say Bosanquet.
But if this is not so, then Bosanquet is not right in giving greater and greater
reality from categorical to hypothetical, and from hypothetical to disjunctive,
Ultimately, there must be a categorical basis for the hypothetical and the
disjunctive. Tattavamasi is a categorical proposition. Bosanquel puts a premium
upon the knowledge of conditions or upon doubt, which the Vedantin does not
allow. (9) Spinoza said Determination was Negation; the Jainas say Indeter-
mination is Reality,
Ais B
, Not-A is Not-B ....... does not follow,

11 Spinoza 1s right, Jainas are wrong, (10) Relativism good only as a tentative
stage. Relativism as a necessary ancillary to Mysticism is what Gaugapida
himsell would teach; Cf. Bradley: Blend of scepticism and mysticism. But to
disseet relativism and mysticism is not desirable,
1L Doctrine of Two Truths

Two degrees of Truth: Vyavahara and Nidcaya, cf, two degrees ol reality in
Nigirjuna : Samvrtisatya and Parinispanna-satya, also two degrees in Sankara,
The Xtmapravidapurva, which is certainly carlier than the Angas and therefore
may express the opinion of Mahivira himself, states two different points of
view, n:ufwly. those of Vyavahira and Nideaya, Commonsense and Philosophy,
which correspond to the Phenomenal and the Noumenal, (1) From the com-
monsense point of view, the Self does good or bad actions (Karti); from the
philosophical point of view, it remains absolutely in its own nature, (2) In
commonsense, it enjoys the fruits of its actions (Bhokti); in reality it enjoys
nothing. (3) In commonsense, it absorbs the material Karmas and is material
or corporeal; in reality, it is not matter and 1s incorporeal. (4) In commonsense,
it fills the whole body; in reality it fills the whole world and is therefore called
Vignu (see Jaini),

IV. Arguments for the Non-existence of God

Jaina criticism of the Nyiya doctrine of God. All these are included in gwsz's
gifafwwreaan  with its commentary called #rgrassrdy. of. srformafas and
wwmafa (1) Has God intelligence ? (2) Does He perceive or infer? If so,
has He any organs such as eyes and so forth? (3) Is God omniscient? (4) Has
God a body ? then, He must have a very big brain in order that He may
create this world. Du Bois Raymond. (5) Nobody creates the shoots of corn
they spring of themselves (Nature or Svabhiva). Hence the Naiyiyika's syllo-
gistic argument is wrong. Creation according to Jainism is without beginning
or end. (6) Has God a will and a purpose ? (7) Does God move in order that
He may create the world? (8) Is the world an effect of God's caprice or whim ?
(9) Is God dependent upon the action of men? (10) Why should we not regard
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Karma or the Order as creator of the world instead of God? (11) Is God depen
dent on Adrsta? (12) Is the world merely His play? (13) Is not God partial;
Has God not hatred? (14) Has He any instruments lor the world creation?
(15) Is God subject to change? (16) Supposing there are many gods would they
not quarrel with one another? It so, the ants and the bees would be superior to
these gods because they do not quarrel (see Gunaratna's Tarkarahasya-dipiki ;
as well as Haribhadra Stri’s Saddardana samuccaya. (which is earlier than
Midhaviciarya's Sarvadarénasangraha;), Pp. 115-24, Edited by L. Suati,
Bologna 1905; also, Das Gupta Volume I, Pp. 203-6. On the whole, we cannot
understand Creation. The world has been real from eternity and will continue
so to eternity. Aniadyananta and real. Jainism: the world always exists and is
not created. Vedanta: the world does not exist and is not created, Ajitivida.

V. The Ethical Code of Jainism

(/) Five chief virtues: Ahimsi, Satya, Asteya, Brahmacarya and Aparigraha,
Close analogy with the virtues ol the Bhagavad-giti, The story of five grains
of rice given by a father-in-law to his four daughters-in-law, The first throws
them away, the second neglects them, the third preserves them, and the fourth
sows them and propagates them (see Winternitz, Vol. 11, P. 446). Preservation
and propagation of the Faith.

(if) Other virtues @ (1) Gandhi and the discased calf. Unity of life. “Thou
art thyself the animal thou wishest to kill”" (sec Winternitz Vol. 11 P. 436).
(2) Humanitarianism. Walking veiled for fear of inhaling organisms. Straining
water and not partaking of honey and curds, The Go-ruksaka Viceroy. Society
for Prevention of Cruelty to Animals, (3) Nudity or nakedness, the dividing
point between the Svetambaras and the Digambaras, Nudity in respect of the
Tirthankara and his raiment, whether the Tirthankar was naked or clad and
consequently whether his image should be naked or clad. This refers to all
the Tirthankaras but par-excellence to Mahavira, A contemporary of Akbar,
Yas$ovijaya Suri, tries to reconcile the two. Mendicancy. (4) Hatred of women.
Internal stench. The story of Malli and the six princes (see Winternitz, Vol. 11,
P. 447). (5) Imperturbability. (6) Suicide increaseth life. Greater period of
Eternal life, Contrast Buddhism (Also Hamlet)., Starvation to death highly
recommended. We may Kill ourselves but not others. Sadism inflicting pain
upon others, masochism inflicting pain upon oneself, from two proper names
Sad and Maso. Kant's universalisation. One's virtue and others’ happiness.
Kant’s celibacy. (7) Philanthropy. Charity and Beneficence. (8) Excessive Self-
mortification, Mahavira meditating in cool places during cold weather, and
under the mid-day sun during summer (see Winternitz, Vol. 11). Contrast
Buddhism.

VI. Liberation vs. Omniscience

(i) Process of Liberation : How Karma attacks the soul, Empedocles :
Love and Strife, Holes in the ship of Soul (see Winternitz, Vol. II). Karma the
material, fluid. Inflow, catalepsy (soldering), obscuration, decadence, and
release. Asrava, Bandha, Samvara, Nirjara and Moksa, (Bandha and Samvara
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seem to be identical in meaning); CI, Stages ol the eclipse of the sun, The second,
the third, and the fourth may be compared to the penumbra, the umbra, and
once more the penumbra,

(1) (a) Doctrine of the Superman @ The nemesis of the denial ol God is
the apotheosis of the founder, Hopkins : “Deny God, worship man, nourish
vermin”. The spiritual Super-man. The Tirthankara in Jaina philosophy
takes the place of God. Qualifications of a Tirthankara : Infinite knowledge,
infinite bliss, infinite power. Infinite knowledge : ‘*Kevalajiiina® or  omni-
science

forsieT 2aam aa Trmgafaati: |
RANIERETHE . FAPMTARIA ||

Distinction between Arhat (Jivanmukta) and Siddha (Videhamukta), A Jivan-
mukta might also be a Videhamukta; CF Janaka called Videha; also distinetion
between Siddha and Tirthankara (see Jaini, Pp. 1-2). To deserve, to accomplish
and to sanctify. The Tirthankaras are those Siddhas who propound the Truth
during their lifetime, which is a higher thing. The Tirthankaras are Asiminya-
Siddhas; the others are Siminya-Siddhas. The Tirthankaras, however, like
a society of gods (McTaggart), They sit on the Siddha-Silitala, It s possible
for every man to reach the highest state or divinity. The Tirthankara is the
only lone being in a world ol non-possibles.

(b) The nature of Omniscience @ Omniscience, not  serial (W'{fgﬂ)
Omniscience -~ Omnipresence. Omniscicnce —— Omnipotence. Omniscience =
Bliss, cf. the co-presence of light and heat (see Kundakunda by Upadhye).

v . Vedantic synthesis of Cit and Ananda. No past, present and
future. Beyond time and space. Kevala-Jiiina, Mirroring. Super-sensuous,
Self-consciousness possible (see Kundakunda's Pravacana-Sira).
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Outlines of Jainism—For the 24 Tirthankaras see table

facing page 6. Read the note on Jaina History and
chronology (Pp. XXVI to XL). A small section of
Theology (Souls) (Pp. 1 to 6). Chapter [1 Metaphysics-
important. (Pp. 7 to 66). Leave away all tables, Chapter
L1 Ethics (Pp. 66-73) should also be read. Two Chaps,
on Texts or Sources are important, Theology, 77-81.
Metaphysics 82-111. (The Piarkrta sources for Jaina
Philosophy taken from various books and arranged
in logeial order are very valuable Pp. 77-111. Quota-
tions c.g.  from gmifrawra,  feraere,  aerdE,
ZomgE, Ay, Aweaty,  qeardfafgsem. The
note on two degrees of truth in the HrPRyaT=TH
P. 140 is very valuable). Appendix 1 on Jaina Logic
(Pp. 112-118) may also be read. Cf. Buddhistic Logic
Syidvida is piven on Pp. 116 and 117. On Jaina
Literature read Appendix V (Pp. 135-146) containing
an account of Angas, Sutras and Purvas.

Article “Jainism™ in Encyclopacdia of Religion and

Ethies Vol, VII,

The Heart of Jainism, Chapter 11— Historical Suammry.

Chapter IV Mahavira’s predecessors. Chapters VI and
VIT Jaina Philosophy. Chapters X and X1 The Jaina
Layman and Ascetic. Also Chapter X1 Chapter XV
Jaina Architecture and Literature. (Read particularly
Chapter 11, Historical Development ol Jainism and
Chapter XV Jaina Architecture and Literature. She
gives reasons why Jainism lingered in Indin while
Buddhism vanished).

Study of Jainsism —The whole book is good, particularly

Chapter I Jaina Philosophy Pp. 4-39,

Sacred Books of the East, Vol. XXII. The Aciringa

Sutra contains a life of a Jaina Mendicant. The Kalpa
Sutra contains the lives of Mahavira, Pardvanitha
and Rsabha. The Introduction may be read,

Sacred Books of the East, Vol. XXXV contains Uttari-

dhyayana and Sutra Kritinga. The Introduction may
be read.

Indian Sect ol the Jainas (Luzac and Co.) should be read.
Jainism in Western Garb. Useful for English Readers.
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Champatrai Jain .. The Practical Path, Contains practical discipline such
as an account of Asrava, Bandha, Samvara, Nirjara and
Moksgi. “*May the happy reunion’, says €. R, Jain,
between mother and daughter, Hinduism and Jainism
bring happiness to all, . 233, This spirit is bristhing
through the work.

Jain J. C. .. Juina  Anckintavida,  (Review ol Philosophy — and
Religion, Vol. V No, 2 Pp. 179 186 gives a lustory
of the Doctrine ). gy P. 183 wewrfaa P 184,
spamir P 185 @ P.OISS,

Belvalkar .. Article on “Undercurrents of Jainism™ Pp. 32 11 Indian
Philosophical ~ Review Vol 1. refers to Sankara’s
criticism ol Jainism whose Relatvism ill-assorts with
its Ethics (sgrga 11 2, 33, Thibaut Vol 1, p. 479).
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CHAPTER I'IVE

A CRITICAL ESTIMATE OF NYAYA-VAISESIKA

I. . Reduction of all Categorics (Vaisesika) to one, Hegel’s Categories

1. (i) History of the doctrine of the Categories. Kanida recognises only
six, and does not recognise Abhiiva. Abhiiva comes to be added later on.

(i#) There are four kinds of Abhivas : (a) Prigabhiiva, anterior negation
which implies anterior eternity. (b) Pradhvansibhava, posterior negation
which implies posterior eternity. The meeting point of prior eternity and
posterior eternity is the ** specious present”: weqETAT qnfr (¢) All
negation involves affirmation. Cf. sfritfirafufer fam it : ().
(d) Anyonyibhiiva, reciprocal negation which implies the law of contradic-
tion, e.g., the sun is not the moon. And (¢) Atyantibhiva, absolute negation
which is negation proper, ¢.g., hare’s horn or mountain of gold. Mountain
7% does not exist, but it exists in parts, viz. Mountain and Gold. In that
way also negation implies affirmation. wmweRr  does  exist according
to  Raminuja.  Also fremga: wewft d@ qwfr according to
Raminuja, is not a wife. This Abhiva has no reference to time and is
independent of the past, the present, and the future.

(7if) While Abhiva is supposed to be apprehended by Pratyaksa in Nyiya
Philosophy, it is supposed to be apprehended by a new criterion, viz., Anupa-
labdhi in Mimansi. Nyiya is right and not Miminsi.

(iv) That Abhiva is regarded as a category involves that negation implies
affirmation. Cf. Bosanquet who says that all negation has a positive basis.
The very fact that prior negation and posterior negation imply prior eternity
and posterior eternity, itself makes Abhiva a positive category. Also the fact
that the Naiyiyikas say that Abhiva is apprehended by Pratyaksa, is another
argument for its positive character. Two significant negations, says Bosanquet
may imply a valid conclusion. Cf. also, the Pragmatic view of negation in
Bergson.

Negation implies affirmation; but this does not mean that it is a posi-
tive entity. 34T has thus no characteristics of a separate category.



2. An indefinite regress in Videsas. ** Qualitative " distinction between
atoms of the different elements. Videsas among atoms even of the same element
(Svatovyiivartaka), Consequent merger of Vaifesika in Nyiya,  Contrast
Jainism, where all atoms of any element whatsoever are always alike.

3. (i) The Nyiya conception of Siminya attacked by Vedintins, Buddhists
and Jainas. Criticism by Parmenides and Sankaricirya : Divisible or Plural,

(#i) The Vaidesikas retort by saying that this criticism is wrong because it
presupposes a spatial view. On the other hand, they say that the particular
is only the revealer (vyanjaka) of the universal.

(fif) There is no Siminya for Siminya, Videsa, Samavaya and Abhiva,
‘There is Siminya for the first three Padirthas—Dravya, Guia and
Karma, e¢.g. Dozenness, Quality-ness seem to  be an absurdity, also
Actionness, There is not merely Dravyatva, Gunatva and Karmatva, but
there is also cowness, redness and running-ness.

(iv) Siminya is also of two kinds : Para and Apara Siminya. This highest
Siimiinya is Satti, thus indistinguishable from reality. This involves probably
a hicrarchy as in Plato’s “Theory of Ideas ™. If there are two Simiinyas,
there must be a Saminya for them. Nityam Ekam Anckanugatam Siminyam.
Why then two kinds of Siminyas ?

(v) Two meanings of the word * Simiinya’ : (¢) A universal characteristic
and (b) a class-concept (Jiti), In the first it is a correlative of Videsas, involving
quality; in the second it is a correlative of Vyakti, involving number :

Connotation b .. Denotation
Universal .. o .. Particular
arrfer s i .. =qfw
Genus Individual

The particular and lhc gcncral logckher constitute the Definition of Aristotle.

4, (i) Criticism of the concept of Samaviya or the relation of inherence
as the red colour in the rose. This is also supposed to be an eternal and intimate
relation, (Differentia or inseparable accident ? ). The separation of the relata
conjoined by it, means the destruction of at least one of them. Such relata
are called Ayutasiddhas i.c. those which are not Yuta-siddhas. They are five :

sprrg-srerr et apor-apforet, P Prmraa, srrfer-smed, Fri-fremen afr
sme-safadt; thereis no Samaviya relation between partand whole
(Avayava and Avayavin); while it is doubtful whether there |s such between
Kriyi and Kriyivin, Jati and Vyakti.

(if) The problem of external (Samyoga) and internal (Samaviya) relations.
Samyoga, a Guna; Samaviya, a Padirtha. Bradley' criticism of relation as
involving infinite regress. Similar criticism by Samkaricirya. The maternal
relation is in the mother; the filial relation is in the son. These can not be
brought together. The relation of aboveness is in the book and that of below-
ness is in the table; they can not be brought together. Infinite regress in these
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cases also. To relate relata and the relation between them, new relations must
be found out, and so on ad infinitum.

Samyoga always predicable about Akidn as well as Atman, in relation to
things.

(7ii) Intensification of the difficulty in Samyukta-samaviya, Samaveta-
samaviya, or Samyukta-samaveta-samaviya, hence Samaviya does not exist.
A useless category. The unrelated Absolute.

5. and 6. Dravya, Guna and Karma.

An exhaustive investigation of the different Dravyas. The seven categorics
are reduced to one, viz. substance as in Citsukha. Substance is that which
exists by, and for itself—Spinoza. Atman the only ultimate substance and not
fire, water, air and earth. Cf. Truth as the adjective of Reality (Bradley) and
Ananda as the adjective of Brahman (Simkaricirya),

Gupa and Karma adjectival to Dravya. Adjectival existence but not sub-
stantival. An exhaustive investigation of the different Gunas.

Details

(Drvya. Prthvi, Ap, Tejas, Viyu, Akida, Kila, Dik, Atman, and Manas.
These have been very severely criticised by Buddhists and Advaitins. They
make a common attack. Akisa is ether, while Dik, is space. 1kida and Dik
distinguished from cach other by Kumirilabhatta. Sriharga’s view (?).

Akida—Sabdagunam ikadam. Modern views—ether carries light-waves
while air carries sound-waves. The Pythagoreans called it the fith entity over
and above earth, water, firc and air : the  quintessence ™ or fifth essence
as we may call it. But the Pythagoreans did not care to define what this fifth
entity is.

Kila and Dik both realistic and objective in Naiyiyika philosophy; sub-
jective according to the Buddhists, and phenomenal according to Vedantins.
Bhartrhari, Dikkalidyanavacchinna.

Atman : difficulties about it (/) Put on a par with other elements; (i) All
Atmans are Vibhu, jostle with one another qualitatively; (iii) Jivatman and
Paramitman. God comes under Paramiatman, reduced to an epiphenomenal
entity. The Buddhists bring in the docrine of relativity in Kila and Dik.

Guna. Samkhyi is a quality ! The objections of Vedantins and Buddhists.
One quality qualifics another. Three colours, two colours, for example(Tadguni.-
lamkira). Samyoga is also a Guna. External relation separated from Samaviya
which is regarded as a Padirtha. ** Aboveness " is a Padirtha.

Karma. Five kinds.

Samanya (connotation, general characteristics), Parasimanya and Aparas
samanya. Samanya for Simaniyas ? Saiminya for Vigeasas ?

Four kinds of Abhiva. The whole scheme not well carried out. Has Abhiva
a Samanya ? Samaviya between Dravya and Guna. Samyoga is separable
relation. Samaviya is inseparable. To say that there is Samianya for Guna
and Karma is nonsense. Self, a Dravya.)
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11, Analysis of the concept of Cause

[. The three-fold definition of Kirana as Samaviyi, Asamaviyi and Nimitta'
not tenable. The Samaviyi and the Nimitta compared to Aristotle’s Material
and Efficient cause. As the Formal or the Final cause ol Aristotle is not a real
cause, similarly the Asamaviyi in Nyiya philosophy is not a cause. The
Final Cause useless in Science—Bacon. As illustrations of Samaviyi or the
material cause we have carth for the pot, and atoms for the world (The word
Samaviya has got nothing to do with Samaviyi) and as illustrations of Nimitta
or the efficient cause, the rod, the wheel and the man. Also the ass. The ass
plays such an important part in Indian Logic. Nimitta==exciting or predisposing
cause, not occasional cause,

2. Futility of the conception of the Asamaviiyi. By definition the Asamaviiyi
is said to be cither Guna or Karma as the Samavityi is said to be Dravya, The
Simkhyas do not recognise Asamaviyi (7). In the case of Pata, the Tantus
(Dravya) is Samaviyi-kirana, and the Tantu-samyoga (Guna) or Tantu-
prasirana (Karma) Asamaviyi-kirana, In the case of Patarupa, Pata (Dravya)
is Samaviyi-Kiarana, and the Tanturupa or the whitness of the Tantus (Guna)
the Asamavayi-kiarana, (Difficulties in the conception of Asamaviyi arise
because a quality or a motion can never be a cause. Presentationism), Emergence
of new qualities out of old. Ultimately there is no cause except God; all causa-
tion is artificial.

3. (i) Three points in the Nyaya definition of cause. That which is not
epiphenomenal (ananyathisiddha), that which invariably precedes the effect
(niyatapurvavrtti) and that which is unique (asidhirana), is the cause. Anyathi-
siddha—that which can be dispensed with. Ananyathasiddha—indispensable,
Five kinds of epiphenomenal causation.

(ii) the Conception of Sadhirana Kiranas, such as time, space, God,
Definition of Cause which corresponds to Mill's definition of cause, as the
invariable (ananvathisiddha) and unconditional (asadhiirana) antecedent
(niyatapurvavrtti). If S. C. Vidyabhushan is right in saying that Gautama
borrowed his syllogism from Aristotle, then why did he not borrow the defini-
tion of Cause from Mill ? Four thousand years hence, a man might rise up
and say that Gautama had borrowed from Mill.

4, Unnecessary distinction between Kirana and Karana. In the conception
of Karana the expression Vyipiravat is occasionally added. Four such Karanas:
Pratyaksa, Anumina, Upamina and Sabda.

Karana—Vyipiravat Asidhiranam Kiranam. Process becomes a cause.
Criticism by Citsukha.

Sidhakatamam Karanam—Panini's definition of Karana in Astidhyiyi.
III.  Proofs for God’s Existence
(1) Cosmological proof.

(2) Logical or Ratiocinative proof.
(3) Udayana’s proof by experiment.

43



(4) Moral proof.
(5) Intuitive proof.
(6) Jaina Criticism of Nyiya Doctrine of God.

l. Cosmological —

(a) All production requires perception ol materials by Agent. God so
required for perceiving the super-sensuous atoms.

(b) God is required for the original motion: Prime-mover,

(¢) God is required for creating the first binary compound : 2 | Why not
bring in God in between all stages from 2! to n ! ? Occasionalism,

(d) Adrsta : Unseen force : Physical, Biological and Moral. Adrsta thus
responsible for earth-quakes, growth of plants, and recompense for actions.
In a physical sense, it is equivalent to the conception of original motion in
Democritus which he super-added to those ol atoms and void. Adrsta in the
moral sense is equivalent to Apurva in Mimamsi philosophy. It is also equiva-
lent to the doctrine of Karma. Five proofs given by Udayana for Adrsta :
Sapeksatvit, Anaditvit, Vaicitryit, Vidvavrttitah, Pratyagitmaniya, Problem
of God in Nyiya doubly precarious on account of the presence of Adrsta.
Is Adrsta dependent on God or independent of Him? If the first, it is unneces-
sary; if the second, God is not all powerful. Adrsta is an impersonal force,
and Daiva is the power of God. Cf, * Daivam caivatra pancamam ', Bhagavad
Gita XVIII, 14, Adrsta in Nyiya is like Satan in Christianity as one opposed to
God.

2. Logical—

God must be proved by reason alone.

(a) All revelation condemned as prool of God. Revelation according to
Naiyiyikas is created, and hence non-cternal. Contrast Nyiya on this head
with Mimansi and Vedanta.

(b) Syllogistic argument. A blade of grass exists; therefore, God exists.
Cf. the causal argument in Descartes: I exist, therefore God exists.

(¢) Fused with Teleological. Teleology only incidentally brought in. A blade
of grass (Ankuradikam) or a flower (Tennyson) on all fours with a watch
(Palley) or an eye; only analogical inference.

(d) Denying God is worshipping Him, says Udayana. Udayana a rational
theologian. A logical investigation of God, he says, is also His worship. Even
those who are controverting His existence, are earnestly meditating on Him.

3. Udayana’s proof by experiment

Solviture ambulando or Argumentum ad baculum mortuum.® He throws down
a Buddhist and a Brahmin from the top of a hill; the Buddhist dies, the
Brahmin survives and therefore God exists.

*As pointed out here, Udayana's argument is a glaring fallacy as the adversary is silenced
by inflicting death on him. There is no logic in the argument; there is only appeal to brute
force—Editor.
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4. Moral argument—

(@) Cf. Kant, Supervisor God required to equate virtue with happiness
and vice with misery. Dhammapada: tata enam duhkhamanveti cakramiva
vahatah padam. Moral law instead of God.

(b) God the painless Soul. of. wa gaa dfaw @ 5 wEawaay . o
A ATE A TR —— HTEE T ——

5. Intuitive proof by Vitsydyana.—Probably only negative. God, says
Viltsyilyana, transcends perception, scripture and inference; he thus sees the
limits of reason and possibly inclines towards intuitive apprehension of God.
Yogajapratyaksa is recognised by all Naiyiyikas.

6. The Jainistic criticism of the Nyiya doctrine of God (vide Das Gupta)
is of the routine type.

IV. Nyaya Doctrine of Epigenesis or Qualitative Novelty
(1) General Theory of Epigenesis.
(2) Epigenesis in Atomism :
(i) Differences of quality among atoms.
(i) Formation of Dvyanuka.
(i) Factorial n, an Epigenetic product.
(3) Epigenesis in Generation :
(i) Generation of a Product.
(i) Emergence of Qualities,
“(iif) Cumulative versus Total Metamorphosis.
(4) Epigenesis in Causation.
(5) Epigenesis in Knowledge.

(1) General Theory of Epigenesis :

The Arambhavida or the Asatkiryaviida of the Naiyiyikas is a doctrine of
Epigenesis or new creation. The Parinimavida or the Satkiiryavida of the
Samkhyas is a doctrine of Equilibration or evolution. The Naiyiayikas suppose
that the effect was not present formerly viz. in the cause: hence epigenesis.
The Simkhyas suppose that the effect was present formerly viz. in the cause;
hence equilibration,

(2) Epigenesis in Atomism :

(i) Nyiya philosophy lays stress on differences of quality between atoms,
not merely of the different elements but even of the same element: not so
Jainism which recognises only differences of quantity. To use another termino-
logy, Nydya considers the differences as physical, Jainism considers the
differences as mathematical. Physical differences or differences of quality are
epigenetic in character.

(i) It is strange how from the %97 which according to the Naiyayikas,
enjoys only infinitesimality (Parimiindalya) or a mere ideal content, a Dvyanuka
should ever be formed. The rise of the Dvyafiuka is an illustration of epigenesis.
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(#if) The general formula for successive atomistic formations or patterns is
Ix2x3x....xn0rnl. The zaqve the =qow the T and the rest
are all epigenetic formations as they involve the process of multiplication and
not of summation.

(The Mimamsi differs from Nyiya in regarding the Tryanuka as the minimum,
visible (minimum perceptible) and not the T as the Nyiya supposes),

(3) Epigenesis in Generation ;

(/) Generation, destruction. The doctrine of mometary existence of the
Buddhists is a hob-goblin to the Indian Logicians. Two moments instead of
one. Momentary existence according to them can explain neither generation
nor destruction, For both generation and destruction, more than one moment is
necessary. Thus they hold that the Ghata comes into existence one moment
after the Kapiilas are united, thus involving epigenesis; also they hold that the
Ghata is destroyed one moment after the Kapilas are destroyed.

Criticism, This latter doctrine as applied to an organism would be manifestly
absurd because the cells would have to die first before the body dies. Now it is
a fact of experience that the cells live even after the body dies. The most that
we can say is that the body and the cells die together. Also the action of
a decapitated frog or a decapitated warrior show that the parts are active even
though the whole may be dead, e.g. Bajiprabhu Deshpandz.

(i) Emergence of qualities. The Indian Logicians are not content with
explaining generation and destruction only as occupying more than a moment's
span. They say that every product e.g., a pitcher at the moment of production,
is a neutral entity, and that qualities e.g. red colour in the pitcher or smell in
the rose, emerge later, say, in the second moment, and which are therefore
epigenetic,

(iii) frere, frzwam®s. Much discussion has centred on the emergence of
qualities in the product between the Vaidegikas and the Naiyiyikas who are
respectively called fremmaatfars and fzrameatfeqs  or those who hold the
doctrines of cumulative metamorphosis and total metamorphosis respectively.
According to neither, is the emergence of qualities co-eval with the emergence
of the object. It comes later, is emergent and therefore epigenetic. The -
qreanfaes in their different schools hold that the emergence of red colour, for
example, may occupy 5, 9, 10 or 11 moments and would involve disintegra-
tion first into Z3A9FS and then into  #vs which having assumed the new
qualities reintegrate into new £379%5 and a newly metamorphosed red pitcher.
This has a significance for cosmogenesis. The frzzamFanfags  say that the
whole black pitcher is metamorphosed into red without the process of disinte-
gration and integration,

The quality of holding water in a pitcher, for example, could be explained
on the hypothesis of the f3T school and not of the §1% school, as evidently
that quality belongs to the whole pitcher, and not to the atoms or parts consti-
tuting it (R.D.R.).
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(4) Epigenesis in Causation :

We have also the doetrine of epigenesis in the concept of the Asamaviyi
Kirana of the Indian Logicians. They hold, for example, that the many Tantu-
ripas constitute a qualitatively new Patarlipn being its Asamaviyi kirala,
The whitenesses of the Tantus, in other words, produce a new whiteness of the
Pata which is unique and sui-generis, As compared with the Tanturiipas,
therefore, the Patartipa is an epigenetic formation.

(5) Epigenesis in Knowledge:
The self, according to the Naiyiyikas, is without knowledge in Sugupti,
while Jiina emerges later in Jagrti and is therefore epigenctic in character,

(In Prabhikara the soul is always Jada. In Nyiya the soul is Jaga in Sugupti,
but in Jigrti it gets the attribute of knowledge, Knowledge is thus, according to
the Naiyiyikas, adventitious; a quality of the self’ (Cf. Buddhi in the weyfar-
wfirrors), and not its substance, In Kumirila the soul has Samvit even in
deep sleep not to speak of the state of wakefulness. In Vedanta the soul is
Samvidriipa at the least, There may be even Aparoksginubhiiti, We may thus,
so far as the problom of knowledge is concerned, arrange the four systems in
a graded order as follows:—Prabhikara, Nyiya, Kumirila, Vedanta).

V. Nyaya Criticism of Buddhism

I. (i) Vitsyiyana criticises the Buddhistic Relativism in his Bhigya on
IV.1.39 and IV.1.40. He shows that Relativism is sell~contradictory. The
long and the short must be regarded as sell-existent; otherwise no relation can
be established between them, and relativism would be impossible.

(/) He eriticises the Buddhist doctrine of Vijiina or knowledge alone as
real, in his Bhiigya IV.2.26 and 1V.2.27. He tells us that the doctrine is self-
destructive, in as much as the Buddhist in separating things from thoughts is
giving a reality to them.

(fii) The Buddhist doctrine ol momentariness is criticised in his Bhigya, on
1.2, 11. We must always suppose that there is a connecting link between the
origination of an entity and its cessation,

(2) () Udyotakara, in his Nyiya-virtika, 11, 1.1, criticises the Buddhist
doctrine of Soul-less-ness. He tells us that the Bhadanta teaches that there is
a burden and there is a burden-bearer. The five Skandhas are the burden, and
the burden-bearer must, therefore, be the soul.

(if) In his Virtika on the Nyiya-sutra 1.1.37, Udyotakara criticises a
Buddhist logician who says that the middle term and the major term co-abide in
a syllogism. Udyotakara passes two criticisms: (@) How can a Buddhist, a holder
of the doctrine of momentariness, hold to the doctrine of co-abidances and
(b) If we take such a syllogism as Sabdo’nityah krtakatviit ghatavit, Anityatva
which designates posterior non-cternity, and krtakatva which designates prior
non-eternity wiil have to co-abide in the Ghata, which according to the Buddhists
exists for a moment,
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(3) Udayana's Kusuminjaliis devoted to the refutation of Kalyina Raksgita’s
Tdvara-Bhanga-kirikia, Udayana in his Atma-tattva-viveka, refutes the four
Buddhist theories : (/) Kgana-bhanga, (/) Bahyartha-bhanga, (/i) Guna-guni-
bheda-bhanga, and (/v) Anupalambha, The last doctrine tells us that a substance
exists in relation to its qualities only, and the qualities exist in relation to the
former. In this net-work of relations which constitutes the veil or Samvrti,
the world is verily void, says the Buddhist,

(4) Jayanta, in his Nyiya-manjari, says thot the Buddhists hold that there is
no soul and yet they raise the Caityas. They hold that every thing is momentary
and yet they construct Vihiras or monasterics. They say that the world is void
and vet require that wealth should be given to the Gurus,*

(5) Buddhist criticism of Nyiya, (See Sintarakgita's and Kamalgila's
criticisms,)

FAIR : LATER DRAFT

V1. Doctrine of Perception

(1) The doctrine of atomicity of sense, also this sense exists at the tip of the
respective sense-orgon, Nisigravarti and Jivhigravarti ete. (spafonmfifimg
ety )

(2) Perception requires actual contact between sense and object. This is to
be cffected by the further artifice of the motion in sense-organ. Doctrine of
three-fold contact; contact between soul and mind, mind and sense, and sense
and object. Sannikurga has two aspects: (/) Contact and (i) Proximity e.g.
vision is apripyakiiri, touch is pripyakiri., This is a truly crass materialistic
conception (Cf. Windelband).

(3) Gangesa criticises this original doctrine of perception, saying that it is
both too wide and too narrow. It is too wide because it includes recollection,
which is the contact between the mind and the image; and too narrow because
it excludes perception by God. Has God, for example, mind and the senses ?
The question whether God perceives or not can be solved by the Naiyiyikas,
only by taking an anthropomorphic view of God.

(4) With this Naiyiayika theory of perception, we may contrast the Vedantic
theory as well as the Buddhistic theory. The Buddhistic theory of perception is
presentationistic in the extreme; so their theory of perception consists in the
following of one presentation by another, not involving the mind at all. The
Naiyiyika's theory involves mind, but says that, perception consists in the
physical contact of the mind and the object through the senses. The Vedantic
theory takes a via media, the Antahkaranavrtti, taking the form of the object,
and it is this form which is known (Cf. Dharmarijiadhvarindra). The present
scientific theory would explain perception as duc to an electro-magnetic influence
being carried by the sensc-organ through its respective nerve to the nerve-

*This criticism of Jayanta, in our opin:lian. is multi-pronged and is applicable to all those
who deny the reality of the world but revel in its enjoyment. Then why crow over Buddhism
alone ?—Editor,
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centre. Another theory which might be contrasted with the Vedantic is the
theory of eidola or similacra,

(5) Difforence between sensation and perception recognized by Vacaspati
and Udyotakara. A very clevern anticipation of modern theory, Nirvikalpaka
and Savikalpaka. In this, the Naiyiyikas with their realistic bias fall into the
mistake of supposing that there is a * perception of the Universal’. Dinniiga
had said that perception concerns itself with the individual and not with the
universal, The Naiyiyikas answer that we must be supposed to perceive the
universal, otherwise, we cannot communicate it to our fellow-men (CF. Russell
and his doctrine of the perception of the universal). Stout’s doctrine takes
however, a via media between idealism and realism, All categories of the under-
stunding are latent in sense, and there is only a difference of degree and not
of kind. This is a doctrine to which the Naiyiyikas should have subscribed in
respect of their distinction between sensation and perception,

(6) We have thus a sensuous perception of the cow, and again a sensuous
perception of cowhood: but we have a supersensuous perception of cows (Cf.
Laukika and A-laukika pratyaksa). Really speaking we ought to have a super-
sensuous knowledge of cow-hood,

(7) Gangeda however tries to evade the difficulty by making a three-fold
classification of non-sensuous perception, (/) Siminya-laksana (/) Jhinalak-
sana, and (ifi) Yogaja, According to the first we have a super-sensuous percep-
tion of all cases of smoke or cow——past, present and future. According to the
second, we have an associational perception of fragrance, when we perceive
a piece of sandal wood; according to the third, we have an intuitional percep-
tion of the supreme Being, of atoms, of duty, of things past and future, and
s0 on, In this last doctrine of Yogaja pratyaksa, Gangesa is playing into the
hands ol Intuitionists,

FAIR : LATER DRAFT

VII. .Judgement, Inference and Induction

(1) The Naiyiyikas are scientists and realists and not idealists, Hence they
start with perception and conception and not with judgment as the unit of
thought. Jayanta alone of Indian Logicians regards the sentence or the Judg-
ment as the beginning of all thought; * words ' he says, * are parts of a sentence. '
This is a position very similar to that of Bosanquet who regards the judgment
as the unit of all thought. As against the position of Bosanquet, one might ask
why we might not start with the percept or concopt on the one hand, or, with
inference on the other. Jayanta alone takes the idealistic view of judgment.
His theory is like that of the Anvitibhidhanavidins, who take a representational
view, as against the Abhihitinvayavidins, who take a presentational view,
The one view depends upon meaning, the other upon fact.

(2) Nature ot inference. We cannot understand the nature of inference in
Nyiiya without contrasting it with that ol the Buddhists or of Bosanquet,
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(i) In the first place inference as with Dinniga, moves from particular to
particular, and yet Dinniga feels the necessity of taking recourse to the law of
causation. Herein he commits the sume fallacy, as Mill who says that inference
moves from particular to particular and yet recognizes the law of causation,
Causality among particulars is a contradiction in terms, Hume was thus more
consistent than Mill when he recognized the particulurs but denicd the law of
causation.

(ii) Bosanquet ulso denics causation, but substitutes the law of ground and
consequent, as the basis of inference. No time element is involved in inference.
When reality is the subject of all judgment, there is no reason why causality
should exist.

(fif) The Naiyityikas on the other hand recognize Causation. They however
overhit the mark in that, they recognize all cases of inseparable accident also
as cases of causation (for example, the green colour of parrots), Itis only our
ignorance of the real nature of things which makes us suppose that there is
anything like accident,

(3) Nature of Induction. The chiol problem is-—how do we arrive at scientific
laws, how is it that we are able to formulate the major promise 7 What, in short,
is the * Vyiptigrahopiya ® or the means of attainment of the knowledge of
induction, as Gangeda puts it

(i) According to the Buddhists thore can be no scientilic induction as logic
deals merely with perception. Inference they tuke as invalid, As against this,
Gangesa tells us that those who try to prove the invalidity of inference cannot
do so without themselves invoking the aid of inference. Mere percepts without
concepts are beads without a thread.

(ii) Udyotakara, an earlier logician, however says that the *vyiptigra-
hopiya ' can be explained by the combination of perception and remem-
brance : pereeption of the minor term, and remembrance of the concomittance
of the major term and the middle,

(ifi) Even against this, Gangesa argues by saying that perception is not
required for induction at all. Induction is arrived at by the Methods of Agree-
ment and Difference : (a) To illustrate this we have to understand what the
older logicians called the Sapaksa and the Vipaksa, i.c. to say, the positive
instance and the negative instance, corrosponding respectively to the table of
presence and the table of absence in Becon. (h) Again, Vicaspati's doctrine of
Upadhi as Sidhyavyipakatve sati sidhanavyipaka upadhi. The syllogism to be
valid must be free and unfettered and have no delimiting conditions, The
Upidhi is the delimiting condition [for example, in the transposed or re-adjusted
(Inverted) syllogism, parvato dhlimavin vanhimatvat. contact with wet fuel.
ardrendhana-samyoga is the Upadhi’]. In Udyotakara, there is no drdrendhana-
samyoga; while, however, wherever there is ardrendhanasamyoga there is
smoke. The fallacy called Vyipyatvisiddha, which is one of the three kinds of
Asiddhas. (¢) Gangeda, like Mill, tells us that it is the Method of Agreement
and Difference, and the Joint Method of Agreement and Difference which
would give us the induction, This he calls respectively, the Kevalanvayi, Kevala-

50 -



vyatireki and Anvayavyatireki anuminas. In short, it is reason alone which,
according to Naiyiyikas, gives us the major premise,

(1) As contrasted with this, is the Aristotelian explanation of the formation
oflinductive law, as due to the combination of experience and intuition, which
supervenes all of o sudden, and gives us the knowledge of a scientific law. In
the last resort, therefore, laws are discovered by intuition and not by reason.

VIL  Problem of Validity in Nyaya and Mimamsa

(@) The Nyiya theory of Knowledge is known as Paratah-praminya, while
the Miminsi theory ol Knowledge is known as svatah-pramanya. The Nyiya
theory of Error is known as Anyathi-khyiti, while there are two Miminsi
theories of Error, the Akhyiti of Prabhikara and the Viparitakhyiti (which is
almost equivalent to the Anyathi-khyati of Nyiya) of Kumirila, (The difference
between the two Mimamsi theories of Error, viz. the Akhyiti and the Vipari-
tukhyiati we shall notice under ** Prabhikara and Kumirila ™ in the next
chapter). At present we shall consider the Mimiaisi and Nyiya theories of
knowledge, viz. Svatahpraminya and Parataly pramanya, as well as the very
famous discussion by Vicaspati ol the live theories of Error (See S. C, Vidya-
bhushan, History of Indian Logic, Pp. 138-39). The five theories of error here
enumerated are : (/) The Atma-kKhviti of the Yogicira Buddhists (Vijina-
viidins), (1) The Asat-khyiati of the Madhyamika Buddhists (Stinyaviding),
(#i1) The Anirvacaniya-khyati ol the Advaita-Vedantins, (/v) the Akhyit of the
Prabhikaras and (v) the Anyathikhyiti of the Nuyayikas, As Vicaspati is
a Naiyayika, he puts the Anyatha-khyati last. The Advaita-Vedantin may put
the Anirvacaniya-khyati last. A fuller discussion of all these theories should be
carcfully read from Kuppuswami Sastri's Primer of Indian Logic, Pp. 157180,
where there is a Vedantie criticism (from the point of view of the Anirvacaniya-
Khyiti) of the other theories of Error; See P 160 where he puts the Anirvacani-
va-khyati last. The Ramanujian theory of Error is relerred to on P, 164, This
will enable one to form one's own independent opinion of all the different
theories, and then to construct one's position,

(h) (/) Corresponding to the Svatahpraimanya and Paratah-primanya of
Mimiinsi and Nyaya, theories of Intrinsic and Extrinsic validity, we have, so
far as the authorship of the Vedas is concerned, theories ol Apauruseya and
Paurugeyn-viida. According to Mimansi, knowledge has its criterion within
itself. According to Nyiya, knowledge has its criterion outside itself. Mimins:i
inclines towards internal coherence, Nyiya towards external reference.

(/i) Thus according to Nyiya, knowledge would be valid, provided the
source [rom which it springs is perfect. or the cause from which it proceeds is
real (Keith, P. I8), provided the sensc-organs are not deficient, or provided
that it leads to some useful purpose. Thus e.g., the dream-consciousness would
he invalid because there 1s no perfection in its cause: the yellowness of the
conch would be invalid because there is juundice in the eye; and agam, the
water of the mirage would be unreal, because it does not lead to the quenching
of thirst. The realism of Nyiaya, however, is tinged with Pragmatsm. Thus,
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according to Naiyiyikas, knowledge is not true by its very nature, but becomes
true by the fullilment of an extra condition, Samvadi-pravrtti, e.g. quenching
of thirst. Cf. the Arthakriyikiritva of the Buddhists. Thus Nyiya includes in
its criterion of reality both correspondence and satisfaction, objective verifica-
tion as well as subjective utility. See Hiriyanna,

(ifi) The criticism which Mimansi would pass on the Nyiya theory of know-
ledge is that to guarantee one cognition, such as reference to a correct source,
another cognition would be required, this, another cognition, and so on
ad infinitun, so that no knowledge could be valid.

(c) Realistic pragmatism in Nyiya,

(/) The Realism of Nyiya, All sccondary qualities reduced to primary,
Even secondary qualities objective. Compare the tertinry qualitics in Neo-
realism, Holt's physiologism,

(1i) Realistic theory of Error. The illusory yellow colour itsell objective.
The Naiyiyikas hold that when a jaundiced man sees a conch to be yellow, the
‘yellowness * as well as the * Samaviya® relation in which it stands to the
conch, are equally real along with the conch itself.

(iii) Yet, Error results because there is no correspondence with fact: the
silver is Apanastha. Also, no quenching of thirst follows. Hence, fusion of
Realism and Pragmatism,

(d) In regard to Pramanyavada or validity of knowledge, Gangesa tells us
that two questions arise: (/) Whence is the validity of knowledge derived, and
(/i) How are we conscious of it ? (In our opinion these two questions reduce
themselves to the same thing). The Mimansakas answer the questions by saying
that knowledge is self-evident. If so, says Gangeda, invalid knowldge would be
identical with valid knowledge. It follows theretore that knowledge is not self-
evidoent, but is inferred from the fruitful correspondence between the knowledge
and the activity. After Ghata is known a quality called Jiiatata is produced in
Ghata according to Miminsakas and a quality called Jiitrttva or &fafar is
produced in Atman (knower) according to Naiyayikas.

As regards Aprami or invalid knowledge, the Mimansakas (Prabhikar?)
do not admit invalid knowledge or error at all. All knowledge according to
them is valid. According to Gangesa, Apramil is that knowledge which docs not
abide in its own subject but in the subject of another generic nature (Anyathi-
khyiti). Moreover, in our consciousness * this is silver °, says Gangeda, we must
suppose that there is only one kind of knowledge, and it is cumbrous to assume
two like the Miminsakas, viz. perception and recollection. See Vidyabhushan,
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(¢) In a general way, the problem of validity and invalidity may be mathe-
matically exhibited as follows:—

Validity Invalidity
(1) (b)
Self-evident Othor-evident
(c) (d)
abce Siamkhya,
abdd Nyiiya,
achbd Miminsi,
adbe Buddhism,

and
Worked out in plain language this means:—
Simkhya—Both Validity and Invalidity self-evident;
Nyiiya—Both Validity and Invalidity other-evident;
Miminsi—Validity self-cvident, Invalidity other-evident; and
Buddhism—Validity other-evident, Invalidity sell-evident,
See Kane Plirva Miminsi (references to Slokivirtika and Prakarana-
panciki).
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CHAPTER SIX

A CRITICAL ESTIMATE OF PURVA MIMANSA

[.  Reduction of all Pramanas to one
Progressive delineation of the six Praminas :

Cirvika Pratyaksa

Vaidesika " -} Anumina.

Simkhya ” -+ i +  Sabda

Nyaya w w F w -+ Upamina.

Prabhiikara i + i» + wo w +
Arthipatti

Kumiirila o - Anumina W+ Wk

Arthipatti + Anupalabdhi.

Bauddhas do regard Anumina as Pramina but their Anumina is invalid,
Criticism of these Praminas in the light of the Vedantic “Anubhava’,

A. (1) Anupalabdhi or non-perception cannot be a criterion at all. It is
invented to explain our apprehension of “Abhiva™ or negation. Set a thief
to catch a thief. Both are non-existent. If Abhiava is Bhiva-rupa, Pratyaksa
will suffice.

(2) Pratyaksa does not lead to valid knowledge. We see the sun to be only
of a span’s length. Riminuja makes Upamarda of Pratyaksa as follows :
FATATRATAATAT Teqeirnafey | saremiz = fymeamar. But  Raminuja  who

believed in the reality of the world should not stultify Pratyaksa.

B. (3) (/) Upamana involves the analogy of a * wam ™ with “ M ", as
well as of a *“m" with “waq ", Indefinite and infinite reciprocity.
Reciprocal similarity involves an unending series of resemblances.

(if) At most, it may be a case of Anumina only. Analogy, such as the
* counting "’ of points of resemblance between the Earth and Mars in respect of
their suitability as habtations for life. Mars is a planet like the Earth. Therefore,
must have a life on it. Does not “weight™ but only count. Analogical inference
cannot be valid inference. It only leads to probability.
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4. (i) Arthipatti or ** Implication™ (which is the soul ol inference). 1t can,
therefore, be very well reduced to Anumana cither of the Kevalinvayi or the
Kevalavyatireki type, which can be shown to be not linear inference, but
Implication (Bosanquet).

(ii) Prabhikara says that there is doubt in Arthiapatti which is ultimately
resolved. Kumiirila says there is contradiction which is ultimately reconciled.
Sanfaya is required as an initial stage even in Anumina Wﬂﬂiﬁ'ﬂﬁﬂfﬁ'ﬁ
Ty gadd | Both recognise  Arthipatti,

(iif) While the Miminsakas contend that we must recognise Arthipatti to
be a new Pramina, as we cannot assign a Linga or Hetu or middle term which
alone would justify its being classed under Anumina, the Naiyayikas hold
that we cannot regard Arthipatti as a new Pramina, but that it can very well
be shown to be included under Anumina : and Nyiya is right. The formula
for Arthipatti can very well be exhibited in the form of “Barbara™ (AAA) in
the first Figure as follows :—

All fat non-caters by day must eat at night,
S. N, is a fat non-eater by day,
Therefore, he must eat at night (Kevalinvayi type.)

The ** non-eater " here, however, is a negative expression, Or, alternatively,
the formala could be exhibited as follows in Celarent (EAE) in the first
Figure :

No fat man non-eating by day is a non-cater at night,

Devadatta is a fat man non-cating by day,

Therefore, Devadatta is not a non-cater at night (Kevalavyatireki
type).

Formally, this Anumina would be correct | also the “implication™ of it
would cover what is intended to be proved by Arthipatti. Arthapatti is thus
implicative inference.

(5) The Anumina gives us only a partial grasp ol reality. Judgment and
inference are only appearances and not reality. Truth, as Bradley says,
always falls short of Reality. Therefore, Anumina invalid. (see Buddhist
criticism of Anumiina in Sintaraksita, as well as Vedantic criticism in Sriharga.)
We can not bring all the Tirkikas, together: gunfadwcmsg, Samkara.
Tarkapratisthinit. Samkara uses logic to combat the logicians and to defend
*insight’.

C. (6) Varieties of opinion in regard to the value of Sabda as a philoso-
phical criterion. The Vaidesikas do not recognise this at all. The Samkhyas
recognise it hoping that the Upanisads might be regarded as advocat-
ing only Simkhyaism. Cf. mmmw IV 5 The
Naiyiyikas believe in it; but make it ancillary to God. The Miminsakas exalt
it above evry other Pramana making it supreme even above God whom they
feel no necessity of recognising. At the most Deva==Devati. Sabdapramina
would only be a ritualistic dogma unless we mean by Saba the eternal sound,
which can be validated only by ** Anubhava™. In that sense it becomes
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equivalent to Sphota or the primal sound which is validated only by *Anubhava’,
Hence it follows that ** Anubhava' is the only true criterion of Reality,

For a complete statement of the relation between Subda and Sphota see noxt
pllil'll.

I, The Doctrine of Sabda and the Doctrine of Sphota

(Max Muller, Pp. 516-544 : also Das Gupta, Yoga as Philosophy and
Religion, Appendix)

(A) The supremacy of the criterion of Sabda, in Miminsi. Sabdapramii-
naki vayam yacchbd dha tadasmikam praminam, Sabara on 111.2.35. The
eternity of sound. Its self-creation. Word greater than God, Apaurugeya-
vida, Contrast the Paurugeya-vida of the Naiyiyikas, and their insistence
on God as the creator ol the Vedas. The Naiyiyikas give only lip-service to
Vedas. The Vaisesikas take this tendency to its logical conclusion in the denial
of Apta-vikya. According to Vaisesikas, verbal testimony is included under
inference. As against this Gangeda tells us that verbal testimony does not
depend upon invariable concomitance, like inference ; hence, it cannot be
included under inference. Like Laplace. the Miminsakas did not feel the
necessity ol a Creator.,

Miminsi doctrine of the supremacy of Word attacked by the Naiyayikas
on various grounds @ (1) Word, adjectival, not substantival, * Sabda *
gunam akidam. Petitio Principii. (iiy Sabda is a product, is made, changes,
is augmented, perishes ( See Max Muller, p. 524). (iii) Eternity of Word only
in the sense of ** uninterrupted tradition™ (Sampradiya). Sound, according to
Naiyayikas, is non-cternal. Also there are certain ** branches” of the Vedas that
are lost as we know rom Smrtis and tradition, Hence the Veda is non-eternal
and the Mimansakas are wrong in saying that it is eternal because its continuity
is uninterrupted. (iv) Word created by God., God, author with unlimited
intelligence ; henee, God greater than Word, Pauruseya-vida,

The thesis and the anti-thesis of Miminsi and Nyaya reconciled by Vedanta
by identifying Word with God. Sabda-brahma ; Cf. Kabir Sabda. While with
Mimansi, Word is greater than God; and in Niyiya, God, greater than the
Word, in Vedanta, Word is made co-equal with God. Therc are also personal
Vedantins and impersonal Vedantins,

(B) In spite of their differences in regard to the Word, however, the Mimiin-
s tkas (Das Gupta, Pp. 181-182), the Naiyiyikas, and the Vedantins (Max Muller,
Pp. 537-39) all agree in attacking the doctrine of Sphota advocated by the
Vaiyikarana and Yoga ohilosophers. The identity of the two Patanjalis,
Cf. Yogena cittasya padena vicim. The Naiyayikas denied both the supremacy
of the word as well as the doctrine of Sphota; the Mimiansakas and the Vedantins
made Sabda supreme but denied Sphota. Even the Vedantins failed to under-
stand the mystical significance of Sabda. It was Pinini alone who said that the
Sabda, which he identitied with the Sphota (pr!minn} was the primal energy
of the world. **What bursts forth™. #gz=fa zfa @iz Sound as against F@Iﬁrd{‘ﬂ'
a7 ; Ag——meaning. Liberation in consequence of the study of Sabdanuisana,
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CI. Bhattoji Diksita © Sphutyate avidyi anena iti Sphotah, that by means
of which ignorance is destroyed (Sabdakaustubha, first Xhnika). Cf 0o o,
RIS TR e wa @i w wrd aafa ) s

Panini also refers to one Sphotayanain his Sutra, Avai Sphotayanasyi, Later
grammarians failed to catch the mystical significance of Panini, o.g. Paianjal
Kaiyvata (Max Muller, P. 529), and Bhartthari (Das Gupta, Pp. [83-184),
We should like to exclude Patanjali from this company, it possible. With them
Sphota meant the power of signification (Das Gupta, P. 183) 7 or “Mecaning”
of a word: Cf. #gzad srd: @471 A logical instead of a mystical view
(sce Sarva-darsana-sangraha, Pp. [14-119).

Various difficulties in the conception of Sphota as meaning : Is meaning
subjective or objective ? Is itindividual or collective ? Is it implicit or explicit
[s it a string or an aura ? Does it depend upon the order of the words i
and @ L Does it reach  progressive  consummation ? sEaavifaaien
(The Yoga Philosopher Vicaspati, Das Gupta, P. 185). Does it precede or
follow the word ? Different varictios ol Sphota : Varu-sphota, Pada-sphota,
Vikya-sphota, These are tried to be established by Bhartrhart in his Vikyu-
padiyva. Is there any Meaning for sentences, such as the Viakya-sphota (Das
Gupta, Pp. 185-186, Anvitabhidhana-vada) (Lotze and Bosanquet @ Coneept
and Judgment). Where shall we stop ? Grantha-sphota! ad infinitum. Episte-
mologically, ultimate reality would be thus the meaning of meanings,

From another point ol view, viz, the logical, as Bhartrhari cleverly saw
(Max Muller, P. 531), Sabda or Sphota is highest Satti or existence, the Sunmum

“Genws, All genera merely * vanishing species ™ of it, merely illusory forms
(Bhartrhari, Max Muller, P. §32). @r#qq€rm  ungrammatical for gaerpivy
Relation like that of Paramatman to Jivitmans (Max Muller, P. 532). Compare
all ideas as species of the Idea of the Good in Plato.

From the philosophical point of view, all words ultimately mean God, the
Logos, (Max Muller p.. 532). Cf. the Narayana of Sannyisins. CI. also Bosan-
quet, ** Reality ™ as the only subject of all judgments.

Thiee points of view therefore : Epistemological, Logical and Philosophical.
From any one of these approaches, Sabda or Sphota becomes identical with
absolute reality,

All these approaches however, are merely intellectual and not mystical,
Pianini alone saw the mystical significance of it. ** The eternal Word ™, says
Midhava in his Sarva-darsana-samgraha, ** which is called Sphota, and which
is without parts, is the true cause of the world ™.

Badariyana (1.3.28) and Sankara in criticising the doctrine of ** Sphota
lailed to sympathise with the mystical significance of it. Both Biadariyana
and Samkara say that the world comes from the ** Word ™ (and not Sphota),
and this Word is Brahman (Max Muller, P. 521). Contrast S#HTIFT  Ia: |
ad:-=from God. In his criticism of the doctrine of Sphota, Samkara particularly
quotes Upvarsa, the Mimamsaka-Vedantist, according to whom the word is
nothing but the aggregate of its constituent letters ( FWagaT: wed: ) as
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against grammarians who teach that over and above the aggregate of the letters
there exists a supersensuous entity called Sphota which is the cause of the
apprehension of the meaning of a word (Thibaut, P. xxxvii). (1) gwwfeq ez
and (2) ¥ (Idea) suggested by Fwafea ez Inquilab  Zindabad should
be uttered proximately. Fwaf@ wez is to wez (FRrz) what arsr is to
gafq. The doctrine of Sphota as understood in a mere logical sense may
indeed be objectionable, but when it is identified with the mystical doctrine
of Sabda, the Vedantins and especially Samkara need have no cause of
grievance against it,

For the doctrine of Sphota, cf. the Logos of St. John, the ** Let there be
Light ™" doctrine of the Old Testament, the Kun (let it be done) in Arabic
Philosophy, the Vik in Rgveda, and the Anihata Nida in Kabir. The Alan-
karikas utilised the conception of Sphota in their doctrine of Vyangya or
Dhwani.

III.  Metaphysical Doctrines of the Mimansa
The World, Self and God :
(1) The Reality of the World,
(2) Proofs for the Existence of the Self,
(3) Criticism of the Doctrine of God.

I. The world : (a) Critical : Criticism of Buddhistic unreality. The external
world is not a product of mere idea. Also no momentariness like that of an
idea.

(h) Epistemological : Object oxists because the report of one sense is corro-
borated by that of another. Hence the world objective and real.

(¢) Cosmological : The world is also eternal :

TEAEGARATA  TAXGATETAT | AR ToeqT 7 frereramiforgy | aemeqrafa
FASHT TACEIAT GATT: | AT SARTOST  ATfzagatafa |-—remara,
Hﬂﬂ!ﬁq"l‘f‘t‘?TT verses 113-17. Uncreated (#1fz ) and indestructible (& ).
No Creator or God. The Atomistic Realism of the Miminsakas begins
with the Tryanukas and not the #ws. Cf. Jaina Philosophy about Atma
and Srsti.

2. Self : Jaimini does not, but Sabara does give claborate arguments for
the existence of the Self.

(a) Critical : Criticism of Buddhistic doctrine that one Idea knows another.
Hume and Buddhism : Separate and contiguous ideas. Like beads. James :
enveloping Idea. Unity and continuity of mental life must be explained.

(b) FFTHT a5 | Thercfore the self is Anumeya.

(¢) (i) Cognition implies a cogniser. Self different from senses and mind.
Cf. Silikanitha : gifzrmréreent frm smemr faqeda: |

(if) Yet the one self becomes many, Cf. the next line of Silikaniatha :
Targ: Afagamafafaqara | The fag smemm who is gfawrdis arroa
is no other than the Vedantic 9@@AT. Here there is incipient recognition
of God. Silikanitha, however, does not make clear whether the
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manifoldness is merely apparent or real. " AT " may mean both. It ATHA
means apparent then the individual sellf is unreal. I it is real, then it must
posit a AT,

(iii) According to Prabhikara and Kumirila similarly, selves are many;
all eternal.  faem: wAwfa ;. gqurr ( vwewArfaw | smeraE,  verse  73).
Is this not itself ambiguous ?

(iv) The real argument for plurality of selves in Mimansi, however, is
epistemological, Plurality of selves, because sime reports about an object e.g.
the sun. Also analogy of the relation of bodily activity and feeling to
mind.

() Even dream experience, say the Mimiinsakas, implies a real substratum
viz. the sclf,

(¢) The sell as'the scat of Apiirva,

(/) Reality of moral values. Punishment. The sower and the reaper must be
the same.

(¢) Transmigration also implies the soul. The sea remains despite the move-
ments of its waves. The serpent uncoils without change of essence.,

3. God : (a) Vedas and no God; Aplirva or invisible potency of actions,
and no God. Yet Astika  Darfana, Apaurugeya. ** arfeasr Fafaes:
According to #t{AT, therefore, Naiyiyika is Nistika in this sense. 3qa of
the At is a moral force; and the 7w of the d9faa is a cosmic force,

(b) A fortiori, no deitics. gfas more important than agar. afaar, fareE
et afawisms Zaan ) Deities partake in 275 which is, therefore,
more fundamental. The fruit of sacrifice does not proceed from deities. Devatis
are 0 (subordinate). They are only symbols. Mantras are deities wawr€rr:
Zgar: No synonym can be used, e.g. Piavaka for Agni cannot be used. For
afmdfiez gafgaq we cannot use afgdfia gafea

(¢) Criticism of the proof of God; Juainistic: No omniscience, no omni-
potence, no benevolence, no fore-knowledge. Contradictions of one with
another. What motive again could God have for creating? Vaisamya and
Nairghritya, seem to be the objections urged against God by Mimansakas.
Vaisamya and Nairgrnhya are arguments used by Jainas also for the disprool
of God. Cf. #mgrawsrdr. Finitic God. God is the sum-total of all privation
of knowledge : sirrarafaesn : (see Kane).

Rough Draft

Scctions HI and IV in this rough draft are made to constitute Section 11
in the fair dralt above and are together entitled: The Metaphysical Doctrines
of the Mimans.

Mimansa Criticism of Buddhism
(See Keith, Pp. 44-52; also Pp. 64-69. Also Sloka-virttika).

(/) We must posit the reality of the external world; of virtue and vice; of
teacher and pupil. Even in dream cognition, we must posit a real substratum,
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The external world is not o product of mere intellect. Our ideas are imposed
upon us by an external unity,

(i) 1t is wrong to say that * cognition '
cogniser and cognised,

"

alone exists, to the exclusion of

(#ii) No idea can comprehend itsell’; nor any one idea be comprenended by
another. It is wrong to say that one idea as it originiates becomes known to the
first.

(/v) The unity and continuity of our mental life cannot be explained without
the recognition of a substantial unity of the self. In Hume and Buddhism one
idea contiguous with and yet separate from another. In James the next iden
envelopes the first.

(v) The law of Retribution requires that the sower und reap:r of actions
must be the same,

(vi) The Buddhist cannot explain ** transmigration . A momentary idei
cannot transmigrate itsellt It is the soul alone which transmigrates. ** The sea
remains despite the movements of its waves; the serpent uncoils, without change
of essence. "'

(vif) The fact that 1 feel with my hand what | see with my eyes shows that
there exists something hevond sense-organs,

(viii) Other souls also exist. The ** perception ™ ol another soul is impossible,
but one can *infer " another soul from the activity ol its body.

The Metaphysical doctrines of the Mimansa
(1) The World eternally existent :
Tasmidadyavadevitra sarga-pralaya-kalpani |
Samastaksaya janmabhyiam na sidhyatyapramanika
Tasmat-pragapi sarvemi sragtuh asan padadayah |
Anvesyo vyavaharoyamanidirvedavadibhih |
— Slokavirttika, Sambandhikshepa-paribira,
verses |13-117.

Neither ¢reation nor destruction of the world, No creator required,

(2) Jaimini gives no Stitras for the establishment of the self. The Sell 15
only to be inferred: Svargakimo yajeta. Though Jaimini is silent, Sabara enters
into an claborate proof of the soul which is independent of the body and
senses, and beyond pleasure and pain. According to Prabhikara and Kumirila,
there arc many souls, all cternal: Nityah sarvagatih pumin (Sloka-virttika,
Atmavida, verse 73). Cf. also Silikanitha—

Buddhindriyasarirebhyo bhinna itma vibhurdhrvah
Ninibhiitah pratiksctram arthavittisu bhisate.
— Prakarana-pancika, Atma-tattva, Pp.141 T

(3) God is not required in Miminsa lor giving rewards and punishments,
The Aplirva or the invisible potency alone can do so. Jaimini says that the
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deity is gupa, or subsidiary in a sucrifice. Havis is more important than Devati,
Cr, Haviga niyamyeta (Pieva Miminsa VI 1 32), and Gunatve davatadruth,
(Plipva Miminsi 1X.1.9), The deity has no body, The suerifice cannot be
intended to please the deity. The deity is not the Lord of all things, The frut
of the sacrifice does not proceed from the deity. The deities of the sacrifices are
merely symbols and objects, and to whom Sitktas are addressed: Stiktabhiyo
havirbhijadca devatih, They are to be distinguished from the deities of the
Puranas, which occupy a higher position. No synonym can be employed for
Devitits. We cannot substitute the word Pivaka or Suci for Agni. No personal
god required for creating the world, God is not omniscient. As there can be no
object of knowledge, God has neither knowledge nor omniscience. He is only
the sum-total of all privation of knowledge. Jitini bhivanigeayah (see Kane),

For the arguments which Miminsi uses against God, sce Keith, Pp. 61-64;
also Sloka-virttika, CF, Jainistic arguments against  God, The arguments can
be summed up as follows: (i) Impossibility of God having « body. If he has
a body, then there must be a matter which must have existed  before him.
(i) What can be his motive in creation ? Why does he feel a desire to multiply ?
(iii) Why should God create a world full of misery, if he is all good ? Hence
God is not benevolent. Vaigamya nairghtiya-prasangit. (iv) 10 there is moral
evil in the world, God is either not omniscient or not omnipotent. (v) He has
also no fore-knowledge. Did God fore-know the Bamrauli disaster 7 God's
knowledge and power conflict with his goodness, his fore-knowledge conflicts
with man’s frecdom.

Here the Rough Draft Fods

1V. Contribution to the Science of Interpretation

The Tarkapiada of Jaimini, viz., |1, is dedicated to a discussion of philoso-
phical topics. The remaining Pidus of the first, and the other Adhyiyas upto
the twelfth are devoted to a discussion of the principles of ritual interpretation,

The * Arthaviada ™ discussed in 1.2 has its value in extolling desirable, or
censuring forbidden acts; it thus comes into immediate connection  with
injunctions or prohibitions.

1.3 discusses the relation of Smrti to Veda, Below Smrti in value comes the
practice of good men. 1.4 discusses the subject of names or Namadheya. [t
seems that the Miminsi felt the necessity of dealing with a number of obscure
sacrificial terms,

Miminsi (11.1) develops such principles as Ekavakyati (syntactical unity)
Vikyabheda (syntactical split) and Anuganga, i.c., the principle of extension,

Vidhis or injunctions are encitoments to actions. Action may be either
positive or negative, or may partake of both characters. When it is negative,
it is called Pratisedha and when it partakes of both characters, it is called
Paryudasa.

Actions may also be classified as Purusartha and Kratvartha, done for the
sake of the agent and done for the sake of the offering.
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Injunctions or Vidhis are primarily of three kinds; Adhikira-vidhi or Vidhi
relating to qualification, Utpatti-vidhi or originative injunction, and Viniyoga-
vidhi or injunction of application.

Originative injunctions are few in number, relating that they do to the
principal Vedic offering only; they do no more than excite in the mind of
a hearer the desire to perform the action.

Injunctions of application denote the exact manner of procedure (itikar-
tavyati) by specifying the numerous subsidiary actions. These subsidiary
actions are called Sesas, and the distinction between Sesa and Sesin occupies
the greater part of the attention of the Miminsi.

While dealing with injunctions of application, we may note the six means
by which the relations of subordination of actions may be determined. These
are: Sruti or express declaration; Linga or indirect implication: Vilkya or
syntactical connection; Prakarana or context: Krama or order which is the
same thing as Sthina or position; and finally Samikhyi or names, Each of
these means is deemed to be of ** less ™ value than the preceding. Contrast the
Paribhasi of Sekhara (38) : Plirvipara-nityintarangipavidinim uttarottaram
baliyah (Kiclhorn translation, P. 185).

In addition to this division according to content, injunctions may be classified
on the basis of the knowledge possessed by the agent of the mode of perfor-
mance. There are thus three kinds of Vidhis again, Apiirva-vidhi or original
injunction, Niyama-vidhi or restrictive injunction, and Parisamkhyi-vidhi or
injunction of limitation or exclusion.

Over against these Vidhis or injunctions which direct a positive act, there
are prohibitions or Nigedhas, e.g., the Brahmacirin must not look at the sun.

The above are the main topics with which Pidas 2-4 of Adhyiya I and
Adhyiyas II-VI of the Miminsa-sutra deal. Adhyisa. VII and VIII discuss
Atidesa or transference. The process of transference, however, involves modifica-
tions (Uhas) which are discussed in Adhyiya [X. In other cases, the transference
must be accompanied by the annulment of details, which are discussed in
Adhyiya X . Adhyiya XI discusses the relation of subsidiary to principal
offerings, and Adhyiya XII discusses the topic of options or Vikalpa. These
last might be either Vyavasthita, fixed or limited and Avyavasthita, that is to
say, unlimited (see Keith, Chapter V).

The rules of interpretation which the Miminsa laid down were later utilised
by the Dharma-Sistras for the interpretation of their texts, and they may also
be found to harmonise with the rules of interpretation which modern Law
employs. Compare Maxwell.

The first rule of the interpretation of Statutes is that words and sentences
must be construed in their ordinary and natural meaning, which is the same as
the Mimansi rule of Sruti. Another rule is that conflict between the statutes is
not to be readily assumed, which is the same as laid down in Miminsi, that an
option is to be declared only in the last resort. Another rule is that we must
take into account the history of the causes of an enactment corresponding to
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the rule of Prakarana or context in Miminsi. Another rule is that all parts of
a statute are to be construed together and ecach part is not to be construed
separately, which corresponds to the rule of Vikya or syntactical connection
in Miminsi,

The Mimiinsi tells us that the principal word in a sentence is the verb, and
that the subject is, therefore, subordinate; and hence the attributes or Videganas
of the subject are not to be supposed to be intended as a necessary part of the
rule or proposition. The king is entitled to the tax on land, and not to the land
itself. The sovereign ruler is not an absolute owner of his kingdom, and cannot
make a gift of it. In the Vidvajit sacrifice where everyathing is to be givon away,
the sacrificer cannot make a gift of the things deposited with him, or of his
wife or of his children,

Then again therg is arguing from similars; thus for example, iff a Nigida is
allowed to offer a Rudrayiga, it follows that a Stidra can also do so.

An Arthaviida is not a positive command like Vidhi. When Mitikgari says
that one should kill without deliberation even a Guru, a child, an old man,
or a learned Brichmana if he comes as an Atatiyin, this is merely an Arthaviida
and not a Vidhi or command. That sons have not the competence to divide
in their father’s lifetime is merely an Arthavida extolling the prohibition to do
50,

Kratvartha Vidhis are those which are of absolute obligation, and Purugirtha
Vidhis are those which are addrosced to the conscience of the agent. A breach of
the first brings on sin, of the sccond only blame or censure. Compare dutics
of perfect and imperfect obligation in Kant. When Yijiiavalkya says that one
should marry a girl who is free from disease, who has a brother, and who is
not of the same Gotra or Pravara, the last is Kratvartha, and the first two are
Purugirtha, When Manu tells us that the son to be adopted is to be given by the
mother or father ** in distress " the ** distress " is not Kartavartha'but Purusirtha,

Krama is illustrated in allowing, e.g., a mother a prior claim, for the word
‘pitarau’ is explained in grammatical treatises as Mati pitarau which means
mother and father and not father and mother. Sometimes, however, thero is
difficulty about the understanding of this Krama, ¢.g., when Yijiiavalkya says
that the heirs of a hermit are the teacher, the good pupil, and a fellow student
in order, the Mitiksara says that the order is to be reversed as common sense
would require it. We may not, however, agree with Mitaksara.

Options are always an improper procedure, as both texts are thereby nullified.
Hence, if' possible, an endeavour should be made to explain the negative propo-
sition as an exception (Piaryudasa) or as an Anuvida.

The Anuvida is merely a variety of Arthavada, e.g., in the Vedic sentence
* Fire should not be consecrated on the bare ground, nor in the sky nor in
heaven'. Every one knows that no one can consecrate fire in the sky, and
therefore this sentence is a mere Anuvida for praising the Vidhi that fire must
be consecrated on ground with gold. As an illustration of the Nityanuvida
we can give the instance that a man can donate what he owns, but there is no
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ownership in a deposit, or in wife, or children, e.g., Dharma and Draupadi,
This prohibition repeats only what is well-known. When, again, Manu appa-
rently both allows and condemns Niyoga, the Mitikgari tells us that this is
to be understood in a *limited *' sense, viz., that a maiden may marry the
deceased’s brother, if the intended husband dies before actual marriage. Manu
smrti (IX.59) defines Niyoga as follows:

Devaradva sapindiadva striy samyanniyuktayi

Prajepsitadhigantavyi santiinasya parikgaye,

In this way Pandu and Dhrtarigtra were born from Vyisa from the widows
ol Vicitravirya.

When it is enacted that words in the singular shall include the plural, the
Miminsi illustrates this by enjoining that when it is said that a vessel is to be
cleansed, it is implied that all vessels are to be cleansed,

Finally, the fault called Vikyabheda occurs when one and the same sentence
is construed as laying down two different rules or Vidhis, vide Sibarabhisya
P. | and P. 44 for examples ol Vikyabheda (see Kane).

V. The Ethical Ideal of the Mimansa

(1) Jaimini's Division ol the Veda in Five Parts.

(2) Relation of Vidhi to Arthavada.

(3) Dharma : the Ideal in Earliecr Mimansa,

(4) The Meaning of Aptrva,

(5) Moksa, the Ideal in Later Mimansi,

(6) Doctrine of Jniana-karma-samuccaya.

I. The mass of the Vedas being vast Jaimini divides it into five parts :
Vidhi, Arthavada, Namdheya, Pratisedha and Mantra,
2. Difference between Vidhi and Arthavada, Command-injunction and

fact-assertion, Cf. Hume : Relations of Ideas and Matters of fact. Sometimes
Arthavida may not be a fact. e.g. (i) Rima says to Cara : 3dq1%: &edw. |
0 g u fefaq wan (garomafa). i) afefw @ 3 2w, | says the
priest. #IsTfEA  ete, because they adduce the story that when #fe ate the
oblation on the way, he was beaten by the gods and his tears became silver,
Therefore gold should be given in sacrifice as Dakgina and not silver— this is
Stuti of Suvarna and Nindi of Rajata. Various kinds of Vidhi (see Kane
page 20) such as Niyama, Parisankhyi, Nitya, Naimittika, Kaimya, Utpatti,
Viniyoga, Prayoga and Adhikira; also Kratvartha and Purugartha. Vidhi or
Niyoga means a mandate of the Veda. Arthavida has no independent logical
status and has to be interpreted as contributory to Vidhi, **Action™ is the final
import of the Veda : smwmaen  fparderm | amdwd wazatamg | Contrast
Upanisads which are not fard but only smawfawra®. . The Upanisadic
dictum Tattvamasi, though assertive in character, refers only to a kind cf
action (Kriyd), which will bring on the result. Cf. Tantra-varttika P, 13 : ua=
Fead-weafaaras-afar arvo gafaaar dzreted srregras | No “is” but * ought™

in Tattvamasi.
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3. Itis the Vidhis which can lay down Dharma, The ideal in carlier Miminsi
is Dharma; Artha and Kima being subordinuted to it. Nitya and Kimya
Karmas constitute Dharma and Pratigiddha Karmas constitute Adharma.
The Kimya may be, and Pratigiddha Karmas must be avoided but Nitya-
Kiarmas cannot be so avoided, The ideal in later Mimiansi is Moksa,

4. (i) Relation of Dharma to ApUrva @ The true sphere of Dharma is
trans-empirical.  safEsT o waedt agel gr #ad. Providing Prapis e.g.
siys Sabara, would not constitute Dharma because Vedas do not enjoin it.
I'he Agtakasraddha (Agtamisriddha) may have been enjoined by a Lupta-
druti; therefore it may be performed, says Sankara, Cf. Sankarabhisya on
Smrtipada. Prabhikara gives the name ApUrva to Dharma and Adharma,
ApTiva is inaccessible to any Pramana oxcept Veda (Minintarapiirva),
Different kinds of ApUrva, such as Phalaptryva, Samudiayaptrva, Utpattyaptrva,
Angipirva, vide Jaiminiya Nyiya Maili-vistira on I 1,5 Cf, also #fx
s avn faara, sewmafa fafas @ @0 Sabara on 1L 1.5
(sce also Ganga Nath Jha, “Pribhikara School™ in detail. The whole book
must in fact be studied. See our markings of contents,

(i) Adrgta and ApOrva : The Adrsta of the Vaidegikas was a cosmical
principle. The Apiirva of the Miminsakas is the moral counter-part of it,
Atoms, Adrsta and God. Cf. Matter, motion and void in  Democritus, as
well as the indeterminate jumping of electrons in modern science. The Jack
out of the Box. “Indeterminism”, The Aptirva of the Miminsakas is equally
indeterminate,

(iti) The five-fold character of ApUrva —

(a) The ritualistic character of ApUrva as being the indeterminate effect
of a sacrificial act which abides in the self (Atmasamaviyi),

(h) The metaphysical character of Aplirva as  taking the place of
God,

(¢) The moral character of Apiirva as bestowing reward and punishment
for virtue and vice. A lame moralism and a lamer theism,

() The psychical character of ApiUrva as being the traces (Samskiras)
in the self as brought out in a dream, a fact of which the Miminsakas make
epistemological use. (Cf. Keith Page 20). See below.

(e) The epistemological character of ApUrva as being responsible for the
fusion of impressions which in Prabhikara leads to Akhyati, and for new
creation which in Kumarila leads to Viparitakhyaiti.

(iv) Vedantic criticism of ApUrva, While Jaimini regards Dharma or ApUrva
as the bestower of fruit, Badarayana regards God or Plrva as the bestower
(CI. 1. 2.38-40, 41). The PUrvamiminsi is really ApCrvamiminsia and
Vedantais really POrvamiminsia as it deals with God.

5. The conception of Moksa in Miminsi : For Prabhakara's and
Kumiirila’s opinions on this head see next point. The Miminsi refutes the
Vedantic view that the physical world is sublated or transcended in the state
of Moksa. “The world" endures in the same form, even if the soul becomes
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free. Cf. also Miminsi criticism of the Vedantic “Absolute” and of
*Neiscionce”,

6. Doctrine of “Jiina-karma-samuccaya’ : Jiana or the knowledge of
the self obtained in the process of meditation is only a *“‘contributory” aid,
and then the doctrine is known as “Jiina-karma-samuccaya’. But this might
be criticised both by Miminsa and Vedanta which respectively uphold Karma
and Jidana, (e.g. See SureSvaricirya's criticism of Jiina-karma-samuccayi
in his Naigkarmya-siddhi.) In that doctrine, however, Miminsi and Vedanta

meet. foat wifqarsr. | | . 3wy 0 St

Five theories about the relation of Jiina and Karma

(i) Only Jnina it .. Advaita Vedanta
*(ii) Only Karma o Miminsi
*(iii) Jiina and Karma on the same lcvcl A kind of Miminsaka. CI. the
two wings of a flying bird
and also §orraren faug
(iv) Jiina higher and Karma subordi- Riminuja
nate.
“(v) Karma higher and Jiina subordi- Miminsaka
nate,
* These three Schools of Miminsakas,

VI, Prabhikara and Kumirila

The two great Mimansa philosophers @ Prabhikara and Kumirila, one
inclining, on the whole, more towards Nyiya, tho other inclining, on the
whole, more towards Vedanta. The chronological relationship between
Prabhikara and Kumirila : according to some, Prabhikara is carlier, while
according to others Kumirila is calier. These latter say that Guru was a title
bestowed by Kumirila on his disciple Prabhikara, when Prabhikara intelli-
gently interpreted sraTfr Jv aa 7 ATHRMT |

Prabhikara Kumiirila

() Bheda  (hence inclined towards (i) Bhedabheda — between  the
Madhva) between different categories,  different  categories  hence
hence no sanction to Parinima. No Kumirila's  doctrine of Pari-
recognition of Abhiva as a category, or ~ Nima (hence parallelism with
Anupalabdhi as a Pramina. arer in afroor and also
with frams in 92r97.) The

Bhedibheda  doctrine  was

probably an inspiration to

Nimbiirka who came about 800

years later. Das Gupta however

finds the Bhedibheda doctrine

in Badirayana himself (see

Vol. 1) Ahikunglalavat ? Recog-

nition of Abhiva as a category

and Anupalabdhi as a Pramana,
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(if) The self’ is unconscious or Jada (If (i) The self is consicous or has

the soul is Jaga how can it be the locus
of' ApOirva ?) even in the state of libera-
tion, as contrasted with the self in
Vedanta  which has  Caitanya. The
expression  FEAW  of Prabhikira is
meaningless becauso it is bodily or
physical.

(/i) The sell’ though unconscious, yet an
ctornal subject,

Jidanadakti even in  Sugupti,
Kumiirila, however, occupies an
intermediate position between
Nyaya which says that the self
has no knowledge in the state of
sleep and Vedanta which says
that it has happiness also; of.
Sarvajiintma Muni, who, in
his Samksepa-diriraka tells us
that the self enjoys bliss oven in
the state of deep sleep.

(iil) The sell conscious, and an

eternal unity of subject and
object, Cf, the “I am [ of
Vedanta.

No sell in Buddhism; a Jagla self in Prabhitkara; a conscious sell’ in Nyiya,
though the consciousness is adventitious; a fully conscious entity in Kumarila,

the self-illuminator in Vedanta :
(b) bliss enjoyed in ecstasy.,
(iv) Anvitabhindhina-vida

(1) happiness enjoyed in deep sleep, and

(iv) Abhihitdinvaya-vida

Both Anvita and Abhihita refer to Padas.
Mimansa theories of Error

(v) Akhyati (or Alpakhyiti) Three forms :

- (1) Fusion ol Presentation and presenta-
tion such as is involved in illusions of
perception : (a) A erystal appearing
read on account of an adjacent rose;
(b) appearance of two moons (visual);
(¢) two pencils (tactual); (d) conch
appearing to be yellow (here, the
sense organ is defective),

(ii) Fusion of Presentation and Memory,
such as is involved in hallucinations :
(a) presentation of shell and memory
of silver; (b) presentation of rope and
memory of serpent.

(itfy Fusion of Memory and Memory
such as is involved in cases of doubt :
A tall object appearing cither like a
pillar, or like an ascetic in meditation.

All these cases involve a fusion of two
clements, both of which are real, and
yet in combination lead to error,
Realistic tinge. Error, thus, a grade
of reality (Bradley).
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(v) Viparitakhyiti, Cf. the Anya-

thikhyiti of Nyaya, No fusion
or combination, but experience
new and unique. [lusionistic
tinge, Doctrine of aberration
or distortion on the way to
Sankara's doctrine of Adhyisa
or Vivarta.

In Anyathikhyati according to

Naiyiyikas there is a memory
of silver. In Viparitakhyiti
according to Kumarila, there
is no memory of silver but
only an aberration of the
mother-of-pearl  as  silver.
In Viparitakhyiti as against
Anyathikhyiti there is an ele-
ment of distortion.



Satkhyiti (Raminuja). Macbeth's dagger real Cf. the realistic tendencios
in Nyiya according to which the secondary qualities are reduced to primary,
Real particles of silver in Sukti, The wT®=#7 in mother of pearl is according
to RamianOja due to veritable particles of silver. Real yellowness in conch,

Asatkhyiti (Miadhyamika or Stnyavidin). void meeting void. idea void;
object void. Nothing exists,

Ktmakhyiti (Yogicira or Vijiianavidin). Really it ought to have been called
Jiiinakhyiti or Vijiianakhyiti. No justification for use of the word Atman
which does not exist. It only means : “The idea manifests itself as an object™,

Akhyati (Prabhikara) : Alpakhyiiti. Grade of reality. Two reals [(a) percep-
tion + perception; (b) perception + memory; (¢) memory 4+ memory]
produce an unreal.

Anyithiikhyiti (Nyiya). Silver is Apanastha. Or clye it is remembered,
Viparitakhyiiti 'g-‘qTﬁT-F The shell forsakes its nature, and appears as silver.,

Anirvacaniyakhyiti of Advaitins, Beyond being or not-being. Neither
real nor unreal. Unknowable, Inexplicable, Ineffable, Agnosticism. Anirva-
caniya-khyiti connected with :

(7) Adhyisa or superimposition of bodily characteristics on self (Kgima

Ksgina); of world on God,

(if) Vivarta, mal-transformation opposed to Parinima which is trans-
formation only. Rajjusarpa or Suktiki-rajata,

(vi) Categorical [Imperative or Duty. (vi) Recognition of end, cither
Karyati-jiani, Neither pleasure nor  positive or negative, in the shape
pain. of Duritaksaya or Ananda.

Istasadhanati-jnana,

(vii) Prabhakara understood Mokga as the  (vii) Kumarila also regards Mokga

setting of Avidyii, Avidyistamayo mok-  as the destruction of Karman,
sah, ov as the destruction of all Dharmas but Moksa is only of a negative
and Adharmas (Nihsesadharmadharma- character (na hi abhavatmakam

pariksaya). Vedantic tinge of 3% 7t muktava  moksanityatvakara-
—H'Tﬁ"(" He, however, makes nam). The Pratyaviya is to be
room for /\lmajnand as supported by taken away. Its mention is mere
Samadama. (srersra ? amr)* Arthavida,  Moksa  follows
immediately on Karmaksaya, It
is thus of the nature of Abhiva,
Kumirila's position is halting.
It is a step from Prabhikara to

Sankara.

Though thus there is a general agreement between Prabhikara and Kumirila's
views about the nature of Moksa, it is to be remembered that in the one case,

*The Marathi word 917 means a white lie or bluff. Any talk of Atmajnana in the mouth
of a person who regards the self as 3%, is funny. The word =417 is a later addition to the
text by whomsoever it might have been suggested—Editor.
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itis Pratyavaya-parihira, while in the other case it is Duritakgayadviiri parame-
dvaraprityartham. Kumirila recognises that Miminsi before his time had
altogether bacome atheistic (Lokayatikrta). Also he inclinos towards recognising
the utility of Vedanta, Cf, Nistikyanirakarighoritmisti tam  bhigyakrdatra
yuktyd, drdhatvametadvisayadca bodhah prayinu vedintanidevanenn. When
Kumiirila makes obeisance to Somardhadhirin in his Mangala, Sloka-virttika,
first &lokn, Nimah Somirdhadhirinie, we can conclude @ (/) that he wis o
Sivopiisaka, (if) that he was a Paramedvaravidin but he does not believe that
God was the creator of the world; see Ganga Nath, Jha Amarters, Introduc-
tion, (/if) that he was a Sikta, Ct. Soma, (iv) that he had nevertheless his teachings
grounded in Miminsi as the hall cup of Soma was directed to be drunk
in Miminsi teaching. In any case, he saw that the consummation of Miminsi
must be in Vedanta,
[n the historical development of Miminsi there is a passage [rom gafarfie

(conception of #xfarfer) to  the conception of Mokga. Cf.

qe oA wbas 9 W gEAE |

srfaerrerefve = e @ qATETRe )
Compare ¥ for the conception of #iryrfer,

VII. How Kumarila leads to Vedanta

(1) Bhedibheda leads to Abheda (Bheda, Bhedibheda, Abheda).

(2) Jivinadakti leads to happiness, (Ajdana, Jianadakt, Anandamaya).

(3) Consciousness leads to self-consciousness, self-luminousness and sell-
revelation.

(4) Teleological ethics leads to the doctrine of bliss, and

(5) Viparita-khyiti leads to the doctrine of Adhyisa or Vivarta,

The tradition related about Kumirila and Samkara has got a great meaning
underlying it.
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kar's doctrine of the self in relation to that of Kumiirila
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CHAPTER SEVEN

POINTS IN GAUDAPADA’S PHILOSOPHY

Gaugdapida, a real Vedintist.
Gaugapida and Buddhism.,
Doctrine of non-creation.
Hlusionism. .
Analysis of cuasality,
Absolutism.

The place of God.

The superconscious.
Aspardayoga.

10. The status of morality.

The nature of illumination.
12. Prevarication about bliss.

13. Intuitionism.

14. Intellectualism.

0,09 O LA B TR B T

Argument

1. That Gaudapiada is a real Vedantist can be seen from the unity of his
four Prakaranas; from his continued reference to AUM, as well as to the
Amiitra which leads to Jivanmukti; from the four states of consciousness;
also from his doctrine of God as immanent in sweet reciprocation (Madhu-
vidyd). 2. Gaudipada adopts the same terminology and the same method of
argumentation as the Buddhists and erects his absolutistic philosophy thereon.
cf. Jiane$vara and Mahinubhivas. 3. His doctrine of non-creation is original
even though he once regards creation even as an emanation (Svabhiva).
4. His doctrine of illusion is based upon the non-distinction between the waking
state and the dream state as well as upon his theory of Kalpana as in Yogavi-
dista. He regards it is not necessary to sublate the dream state in the waking
state and the waking state in the superconscious state: the waking state is a
dream. cf. * Imaginism ' from a different point of view. 5. As regards causality he



maintains that time is an illusion as there are no relations of prior and posterior,
Causation thus becomes impossible and an illusion. Nor does simultaneity
involve causation, as the horns of a bull. Nor does he believe in the identity
theory of cause and effect. 6. His absolute is defended from the stand-point of
Neti as abolishing all difference, as well as from the product being identical
with the substratum, Nor does Gaudapiida believe in the doctrine of grades or
degrees of reality which is a mere compromise between monism and pluralism.
But as in Gaudapida there is no pluralism, there are also no grades of reality.
7. Still Gauglapida has to make orthodox-wise a concession to God. 8, His
belief in Reality is dependent upon the superconscious state. 9, Gaugapida
is again original in his doctrine of Aspardayoga or the philosophy of non-
contamination. 10, Every absolutist has to make some place for morality and
so does Gaudapida, 11. His doctrine of Vaidiradya or illumination may involve
a mystical element, but it is also intellectual and consists in the beliel’ that
all souls have been for ever in a state of illumination and liberation. 12. Once
he regards bliss as identical with Reality, and, at another time, dissuades
aspiring souls from merging themselves in bliss. Finally there is a usual conflict
of intuitionism and intellectualism in Gaugapida. 13. He uses Vijiiina in a
different sense from the Vijiiinavidins. His Vijiiana comprehends the trinity
of knowledge, knower and known; and hence is identical with intuition,
14. While his intellectualism consists in the assertion that as the unmoving fire-
brand produces no illusion, so docs unmoving knowledge cease to produce the
world of imagination. This is an intellectual ascent to Reality no doubt! Here,
as elsewhere also with many authors, Vedinta seems to be infected with
intellectualism,

Gaudapada’s philosophy
Points in detail

I. The theory of Gaudipida's ** Buddhism ", exploded. Unity of four
Prakaranas of Gaudipada. Continued reference to AUM. Also four states.
Pranava is the fearless Brahman, The Amiitra carries nowhere (==Jivanmukti,
originality of Gaudapida). ¥ srorragesrafar | Brahman immanent in sweet
reciprocity (Madhuvidyi).

2. Gaugapida and Buddhism: Terminology and method of argumentation.
Dharma used in three senses: (/) Atman (Samkara) Jarimarada. ... .... -
(if) Object (Buddhists), Dharma in Vaibhigikas or Sarviistivadins. cf. Stcher-
batsky, (iii) Attribute. Bhiiva, Nirodha, Vijidna (subject and object both
Vijilina), Samghita, Nirvina (in a beatific sense), Agrayina==Mahiyina,
Being : Not Being; Bondage: Fercedom: Creation : Destruction. Creation an
illusion, motion an illusion and thinghood an illusion. Neither perishable nor
imperishable. Neither aspirant nor Siddha. Neither unity nor multiplicity.
Neither patient nor agent. Neither coming nor going. Neither the BhUta born
nor the Abhtita born. Neither from itself nor from another is a thing produced.
Reference to both Vijifiinavada and Sunyavida: Doctrine of two truths
(Samvrti and Paramartha) (IV.73). Four-fold Avarana : Asti Nisti, Asti-
nisti and nisti-nisti (1V.83) : Buddhistic in character. This applied to Samsira
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and Nirvana by the four Buddhistic schools, see Stcherbatsky. Moving, not
moving ete. as in Aristotle. Reference to Buddhas and Buddha. ** Buddha
(in the singular) has not said that the knower becomes ultimately identical with
knowledge and the known' (IV.99). fgmaraz may mean Purusottama
instead of Buddha. ** He alone is entitled to the name of Bhagaviin who knows
that by the clasping of any individual Dharma (Atman) misery yawns and
happiness hides its face " (1V.82). Is this a criticism of the Buddha ?

3. Nature of creation : neither enjoyment nor sport, but emanation, Doct-
rine of non-creation : non-creation in Simkhya, Jainism and Nydiya in the
sense of eternal existonce. ** With them we have no quarrel, we heartily sym-,
pathise with them . Ajati in Buddhism, because no concatenation; in Vedanta,
because delusion or semblance, Saimkhya teaches Ajiti of the world in the
sense of permanence, Gaudapida teaches Ajiti in the sense of non-existence,
Philosophers have proclaimed the doctrine of Jiti being afraid of Ajiti. They
have maintained that things are (Sarvisti-vidins). Reality on account of
Upalambha and Samacira, Criticism of Bidariayana, Ni bhiva upalabdheh
(cf. Samkarism also). Upalambha and Samicira are also found in Miyihasti
(IV.44). The enlightened or Buddhas have taken resource to Ajiti on account
of the regressus in the conception of causation,

4. Comparison with Pancadadi (Alitaginti ?) @ Islamic mysticism (The
Mujaddid) and with Yogavisista (Kalpani) imagination. Even Kalpanii does
not exist! The Atman makes an imaginative construct of himself. Sleight of
hand and castle in the sky. Doctrine of Miyi @ Rajjusarpa : the dream analogy.
No difference between waking and sleeping states. Miyi means also power or
powers, c¢f. Indromiyibhih,

5. Analysis of causality : neither cause nor effect @ neither past nor future,
hence no concatenation, Identity of cause and effect not tenable, (1V.12).
Reciprocal causation involves infinite regress (IV.18). Also Bijinkura nyiya
(IV.20), therefore no causality at all. No simultaneity, Horns of a bull are not
causally related. No time relations as prior and posterior. ** God stands above
cause and effect . * He who realises causelessness realises the sorrowless
absolute " (1V.78).

6. One without a second : Neti negates all difference. Unborn, sleepless,
nameless, and formless, No metaphor in what we say. Advaita is the only
reality and Dwaita is its differentiation. There is Advaita between Advaita and
Dvaita. Vaiaradya does not fall to the lot of those who are immersed in
difference (Bheda). The individual self is neither a part of nor a mode of the
universal selt (I11.7). The description of a product as different from the primor-
dial substance such as earth, fire, iron, etc., is only for the sake of comprehension
or understanding. No grades of Reality (I111.10). The Dvaitins fight with one
another, but we fight with none. ** There is no difference anywhere. God
manifests himself in plurality by his powers ™ (111.24).

7. Reference to God or Deva. This Deva is Tdiana, Prabhu, Advaita. Genesis
of the idea of Saguna and Nirguna Brahman, Pranivaa is both Apara-Brahman
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and Para-Brahman. (Atman God, Tanmanigi, his will cf. =y aqwmmT),
Same as Turyi.,

8. The superconscious (Amanibhiva). Reality experienced in the super-
conscious state. ** In that state knowledge rests in itself having Ajiti as its
counterpart . Apprehention of unity(?) in the superconscious state. The
superconscious transcends both Laya and Viksepa. This is the unshakable
Samidhi whaore all discourse comes to end; the fearless, wheie all anxioty
ceases; hard to attain even by preat Yogins,

9. Asparfayoga : Realisation of the identity of substance and attributes,
or God and souls (IV.2). Moral description also. Also psychological. Drop
of water produces no surge in - an ocean, Aspardayoga in its metaphysical,
moral and psychological aspects,

10, Ethics and Upasani justified, Adramas, Muni, Bhagavin, Fearlessness,
auspiciousness, peace and bliss. Having realised, one should behave like a mad
man. Pity, devotion, duty. Anxiety and sorrow cease.

1. Vaidiradya or illumination m!ffr&nﬂ ete, That is consummate illumi-
nation when the knowledgo is attained (Vaidiradya, that all souls have enjoyed
tranquillity from the very beginning, that they have never been born, that they
are by nature blissful, that they are all equal, (This contradicts the assertion
arrey oA are Aty frad) and that they are one, All souls are forever in
a state of illumination (IV.92). Tattvamasi and net Tattvambhavasi.
Against Buddhism.

12, Prevarication about Bliss. One should not partake of highest Bliss;
. (111.45) and Reality of the nature of Bliss (111.47).

13, Intuition and Intellectualism in Gaudapiada. Vijiiina as intuition :
apprehending the trinity of knower, knowledge and known (1V.89). Contrast
the Vijiiina of Vijiina-vadins. Omniscience proceeds. Higher intuitionism.

4, Alitadanti as the highest end is a negative conception. Alitadinti
the unmoving fircbrand does not produce any illusion, similarly unmoving
knowledge produces no illusion (IV, 48). Cessation of the world of imagination;;
not the realisation of the Absolute. Vedinta infected with Intellectualism,

VIl. Was Gaudapada a Buddhist?

Gaudapada in relation to Nagirjuna, Instead of Gaudapida having received
his doctrine from Nigirjuna, it is better to say that Nigiarjuna and Gaudapida
were offshoots of the same sceptico-mystical tendency; just as six centuries
later, Sriharsa and Santaraksita were offshoots of the same logico-dialectical
tendency. ®T&ET a1 Freoi e ete. Time is the cause of the schools. Is
a great man the creator of his time or the creature of his times? Or else we
might say that Gaudapida erected his absolutistc philosophy on the basis
supplied by the teachings of Nigirjuna, just as Madhusudana later on erected
his new absolutism on the basis supplied by Navya-Nyiya. For Nigarjuna sce
Das Gupta. For Gaudapida see our Points, srmfa srmma@.  Three stages
of the Sunyavida of Nigirjuna : (/) Nothing Real, (ii) Buddha and Nirvina
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therefore unreal, (7if) two kinds of Reality : Samvrtisatya and Parinispannasatya,
(see Winternitz, Vol. I1). Opinion and Truth in Parmenides. Being and
not-Being in Plato. Apprearance and Reality as in Bradley. Intellectand intui-
tion in Bergson. Instead of Gaudapida beinga Pracchanna Buaddha, Nigirjuna
may be regarded as a Pracchanna Advaitin. The continuance of Nigarjuna's
teaching in Siantideva. (Santideva a Proclus of Buddhistic philosophy 800 A.D.
after whom Buddhism was absorbed in Hinduism, see Winternitz Vol. 11).
Only the sceptical side of Nigirjuna ordinarily stressed, (cf. Das Gupta),
rather than his mystical side. cf, Stcherbatsky. Doctrine of mystic intuition in
Nigarjuna (Stcherbatsky).
THE KARIKAS OF GAUDAPADA

The Kiirikis of Gaudapida are divided into four sections:— (i) Agama,
(i) Vaitathya, (i) Advaita, (iv) Aliitaginti, There is unity among them. The
first can not be dissociated from the rest and is said to be Vedantic in character,
while the last particularly is said to be Buddhistic in character. In fact Guada-
pida uses only tha terminology and the manner of argumentation of Nagirjuna,
but rears an Advaitic philosophy upon them,

I Agama

9. Roference to God or Deva whose nature it is to create. Some people
say that creation is for enjoyment, others say it is for pastime. Essentially how-
ever it is but the nature of God: Creation only flows from God.

10. This Deva is Téina, Prabhu and Advaita and he is the sume as Turyi,

16. How the individual soul wakes up from his sleep of ignorance into the
day of Advaita,

7. The world does not exist, if it had existed it would have come to an
end. In reality there is only Advaita.

18. Even Kalpani does not exist. The word is used only for the sake of
discourse : FaEmrEA AT4T AT A 7 fa

23. A, U and M lead resoectively to Vidva, Taijasa and Priijiia; the Amitra
which is the fourth, carrici nowhere (Jivanmukti). This verse tells us how Gauda-
pida owes complete allegicnce to the Vedantic teachnig of the Mingitky-
upanisad.,

25.  One who concentrates his mind on Pranava,—for Pranava is the fearless
Brahman—He who has his heart set for ever on Pranava has no cause for fear
anywhere or at any time.

26. Prabava is both the Apara-Brahman and Para-Brahman, the lower
Brahman and the higher Brahman.

28. Pranava is the same as TSvara who abides in the heart of all beings and
fills the universe.

29. He alone deserves to be called & Muni who has known this Omkara,
which is all auspisciousness and in which all duality ceases.
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Il THE FALSITY OF THE WORLD

I. All objects (Bhivas) chariots, mountains, clephents ete,, are unreal as

in a dream, There is no difference between dream state and waking state :
FANTIY wavy @wTgefa |

12, The Atman God makes an imaginative construct of himself by his own
power of illusion (Miya) and hence knows difference.

I7. Reforence to the Rajjusarpa drigtinta, The Rajju appears like a snake
indarknoss.

I8. The imagination ol a snake ceases when the rope is known; similarly
the world ceases when the Atman is known:

ffrsrermat war wovat fament fafaadi |
wospafa ardd agrenfafars,

19, Itis the power of illusion of God himself by which he gets  himselfl
infatuated,

31, The world appears to the wise as a dream, or a sleight of hand or a
castle in the sky:

FACTHIA 79T g6 U a4y |
aar favafi 7o e frserd: 1)

32, There is neither destruction (Nirodha) nor creation, there is neither
bondage nor freedom, there is neither aspirant nor one who has reached the
-goal. This in fact is what may be called Verity (Paramirthati). This is almost
in the spirit of Nigirjuna,

34, There is neither unity nor multiplicity

35, Tho one without a second is reached in the Nirvikalpa state. There the
world-appearance ceases.

36. Recognising the falsity of the world (Vaitathya) one should devoie
oneself to the one Existence without a second (Advaita) and having reached
this One, one should behave like a mad man.

L. ADVAITA
2. Doctrine of Ajiti or non-creation in Vedianta, because semblance :
FAT qerErgrrslTTAr )
T 7 srrad s e o)

5. As the space inside a jar is not contaminated by dust or smoke, similarly

the Atman is not contaminated by happiness or sorrow.

7. As the space inside a jar is neither a part of nor a mode of the universal
space, so the individual self is neither a part of nor a mode of the universal self.

8. As the foolish people regard the sky as soiled by dust so do they regard
the Atman as soiled by evil,
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10. All objects or collocations (Samghiitih) are like dreams produced
by the self in illusion. There is no ground for either superiority or equality
among them. No grades or degrees of Reality.

12. In the sweet interdependence of pairs of objects (Madhuvidyi) is the
same Brahman reflected or immanent.

15. There is unity (Abheda) all round. The description of a product as
distinct from the primordial substance, such as earth, iron or fire (yeeTe
feregferdt 1) is only for the sake of comprehension or understanding (I :
HISAATIOT ATE 0T : FAAT 1)

16, Upasani has been taught with a sense of pity in order that the functions
of the three Adramas might be properly discharged.

17. Dvaitins fight with one another, but we fight with none:

eafagrasraeary ot ffrear 229
qeerd fawere dv @ famerd 1)
18. Advaita is the only true reality. Dvaita is the differentiation of it.
There is Advaita between Advaita and Davita.
24. There is no difference anywhere. God manifests himself in plurality
by his powers. This is truly the Advaitic position.
26. Reference again to the Sruti, Neti Neti to negate all differences or
plurality.
31. Difference is produced by consciousness, but when the super-conscious
is reached there is unity all round.
35. In Sugupti there is Laya, but this Laya is transcended in the super-
conscious state. In that state there is the fearless light of illumination all round.
36. This is the unborn, the sleepless, the dreamless, the nameless, the
formless. This is the omniscient. There is really no metaphor in what we say.

37. This is the unshakable and the fearless Samidhi where all discourse
comes to an end where all anxiety ceases. It is peace and illumination all at

once:
aatfirmafama: wafawar agfeae. |
e FHTTATTA: TATALAATS 7 1|
38. There is neither taking nor giving in that state. Knowledge in that state
rests in itsell having Ajati for its counterpart.

39. This is what we understand by Asparéayoga, a thing hard to attain
even by great Yogins., For they verily see fear where they should not see any:

SETIART AT g4 FAA: |
arfrt frerfa wreamwa st o
40. There is an end to all sorrow in that state and there is perpetual wake-
funess and an unending peace.
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41,  As a drop of waler can produce no surge in the ocean, so no emotion
can disturb the consummate tranquillity of such a mind.

45, One should not taste of bliss in that state. By the force of intellect
one should make one's mind veer round the Atman:

AT et e frar st i |
ferrerel Frrvararfomrenialy qate srever 1)
Samkra says that Sukha is only Avidyi-kalpita,

46. Brahman is reached when both Laya and Vikgepa are transcended
when the mind becomes unshakable and ceases to give rise to any illusions.

aar @ @yra faed @ @ fafired g
st frord wgr e o

47, That unshakable bliss or Nirvina is itself Brahman :

e o sfrAtorad e |
spsreate St asi e o)
This contradicts the statement in verse 45, Gaugapida uses the word
Nirvina in a beatific sense.

48, What ultimately remains as the truth is the doctrine of non-creation

or Ajiti,
IV ALATASANTI
(The extinction of the fire-~brand).

This conception of the extinction of the fire-brand is also familiar in Muslim
Mysticism. cf. The Mujaid.

I. Some people understand Dwipadim varam to mean Buddha (Das
Gupta), Samkara understands by Dwipadam varam Purugottama. or Nariyana,
By Dharma Samkara understands Atman. cf. also (IV 10). Dharma is also used
clsewhere for attribute or object? Obeisance to that foremost among men
who by his knowledge (Jitina) establishes the identity between attributes
(Dharma) and substance (Jiieya) or by intuition realises the identity between
the individual souls and God.

2. This is the Aspardayoga which does not admit of discussion and which
does not come into conflict with any other theory, See Aspardayoga above.

4. Even when dualists say (e.g. Simkhyas or Buddhists) that the Bhiita
is not born nor is the Abhiita born, they are advocating the doctrine of Ajiti
or non-creation.

5. We heartily sympathise with them; with them we have no quarrel.
Gaudapiida in this verse says, he has no quarrel with those who maintain
the doctride of non-creation. The Jainas and Samkhyas and the
Naiyiyikas maintain Ajati because they regard the world as eternal
Gaudapiida maintains Ajiti because the world is an illusion. The Bauddhas
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maintain Ajiti because there is neither cause nor effect and hence no produc-
tion, Unconnected particulars can not produce anything., Gaudapiida maintains
the doctrine of Ajiti, because his substance also is neither cause nor eflect
but is transcendent,

10. That the word Dharma means the soul may be determined from the
expression srrrarvrfafers{aar : | srrTorfs{r | 9% wo-eATHAR || LT WA
wrarfaer aafer @ which in Bhagavad-gitii is applied to souls in passages like
these. Souls which are essentially free from old-age or death get themselves
entangled in old-age or death on account of the will of God. Samkara

understands by a=wrar as agIEATiIe.

12, If you maintain an identity between Kirya and Karana you would
have to regard the Kiirya itself as uncreated, Guagapiida here seems to criticise
the identity doctrine of cause and effect in the very manner of Bradley and
support the illusionistic theory.

14, Some regard the effect as prior to the cause, others regard the cause as
prior to the effect. How can cause and eflect entangle him, who stands above
them?

16. Cause and efTect can not be simultancous. The horns of a bull are not
causally related :

qvaA ggmeArfaaEn; FEear |
Qg fvA wenrEaeT e
18. I the cause can be proved from the effect and the effect from the cause,
which would you say was prior? Regressus ad infinitum.

19. The Buddhas or the enlightened have taken recourse to the conception
of Non-creation or Ajiati only on account of this regressus.

20. The analogy of Bija and Amkura involves the fallacy of Sidhyasama.

22. Neither from itself nor from another is an end produced. It is neither
being nor not-being, nor apain being and not-being together. (This manner
of argumentation is really Buddhistic). '

42. The enlightened or Buddhas have spoken about creation or Jiti being
afraid to proclaim the doctrine of Ajiti. They have maintained that things are
(for example, the Vaibhigikas). The argument by which they support this
position are Upalambha and Samichira; cither you actually find the world
or that morality must be supported. cf. the Sutra of Badariyaba, aTaTe
gy=ed : Gaudapida refers probably to this Sutra in his expression Upalambha.
(Criticism of Bidarayana). cf I1I. 15:

wem g faegfommi : afemat wifgarsrar |
IUTH : ArsAATOR AT 0T T T )
44, Because Upalambha and Samicira are found in Maiyihasti also

Gaudapida means to say that Upalambha and Samicira are invalid argu-
ments to prove the reality of the world:

82



FIFEENT THTATL HqTgeet qaared)
ITOEHT AHTAT srfeer ey e )

45. Vijhina is the only Reality. Gaudiipada is imitating probably the
Vijiiinaviidins, Creation is an illusion, motion is an illusion, thinghood is an
illusion. Objects do not exist, Vijiiina exists. There is no peace and no motion,
There is one-ness and no creation,

STEATTH SeTaTe qeearr ader o |
oy famr e 1)

47. The straight or the curve line described by the moving fire-brand or
by a falling star are merely an appearance. Object and subject, receiver and
giver, knower and known are only Vijiiina or knowledge and nothing else.

48. The unmoveing fire-brand does not produce any illusion, Unmoving
knowledge similarly produces no illusion,

57. What appears to be created is only the force of Samvrti. There is
neither anything which is imperishable nor anything which is destructible.

73. Samvrti is opposed to Paramirtha,

78. He who thus realises causelessness, takes leave of all sorrow and desire,
and reaches the fearless goal,

81. This is the un-born, the sleepless and the dreamless illumination, The
Atman shines once for all by the force of his nature or by the grace of the
Almighty.

82.  He alone is entitled to the name of Bhagavin who knows that by the
clasping of any individual Dharma, misery yawns and happiness hides its face,

83. The fool perceives only the four-fold Avarana; Asti, Nisti, Asti-nisti
and Niisti-nisti : moving, not-moving, both and neither. See Aristotle.

89.  Omniscience proceeds when by intuition are realised the trinity of
knowledge, knower and the known; when the fourth state, namely, Turyii
apprehends all the three previous states.

92. He alone reaches immortality whose forbearing comprehension
includes the knowledge that all souls have been forever in a state of illumination,
Adi-Buddhiih.

93. That is consummate illumination when the knowledge is attained
(Vaidiradya) that all souls have enjoyed tranquillity from the very beginning,
that they have never been born, that they are by nature blissful, that they are
all equal and that they are one.

94. This VaiSiradya does not fall to the lot of those who are immersed in
difference.

99. Buddha has not said that the knower becomes ultimately identical
with knowledge and the known.

100.  Obeisance to that illumination which is hard to gaze at, which opens
up the vista of equality and before which all duality comes to an end.
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CHAPTER EIGHT

THE PHILOSOPHY OF RAMAINUIJA

L. Introduction.

II. Class-Notes on Riminuja.

L. Ramanujian Ontology.

IV. A Note on the Dhyinaniyogavadins,

V. Riminuja’s Criticisms of the Doctrine of Miya,

I. Introduction

1. Biographical

Born Sake 938 or 1016 A.D. line of spiritual succession. Nitha Muni,
Yamunicirya and Riminuja. Renounced the Advaitic teachings of Yadav-
prakisa. Taught in Sricangam near Trichinapalli,

2. Brahman or the Absolute=God+Sell +World  (wrEr s gt
fafrd warwaq) but God particularly. Riminuja not definite as to whether
God is identical with Brahman, or a part, though a major part of
Brahman. cf. God or I$vara as Cidacidvidista. Trinity in unity. cf. the organic
view ot Pringle-Pattison. The Brahman Saguna instead ol Nirguna. No evil in
Brahman,

3. God :(i) Philosophical aspect: Anandamaya and Jia. cf. Cidinanda.
Three viess : Is God bliss? Is God blissful? Is God beyond bliss? Similarly
is God knowledge? Is He a knower? Or, is He beyond knowledge? According
to Riminuja, He is blissful and knower. Samkara wavers between the first
and the third view. God as supreme self’ (Paramitman) must be the body of
some higher self. Infinite regress (Pandora’s box). Inner controller or Antar-
yimin. Immanent both in selves and nature. God is self of selves. God both
the material and cfficient cause of the world. cf. Samkara.

(ii) Theological aspect : Nirdyina or Vishu. Stress on Vishupurina, not
Bhagavata. Full of auspicious qualities. Bhagavin:
Gsapey awer Arer aor: far
ST AT R qUOTT T S
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(1) Four Vylihas or forms of God : Sumkarsana, Visudeva, Pradyumna
and Aniruddha. Jiiina, Bala, Aidvarya, Virya, Sakti and Tejas; all six belong-
ing to Visudeva and two euch to the three others.

(b) Vibhavas are the ten Avatiras, Pancaritra -+ Niiriyani and Vignu,
No Riadhi,

(¢) Arcivataras or idols,

4 Self : Individuality, therefore reality. Atomic, therefore plurality, (Anu
does not mean atomic, R.D.R.); (according to Samkara soul not atomic),
Mode (Prakara). attribute or adjective (Videsana) of God. Three views about
the relation of subject and predicate, (i) The absolute, the only reality; the
predicates are illusory (Bradley); (ii) The absolute, the only substance; predi-
catos have only an adjectival existence (Bosanquet). In Riminuja the self and
world are predicates. They can not be both substantival and adjectival at
once, as Ramianuja would have them; (iii) A third view also possible. Subject
and predicate both substances (Pluralism). The self a Karti: in Samkara, self
not a doer; in Simkhya, Drastia, Interpretation of Tattvamasi attributive.
The sell’ being an adjective  (Videsana) ol God, not identical with Him. cf.
the jar is white. If God is blissful and knower, the self is also blissful and
knower, though on a smaller scale (Alpa). Subject of consciousness instead of
consciousness itsclf. Consciousness is its attribute. No absorption, merging
or annihilation (personal immortality). Similar and not same. 7% rrrnrgﬂfa.
Self as controlled by God and as dependent on Him.

5. World : Reality against the illusionism of Samkara. Criticisms of the
Miiyiv doctrine. World like the self, 0 mode, attribute or an adjective of God.
Doctrine of causality in Raminuja : Satkiryavida or Parinimavida, Effect
existing in cause. Arachnomorphism. Brahmaparinimavida. Creation is
evolution as in Samkhya and not epigenesis as in Nyaga; destruction is in-
volution. From subtle to gross and from gross to subtle.

6. The way to God :

(/) Karma, Jiana and Bhakti. Navavidha Bhakti of Bhigavata, Karma
produces Jiidana as in Samkara. Bhakti is the result of Jiiina (contrast Samkara).
Bhakti is supreme. Bhakti in Riminuja takes the help of Yoga. Meditation,
intuition. Stress on God-vision. Continuous meditation on the supreme soul.
Sesa or an attribute of God; Aciryibhiminayoga discussed in Arthapancaka,
Vicarious suffering. Christian influence (R. G. B).* Mother takes medicine
herself to cure the infant. Meditation stressed more than love (R. G. B.).
Prapatti or self-surrender a rarified form of Bhakti. The first three orders can
practise Bhakti. All the three along with the Sudras can practise Prapatti,

(if) Definition of Papatti or Saranigati:

() sTppErer dweT: (b) srférmrer st
(c) ferwrefifar farmam: (d) Tﬂ‘?!cﬂﬂ'l’“l" 4T
(€) srrenfasir () wrivit agfer sroomfa:

“This refers to Dr. R, G. Bhandarkar’s book—Vaishnavism, Shaivism and Minor Religious
Systems—LEditor.
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(ii1) Vadakalai } Tenkalai

(Northerners) (Southerners)
Man's effort God's grace
(a) Monkey (u) Cat (Kangaroo or even i cock

a  better illustration).

(b) Prapatti must begin  from the (b) Prapatti must begin from God

aspirant.
(c) Prapatti must come last (¢) Prapatti must come first
(d) Self-assertivenes (d) Self-abandonment
(e) Depressed classes last (untouchabi-  (¢) Depressed — classes  first
lity) (less liberal) (Untouchability) (more liberal)
(F) AUM omitted (f) AUM allowed

II. Class-notes on Riminuja

. Nyiya : first Nirvikilpaka Jiiana, then Savikalpaka; first, continuum,
then differentiation. In Riminuja, no Nirvikalpaka; the Nirvikalpaka a psycho-
logical myth. Hence, also, Riminuja’s God is Saguna, with qualitics and not
Nirguna,

2. Realism : Reality of self, world and God. Reality also of the dream-
object, the shell-silver, the rope-serpent, the yellow colour o1 the conch and of
the watery particles of the mirage. Satkhyiti. Realistic theory of error. Other
people do not see the conch yellow, because the yellowness is very faint and
adequate only to the deranged vision of the jaundiced patient. Two kinds
of illusion referred to by Riaminuja : public and private, mirage for all and
yellow colour for one, but no ersential difference between the two.

3. Meaning of Vidistidvaita :

Quality depends upon substance, is inseparable from substance, but is not
substance. Similarly the self and the world depend upon God, are inseparable
from God being His body, but are not God. They are Prakiras or Videganas.
Even Amda can not be a good conception as it brings in the relation of part
and whole. Analogy rather like that of substantive and adjective. For Tattvamasi
¢f, the lotus is blue. In Nyiya the substance and the quality are external to one
another and not organically connected as in Raminuja. In Kumirila and
Nimbiirka there is Bhedibheda but in Raminuja there is no Abheda. Or
again, the two terms lotus and blue have different meanings and yet refer to
the same substance, (Prakiaryadvaita).

4. Difference between Samaviya and Aprthaksiddhi : while Samaviya
tries to unite what are supposed to be distinct, Aprthaksiddhi tries to separate
what is supposed to be one (Hiriyanna Pp. 409 to 410).

5. Karma preparatory to Jilina as in Samkara, but obligatory even after
Jiina as against Samkara. The Advaitic ideal of Karma-sanyasa, therefore
rejected by Ramanuja. Tilak’s Karmayoga.
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6. Prapatti open to all ; Bhakti open to three classes only, Grace ; Saranigati.
Resignation in excelsis. A single moment of carnest sincerity is enough ; but
that moment would not come without continual experience. How can you
reach the peak of the Everest without being on the top level for a long time ?
Social reform. No untouchability in spirit, Riminuja in his commentary on
Bhagavad-gitd  XVIIL66 sty ofreror s oreof 77 asks us to
renounce Karmayoga, Jilinayoga and even Bhaktiyoga for Saranigati or
Prapatti, thus establishing the complete supremucy of the way of resignation,
s rafedvren wd wwly oo Ammmergr v e
sfrear aarfrmre wator on vt soeiwienfy afcerm ofers T
gty mer e | AT gerse admty of e
wfverarreeatogd arv oopersfors o arerErE iy ureot seaer |
LI Rimanujian Ontology

The Yatindramatadipikii is an oxellent epitome of Riamdinujian ontology.
In the first three chapters it discusses the three Praminas recognised by the
Riminujian system, viz,, Pratyaksa, Anumina, Sabda and no other, From
chapter four to chapter nine, both inclusive, it discusses the six Dravyas
recognised by Riaminuja and in the tenth chapter it discusses the ten Adravyas.

The six Dravyas may be classified undor two heads : Jaga and Ajada. The
Jagda Dravyas are Prakrti and Kala, Nature and time, The Ajada Dravyas
are four, viz., Nitya-vibhiiti, Dharmabhiitajiiana, Jiva and Tdvara,

The Prakrti off Raimanuja is the same as that of the Simkhya, with the
distinction that while in the Simkhya, Sattva, Rajas and Tamas are the con-
stituents of Prakrti, in Rimanuja they are only attributes or qualitics, Time
©as a separate Dravya in Riminuja implies two things : (/) The reality of the
system, (if) the reduction of space to time.

The Nityavibhiiti which is Suddha Sattva, which in fact is different from the
Sattva which is the attribute of Prakrti, constitutes the substance of which the
bodies of God and souls are made.

Dharmabhtitajiiina is, as its name implies, Jiina which is secondary to
God and souls. 1t is peculiar that Jiina should be recognised as a Dravya,
when it is really also a Guna of God and souls. Nevertheless there is this thing
in common between Raméanuja and Nyidya that this Jiiina would itself be
known ; but it is known in Raminuja by itself and not through another Jitina
as in Nyiya.

Cf Jiva and T8vara we have spoken elsewhere. Riminuja recognises a relation
Aprithaksiddhi instead of the Samaviiya of the Naiyiyikas, and it consists
of the non-separable existence of qualities or attributes from substance, that
is, in the organic dependence of modes upon substance. The modes are the
Prakaras and the substance is the Prakirin,

The word Videsana includes these Prakiras as well as the Adravyas which
are ten in number.

The abolition of the distinction of Prakira and Visegana is one of the chief
peculiarities of the Raminujian system (Hiriyanna).
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ten The Adrvyas are the three psychical qualities, Sattva, Rajas and
Tamas ; the five sensible qualities, Saba, Sparda, Rupa, Rasa, and Gandha
and Samyoga and Sakti.

IV. A note on the Dhyinaniyogavidins :

Riaminuja discusses the doctrine of this school of Contemplatives in his
commentary on the Samanvayidhikarana, I, 1.4, The question is, what is the
ultimate import of the Vedantic texts ? The Miminsakas contend that their
utility is for injunctions only, commendatory or prohibitory ; they can not
establish Brahman, the idea of which is already cstablished. The Dhyinaniyo-
gavidins contend that their utility is for a life of “meditation or contemplation™
(Dhyine niyogah). They say that the knowledge to be attained by the Vedantic
texts is ancillary to a life of meditation by which alone we can realise God,
The Advaitin maintains that the import of the texts is for the knowledge of the
identity of the Brahman and the sclf. The Bhedibhedavidin school maintains
that the import of the Vedintic texts is to show the distinction and the
non-distinction of the two at the same time. The Vidistidvaitin - maintains
along with the Advaitin that the import of the texts is for knowledge, but he
regards the knowledge as subsidiary to devotion. The Dhyinaniyogavidin
school seems to have some sympathy from Riminuja, the intuition or direct
realisation of the one not being contradictory of the devotion or the self-
surrender of the other, and both being the results of the knowledge to be
attained by the Vedantic texts.

Class-notes on the above,

The help that Yoga renders to Vedinta,

Riaminuja seems to be in sympathy with the Dhyananiyogavadins. Intellect
vs. intuition. Thought vs. meditation. Action produces hnowledge and
knowledge gives rise to Bhakti, (Raminuja): action produces knowledge and
knowledge leads to the life of meditation (Dhyiananiyogavidins).

To Samkara Jiiina is the be-all and the end-all ; to the Dhyinaniyogavidins
it is preliminary to Dhyina, The Miminsaka : the Veda is, and the Deva is not,
The Word gives injunctions regarding Dhyina (Dhyiananiyogaviding), not
injunctions about Karma (Miminsaka). The knowledge produced by the
Vedinta is abstract, says the Dhyinaniyogavidin,

The Dhyinaniyogavidin agrees with the Advaitin in saying that our aim
should be the identification of the self with God, but while the Advaitin says
that this is to be attained by knowledge, the Dhyinaniyogavidin says that
it is to be achieved by meditaion. The Advaitin maintatins Jivan-mukti; the
Dhyananiyogavidin, Videhamukti.

Liberation before death, Jivanmukti; liberation at death, Videhamukti;
liberation after death, Kramamukti. We must be liberated while living, and
though living, says the Advaitin.

Two objections to Jivanmukti: (i) If one is liberated during life, his body must
fall at once. (ii) If one is liberated, all must be liberated along with him
(Sarvamukti).
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Death is not an event but a process; similatly, even when  Jivanmukti is
attained, the body may continue for some time.

Disembodiment of the sell’ can not be effected by mere knowledge; it can
be done only by meditation,

Summary of the Doctrines ol the Dhyinaniyogavidins.
(Niyoga — charge, command, order, duty.)

I, The ultimate aim of the Vedantic text is to inculcate a life of meditation
or contemplation, not a life of mere injunction,

2. They teach intuitional realisation which is concrete, not intellectual
knowledge which is abstract. Mere knowledge can not destroy the actual
sensory perceptions of phenomena; meditation would.

3. The Advaita conception of Jivanmukti is illogical, says the Dhyinaniyoga-
vidin, and conrrary to scripture as Apastambha maintains, There is only
Videhamukti. (This criticism of Jivanmukti is wrong because the scriptures
uphold it : wgaeadrry warafer, and is logical, because even after the
attainment of Jivanmukti the body may continue for a  while by the force  of
Kirmika inertia, Desirelessness, destruction of ignorance, realisation of the
sell may all be the meanings of Jivanmukti, and particularly the last; and when
this is attained liberation is attained. Nothing valuable might be achieved by
liberation at death (Videhamukti); or enjoyment of bliss then; Kramamukti
is merely a theological makeshift ; nor need Jivanmukti invove Sarvamukti,
R.D.R.

4, There is really Abheda between the self and God, says the Dhyananiyoga-
viidin. Herein he agrees with the Advaitin, The Bhediibhedavidin maintains
that there is both difference and non-difference between selves and God, as
there is both difference and non-difference between individuals and the genus,
or between the pot-ethers and the universal cther. This, says the Dhyiinaniyoga-
viidin, is wrong. There is only Abheda; and the Abheda can be experienced
by contemplation only, and not, as the Advaitins say, by mere knowledge.

5. Self-realisation is attained when the unembodied condition of the soul
is realised,

6. The object of meditation is real, say the Dhyiananiyogavidins, and not
a mere mental concept as the Mimiansakas would say. There is no hallucination
or delusion about it.

V. Rimainuja’s Criticisms of the Doctrine of Miyi.

I amamrrafe: |

Ignorance can not reside either in the self or in God. It can not reside in the
self, because self-hood is itsell projected by it; it can not reside in God who
is supreme intelligence.

2. fagmramfa: |
It is impossible that ignorance should have the power to eclipse the
all-luminous Brahman.
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3. wpEqrTafa: |

[gnorance must be cither real or unreal; ift real, it cannot be an illusion; if
unteal, it can not be an adjunct of Brahman.

4. afrderrerrte
Ignorance can not be indefinable, because this itself would constitute its
definition.

5. weTorTTTfe )

There are three criteria of truth according to Riminuja: (i) Pratyaksa
(i) Anumiina, (iii) Sabda, (i) Pratyaksa can not prove illusion for whatever
Pratyaksa points out is real; e.p. a dream-object is real, the shell-silver is
real, the mirage is real and so on. It is here that Riminuja makes a distinction
between the two aspects of error: public and private; mirage and jaundice.
The fact that all so-called illusions have reality proves that there are no illusions
at all. (i) Inference can not prove unreality, because any illustrative example
which it may call to its aid will be found defective. (iii) There is no authority
in scripture for the existence of Avidyii.

6. fradwramafe: |

The knowledge of the Advaitin is the knowledge of the attributeless Brahman
which does not exist. What are the world and the selves except the attributes
of God? An impossible knowledge of the attributeless Brahman, therefore,
would not be competent to destroy ignorance. Or again, according to the
Advaitin, knower, known and knowledge are an illusion. A knowledge of this
kind would not be adequate to destroy illusion because it will require another
knowledge to destroy itself. The regressus can be set at rest only by regarding
knowledge, knower and known as veritics.

7. fremgmfa
The individual soul’s bondage or ignorance is determined by his Karma
and is a concrete reality. [t can not be destroyed by knowledge which is merely

abstract,



CHAPTER NINE

THE PHILOSOPHY OF MADHVA

I. Introduction,
II. Metaphysical Affiliations,
I, The Law of Difference.
1V. Efficient and Material Causation,
V. Nature of God.
VI. Way to Liberation,
VII. The Nature of Liberation,
VIIL Interpretation of Mahivikyas.

I. Introduction
. Summary

Pincariitrasamhiti but no Vylihas,

No Riadhi or Gopalakrgna; Instead, Laksmi and Niriyani Criticism
of Riminujis doctrine of the composite personality of God.

Vaidegika categories accepted with some changes. God, the supreme
substance or Dravya. God expressible by all words, pantheistic in character
which is against Madhvism.Creation begins with the disturbance of the
equilbrium of Prakriti by God.

The category of difference. The law of correlations, fundamental in the
universe : man-woman, merit-demerit, Brahma-jiva, Brahma-Prakriti and
50 on.

Five eternal differences between God, self and nature inferse.

Laksmi possesses the same extension in time and space as does Vistu,

God , efficient and not material cause which is Prakriti. Attributes of God
six; Bhagavin. Way to liberation ; moral, spiritual and even intellectual
virtues.

Paramitmabhakti when it becomes Sthira immediately leads to Moksa.
Fear and love of God consequent upon the knowledge of His power and
goodness.



Intellectual qualifications such as Bhedajitina and reprobation of false
doctrines  necessary for liberation. Jiva not one with Brahman even in
Moksa. Similarity not favoured by Madhva, dependence. Three classes of
persons: (/) Fit for liberation, (i) Always revolving (iif) Fit for perpetual
darkness. Urdhvam gacchanti sattvasthih etc. Moksa is attained by direct
knowledge or perception of Hari. Three kinds of knowledge like lightning,
like the sun, like reflection in a mirror, ¢f Yathadarée tathatmani,

Interpretation of Mahivikyas :

Tattvamasi (/) Tadiyah, (ii) Atattvam, (iif) Tattyam—real,

Ayamitmi Brahma, Atanadilah Bramhanadilah,

Ekamevidvitiyam Brahma, without parallel.

Sarvam khalvidam Brahma, all pervading.

Mrtyoh......Nineva padyati, many momentary cognitions.

2. Biographical

Birth 1119; death 1198 of the Saka cra

Guru: Acyutapreksa. Four chicl disciples: Padmanibhatirtha, Narahari-
tirtha, Aksobhyatirtha and Midhavatirtha, Two white lines, one black line
and a red spot. Heated Mudras. Eight Mathas. Udupi, Karnatak. Pincari
trasmhiti but no Vyiithas. Gopalakrsnia absent. No Ridhi or Gopis.

II.  Metaphysical Affiliations

I. Upanisads : Dvisuparia........ Mundaka (111 1) Ajamekim......

2. Samkara: Criticism of Samkara's doctrine of the unreality of the world,

3. Raminuja: Criticism of Riaminuja’s doctrine of the composite
personality of God which lends to  deprecate His independent majesty.
Rimiinuja’s “* composite personality " is a contradiction in terms.

4. Vaidegika Categories like substance, quality etc. acknowledged with
somez modifizations. God is supreme Substance. God expressible by all words,
which is pantheistic in character, therefore against Madhvism.

5. Paurinika Siamkhya: Creation begins with the disturbance of the
equilibrium of Prakrti by God.
I, The Law of Difference

(a) Difference (pairs or correlatives), the law of nature: man-woman, merit-
demerit, knowledge-ignorance, Brahman-Jiva, Brahman-Prakriti, Niyamya-
Niyimaka, Jiva-Jada, Bhokti-Bhogya. Absolute realism.

(b) Five eternal differences: God and self, God and nature, Self and
nature, self and self, natural object and natural object.

(¢) God: Independence : one in many forms, Laksmi eternally different,
but dependent though she possesses the same extension in time and space as
does Visnu. Jiva dependent, ignorant and other defects.
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1V. Eflicient and Material Causation

Madhva denies that God is material cause, Therelore recognition of Prakriti
as a heteros, Only efficient cause. Unintelligent world can not be produced from
intellgent God,

V. Nature of God

(@) His attributes: six: Bhagavat :  ovqdey spgen dvaer gqor: B
ATAXTTIAA (Ut quort o ArOTr 11 Auspicious qualities. Same as other
Vaignava philosophers. (b) His functions: eight : 1. Creation, 2. Preservation
3. Destruction, 4, Control, 5, Incarnation [All his forms (Avatiras) are his
full manifestations], 6. Bestowal ol knowledge, 7. Tying down (o existence
and 8, Deliverance [rom oxistence.

VI. Way to Liberation

The way of liberation consists of the attainment of moral, spiritual and
oven intellectual virtues, They are:

(@) Vairigyn, Sama, Dama, work without attachement, sympathy for
inferiors, love to equals, reverence for superiors,

(M) Aciryopisani [Gura and not books (books only in rare cases)),
Paramitmabhakti when it becomes Sthira, immediately leads to Moksga,
Tsvarirpanabuddhi (resigning all works to God), Love or Fear of God con-
soquent upon the knowledge of His power and goodness. Meditation on
Bhagavat (Nididhyisana).

(¢) Intellectual qualifications: Bhedajivaina and reprobation of false doctrines.

VII. The Natare of Liberation

(1) Difference (Jiva not one with Brahman oven in Mokga. Different in
Samsira, non-different in Moksa impossible) and similarity (Samya); (simila-
rity is favoured by Riminuja and not by Madhva).

(2) Three classes of people (R, G. Bhanduarkar)

IRgis, holy people and manes belong to the first class, ordinary men to the
second Class: Demons, ghosts and wicked men to the third class. Ordhvam
gacchanti sattvasthih ete. Bhagvad-giti,

13) Moksa is attainable by the direct knowledge or perception of Hari.

(4) Dire:t knowledge possible for all (7). Madhva prevaricates between
two views viz. possible for all and possible for good souls only,

(5) Direct knowledge of men may be compared to the coruscation of
lightning; that of gods to the steady brilliance of the sun, and that of Garuga
to reflection; cl' Yathadarge tathiatmani.

¢ (i) Fit for final Bliss, (if) Always revolving through the circle of existences, (i) Fit for
darkpess, Gods,

*+ The reference is to Dr, R, G. Bhandarkar's book—Vaisnavism, Saivism and Minor
Religious Systems,
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VI Interpretation of Mahavakyas _

I, Tattvamasi: Tadiyah or tasya. Also Atattvamasi (Nagaraja Sarma)
or Tattvamasi: Thou art real,  av4 sfir)

2. FAATEATAM (@) Atanadilah () dgumfre :  (c) culogy  srdaTE
(Upacira?) of Jiva (d) for the sake of meditation. (¢) Plirvapaksa which is
later refuted.

3. wgrfag agta wafa | Similar to Brahman, almost like, Brahma iva.

4. wwRafgdam 1 Without a parallel.

5. w4 @w 3@ A& All-pervading.

6: HAN. .. araa qurfa | Criticism of many momentary cognitions as
opposed to one eternal knowledge; cf. Criticism of Buddhistic Asat in

FET TAAT AT ctc.
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CHAPTER TEN

THE PHILOSOPHY OF VALLABHA

I. Introductory.
1. Foundations of Vallabha's Philosophy.
[, Metaphysics.
[V. Vallabha and the Doctrine of Milyi.
V. Doctrine of Bhakti.

1. Introductory

Born in Telangana, 1479 A, D. Village Kinkarava: Krsna-Yajurveda;
Settled in Mathura, Vrindavana and Govardhana. Influence in  Gujarat,
Srinithaji Sampradiya. Nibhiji in his Bhaktimili said that Jiinedvara,
Nimadeva and Vallabha were all disciples of one Vignusviamin, a Drivida saint.
Vallabha had seven grandsons who founded seven temples. The cult of Radhii
and Kisna. The cow, the trees, animals, the river Yamuna, brooks, birds,
Gopas and Gopis are the forms of the associates of God. One perpendicular
white mark on the forchead. Presentation of all things to God. ** Moral rigidity
culminating in indifference to worldly enjoyments and self-abnegation does
not appear to be a characteristic of this school.” R. G. Bhandarkar, P. 82.
The Bhigavata like the Prasthinatraya cardianl in Vallabha's teachings.

II.  Foundations of Vallabha's Philosophy

(i) Sphulinga and Pivaka, (/f) Urna-nibhi, (itf) The personal category possibly
higher than the impersonal with Vallabha, ¢f. Purugottama is superior to Kgara
and even to Aksara, superior to self and even to the Absolute. Bhagavad-gita
XV e erawerar s guararafs svew 1 Ksara = changing world, Aksara=:
unchanging self. sg7afT e : == qunrer: involves Aksara = Puruga - sell.
Purusottama is the highest self viz. the God. (If Aksara means Brahman
then alone would Vallabha be supported). One should not forget that Aksara
may mean Prakrti. Also cf. Bhagavad-gita X1I & sregafer #ria, (iv) Doctrine
of Améa cf. suit ATATEAEwTE. Relation of Amda and Améin, (v) Conception of
sport or Lila. Origin of the conception of Lili in Lokavattu lilakaivalyam. Sport,
the alpha and the omega of Vallabha's philosophy : physical and metaphysical,



The Brahman can manifest itself either in Jiva or Jada through sport. The
metaphysical significance of sport. * Difference ' manifested through sport
and therefore not ultimately real. It is real in Nimbirka and Madhva, The
category of identity, Samkara ; similarity, Rimanuja ; difference, Madhva and
sport, Vallabha,

INI.  Metaphysics

From thy one primeval soul who was originally alone, were born (i) Tdvara
(>azcidinanda), (i) Self (Sat-cit) and (/i) the world (Sat.). By his power He made
Ananda imperceptible in the second, and Ananda and cit in the third. of. Siyana
in his introduction to Rgveda. The thres qualitits Sat, Cit and Ananda are
respectively treated in srerrarbawmaor [ 1.2 Ssreafamaor 1.1.5; and sramor-
faTor 1.1.6. in a consecutive order.

(a) The Absolute is God or Bhagavat. Abolition of the distinction between
Savidesa and Nirvidesa, i.c., distinct and non-distinct because both these exist
in Brahman; breaking of the law of contradiction; opposites can co-exist in it
The Absolute or God is extraordinary or Jagad-vilaksana. The doctrine of
*Sarvam khalu-idam-Brahma means that all things are verily the Brahman,
All things in every thng; the Ghata is the Pata because both of them are Brah-
man. cf. the present-day scientific reduction of all things to one clement. No
limit to God’s omnipotence, may break the law of contradiction. Omnipotent,
omniscient, possessed of an infinite number of attributes, o.g. Aidvarya and so
on. It is Suddha, i.c. never contaminated by Miyi. Spiritual realism. The
vaunted spiritual realism not valid because, the three ultimate reals inconsistent
with the one ultimate real.

(b) Jiva possesses Sat and Cit with Ananda obcured. The world and the self
are as real as Brahman and identical with it. They are both Brahmitmaka and
Brahma-karya. But they can not be both. Souls, fulgurations of the deity or
scintillations, effluences or emanations. Self Anu and yet like the fragrance ol
sandal moving outwards, pervades the whole body by its intelligence, Vyatireko
gandhavat, Avirodhah candanavat. cf. the presence ol the self’ in Orion by its
intelligence in James. The self non-different from Brahman and yet a part ol it.
Hence numerical plurality and qualitative identity. Tattvamasi literally true
(Abhidhi), and not metaphorically (Laksani) as in Samkara, Riminuja and
Nimbirka. In Samkara jahad-ajahad-laksana. cf. Vedintasara.

(¢) Nature possesses only Sat, with Cit and Ananda obscured. Identity of
cause and effect, Causality is identity cf. Simkara. God is both the material and
the efficient cause of the universe. cf. sff arfa: awg: ; qfaft and siafir: ;
qan and FOTE I,

In the third they are only an emanation; but Kedaloma do not become Purusa
again. Creation and destruction arachnic in character. (i) Avirbhiva and Tiro-
bhiva, (i) Manifestation and disappearance and (iii) evolution and involution.
Creation==expression in the form of product. Destruction = reduction to the
form of cause.
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IV, Vallabha and the Doctrine of Maya

No Miya in Vallabha, hence Suddhadvaita, (¢) Sl Vallabha in his concep-
tion of disappearance or obscuration does recognise Mityii, (h) So also in his
doctrine ol subjective reality (Pratiti) and  Objective un-Reality of things
(Svartipa), he recognises Mityii, (¢) Also in his recognition of Avidya or infatuu-
tion in Jiva, () Also Relativism. The Prapanca which is real appears in three
different forms to three different kinds of persons. To the liberated, it appeirs
as Brahma-dharman, to the philosopher as Brahma-dharman and Miyi-
dharman:  (¥&AT 9@a¥H ) Lo the ignorant it appears as Miyi-dharman
alone. Relativity is unobjectivity and therefore unreality. (¢) The apparent
motion of the trees when it is really the boat which is moving, This, the same as
superimposition (Adhyisa): superimposition of motion where there is none.

V. Doctrine of Bhakti

Bhakti is supertor to Jiana, contrast Samkara, Two kinds of Bhakti, Maryada
bhakti and Pugti bhakti: (/) limited and unlimited. (/i) Effort and grace, midm
qﬂfr I Maryidi involves Sadhana or offort on the part of the devotee, Pusti
involves grace (Anugraha). Grace ol God may be enjoyed even in worldly life.
Grace over grace arising. Pugli-pugti. Mahapusti leads to the direct attainment
of God. The Vrindavana on carth has an archetype in heaven, Goloka (Krigna
and Radhay higher than even Vaikuntha (Visno and Laksmi), Pusti has three
stages @ Preman, Lsakti and Vyasana, Sport or Lilit is superior even to Siyujyi,
not to speak of other kinds of Mukti, W‘?ﬁ &t N‘T’T‘-TI (i) Maryidi may be
utilitarian, Pusti is altruistic where the Altar is God. (/v) Muaryiadi-bhakti is
restricted o the three higher castes; Pusgti-bhakti is open to all persons, ¢f. the
‘open religion of Bergson. (v) Thus Maryidi-bhakti is ceremonial religion;
Pugti-bhakti is the religion of divine love,



CHAPTER ELEVEN

THE PHILOSOPHY OF NIMBARKA

I.  Introductory.

II. God, Self, Nature,

ITI. Doctrine of Bhediabheda,

IV, Nimbirka and Rimanuja : Similarity and difference.
V. Summary of Nimbirka's Doctrine (R.G.B.)!

I. Introductory

Nimh'l name of a village in Bezwada District. Nimba also the name of his
father. Tailanga. Later resided in Vreindiavana, Influence in Vrajadesal Mathura)
and Bengal. His date not fixed, but he may be suppossed to have come after
Ramanujia. Wrote two works: Vedanta-Pirijiata-Saurabha, @ commentary on
Brahma-stitras, and  Dadadloki, an epitome of his system.  Krsta and Radhi
instead of Nariyana and Laksmi of Riaminuja. Vythas and Avatiras, Nim-
birka, supposed to be an incarnation of the dise of Visnu, Sanaka-Sampradiya,
Followers wear a black mark inside two white lines on the forehead. Kedava
Kadmirin, a philosophical descendant 30th in the list: wrote a Bhisya on the
Vedanta Siitras like Nimbirka himself.

II.  God, Self and Nature

Three principles as in Ramanuja : Cit, Acit and Tsvara. Bhokti, Bhogyam,
Preriti.

(a) Isvara—Doctring of Antaryimin or Niyantti. God, the abode ol auspi-
cious qualitics as in Riminuja.

(h) The self is both agent and enjoyer “even in the state ol liberation’
The self Anu, as in Raminuja, and plural. Also Nivamya., Nimbirka talks of
the Paratantra-kartritva of the sclf, which is a contradiction in terms, Self is
Prajnianaghana and Jidnamaya: both knowledge and knower: both Jniti as
well as Jiiana. Interpretation c.-l‘ ATs ={Ir{‘-l : synthesis of the interpretations off
Samkara and Riaminuju. Dependence.

L A summary of the account in i)r R. G. Bhandarkar's book— V‘usnavmm S‘nmm md
Minor Religious Systems — Editor.



(¢) Acit (matter s hoth Prakrtika and Aprikriika,  Prikrktika  matter
constitutes the world: Aprakroka matter constitutes, as for example, the sun-
like refulgent body of God, his crown or his flute, God the material ( Upidiani)
and the efficient (Nimitta) cause of the world, as in Riminuja, Samkara or
Vallabhi, Upadina, because the gross springs from the subtle (doctrine of
Parinioma). Nimitta, because God unites action with ruit.

111, Doctrine of Bhedabheda

Extreme similarity, says Nimbirka, leads to the conception of identity, as for
example, of sell and God.™ Extreme similarity implies not necessarily absolute
identity but the non-preception of difference ™ (Ghuate). (/) Identity and dilference
as - between  snake and  the  coil  (Ahikuidalavat: Biadarayana,  This
Stitra is the foundation of Nimbirka's philosophy of Bhedibheda, just as the
Purusottiama verse in the Bhagavad-gita XV is the foundation of Vallabha's
philosophy. (i) Krishma calling himsell Paramatman in the Bhagavad-giti
implies both identity and difference of self and God. (7i/) The Cit and Acit are
distinct from Brahman because their attributes are declared to be different
from those of Brahman by Sruti: and they are non-different from Brahman
because they are dependent on Him. The analogy of fire and its sparks is
invalid : it implies part and whole, The sun and its light implies emanation.
(iv) In Tattvamasi, the Tvam is what is dependent on the Tat: difference and
non-dillerence at once. (v) Dharma and Dharmin, qualificd and qualifier; both
difference and non-difference between Dharma and Dharmin. (v/) The concept-
ion of Bhediabheda violates the law ol contradiction,

1V. Nimbarka and Ramanuja : Similarity and Difference

(/) Three principles as in Ramanuji; but the triune unity or composite perso-
nality of Rimanuja rejected by Nimbirka (/i) In Nimbirka, Bheda and Abheda
stand on the same level. On the other hand Ramianuja stresses the Abheda more
than the Bheda (while Nimbarka stresses Bheda more than Abheda). (i)
Nimbirka criticises Raminuja's doctrines of Visesana and Prakiara, The self is
the body and not the adjective or the attribute of God. (iv) Criticism of Miyi
doctrine as in Rimanuja. Super imposition implies that the thing superimposed
exists somewhere. (v) Doctrine of Prapatti and its six elements borrowed from
Riminuja. Navavidhi Bhakti, instrumental to Prapatti which is the highest,
Feeling of enjoyment or bliss consequent on Bhakti. (v/) Greater inclination
towards Yoga in Raminuja and towards Bhakti in Nimbirka,

V. Summary of Nimbarka's doctrine

* These five things should be known by the devotees: (/) The nature of the
being to be worshipped: (i/) The nature of the worshipper: (iif) The fruit of
God's grace: (iv) The feeling of enjoyment consequent on Bhakti or love:
(1) Obstructions to the attainment of God. The first is the knowing of the nature
of the supreme Being as existence, intelligence and joy (Saccidananda), of his
possessing a celestial body (non-material), of his dwelling in such places as the
cow-settlement (Vraja), which is called the celestial city (Vyomapura), of his
being the cause of all, omnipotent, tender, merciful, gracious towards his
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devotees and so forth, The second consists in knowing the worshipper as an
atom, possessing knowledge and joy, and as the servant of Krishna cte. The
third is the self-surrender and the giving up of all actions except the service off
God which results in self-surrender, The foruth arises from serenity, servitude,
friendliness, affection und enthusiasm. These states of mind are consequent
upon the peculiar relation to God of cach individual, as affection was the fecling
ol Nanda, Vasudeva and Devaki, and enthusiasm of Radhi and Rukmini,
(Fdl'm'l'lw; FHT "I"ﬂ'ﬁ‘{'f%"{"{ cte). The lifth are such as regarding the body as
the soul, dependence on others than God and one's preceptor, indiflerence to
the commands of God contained in the sacred books, worshipping other Gods,
giving up one’s own peculiar duties ingratitude spending one’s life in a worth-
less manner, vilification of good men, and many others”. (R. (. Bhandarkar,
p. 65),
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CHAPTER TWELVE

THE VEDANTA AND WESTERN THOUGHT

Part | .. The Vedantic Philosophy
" Lecture 1—Vedanta in the Upanigads,
Lecture 2——Vedanta in the Bhagavad-gita,
Lecture 3—-The Systems of the Vedanta,
Part 11 .. The Vedanta and Ancient Philosophy:
Lecture 4-—Parmenides and Vedanta,
Lecture 5—Plato and Vedanta,
Lecture 6-—Plotinus and Vedanta,

Part 111 .. The Vedanta and Modern Philosophy:
Lecture 7-—Berkeley and Vedanta,
Lecture 8—Spinoza and Vedanta,
Lecture 9-——Kant and Vedanta,

Part 1V .. The Vedanta and Contemporary Philosophy:
Lecture 10--Vedanta and Personal [dealism.
Lecture |1—Vedanta and Absolute Idealism,
Locture 12— Vedanta and Mysticism,

Detailed Synopsis

Lecture 1

For the source of all the systems of Indian Philosophy, and of Vedantic
Philosophy in particular, we must go back to the Upanisads. Here are to be
found the earliest forms of Simkhya and Yoga; here are to be found the germs
of Buddhism and Jainism; of Saivism and Miminsi; and of all the various
Vedantic systems, Here are to be found various impersonalistic and personalistic
theories of Cosmogony, Which remind us of similar theories of Greek Philo-
sophy; various doctrines of personal and impersonal immortality; various



theories of the moralideal, such as sell-realisation, beatificism, and supermora-
lism. Above all, there are to be found here the roots of all the later Vedantic
systems, such as monism, qualified monism, and pluralism which rent the
Indian Philosophicul world in times to come.,

Lecture 2

Next to the Upanisads, the Bhagvad-giti has exercised a profound influence
on the development of Vedantic thought, Even here, us in the Upanigads, the
doctrines of Prakrti and Purusa, ol God and Appearance, have been advanced
with a naivete, which would reject the philosophical architectonies in favour
of a direct mystical attainment of God. The doctrine of Karmayoga which is
the central doctrine of the Bhagvad-giti, is an advance upon earlicr moral
theories, and the aim of the Bhagvad-giti is to teach a lite of reconciliation
between works and knowledge. In this lecture, an attempt will also be made to
answer the objection that the theism of the Bhagvad-giti was superlaid by
a later interpolated pantheism, and it would be pointed out that theism and
pantheism though they be contradictory as philosophical systems, may yet be
reconciled in a mystical attainment of God,

Lecture 3

After the Upanisads and the Bhagvad-giti, the Brahmastitras supply us with
the perennial bedrock of Vedantic philosophy. These Stitras themselves, like the
texts of the Upanisads and the Bhagvad-gitia, have been pressed into
service by different systems of Vedantic thought, cach trying to interpret them
in its own way. Thus arisc the various schools of Sankara, Riminuiji,
Madhva, Vallabha and others. All these are at one in making an attack against
non-Vedantic systems, such as Buddhism, Jainism and the rest as well as in
their spiritual presentation of philosophy. Where they differ is about the nature
of God and the sclf, and the reality of nature. An attempt will be made in the
lecture to envisage a clue for the reconciliation of these different Vedantic
systems in a doctrine of mystical realisation, which cancels none of these
systems, and yet absorbs all of them giving to each an appointed place and level
in the thought-evolution of the Vedanta.

Lecture 4

Atter having given an outline of the development of the Vedanta, we have now
to compare it with the great systems of ancient, Modern, and Contemporary
thought in the West, and see how it stands related with them. Parmenides is
easily the greatest carly philosopher, whose teachings can be compared with
those of the Vedanta. His doctrine of Being and not-being admuberates the
Vedantic doctrine of reality andMiya, and his identification of Being with
'f‘ﬁoughl. the Vedantic conception of the unity of Satand Cit. By an exhaustive
consideration of Parmenides’ Poem, as well as of the analogous teachings of
Xenophanes, Zeno, and Melissos, we shall seec how the Eleatic School is the
earliest fore-runner of Vedantic thought in the West.
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Lecture §

Plato is evidently the greatest of the Greek Philosophers whose thought has
a Vedantic significance. Though his Theory of Ideas is peculiarly Greek in
character, the central conception of the theory, numely the Idea of the Good,
and the emanation of the other Ideas therefrom, has a close parallel to the Idea
of the Great Brahman in Vedantic philosophy, and the manner in which other
things stand related to it. As the Idea of the Good is the only ultimate reality
in Plato, similarly the Idew of the Great is the only ultimate reality in the
Vedanta, all other things being merely appearance.

Lecture 6

The emanatory tendency in Platois carried to its logical conclusion in Plotinus,
whose mysticism almost faithfully represents the mysticism of the Vedanta,
As opposed to creation and evolution, both Plotinus and Vedanta speak of
emanation, God being the central effulgent light, which dissipates itsell into
existences ol secondury and tertinry order, such as the selt and nature. A practical
appropriation of the Godhead is the aspiration of the one as of the other; and
Plotinus represents the mystical side ol Vedantism more faithfully than almost
any other Philosopher of the West.

Lecture 7

When we come to Berkeley, we come to problems of epistemology and
metaphysics, Berkeley's Philosophy is o compound of sensationalism, idealism
and spiritualism, and though sensationalism of the lowest type is conspicuous
by its absence in Vedantism,it will be the business of the present lecture to
consider to what extent idealism and spiritualism are present in Vedantic
philosophy. And though Vedanta condemns an extreme idealism as of the
Buddhistic school, we shall consider in this lecture to what extent the Vedanta
is an idealistico-spiritualistic philosophy.

Lecture 8

Spinoza’s philosophy is a philosophy of God-—intoxication, and Vedantism
like Spinozism is often compared to a lion’s den to which all steps point, but
from which none returns, Though, thus, Vedantism and Spinozism are at one
in their presentation of the ultimate nature of substance, a guarantee of truth
indirectly admitted by Spinoza to the modes in his scheme of psychophysical
parallesism is absent in the Vedanta in its final doctrine of appearance.

Lecture 9

The problem of Appearance was tackled in another way by the German
philosopher Kant, who made a distinction between the phenomenal and the
noumenal, giving to phenomena the things which are of phenomena, and to
noumena the things which are of noumena. The distinction between pheno-
menal and noumenal is closely akin to the distinction between Vyiavahirika
and Piaramirthika of Vedantic philosophy, but where Kant failed and the
Vedanta succeeded was in the problem of a first-hand apprehension of noumenal
reality, which Kant in a vein of Spencerian agnosticism declired unknowable,
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but which the Vedanta regarded as the only object of knowledge, because alone
real, Here consciousness turns upon itself, making self-consciousness the only
reality that exists,

Lecture 10

In Hegel's hands, reality consists of this very self-consciousness, u circle of
circles self-closed. It is interesting to see how both Hegelianism and Vedantism
ramify into two different, though allied branches of thought, the monistic and
the pluralistic, Sankara and Raminuja in Vedantism have as analogues Bradley
and Bosanquet, and Ward and Rashdall in European Philosophy. The same
ineradicable plurality of selves, the same reality of nature, the same doctrine
of personal immortality, and the same identification of God with the Absolute
which we (ind in Riminuja, we also find in theories of personal idealism like
those of Ward, and Rashdall.

Lecture 11

Of even greater interest is the comparison of absolute idealism as represented
in Bradley and Bosanquet with that of Sankara. The same annihilation of space
and time, the same identity of cause and effect, the same phenomenal character
of the world, the same doctrine of degrees of reality, the same subordination
of God to the Absolute, which we meet with in Bradley, we find also in Sankara,
Would that Bradley were more of the mystic temperament than he was! Would
that he sympathised with the practical way ot God-realisation which the Vedanta
advocated! He would then have besn the veriest Sankaricirya ol European
philosophy!

Lecture 12

This leads us to the ultimate mystic consummation of the Vedanta. Vedanta
is not mere intellectual doctrine but a practical appropriation of the God-head
by suitable means. Inge and Underhill and Otto represent the mystical side of
thought in Contemporary European philosophy. The truest Summum Bonum
for the mystic is not liberation, either of the asymptotic or of the catastrophic
kind, but the enjoyment of divine bliss here and now. Thus Vedantism may be
seen 1o be like a multilateral diamond, which has its facets in the philosophies of
Parmenides, Plato, and Plotinus, of Berkeley, Spinoza, and Kant, of Ward.,
Bradley, and Inge.
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CHAPTER THIRTEEN

THE VEDANTA IN RELATION TO WESTERN THOUGHT

Lecture 1

The Upanisads and the Vedanta.—In the first lecture, an attempt will be
made to find the perennial bed-rock of all later Vedantic Philosophy in the
Upanigads themselves, Here are to be found the eternal problems of the relation
of the Individual to the universal soul, of creation, of the Nature of God,
and such others, which have supplied all later Vedantic Philosophy with an
cternal basis upon which to build. The standpoint of the present Lecturer would
be, as detailed in his ** A Constructive Survey of Upanishadic Philosophy "'
that the Uapnigads supply the basis for speculation for various kinds of Vedan-
tic systems, but that a supreme clue for the reconciliation of these could be
found in a mystical interpretation of the philosophy of the Upanigads, which
would cancel none of these systems and yet absorb all of them, and give to each
an appointed place in the thought-evolution of the Vodanta,

Lecture 2

The Bhagavad-gita and the Vedanta.—Next to the Upanigads, the Bhagavad-
gitii has played an important part in the moulding of Vedantic Thought. Even
here, as in the Upanigads, the doctrines of nature, of Puruga and Prakriti,
of God, of Appearance, of the Relation of Theism to Pantheism, and such
others have beon advanced in a naive spirit, which would reject the philosophical
architectonic in favour of a direct mystic attainment to God. The Doctrine of
Karmayoga, as taught in the Bhagavadgitd, is really an advance upon any
early moral theory, and the aim of the Bhagavadgiti is to teach the doctrine
of reconciliation between divine attainment and the life of activism. An
attempt will also be made in this lecture to probe into the real nature of Bhakti,
and to answer the objection that the Theism of the Bhagavadgita is incompatible
with an interpolated pantheism, as it will be pointed out that theism and pan-
theism, even though they may be contradictory as philosophical systems, can
yet be reconciled in a theory of mystic attainment to God.

Lecture 3

The Samkhya and the Vedanta.—All the later Vedantic systems have joined
hands in condemning the basal principles of Simkhya philosophy, in spite of



the fact that they have all been much indebted to the doctrines ol the Simkhya.
Au examination will be made in this lecture of the basal ideas ol Samkhya
Philosophy, the relation which these bear to the ideas of the Vedanta, together
with the objections which the Vedantic systems have urged against them,
A critical and philosophical evaluation of the doctrines of Siimkhya philosophy
is much needed, and it is possible that new light would be thrown upon
it, especially in view of the fact that Buddhi in Simkhya philosophy is almost
as Janus-faced as the Kantian ** schema 7, and plays almost the same part in
Samkhya philosophy as the ** schema ™ plays in the Kantian,

Lecture 4

Buddhism and Vedantism.—The Vedantic Systems, in their criticisms. have
generally not taken into account the early Pali Buddhism. It is only the later
schools of the Hinayina that have been refuted by the Vedantic writers, as also
certain tenets of Mahiyinism. A detailed examination would be made in this
lecture of the various doctrines of Buddhism from the Vedantic standpoint,
and the value would be determined of the Buddhistic doctrine of the causal
chain, ot its doctrine of the non-ego, of its relation in its various forms of idea
to reality, of its metaphysical denial ol absolute existence, as well as, finally,
of its doctrine of Nirvina, In many of these respects, the Vedanta may be seen
to be a good antithesis to the Buddhistic doctrine.

Lecture 5

The Vedantic Systems.—The architectonic systems of' the Vedanta have all
of them claimed descent from the Upanisads, interpreting the texts of the
Upanigads, the Bhagavadgiti. and the Brahma-Stitras in their own way.
An attempt will be made in this chapter to find out what justification there is
for the doctrines of Shankara, Riminuja, Madhva, and Vallabba in the
texts themselves. Three points are note-worthy in a discussion of these Vedantic
systems: (@) the common attack they make against the non-vedantic systems,
such as the Vaidesikas, the Bauddhas, the Simkhyans, the Jainas, and so on:
(b) the fundamental points of agreement of these systems: (¢) the fundamental
disagreements of these systems, which constitute a line of differentiation between
them. An attempt will also be made to envisage a clue for the reconciliation
of these different Vedantic systems in a doctrine of mystic realisation, giving
to each ity appointed place and level.

Lecture 6

The Vedantic Criterion.—We are now prepared to enter upon the details
of Vedantic philosophy. The question of the criterion would be a fundamental
one at the very outset. An attempt will be made in this lecture to contrast the
Vedantic criterion of Anubhava with such other criteria familiar to students of
contemporary European thought as the idealistic criterion of coherence, the
realistic criterion of correspondence, the pragmatic criterion of satisfaction.
and so on. At the same time, an inquiry would be instituted into how ** Anu-
bhava ", the supreme criterion of the Vedanta, differs from such other criteria
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of the other systems of Indian Philosophy, namely those of perception, inference,
beliel'and the rest. An inguiry would also be instituted into the psycho-metaphy-
sical nature of Anubhava, and it would be shown how it blinks at intuition on
the one hand, and beatificution on the other, Finally, un examination would be
made as to how far the elements of necessity and objectivity of the Kantian
criterion pertain to this supreme criterion of Vedantic philosophy,

Lecture 7

The Problem of Nature, —Next comes the problem of nature, In the light of
ol the three different theories of cosmogony familinr to European thought, viz,
creation, emanation and evolution, an attempt will be made in this lecture to
adjudge the value of the cosmogony of the Vedanta, The relation of the world
to God will be thoroughly investigated, and an examination will be made of the
doctrines of the fundamental reality or unreality of the world, citing parallels
from Plato, Plotinus, Spinozi, Kant and Hegel, An attempt will be made to see
whether the doctrines ol the reality or unreality of the world in the Vedanta
could be explained in the light of the theories which make o difference, in
Sankarite fashion, between the Vyivahirika and the Piaramirthika on  the
one hand, or, on the other, in Kantian fashion, between the phenomenal and the
noumenal, The question would be raised how fur the world of nature is a mere
appearance,

Lecture 8

The Problem of the Self. —The central problem of all philosophy is the relation
between the sell’ and God. Here an examination would be made of the different
doctrines held about the relation between the selt” and God by the various
Vedantic thinkers. A numerical pluralism, it would be shown, is not inconsis-
tent with a qualitative monism. The teachings of Sankara, Riminuja, Madhva,
Vallabha and others on the subject could beset on a par with those of Bradley,
Bosanquet, Ward. Royce and others in European thought. So far as the question
of transmigration is concerned, after citing parallels from Platonic philosophy,
i discussion would be made of the doctrine that reincarnation is an illusion
from the absolutistic standpoint. All the theories of the later Vedanta on the
subject would also be requisitioned, wherein the self and God are regarded
as adjectival and substantival existences (Avacchedavada), or the category of
part and whole is made applicable to the relation between them (Ansa-vida),
or the conception of the archetype and the image is introduced to explain their
relation, (Bimbapratibimba-viida), or even where the self is regarded as merely
an appearance before God ( Abhisavida).

Lecture 9

Doctrine of Appearance.—The doctrine of appearance allects both the exis-
tence of nature as of the self, Examination would be made of the theory that
hoth these are appearances before God, and the inner meaning of the dream-
analogy of the Brahma-Siitras I111. 2 would be brought to light. Opinions on the
subject would at the same time be cited from various European philosophers,
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such as Plato, Kant, Hegel, Bradley, and others. The objections, which Rimi-
nuja, Vallabha and Madhva raise against Sankara's doctrine of appearance,
would be examined, while it would be contended that though, in sensuous
experience, the reality of the world could never be gainsaid, it is only in the
ecstatic state that the doctrine of appearance would have suflicient vindication,
Finally, the great moral value of the doctrine of the nppearance, as apart from
the metaphysical, would be brought to light.

Lecture 10

God and the Absolute in the Vedanta—An attempt will be made in this lecture to
focus together the various characterisations of Brahman as in the first chapter
of the Brahma-Siitras, and to deduce therefrom the nature of the supreme
Godhead, while it will be shown that the categories of the personal and the
impersonal are inapplicable to the supreme Godhead. An examination would
also be made of the conceptions of God and the absolute in contemporary
European thought, and a parallelism would be cited from the difference in the
teachings of Ramanuja and Sankara on this subject. Consideration would also
be made of the theory that while God is a theological conception, the absolute
is a philosophical conception of reality, and it would be established that
there is no necessity for making that distinction between God and the absolute
as is contended.

Lecture 11

The problem of Human Conduct.—I1t is difficult to characterise the Vedantic
ethics in one word. The various theories of anti-hedonism, pessimism, super-
moralism, beatificism, and self-realisation, which the Upanisads advocate,
have each of them a place in the full scheme of Vedantic ethics: while it owes
not a little to the activism of the Bhagavadgiti. In any case, the exuberant
optimism of the Vedantic mystic is in decided contrast to the Buddhistic Nir-
vina, if we interpret this latter in a negativistic, annihilationistic, sense. The
realisation of the divine bliss for oneself and others is the be-all and the end-all
of the Vedantic mystic, and to that end all these activitics are directed.

Lecture 12

Mysticism in the Vedanta.—The question arises how this divine bliss is to be
attained. The true Summum Bonum for the Vedantist is not liberation, whether
of the asymptotic or of the catastrophic kind, but the enjoyment of divine bliss
here and now. The part which meditation plays in this realisation would here be
brought to light. A full-fledged life of mysticism, it would be contended, re-
conciles alike the claims of intellect, emotion, and action. It would be wrong
to say that mere intellect or mere emotion or mere action leads to the realisa-
tion of this mystic bliss. One or other of these may be stressed no doubt; but
all must be present in a greater or lesser degree to enable one to attain to that
divine bliss. Jiiana, Bhakti, and Yoga would thus be shown to be not contra-
dictory of each other, but only corroboratory. Vedantic mysticism is thus
absolutely on a par with all real mysticism. They may speak different languages,
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but the meaning is identical. The experience which made Christ and St. Paul,
Plotinus and Augustine, Thomas A. Kempis and Eckhart, great mystics of the
western world, is also the sume experience which made Sankara and Jiiine-
svara, Gauringa and Manikkavachagar, Kabir and Tukaram, the great mystics
of the cast. The essence of all Vedantism is mysticism, and it would be our
business, time permitting, to expound what this mysticism is in a future work
entitled ** The Pathway to God ",
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INTRODUCTION

Beatification ethically, psychologically, metaphysically, mystically considered.
Philosophers must learn to mysticise, and mystics to philosophise.

Many have sought the Pathway to God. Here is the Pathway,

The present dynamic view, hitherto static.

The present psychological vicw, hitherto intellectual.

Oriental and occidental philosophy and mysticism,

Mysticism has been hitherto regarded to have no philosophy; Philosophy

ol mysticism,

Origin of God-consciousness . man born in a desert-island. Universality of
religious feeling : religion latent in all to a great extent; cf. poetic, artistic
gonius, Pythagoras.

Practical, psychological point :  metaphysics besed on experience,
The starting point—psychological.
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CHAPTER |
The Mystical Criterion
I The stand point—Psychological.

Descartes @ Self-consciousness, Correspondence, coheronce, satisfaction,
Beatification : degroes of Truth,

Relation of Intuition to Intellect. Bergson: intuition. Aristotle: Logic,
Kant : objectivity and universality.

Being universal though individual, continuity, growth,

[Continuity and growth make the Boing Individual though it is Universal].
Musical faculty, mathematical faculty, intuitive faculty,

Intuition akin to genius (scientific) but substantive,

The sensuous and the ecstatic to be discussed here ? Thoe consciousness of

God,
Nature of ecstatic ** Consciousness ™,
2. Continuity, permanence, beatification-tone : marks of real oxperience,

3. The neo-realism aims at the emancipation of metaphysics from the
clutches of epistamology : they are wholly impatient of the epistemological
problem,

4. How far the Kantian universality, necessity and objectivity pertain to the
criterion of Anubhava,

5. Coherence, correspondence, satisfaction vrs. Anubhava, which blinks
at intuition on the one hand and beatification on the other.
6. Doetrine of intuition in knowledge.
CHAPTER 2
Religion and Religions

Moeaning of religion: definitions:

Religion and morality Practical attainment to  God.
(Identical to Kant) Attitude not ceremonial nor

system of beliefs and practices,

Religion and art o

Religion and Science

Religion and Philosophy .. (details) Philosophy, the art of
living.

Psychological basis of Religion .

Religions and Religion .. (detail)

The religious attitude
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History of Religions; Philosophy of Religion : Zoroastrianism. Hinduism, Moh-
ammedanism, Sufsm, Confucianism, Christianity. Bahaism.

Mystical Religion.

Agnosticism and rationalism in Religion.

2

6.

The different religions have an ethnic, localized, temporal significance;
true religion is universal and for cternity.

Mystical Experience —the unifying principle of religions.

The religious fecling is a composite feehing made up ol awe/wonder, hope,
dependence, comfort, peace, joy and rapture.

Religion and Philosophy :

Bradley @ ** There is a fundamental
inconsistency in religion, ™
" God personal; Absolute
superpersonal ' God an
appearance ol the Abso-
lute. " “ The absolute is
related to nothing: God
to the Universe. " ** God
has no meaning outside
religious consciousness. ™

Religion and Science : Herbert Spencer. Science gives only anatomy of the
universe. Religion gives its valuation.

** There can be little conflict between science and religion as between the
logarithmic tuble and the phenomenon known as falling in love, or between
the axioms of Euclid and Sonncts of Shakespeare. The provinces are
different. * Edwards. This is wrong. Provinces identical; but difference
of aspects. Hypothesis identical: experiment identical—R.D.R. Science
teaches how to wonder, religion tries to highten it.

Religion and Art :

Artis the quest for the ideal of beauty, whether in painting, architecture,
music, sculptureor poetry. Art consecrates itself to the service of religion.

Morality and Religion, identical to Kant, The moral attitude is an attitude
of conflict. The religious attitude of victory. Feeling of ** Reverence ™ in
religion.

Max Mullar’s definition of religion as ** Perception of the Infinite ™.
Schleiermacher: ** Fecling on dependence on God ™.

Kant : ** Religion as moral consciousness ",
duties as divine commandments.

Mathew Arnold : Religion is ** Morality touched with emotion .

the recognition of all our

Hoffding : Religion is * Faith in the conservation of values.
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CHAPTER 3
The Problem of God

Usclessness of the so-called arguments for God's existence,

Doctrine of a Finite God.

A dreamer,

Anthropomorphism condemned. God and Absolute.

Personal and impersonal. Herakleitos; Super-personal,

Infinitude. Energy, harmony, bliss (giver of)—H., G. Wells,

Ecstatic analogy; thought of all thoughts.

Demi-urge: wrong (Plato), Buddhi, mediator. Prakiti.

Impulse in God; griace at various stages; mercy, croation, roalisation
and justice,

Doctrine of flux,

Plotinus —Image of lamp.,

Relation to sell and nature,

Fills all space and time.

Mystery of ultimate nature of God,

Historical conception of God.

Grrage for reliel from sin. For intuitional experience, for the perfection
ol experience.

Reconciliation of theism and pan-theism in mysticism,

Doctrine of a finite God, suggested by Milland developed by W. Jamos,
H. G. Wells, Schiller, Rashdall,

Sce Ward —Realm of Ends. pp. 443 1o 444,

and Pringel Pattison ~The idea of God.

God and the Absolute identical; personal and impersonal conceptions
of ultimate reality: Theological and philosophical conceptions.

The impulse inspirit: grace due to it; Buddhi in Samkhya philosophy,
Creation due to it

The arguments for the existence of God-all invalid. The mystical
prool wanted, spiritual experience,

CHAPTER 4
The Problem of Nature

The attitude of naturalism; creation, emanation, evolution.

Einstine's theory of Relativity.

Different theories of creation—Simkhya, Vedinta, Christian, Platonic.
Evolution, Spencerian and Bergsonian,
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Humanise nature and not naturalise man.

A crude, dark, unmoral stuff,

Garment of Gods— created by and for God.
Arachnomorphism; of the substance of God.

Spinoza; nature and spirit.

Doctrine of appearance; Kant, Sankara, sensuous and esstatic.
The tree of unreality.

Phcnmncnall'and noumenal,

J. A. Thompson—Animate nature.

Appearance affects both self and nature.

The moral as apart from the metaphysical. The doctrine of appearance.
Appearance justified ; psychologically as apart from metphysics as in
Kant or Sankara.

Nature as a cruel, anti-ethical force.

A true theory of evolution must humanise nature and not naturalise
man.

CHAPTER 5
The Problem of the Self

Reconciliation of monism and pluralism.
Qualitative identity. Numerical pluralism.
Ecstatic state appealed to, as the resolver of doubts.
Summum Bonum. Breaking of individuality.
Buddhistic doctrine of non-ego.
Reincarnation, an illusion; Plato’s arguments.
Mystery.

Doctrine of sheaths.

Self-consciousness,

McTaggart.

Centre of experience.

Kant : Unity of apperception; logical unity.
Upanisadic doctrine of Atman.

Doctrine of flux; Bergson.

The esctatic state puts a stop to flux.

Transmigration to explain inequalities of creation.
Reconciliation of Monism and Pluralism in an ecstatic doctrine.
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Summum Bonum-——The breaking of the individuality, Individual
immortality, inferior as contrasted with God-realisation, here below

in the universe.
The sensuous reality but the ecstatic unreality of selves,

Reincarnation, an illusion from the absolutistic stand-point as well

as from the psychological stand-point (of ecstacy).
Self and God—Adjectival and substantival

Part and whole

Image and archetype

Appearance and reality,
Numerical pluralism not inconsistent with qualitative monism.

CHAPTER 6
The Ethical Ideal

Self-realisation,

Super-moralism,

Beatificism,

Loyalty.

Summum Bonum,

Doctrine of Nirvina,

Exuberant optimism Vs. pessimism.

The pessimistic caravansarai on the way to the palace of God.
Ethics passes into mysticism.

Justice and mercy.

The reality of morality in sensuous state,
Evil.

Mystical realisation of’ God.

Activism.

Mysticism and duty.

Love of God—the supreme virtue.

The ethics of loyalty. "

Exuberant optimism of the Vedantic mystic. Contrast pessimism.

Existence of evil.
Transmutation of instincts and emotions.

Levels :—
Pleasure (animal); happiness (men); beatification (God).
Mystical experience as the supreme end of life.
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Conflict between the active and the theoretic attitudes, Pythagoras,
Plato, Aristotle, Becon. Karma and Jiana,

The philosophy of values.

CHAPTER 7

The Beginnings of the Pilgrimage
Agnosticism, suffering, pain, the problem of the life-after. Mirncles,
no-tost.
Conversion,
Purgation,
Hypothesis —The Word, Logos.
Meeting of the Guru— Grace from Guru as from God,
Moral qualifications; path of discipleship,
Asceticism,
Discipline.
Devotion like a fountain-The part of Eros.
Prayer, meaning of.
Repentance, humility.
The spirit must rise like o fountain to God. Bhakti,
Pain a sacrament; Job.

Mysticism and duty : * A life of mysticism exalts contemplation at the
expense of moral action.”

Conversion—a sudden process. Purgation —a gradual process.

The use of hypothesis in spiritual life,

Evaluation of prayer : ** To whom shall | pray 7" Prayer aims at un
external aim: meditation on internal bliss,

Purgation a continual process —Dante's view.,

The part which Eros plays in mysticism.

Intuition awakened through the perfected mystics, hence the necessity
of the Guru.

CHAPTER 8
The Vicissitudes of the Mystic Path
Hlumination : Platonic doctrine of forms.
Super-sensuous perception : vision, audition, ete.
Pathology.
Central initiation e.g. tears : sensuous language, super-sensuous
experience,
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Loss of God - ~Tukaram, Penumbra.

Continuul sense of moral imperfection,

Contrast between actual and ideal.

Mystical adolescence : surrender, Christ,

Step to higher things,

Fhe artistic nature of  spiritual  experience © the symphony  and
illumination,

The vision of dreams, imagination, intuition.

Everlasting No. Center of indifference. Tormented like a fish out
of waters. Foresakon for God. No pursuit of God if God were known
as impotent. God is dead. Internal wall. Chains of greatness, taken to
be possession of spirit, Fate stronger than God, No power in God or
God's name. God a pennyless beggar. Shamed to be called of God,

" Him verily seen and tully fecling, Him spiritually hearing and Him
deliberately  smelling and  Him sweetly  swallowing " Julion ol
Norwich,

" Our normal consciousness is 80 committed to a dependence on the
senses that the fruits of intuition itself are instinctively referred to them
by the mystics "—Evelyn Underhill. (Kabir's pocms XXXI1)

Adolescence, mystical-—the dangers and pitfalls of,

Surrender—the way to final realisation:
Christ, Job, Suso. The psychology of surrender.
Atonement of subject and object.

CHAPTER 9
Unitive victory

The beatification of the self,
The psychological analysis of the ecstasy and trance,
Timelessnoss,
Plotinus, Porphyry,
The category of the Holy.
Asymptotic approximation to divinity.
Principle of Grace.
Spiritual power : effects of ecstasy. Vision of God.
Different images.
Deification and marriage.
In ecstatic experience, subject and object, are one.
Images for unitive life (Dante).
River and the ocean. Iron and fire. Scintillation and fire,
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4. Extinction, annihilation of time in a state of ecstasy. Shortening of time
in any blissful activity. Timelessness of God and mystic experience.

5. Effects of ecstasy : enhancement of world perception. State of transcen-
dent vitality. Transmutation of emotions.

6. The unhealthiness of trance. Trance vs. ecstasy. Unconsciousness and
self-consciousness, Psychological analysis of the state of ccstasy,
Ecstasy life-giving. Contributes to organic, mental, moral, intuitive,
development. One moment of ecstasy makes another moment easier of
approach. Capital added unto capital.

CHAPTER 10

A Vision of Theopolity
The productiveness of spiritual experience; self perpetuation.
Types of mysticism; activistic, emotional, intellective.
The Kingdom of Ends.
Plato's Republic.
The City of God—Augustine.
Bacon—New Atlantis. Campanella: City of the Sun.
The League of Nations and the League of God.

N R W=

The philosopher, the poet, the artist, the physician, the sciontist. Jiina
Bhakti Karma (one predominates).
B. 1. The activistic teachings of the Bhagvad-gita.

2. The felicity of spiritual experience.

Mystics—the parents of a new spiritual race.

3. Europe—only Christianity.
Asia—merely Mohamedanism.
India—Christianity, Mohamedanism, Hinduism;
** The Birth-place of a Universal Religion. ™
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On reading Professor Ranade's
articles on Greek Philosophy
Shri Aurobindo Ghosh wrote
"The perfect writar and

Scholar. .. possesses in a
superlative degree the rare gift of
easy and yet adequate exposition
and leaves us charmed. . ..
enlightened and satisfied, A
complete history of Greek
Philosophy by this perfect writer
and scholar would be a priceless

gain

Realising the book Pathway to
God in Hindi Literature at
Rashtrapati Bhavan, Dr. Rajendra
Prasad said: " So the philosophy
which we have inherited from the
past now lives in Professor

Ranade ™

Releasing the book Paramartha

Sopan, Dr. S. Radhakrishnan

Said: Dr. Ranade lived philosphy
and was touched by the grace of
God. My life is richer for having

known him




If a full exposition of a problem from the
pen of a master is delightful, suggestions from
him for further research are challenging. In
addition to his critical estimates of different
philosophical systems, we have in the last
chapter of this book, Professor Ranade's
sketch of a contemplated work—The

Pathway to God. It provides ample food for

thought to whomsoever wishing to launch

upon a deep study of philosophy and religion.
There are in this work such flashes as: ‘We
find in Mimamsa a lame moralism and a
lamer theism . Or, ‘the doctrine of degrees of
reality is a mere compromise between monism
and pluralism . Professor Ranade envisages a
clue for the reconciliation of the different
Vedantic systems in a doctrine of mystical
realisation which cancels none of these and yet
absorbs all of them giving to each an
appointed place and level in the thought
evolution of the Vedanta. If one wanis to
know how mysticism gives.a synoptic view of

life, one should turn to this book,
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