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PREFACE.

I WELL remember the interest excited among the learned

Hindus of Calcutta by the publication of the Sarva-dar-

6ana-samgraha of Madhava Acharya in the Bibliotheca

Indica in 1858. It was originally edited by Pandit fSvara-

chandra Vidyasagara, but a subsequent edition, with no

important alterations, was published in 1872 by Pandit

Tdrandtha Tarkavachaspati. The work had been used by

Wilson in his
" Sketch of the Eeligious Sects of the Hin-

dus
"

(first published in the Asiatic Eesearches, vol. xvi.,

Calcutta, 1828) ;
but it does not appear to have been ever

much known in India. MS. copies of it are very scarce ;

and those found in the North of India, as far as I have had

an opportunity of examining them, seem to be all derived

from one copy, brought originally from the South, and

therefore written in the Telugu character. Certain mis-

takes are found in all aliL and probably arose from

some illegible readings in the old Telugu original. I

have noticed the same thing in the Nagarf copies of

Mddhava's Commentary on the Black Yajur Veda, which

are current in the North of India. ^
As I was at that time the Oriental Secretary of the Ben-

b
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gal Asiatic Society, I was naturally attracted to the book
;

and I subsequently read it with my friend Pandit Mahefo-

chandra Nyayaratna, the present Principal of the Sanskrit

College at Calcutta. I always hoped to translate it into

English; but I was continually prevented by other en-

gagements while I remained in India. Soon after my
return to England, I tried to carry out my intention ;

but

I found that several chapters, to which I had not paid

the same attention as to the rest, were too difficult to be

translated in England, where I could no longer enjoy the

advantage of reference to my old friends the Pandits of

the Sanskrit College. In despair I laid my translation

aside for years, until I happened to learn that my friend,

Mr. A. E. Gough, at that time a Professor in the Sanskrit

College at Benares, was thinking of translating the book.

I at once proposed to him that we should do it together,

and he kindly consented to my proposal ;
and we accord-

ingly each undertook certain chapters of the work. He

had the advantage of the help of some of the Pandits of

Benares, especially of Pandit Kama Mi6ra, the assistant

Professor of Saftkhya, who was himself a Eainanuja;

and I trust that, though we have doubtless left some

things unexplained or explained wrongly, we may have

.been able to throw light on many of the dark say-

ings with which the original abounds. Our translations

were originally published at intervals in the Benares

Pandit between 1874 and 1878; but they have been

carefully revised for their present republication.

The work itself is an interesting specimen of Hindu

critical ability. The author successively passes in review



PREFACE. Yii

the sixteen philosophical systems current in the fourteenth

century in the South of India, and gives what appeared

to him to be their most important tenets, and the principal

arguments by which their followers endeavoured to main-

'tain them ;
and he often displays some quaint humour as

h,e throws himself for the time into the position of their

advocate, and holds, as it were, a temporary brief in

behalf of opinions entirely at variance with his own.1

We may sometimes differ from him in his judgment of the

relative importance of their doctrines, but it is always in-

teresting to see the point of view of an acute native critic.

In the course of his sketches he frequently explains at

some length obscure details in the different systems ;
and I

can hardly imagine a better guide for the Europe^ reader

who wishes to study any one of these Dar^anas in its

native authorities. In one or two cases (as notably in the

Bauddha, and perhaps in the Jaina system) he could only

draw his materials second-hand from the discussions in

the works of Brahmanical controversialists; but in the

great majority he quotes directly from the works of their

founders or leading exponents, and he is continually fol-

lowing in their track even where he does not quote their

exact words.2

The systems are arranged from the Vedanta point of view,

our author having been elected, in A.D. 1331, the head

1 The most remarkable instance * An index of thenames of author*

of this philosophical equanimity is and works quoted is given in Dr.

that of Vdchaspati Misra, who wrote Hall's Bibliographical Catalogue,
standard treatises on each of the six pp. 162-164, and also in Professor

system B excepttheVaiseshika, adopt- Aufrecht's Bodleian Catalogue, p.

ing, of course, the peculiar point of 247.
view of each, and excluding for the f
time every alien tenet
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of the Smarta order in the Math of ^ringeri in the

Mysore territory, founded by $amkara Acharya, the great

Veddntist teacher of the eighth century, through whose

efforts the Vedanta became what it is at present the

acknowledged view of Hindu orthodoxy. The systems

form a gradually ascending scale, the first, the Charvaka

and Bauddha, being the lowest as the furthest removed

from the Vedanta, and the last, the Safrkhya and Yoga,

being the highest as approaching most nearly to it.

The sixteen systems here discussed attracted to their

study the noblest minds in India throughout the mediaeval

period of its history. Hiouen Thsang says of the schools

in his day :
" Les ^coles philosophiques sont constamment

en luttoi et le bruit de leurs discussions passionn^es

s'&feve comme les flots de la mer. Les hrtiques des

diverses sectes s'attachent a des maltres particuliers, et,

par des voies diflterentes, marchent tous au mme but."

We can still catch some faint echo of the din as we read

the mediaeval literature. Thus, for instance, when King

Harsha wanders among the Vindhya forests, he finds

" seated on the rocks and reclining under the trees Arhata

begging monks, ^vetapadas, Mahapa^upatas, Pandarabhik-

shus, Bhagavatas, Varnins, Ke^alufichanas, Lokayatikas,

Kapilas, Kanadas, Aupanishadas, fsvarakdrins, Dharma-

^astrins, Paurdnikas, Saptatantavas, ^abdas, Panchara-

tiikas, &c., all listening to their own accepted tenets and

zealously defending them." l Many of these sects will

occupy us in the ensuing pages ; many of them also are

found in Madhava's poem on the controversial triumphs

1
6riharsha-charita, p. 204 (Calcutta ed.)
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of 6amkara Acharya, and in the spurious prose work on

the same subject, ascribed to Anantanandagiri. Well

may some old poet have put into the mouth of Yudhish-

thira the lines which one so often hears from the lips

of modern pandits

Veda" vibhinnaljt smritayo vibhinna,

Nasau munir yasya matam na bhinnam,

Dhannasya tattvam nihitam guhtydm,

Mahajano yena gatah sa panthdh.
1

And may we not also say with Clement of Alexandria,

i? rolvvv oi/crT;? TT}? aXrjdelas, TO yap ^reuSo? /Jivplas

Kaddirep al ^aic^ai ra rov UevBeo)? $ia<f>o-

al r^5 <f>i\ocro<l>la$ rrj$ re ftapftdpov n ^9 re

Trvra a

E. B. C.

1 Found in the Mahabh. iii. 1 7402, with some variations. I give them

as I have heard them from Pandit Ra'mana'ra'yana Vidyaratna.
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THE SARYA-DARSANA-SAMRAHA.

THE PROLOGUE.

1. I worship !iva, the abode of eternal knowledge, the

storehouse of supreme felicity ; by whom the earth and

the rest were produced, in him only has this all a maker.

2. Daily I follow my Guru Sarvajna-Vishnu, who knows
all the Agamas, the son of arftgapani, who has gone to

the further shore of the seas of all the systems, and has

contented the hearts of all mankind by the proper mean-

ing of the term Soul.

3. The synopsis of all the systems is made by the vener-

able Madhava, mighty in power, the Kaustubha-jewel of

the milk-ocean of the fortunate Sayana.

4. Having thoroughly searched the Sastras of former

teachers, very hard to be crossed, the fortunate Sayana-
Madhava 1 the lord has expounded them for the delight of

the good. Let the virtuous listen with a mind from which

all envy has been far banished
;
who finds not delight in

a garland strung of various flowers ?

1 Dr. A. 0. Burnell, in his preface -description of his body, himself being
to his edition of the Vaipsa-Bnih- the eternal soul. His use of the

mana, has solved the riddle of the term Sdyana-Mddhaval> here (not
relation of Mddhava and Sdyana. the dual) seems to prove that the two

Sdyana is a pure Dravidian name names represent the same person,

given to a child who is born after all The body seems meant by the Sayana
the elder children have died. Ma*- of the third &oka. Mayana was the

dhava elsewhere calls Sayana his father of Mrfdhava, and the true
"
younger brother," as an allegorical reading may be friman-mdyaqa-

A



CHAPTEE I.

THE CHlBViKA SYSTEM.

[WE have said in our preliminary invocation
"
salutation

to 6iva, the abode of eternal knowledge, the storehouse of

supreme felicity,"] but how can we attribute to the Divine

Being the giving of supreme felicity, when such a notion

has been utterly abolished by Charvdka, the crest-gem of

the atheistical school, the follower of the doctrine of

Brihaspati ? The efforts of Charvdka are indeed hard to

be eradicated, for the majority of living beings hold by the

current refrain

While life is yours, live joyously ;

None can escape Death's searching eye :

When once this frame of ours they burn,
How shall it e'er again return ?

The mass of men, in accordance with the (astras of

policy and enjoyment, considering wealth and desire the

only ends of man, and denying the existence of any object

belonging to a future world, are found to follow only the

doctrine of Charvaka. Hence another name for that

school is Lokayata, a naifce well accordant with the

thing signified.
1

In this school the four elements, earth, &c., are the

1
"gaftkara, Bhfekara, and other etymologically analysed as "preva-

Jsommentators name the Lokdya- lent in die world "
(loka and dyata).

tikae, and these appear to be a Laukayatika occurs in P&uni'a uk-
branch of the Sect of Charvdka" thagano.

(Colebrooke). Lokfyata may be
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original principles; from these alone, when transformed

into the body, intelligence is produced, just as the in-

ebriating power is developed from the mixing of certain

ingredients ;

1 and when these are destroyed, intelligence at

once perishes also. They quote the ruti for this [Brihad

Arany. Up. ii. 4, 12], "Springing forth from these ele-

ments, itself solid knowledge, it is destroyed when they
are destroyed, after death no intelligence remains." 2

Therefore the soul is only the body distinguished by the

attribute of intelligence, since there is no evidence for any
soul distinct from the body, as such cannot be proved,

since this school holds that perception is the only source

of knowledge and does not allow inference, &c.

The only end of man is enjoyment produced by sensual

pleasures. Nor may you say that such cannot be called

the end of man as they are always mixed with some kind

of pain, because it is our wisdom to enjoy the pure plea-

sure as far as we can, and to avoid the pain which inevi-

tably accompanies it; just as the man who desires fish

takes the fish with their scales and bones, and having
taken as many as he wants, desists

;
or just as the man

who desires rice, takes the rice, straw and all, and having
taken as much as he wants, desists. It is not therefore

for us, through a fear of pain, to reject the pleasure which

our nature instinctively recognises as congenial. Men do

not refrain from sowing rice, because forsooth there are

wild animals to devour it
;
nor do they refuse to set the

cooking-pots on the fire, because forsooth there are beggars
to pester us for a share of the contents. If any one were

1 Kinwa IB explained as "drug or chewed together have an exhilara-

seed used to produce fermentation ting property not found in those
in the manufacture of spirits from substances severally."

sugar, bassia, &c." Colebrooke * Of course Sankara, in his corn-

quotes from &ankara : "The faculty mentary, gives a very different in-

of thought results from a modifica- terpretation, applying it to the cessa-

tion of the aggregate elements in tion of individual existence when the
like manner as sugar with a ferment knowledge of the Supreme is once
and other ingredient* becomes an attained. Of. Sahara's Comm. Jai-

inebriating liquor ; and as betel, mini Sut., i. i. .

areca, lime, and extract of catechu *
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so timid as to forsake a visible pleasure, lie would indeed

be foolish like a beast, as has been said by the poet

The pleasure which arises to men from contact with sensible objects,

Is to be relinquished as accompanied by pain, such is the reasoning
of fools

;
(

The berries of paddy, rich with the finest white grains,

What man, seeking his true interest, would fling away because

covered with husk and dust ?
l

If you object that, if there be no such thing as happi-
ness in a future world, then how should men of experienced
wisdom engage in the agnihotra and other sacrifices, which

can only be performed with great expenditure of money
and bodily fatigue, your objection cannot be accepted
as any proof to the contrary, since the agnihotra, &c., are

only useful as means of livelihood, for the Veda is tainted

by the three faults of untruth, self-contradiction, and tau-

tology;
2 then again the impostors who call themselves

Vaidic pundits are mutually destructive, as the authority
of the jnana-kanda is overthrown by those who maintain

that of the karma-kanda, while those who maintain the

authority of the jnana-kanda reject that of the karma-

kanda
;
and lastly, the three Vedas themselves are only

the incoherent rhapsodies of knaves, and to this effect runs

the popular saying

The Agnihotra, the three Vedas, the ascetic's three staves, and smear-

ing oneself with ashes
?

Bfihaspati says, these are but means of livelihood for those who have

no manliness nor sense.

Hence it follows that there is no other hell than mun-
dane pain produced by purely mundane causes, as thorns,

&c. ;
the only Supreme is the earthly monarch whose

existence is proved by all the world's eyesight ;
and the

only Liberation is the dissolution of the body. By hold-

ing the doctrine that the soul is identical with the body,

1 I take kana as here equal to the Bengali iunf. Of. Atharva-V., xi.

3, 5. Atvdh hand gdva* tanduld matakd* tutkdh.

eNarasii. 5*7.



THE CHARVAKA SYSTEM. $

such phrases as " I am thin/*
" I am black," &c., are at

once intelligible, as the attributes of thinness, &c., and self-

consciousness will reside in the same subject [the body] ;

like and the use of the phrase
"
my body

"
is metaphorical

"the head of Rahu" [Kahu being really all head}.
All this has been thus summed up

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

And from these four elements alone is intelligence produced,
Just like the intoxicating power from kinwa, &c., mixed together ;

Since in " I am fat,"
" I am lean," these attributes * abide in the

same subject,

And since fatness, &c., reside only in the body,
2
it alone is the soul

and no other,

And such phrases as "my body
"
are only significant metaphorically.

" Be it so," says the opponent ;

"
your wish would be

gained if inference, &c., had no force of proof ;
but then

they have this force
; else, if they had not, then how, on

perceiving smoke, should the thoughts of the intelligent

immediately proceed to fire
;
or why, on hearing another

say,
' There are fruits on the bank of the river,' do those

who desire fruit proceed at once to the shore ?
"

All this, however, is only the inflation of the world of

fancy.

Those who maintain the authority of inference accept

the sign or middle term as the causer of knowledge, which

middle term must be found in the minor and be itself

invariably connected with the major.
8 Now this invariable

connection must be a relation destitute of any condition

accepted or disputed;
4 and thi^connection does not possess

its power of causing inference byjvMue~of Its erm?mc^ as

the
eyejpj&c.,

are the cause of perception, but by virtue of

ite \>zi^known. What then is the means of this con-

nection's being known ?o

1
/.., personality and fatness, &c. 4 For the *andigdka and nUchita

9 I read dehe for dehah. upddhi see Siddhdnta Muktrfvali, p.
8

Literally, "must be an attribute 125. The former is accepted only
of the subject and have invariable by oneyarty.
concomitance (vydpti)"
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We will first show that it is not perception. Now per-

ception is held to be of two kinds, external and internal

[i.e., as produced by the external senses, or by the inner

sense, mind]. The former is not the required means
;
for

although it is possible that the actual contact of the

senses and the object will produce the knowledge of the

particular object thus brought in contact, yet as there can

never be such contact in the case of the past or the future,

the universal proposition
l which was to embrace the in-

variable connection of the middle and major terms in

every case becomes impossible to be known. Nor may
you maintain that this knowledge of the universal pro-

position has the general class as its object, because if so,

there might arise a doubt as to the existence of the inva-

riable connection in this particular case 2
[as, for instance,

in this particular smoke as implying fire].

Nor is internal perception the means, since you cannot

establish that the mind has any power to act indepen-

dently towards an external object, since all allow that it

is dependent on the external senses, as has been said by
one of the logicians, "The eye, &c., have their objects as

described; but mind externally is dependent on the

others."

Nor can inference be the means of the knowledge of the

universal proposition, since in the case of this inference

we should also- require another inference to establish it,

and so on, and hence would arise the fallacy of an ad

infinilum retrogression.

Nor can testimony be the means thereof, since we may
either allege in reply, in accordance with the VaiSeshika

doctrine of Kandda, that this is included in the topic of

inference; or else we may hold ffiat"15is fresh proof of

testimony is unable to leap over the old barrier that

1
Literally, the knowledge of the thus idiots are men, though man

invariable oonoomitanoe (as of smoke is a rational animal ; and again, this

by five). particular smoke might be a sign of
8 The attributes of the class are a fire in some other place,

not always found in every member.
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stopped the progress of 'inference, since it depends itself

on the recognition of ajjg^injihejormof thfiJLanguage

nsecfin the child's presence by the old man;
1
and, more-

over, there is no more reason for our believing on another's

word that smoke and fire are invariably connected, than

for our receiving the ipse dixit of Manu, &c. [which, of

course, we Charvakas reject].

And again, if testimony were to be accepted as the only
means of the knowledge of the universal proposition, then

in the case of a man to whom the fact of the invariable

connection between the middle and major terms had not

been pointed out by another person, there could be no

inference of one thing [as fire] on seeing another thing [as

smoke] ; hence, on your own showing, the whole topic of

inference for oneself 2 would have to end in mere idle

words.

Then again comparison* &c., must be utterly rejected as

the means of the knowledge of the universal proposition,

since it is impossible that they can produce the knowledge
of the unconditioned connection [i.e.,

the universal pro-

position], because tfreir end is to produce the knowledge of

quite another connection, viz., the relation of a name to

something so named.

Again, this same absence of a condition,
4 which has been

given as the definition of an invariable connection [i.e.t a

universal proposition], can itself never be known
;
since it

is impossible to establish that all conditions must be objects

of perception; and therefore, although the absence of per-

1 See Sdhitya Darpana (Ballan- named" Ballantyne's Tarka San-

tyne's trans, p. 16), and Siddhanta- graha.

M..p.8o.
4 The upadhi is the conditionwhich

1 The properly logical, as distin- must be supplied to restrict a too

guished from the rhetorical, argu- general
middle term, aa in the in-

ment ference "the mountain has smoke
* u

Upmdna or the knowledge of because it has fire," if we add wet

ft similarity is the instrument in the fuel as the condition of the fire, the

production of an inference from middle term will be no longer too

similarity. This particular inference general In the case of atruevyapti,
consists in the knowledge of the there %f course, no upadhi
relation of a name to something so
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ceptible things may be itself perceptible, the absence of

non-perceptible things must be itself non-perceptible ;
and

thus, since we must here too have recourse to inference,

&c., we cannot leap over the obstacle which has already

been planted to bar them. Again, we must accept as the

definition of the condition, "it is that which is reciprocal

or equipollent in extension l with the major term though
not constantly accompanying the middle." These three

distinguishing clauses,
" not constantly accompanying the

middle term,"
"
constantly accompanying the major term,"

and "being constantly accompanied by it
"

[i.e., reciprocal]*

are needed in the full definition to stop respectively three

such fallacious conditions, in the argument to prove the

non-eternity of sound, as
"
being produced,"

"
the nature

of a jar," and
"
the not causing audition

;

" 2 wherefore the

definition holds, and again it is established by the floka

of the great Doctor beginning samdsama*

wherever the class of jar is found
there is also found non-eternity.

Lastly, if we defined the upddhi as

"not constantly accompanying the
middle term, and constantly accom-

panying the major," we might have
as a Mimfcpsaka upddhi "the not

causing audition," i.e., the not being

apprehended by the organs of hear-

ing ; but this is excluded, as non-eter-

nity is not always found where this

is, ether being inaudible and yet
eternal.

8 This refers to an obscure sloka

of Udayan&hfrya,
" where a recip-

rocal and a non-reciprocal universal

connection (i.e., universal proposi-
tions which severally do and do not

distribute their predicates) relate to

the same argument (as e.g., to prove
the existence of smoke), there that

non-reciprocating term of the second

will be a fallacious middle, which is

not invariably accompanied by the

other reciprocal of the first," Thus
"the mountain has smoke because it

has fire" (here fire and smoke are

non-reciprocating, as fire is not found

invariably accompanied by smoke

. . (Pr. Anal., ii. 25).

We have here our A with distributed

predicate.
2 If we omitted the first clause,

andonlymadetheupidhi "that which

constantly accompanies the
major

term and is constantly accompanied

by it," then in the Naiyrfyika argu-
ment "sound is non-eternal, because

it has the nature of sound," "being
produced

"
would serve as a Mimdxn-

saka upidhi, to establish the vya-
bkichdra fallacy, as it is reciprocal
with "non-eternal ;" but the omitted

clause excludes it, as an uptfdhi
must be consistent with either party's

opinions, and, of course, the Naiya*-

yika maintains that "being pro-
duced "

dway* accompanies the class

of sound. Similarly, if we defined

the upddhi as "not constantly accom-

panying the middle term and con-

stantly accompanied by the major,"
we might have as an upddhi "the
nature of a jar," as this is never
found with the middle term (the
class or nature of sound only resid-

ing in sound, and that of a jar only
la ft jar), while, at the same time,
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But since the knowledge of the condition must here

precede the knowledge of the condition's absence, it is

only when there is the knowledge of the condition, that

'the knowledge of the universality of the proposition is

possible, i.e., a knowledge in the form of such a connection

between the middle term and major term as is distinguished

by the absence of any such condition
;
and on the other

hand, the knowledge of the condition depends upon the

knowledge of the invariable connection. Thus we fasten

on our opponents as with adamantine glue the thunder-

bolt-like fallacy of reasoning in a circle. Hence by the

impossibility of knowing the universality of a proposition

it becomes impossible to establish inference, &C.1

The step which the mind takes from the knowledge of

Smoke, &c., to the knowledge of fire, &c., can be accounted

for by its being based on a former perception or by its

being an error; and that in some cases this step is justified

by the result, is accidental just like the coincidence of

effects observed in the employment of gems, charms,

drugs, &c.

From this it follows that fate, &c.,
2 do not exist, since

these can only be proved by inference. But an opponent
will say, if you thus do not allow adrishta, the various

phenomena of the world become destitute of any cause.

though smoke is by fire), or "because which is the reciprocal of fire. I

it has fire from wet fuel" (smoke and wish to add here, once for all, that

fire from wet fuel being reciprocal I own my explanation of this, as

and always accompanying each well as many another, difficulty

other) ; the non-reciprocating term in the Sarva-dars*ana-6angraha to

of the former (fire) will give a falla- my old friend and teacher, Pandit
cious inference, because it is also, of Mahe&b Chandra Nyriyaratna, of the

course, not invariably accompanied Calcutta Sanskrit College,

by the special kind of fire, that pro-
l Cf. Sextus Empiricus, P. Hyp.

duced from wet fuel. But this will ii. In the chapter on the Buddhist
not be the case where the non-re- system infra, we have an attempt

ciprocating term it thus invariably to establish the authority of the

accompanied by the other reciprocal, universal proposition from the rela-

a " the mountain has fire because it tion of cause and effect or genus and
has smoke ;

"
here, though fire and species.

noke do not reciprocate, yet smoke
.

*
Adftihfa i.e., the merit and de-

will be a true middle, because it is merit in our Actions which produce

invariably accompanied by heat, their effects in future births.
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But we cannot accept this objection as valid, since

these phenomena can all be produced spontaneously

from the inherent nature of things. Thus it has been

said

The fire is hot, the water cold, refreshing cool the breeze of morn ;

By whom came this variety 1 from their own nature was it born.

And all this has been also said by Briliaspati

There is no heaven, no final liberation, nor any soul in another

world,

Nor do the actions of the four castes, orders, &c., produce any real

effect

The Agnihotra, the three Yedas, the ascetic's three staves, and smear*

ing one's self with ashes,

Were made by Nature as the livelihood of those destitute of know-

ledge and manliness.

If a beast slain in the Jyotishtoma rite will itself go to heaven,

Why then does not the sacrificer forthwith offer his own father ?
l

If the dr&ddha produces gratification to beings who are dead,

Then here, too, in the case of travellers when they start, it is needless

to give provisions for the journey.

If beings in heaven are gratified by our offering the Srdddha here,

Then why not give the food down below to those who are standing

on the housetop ?

While life remains let a man live happily, let him feed on ghee even

though he runs in debt ;

When once the body becomes ashes, how can it ever return again ?

If he who departs from the body goes to another world,

How is it that he comes not back again^ restless for love of his

kindred ?

Hence it is only as a means of livelihood that Brahmans have estab-

lished here

All these ceremonies for the dead, there is no other fruit any-

where.

The three authors of the Vedas were buffoons, knaves, and demons.

All the well-known formulae of the pandits, jarphari, turpharl, &C.1

And all the obscene rites for the queen commanded in the Aiwa*

xnedha,

1 This is an old Buddhist retort Aawamedba rites, see Wilson's Big.
See Burnonf, Introd., p. 209. Veda, Preface, vol. ii p. ziil

.

*
Rig -Veda, x. 106. For the
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These were invented by buffoons, and so all the various kinds of pre-
sents to the priests,

1

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

i Hence in kindness to the mass of living beings must we

fly for refuge to the doctrine of Charvaka. Such is the

pleasant consummation. E. B. C.

1 Or this may mean " and all the^various other things to be handled in

the rites.'
1



CHAPTER II.

THE BAUDDHA SYSTEM.

AT this point the Buddhists remark: As for what you

(Charvakas) laid down as to the difficulty of ascertaining

invariable concomitance, your position is unacceptable,
inasmuch as invariable concomitance is easily cognisable

by means of identity and causality. It has accordingly
been said

" From the relation of cause and effect, or from identity

as & determinant, results a law of invariable con-

comitance not through the mere observation of

the desired result-in similar cases, nor through the

non-observation of it in dissimilar cases." x

On the hypothesis (of the Naiyayikas) that it is con-

comitance and non-concomitance (e.g., A is where B*is,

A is not where B is not) that determine an invariable

connection, the unconditional attendance of the major
or the middle term would be unascertainable, it being

impossible to exclude all doubt with regard to in-

stances past and future, and present but unperceived.
If one (a Naiyayika) rejoin that uncertainty in regard to

such instances is equally inevitable on our system, we

reply : Say not so, for such a supposition as that an effect

may be produced without any cause would destroy itself

by putting a stop to activity of any kind
;
for such doubts

* This Aoka is quoted in the the second line is there read more
" Benares Pandit," vol. i p. 89, with correctly, 'dariandn na na darfandt*

A commentary, and the latter part of
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alone are to be entertained, the entertainment of which
does not implicate us in practical absurdity and the like,

as it has been said,
" Doubt terminates where there is a

practical absurdity."
l

}

I. By ascertainment of an effectuation, then, of that (viz.,

of the designate of the middle) is ascertained the invariable

concomitance (of the major) ; and the ascertainment of

such effectuation may arise from the well-known series of

five causes, in the perceptive cognition or non-cognition of

cause and effect. That fire and smoke, for instance, stand

in the relation of cause and effect is ascertained by five

indications, viz., (i.) That an effect is not cognised prior

to its effectuation, that (2.) the cause being perceived (3.)

the effect is perceived, and that after the effect is cognised

(4.) there is its non-cognition, (5.) when the (material)

cause is no longer cognised.
'

2. In like manner an invariable concomitance is ascer-

tained by the ascertainment of identity (e.g., a sisu-tree is

a tree, or wherever we observe the attributes of a sisu we
observe also the attribute arboreity), an absurdity attach-

ing to the contrary opinion, inasmuch as if a sisu-tree

should lose its arboreity it would lose its own self. But,
on the other hand, where there exists no absurdity, and

where a (mere) concomitance is again and again observed,

who can exclude all doubt of failure in the concomitance ?

An ascertainment of the identity of sisu and tree is com-

petent in virtue of the reference to the same object (i.e.,

predication), This tree is a sisu. For reference to the

same object (predication) is not competent where there is

no difference whatever (e.g.,
to say,

"A jar is a jar," is no

combination of diverse attributes in a common subject),

because the two terms cannot, as being synonymous, be

simultaneously employed ;
nor can reference to the same

object take place where there is a reciprocal exclusion (of

the two terms), inasmuch as we never find, for instance,

horse and cow predicated the one of the ojher.

1
Kusumdnjaft iii 7.
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It has thus been evinced that an effect or a self-same

supposes a cause or a self-same (as invariable copcomi-

tants).'

If a man does not allow that inference is a form of

evidence,pramdi^at one may reply : You merely assert thus

much, that inference is not a form of evidence : do you
allege no proof of this, or do you allege any ? The former

alternative is not allowable according to the maxim that

bare assertion is no proof of the matter asserted Nor is

the latter alternative any better, for if while you assert

that inference is no form of evidence, you produce some
truncated argument (to prove, i.e., infer, that it is none),

you will be involved in an absurdity, just as if you asserted

your own mother to be barren. Besides, when you affirm

that the establishment of a form of evidence and of the

corresponding fallacious evidence results from their homo-

geneity, you yourself admit induction by identity. Again,
when you affirm that the dissentiency of others is known

by the symbolism of words, you yourself allow induction

by causality. When you deny the existence of any object
on the ground of its not being perceived, you yourself
admit an inference of which non-perception is the middle

term. Conformably it has been said by Tathagata
" The admission of a form of evidence in general results

from its being present to the understanding of

others*
" The existence of a form of evidence also follows from

its negation by a certain person."

All this has been fully handled by great authorities;

and we desist for fear of an undue enlargement of our

treatise.

These same Bauddhas discuss the highest end of man
from four standpoints. Celebrated under the designations

of Madhyamika, Yogdchdra, Sautrantika, and Vaibhashika,

these Buddhists adopt respectively the doctrines of a

universal void (nihilism), an external void (subjective

idealism), the inferribility of external objects (representa-
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tionism), and the perceptibility of external objects (pre-

sentationism).
1

Though the venerated Buddha be the only

one teacher (his disciples) are fourfold in consequence of

this diversity of views; just as when one has said, "The

sun has set," the adulterer, the thief, the divinity student,

and others understand that it is time to set about their

assignations, their theft, their religious duties, and so forth,

^according to their several inclinations.

It is to be borne in mind that four points of view have

been laid out, viz., (i.) All is momentary, momentary; (2.)

all is pain, pain; (3.) all is like itself alone; (4.) all is

void, void.

Of these points of view, the momentariness of fleeting

things, blue and so forth
(i.e.,

whatever be their quality),

is to be inferred from their existence ; thus, whatever is

is momentary (or fluxional) like a bank of clouds, and all

these things are.2 Nor may any one object that the

middle term (existence) is unestablished
;
for an existence

consisting of practical efficiency is established by percep-
tion to belong to the blue and other momentary things ;

and the exclusion of existence from that which is not

momentary is established, provided that we exclude from

1 The Bauddhas are thus divided is that ? That conclusion is that

into you never, even for the shortest time

(I.) Maclhyamikas or Nihilists. that can be named or conceived, see

(2.) Yogacharas or Subjective any abiding colour, any colour which
Idealists. truly t& Within the millionth part

^
(3.) Sautrdntikas or Representa- of a second the whole glory of the

tionists. painted heavens has undergone an

(4.) Vaibhdshikas or Presenta- incalculable series of mutations. One
tionists. shade is supplanted by another with

* Of. Fender's Lectures and Re- a rapidity which sets all measure-

mains, vol. i. p. 119. ment at defiance, but because the
"
Suppose yourself gazing on a process is one to which no measure-

gorgeous sunset. The whole western ment applies, . . . reason refuses

heavens are glowing with roseate to lay an arrestment on any period
hues, but you are aware that with- of the passing scene, or to declare
in half an hour all these glorious that it is, because in the very act of

tints will have faded away into a being it is not ; it has given place to
dull ashen grey. You see them even something else. It is a series of

now melting away before your eyes, fleeting colours, no one of which w,

although your eyes cannot place be- because each of them continually
fore you the conclusion which your vanishes in anot^sr."
reason draws. And what conclusion
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it the non-momentary succession and simultaneity, accord-

ing to the rule that exclusion of the continent is exclusion

of the contained. Now this practical efficiency (here
identified with existence) is contained under succession

and simultaneity, and no medium is possible between

succession and non-succession (or simultaneity); there

being a manifest absurdity in thinking otherwise, accord*

ing to the rule
" In a reciprocal contradiction there exists no ulterior

alternative ;

"Nor is their unity in contradictories, there being a

repugnance in the very statement." 1

And this succession and simultaneity being excluded

from the permanent, and also excluding from the per-

manent all practical efficiency, determine existence of the

alternative of momentariness. Q.E.D.

Perhaps some one may ask: Why may not practical

efficiency reside in the non-fluxional (or permanent) ? If

so, this is wrong, as obnoxious to the following dilemma.

Has your "permanent" a power of past and future practical

efficiency during its exertion of present practical efficiency

or no ? On the former alternative (if it has such power),
it cannot evacuate such past and future efficiency, because

we cannot deny that it has power, and because we infer

the consequence, that which can at any time do anything
does not fail to do that at that time, as, for instance, a com-

plement of causes, and this entity is thus powerful. On the

latter 'alternative (if the permanent has no such power of

past and future agency), it will never do anything, because

practical efficiency results from power only; what at any
time does not do anything, that at that time is unable to

do it, as, for instance, a piece of stone does not produce a

germ ;
and this entity while exerting its present practical

efficiency, does not exert its past and future practical

efficiency. Such is the contradiction.

You will perhaps rejoin : By assuming successive sub-

1
Principium exchuri xnedii inter duo contradictoria.
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sidiaries, there is competent to the permanent entity a

successive exertion of past and future practical efficiency.

If so, we would ask you to explain : Do the subsidiaries

assist the entity or not? If they do not, they are not

^required ;
for if they do nothing, they can have nothing

to do with the successive exertion. If they do assist the

thing, is this assistance (or supplementation) other than

the thing or not ? If it is other than the thing, then this

adscititious (assistance) is the cause, and the non-momen-

tary entity is not the cause : for the effect will then follow,

by concomitance and non-concomitance, the adventitious

supplementation. Thus it has been said :

" What have rain and shine to do with the soul ? Their

effect is on the skin of man
;

"
If the soul were like the skin, it would be non-perma-

nent ;
and if the skin were like the soul, there could

be no effect produced upon it."

Perhaps you will say: The entity produces its effect,

together with its subsidiaries. Well, then (we reply), let

the entity not give up its subsidiaries, but rather tie them

lest they fly with a rope round their neck, and so produce
the effect which it has to produce, and without forfeiting

its own proper nature. Besides (we continue), does the

additament (or supplementation) constituted by the sub-

sidiaries give rise to another additament or not? In

either case the afore-mentioned objections will come down

upon you like a shower of stones. On the alternative

that the additament takes on another additament, you will

be embarrassed by a many-sided regress in infinitum. If

when the additament is to be generated another auxiliary

(or additament) be required, there will ensue an endless

series of such additaments : this must be confessed to be

one infinite regress. For example, let a seed be granted
to be productive when an additament is given, consisting

of a complement of objects such as water, wind, and the

like, as subsidiaries; otherwise ancadditament would be

manifested without subsidiaries. ISow the seed in taking
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on the additament takes it on with the need of (ulterior)

subsidiaries; otherwise, as there would always be sub-

sidiaries, it would follow that a germ would always be

arising from the seed. We shall now have to add to the

seed another supplementation by subsidiaries themselves

requiring an additament. If when this additament is

given, the seed be productive only on condition of sub-

sidiaries as before, there will be established an infinite

regression of additaments to (or supplementations of) the

seed, to be afforded by the subsidiaries.

Again, we ask, does the supplementation required for

the production of the effect produce its effect independently
of the seed and the like, or does it require the seed and

the like ? On the first alternative (if the supplementation
works independently), it would ensue that the seed is in

no way a cause. On the second (if the supplementation

require the seed), the seed, or whatever it may be that is

thus required, must take on a supplementation or addita-

ment, and thus there will be over and over again an end-

less series of additaments added to the additament con-

stituted by the seed
;
and thus a second infinite regression

is firmly set up.

In like manner the subsidiary which is required will

add another subsidiary to the seed, or whatever it may be

that is the subject of the additions, and thus there will be

an endless succession of additaments added to the addita-

ments to the seed which is supplemented by the sub-

sidiaries; and so a third infinite regression will add to

your embarrassment.

Now (or the other grand alternative), let it be granted
that a supplementation identical with the entity (the seed,

or whatever it may be) is taken on. If so, the former

entity, that minus the supplementation, is no more, and a

new entity identical with the supplementation, and desig-

nated (in the techrfology of Buddhism) kurvad rtipa (or

effect-producing object), comes into being : and thus the



THE BAUDDHA SYSTEM., i9

tree of my desires (ray doctrine of a universal flux) has

borne its fruit.

Practical efficiency, therefore, in the non-momentary is

inadmissible. Nor is practical efficiency possible apart
from succession in time

;
for such a possibility is redargued

by the following dilemma. Is this (permanent) entity

(which you contend for) able to produce all its effects

simultaneously, or does it continue to exist after produc-
tion of effects ? On the former alternative, it will result

that the entity will produce its effects just as much at one

time as at another
;
on the second alternative, the expecta-

tion of its permanency is as reasonable as expecting seed

eaten by a mouse to germinate.

That to which contrary determinations are attributed is

diverse, as heat and cold
;
but this thing is determined by

contrary attributions. Such is the argumentation applied

to the cloud (to prove that it has not a permanent but a

fluxional existence). Nor is the middle term disallowable,

for possession and privation of power and impotence are

allowed in regard to the permanent (which you assert) at

different times. The concomitance and non-concomitance

already described (viz., That which can at any time do

anything does not fail to do that at that time, and What
at any time does not do anything, that at that time is

unable to do it) are affirmed (by us) to prove the existence

of such power. The negative rule is : What at any time

is unable* to produce anything, that at that time does not

produce it, as a piece of stone, for example, does not pro-

duce a germ; and this entity (the seed, or whatever it

may be), while exerting a present practical efficiency, is

incapable of past and future practical efficiencies. The

contradiction violating this rule is : What at any time

does anything, that at that time is able to do that

thing, as a complement of causes is able to produce its

effect; and this (permanent) entity exerts at tirrle past

and time future the practical efficiencies proper to those

times.
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(To recapitulate.) Existence is restricted to the momen-

tary ;
there being observed in regard to existence a nega-

tive rule, that in regard to permanent succession and

simultaneity being excluded, existence which contains

succession and simultaneity is not cognisable ;
and therer

being observed in regard to existence a positive rule, in

virtue of a concomitance observed (viz., that the existent

is accompanied or "pervaded" by the momentary), and

in virtue of a non-concomitance observed (viz., that the

non-momentary is accompanied or "pervaded" by the

non-existent). Therefore it has been said by Jnana-lri
" What is is momentary, as a cloud, and as these existent

things ;

" The power of existence is relative to practical efficiency,

and belongs to the ideal
;
but this power exists not

as eternal in things eternal (ether, &c.) ;

" Nor is there only one form, otherwise one thing could

do the work of another ;

" For two reasons, therefore (viz., succession and simul-

taneity), a momentary flux is congruous and re-

mains true in regard to that which we have to

prove."

Nor is it to be held, in acceptance of the hypothesis
of the Vaieshikas and Naiyayikas, that existence is a

participation in the universal form existence; for were

this the case, universality, particularity, and co-inhesion

(which do not participate in the universal) could have no

existence.

Nor is the ascription of existence to universality, par-

ticularity, and co-inhesion dependent on any sui generis

existence of their own ; for such an hypothesis is operose,

requiring too many sui generis existences. Moreover, the

existence of any universal is disproved by a dilemma

regarding the presence or non-presence (of the one in the

many) ;
and there is not presented to us any one form

running through all the diverse momentary things, mustard-

seeds, mountains, and so forth, like the string running
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through the gems strung upon it. Moreover (we would

ask), is the universal omnipresent or present everywhere in

its subjicible subjects ? If it is everywhere, all things in

the universe will be confounded together (chaos will be

^eternal), and you will be involved in a tenet you reject,

since PraSasta-pada has said,
" Present in all its subjects."

Again (if the universal is present only in its proper sub-

jects), does the universal (the nature of a jar) residing in

an already existing jar, on being attached to another jar

now in making, come from the one to attach itself to the

other, or not come from it ? On the first alternative (if it

comes), the universal must be a substance (for substances

alone underlie qualities and motions) ; whereas, if it does

not come, it cannot attach itself to the new jar. Again

(we ask), when the jar ceases to exist, does the universal

outlast it, or cease to exist, or go to another place ? On
the first supposition it will exist without a subject to

inhere in; on the second, it will be improper to call it

eternal (as you do) ;
on the third, it will follow that it is

a substance (or base of qualities and motions). Destroyed
as it is by the malign influence of these and the like

objections, the universal is unauthenticated.

Conformably it has been said
" Great is the dexterity of that which, existing in one

place, engages without moving from that place in

producing itself in another place.
" This entity (universality) is not connected with that

wherein it resides, and yet pervades that which

occupies that place : great is this miracle.

"It goes not away, nor was it there, nor is it subse-

quently divided, it quits not its former repository :

what a series of difficulties !

"

If you ask : On what does the assurance that the one

exists in the many rest ? You must be satisfied with the

reply that we concede it to repose on difference from that

which is different (or exclusion ot heterogeneity). We
dismiss further prolixity.
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That all transmigratory existence is identical with pain
is the common verdict of all the founders of institutes,

else they would not be found desirous to put a stop to it

and engaging in the method for bringing it to an end.

We must, therefore, bear in mind that all is pain, and pain*

alone.

If you object : When it is asked, like what ? you must

quote an instance, we reply: Not so, for momentary

objects self-characterised being momentary, have no com-

mon characters, and therefore it is impossible to say that

this is like that. We must therefore .hold that all is like

itself alone, like itself alone.

In like manner we must hold that all is void, and void

alone. For we are conscious of a determinate negation.

This silver or the like has not been seen by me in

sleeping or waking. If what is seen were (really) existent,

then reality would pertain to the corresponding act of

vision, to the (nacre, &c.), which is the basis of its par-
ticular nature (or hocceity), to the silver, &c., illusorily

superposed upon that basis, to the connection between

them, to the co-inherence, and so forth : a supposition not

entertained by any disputant. Nor is a semi-effete exist-

ence admissible. No one imagines that one-half of a fowl

may be set apart for cooking, and the other half for laying

eggs. The venerated Buddha, then, having taught that of

the illusorily superposed (silver, &c.), the basis (nacre,

&c.), the connection between them, the act of vision, and

the widens, if one or more be unreal it will perforce ensue

that all are unreal, all being equally objects of the nega-

tion ; the Madhyamikas excellently wise explain as follows,

viz., that the doctrine of Buddha terminates in that of a

total void (universal baselessness or nihilism) by a slow

progression like the intrusive steps of a mendicant, through
the position of a momentary flux, and through the (gradual)

negation of the illusory assurances of pleasurable sensi-

bility, of universality, and of reality.

The ultimate principle, then, is a void emancipated from
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four alternatives, viz., from reality, from unreality, from

both (reality and unreality), and from neither (reality nor

unreality). To exemplify this : If real existence were the

nature of a water-pot and the like, the activity of its

unaker (the potter) would be superfluous.

If non-existence be its nature the same objection will

accrue
;
as it is said

"
Necessity of a cause befits not the existent, ether and

the like, for instance ;

<f No cause is efficacious of a non-existent effect, flowers

of the sky and the like, for instance."

The two remaining alternatives, as self-contradictory,

are inadmissible. It has accordingly been laid down by
the venerated Buddha in the Alaftkaravatara 1

"Of things discriminated by intellect, no nature is

ascertained
;

2

"Those things are therefore shown to be inexplicable
and natureless."

And again

,

" This matter perforce results, which the wise declare,

No sooner are objects thought than they are dis-

sipated."

That is to say, the objects are not determined by any one

of the four alternatives. Hence it is that it has been said

"A religious mendicant, an amorous man, and a dog
have three views of a woman's person, respectively that it

is a carcass, that it is a mistress, and that it is a prey."

In consequence, then, of these four points of view, when
all ideas are come to an end, final extinction, which is a

void, will result. Accordingly we have overtaken our end,

1
Query, Lanktlvatdra ? to which matter is reduced by the

3 Cf. Ferrier's Institutes of Meta- tactics of
speculation ; and this pre-

physic, p. 213. "If every completed dicament is described not unaptly

object of cognition must consist of by calling it &flux~-or, as we have

object plus the subject, the object depicted it elsewhere, perhaps more

without the subject must be incom- philosophicaUy, as a never-ending

plete, that is, inchoate that is, no redemptip of nonsense into sense,

possible object of knowledge at all. and a new-ending relapse of sense

This ia the distressing predicament into nonsense."
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and there is nothing to be taught to us. There conse-

quently remain only two duties to the student interroga-

tion and acceptance. Of these, interrogation is the putting
of questions in order to attain knowledge not yet attained.

Acceptance is assent to the matters stated by the sacred

teacher. These (Bauddha nihilists) are excellent in assent-

ing to that which the religious teacher enounces, and de-

fective in interrogation, whence their conventional desig-

nation of Madhyamikas (or mediocre).
Certain other Buddhists are styled Yogacharas, because

while they accept the four points of view proclaimed by
the spiritual guide, and the void of external things, they
make the interrogation : Why has a void of the internal

(or baselessness of mental phenomena) been admitted?

For their technology is as follows : Self-subsistent cogni-

tion must be allowed, or it will follow that the whole

universe is blind. It has conformably been proclaimed

by Dharmakfrti :
" To one who disallows perception the

vision of objects is not competent."
An external percipibile is not admissible in consequence

of the following dilemma. Does the object cognitively

apprehensible arise from an entity or not ? It does not

result from an entity, for that which is generated has no

permanence. Nor is it non-resultant, for what has not

come into being is non-existent. Or (we may proceed) do

you hold that a past object is cognitively apprehensible,

as begetting cognition ? If so, this is childish nonsense,

because it conflicts with the apparent presentness of the

object, and because on such a supposition the sense organs

(and other imperceptible things) might be apprehended.
Further (we ask), Is the percipibile a simple atom or a

complex body ? The latter it cannot be, this alternative

being ejected by the dilemma as to 'whether part or whole

is perceived. The former alternative is equally impossible,

an atom being supersensible, and} it not being able to

combine simultaneously with six Others ;
as it has been

said
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" If an atom could simultaneously combine with six, it

would have six surfaces
;

" And each of these being taken separately, there would

be a body of atomic dimension."

, Intellect, therefore, as having no other percipibile but

itself, is shown to be itself its own percipibile, self-sub-

sistent, luminous with its own light, like light. Therefore

it has been said
" There is naught to be objectified by intellect

;
there is

no cognition ulterior thereto
;

" There being no distinction between percept and per-

cipient, intellect shines forth of itself alone."

The identity of percipient and percept is inferrible,

thus: That which is cognised by any cognition is not

other than that cognition, as soul, for instance, is not other

than the cognition of soul
;
and blue and other momentary

objects are cognised by cognitions. For if there were a

difference (between percept and percipient), the object

could not now have any connection with the cognition, there

being no identity to determine a constancy of connection,

and nothing to determine the rise of such a connection.

As for the appearance of an interval between the object

and subject consciousnesses, this is an illusion, like the

appearance of two moons when there is only one. The

cause of this illusion is ideation of difference in a stream

without beginning and without interruption; as it has

been said
" As invariably cognised together, the blue object and

the cognition thereof axe identical
;

"And the difference should be accounted for by illusory

cognitions, as in the example of the single moon."

And again r

'*

Though there is no division, the soul or intellect, by
reason of illusory perceptions,

"Appears to possess a duality of cognitions, of percepts

and of percipient." *,

Nor must it be supposed that (on this hypothesis) the
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juice, the energy, and the digestion derivable from an

imaginary and an actual sweetmeat will be the same
;
for

it cannot be questioned that though the intellect be in

strictness exempt from the modes of object and subject,

yet there is competent to it a practical distinction in

virtue of the succession of illusory ideas without begin-

ning, by reason of its possessing diverse modes percept
and percipient, conformably to its illusory supposition of

practical agency, just as to those whose eyes are dim with

some morbid affection a hair and another minute object

may appear either diverse or identical; as it has been

said
" As the intellect, not having object and subject modes,

appears, by reason of illusory cognitions,
" Illuded with the diverse forms of perception, percept

and percipient ;

" So when the intellect has posited a diversity, as in the

example of the differences of the cognition of a hair

and the like,
" Then it is not to be doubted that it is characterised as

percipient and percept."

Thus it has been evinced that intellect, as affected

by beginningless ideation, manifests itself under diverse

forms.

When, therefore, by constancy of reflection (on the four

points of view) aforesaid, all ideation has been interrupted,

there arises knowledge purged from the illusions which

take the form of objects, such illusions being now melted

away ;
and this is technically called Mahodaya (the grand

exaltation, emancipation).
Others again (the Sautrantikas) hold that the position

that there is no external world is untenable, as wanting
evidence. Nor (they contend) can it be maintained that

invariability of simultaneous cognition is an evidence, foi

this simultaneous cognition which you accept as proof oi

the identity of subject and object is indecisive, being found

in dubious and in contrary instances* If you rejoin (they
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proceed) : Let there be a proof of this identity, and let this

proof be invariability of simultaneous cognition, we refuse

this, because inasmuch as cognition must ultimately have

some object, it is manifested in duality, and because such

invariability of simultaneity as to time and place is im-

possible. Moreover (they continue), if the object, blue

or whatever it be, were only a form of cognition, it

should be presented as Ego, not as Hoc aliquid, because

the cognition and the object would be identical. Perhaps

you will say: A blue form consisting of cognition is

illusorily presented as external and as other than self, and

consequently the Ego is not suggested ;
and so it has been

said
" This side of knowledge which appears external to the

other portion,
" This appearance of duality in the unity of cognition is

an illusion."

And again
" The principle to be known as internal also manifests

itself as if it were external."

To this we reply (say the Sautrantikas) : This is unten-

able, for if there be no external objects, there being no

genesis of such, the comparison
" as if they were external

"

is illegitimate. No man in his senses would say,
" Vasu-

mitra looks like the son of a childless mother." Again, if

the manifestation of identity be proved by the illusoriness

of the presentment of duality, and the presentment of

duality be proved illusory by the manifestation of identity,

you are involved in a logical circle. Without controversy

we observe that cognitions take external things, blue or

whatever they may be, as their objects, and do not take

merely internal modifications as such, and we see that

men in their everyday life overlook their internal states.

Thus this argument which you adduce to prove that there

is difference between subject and object, turns out a mere

absurdity, like milky food made of civ-dung. When then

you say
"
as if it were external/' you must already suppose
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an external percipibtie, and your own arrow will return

upon you and wound you.
If any one object that the externality of an object

synchronous with the cognition is inadmissible, we (Sau-

trantikas) reply that this objection is inadmissible,inasmuch

as the subject in juxtaposition to tte sensory imposes its

form upon the cognition then in production, and the

object is inferrible from the form thus imposed. The

interrogation and response on this point have been thus

summarised

"If it be asked, How can there be a past percipibile ?

They recognise perceptibility,
" And a competent inferribility of the individual thing

is its imposition of its form."

To exemplify. As nourishment is inferred from a

thriving look, as nationality is inferred from language,
and as affection is inferred from flurried movements, so

from the form of knowledge a knowable may be inferred.

Therefore it has been said
" With half (of itself) the object moulds (the cognition)

without losing the nature of a half
;

" The evidence, therefore, of the recognition of a know-
able is Jhe nature of the knowable."

For consciousness of the cognition cannot be the being
of the cognition, for this consciousness is everywhere alike,

and if indifference were to attach itself to this, it would

reduce all things to indifference. Accordingly the formal

argument for the existence of external things: Those things
which while a thing exists appear only at times, all depend

upon something else than that thing ; as, for instance, if I

do not wish to speak or to walk, presentments of speaking
or walking must suppose others desirous of speaking or

walking; and in like manner the presentments of activity

under discussion, while there exists the recognition of a

subject of them, are only at times manifested as blue and

so forth. Of these, the recognition of a subject is the

presentation of the Ego, the manifestation as blue and
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so forth is a presentment of activity, as it has been

said
" That is a recognition of a subject which is conversant

about the Ego :

"That is a presentment of activity which manifests

blue and the rest."

. Over and above, therefore, the complement of subject-

recognitions, let it be understood that there is an external

object world perceptible, which is the cause of present-
ments of activity ;

and that this external world does not

rise into being only from time to time on occasion of pre-

sentments resulting from ideation.

According to the view of the Sensationalists (vijnd-

navddin), ideation is a power of generating such and

such sensations (or presentments of activity) in subject-

recognitions which exist as a single stream. The matur-

escence of this power is its readiness to produce its effect
;

of this the result is a presentment (or sensation); the

antecedent momentary object (sensation) in the mental

train is accepted as the cause, no other mental train being
admitted to exercise such causality. It must therefore be

stated that all momentary objects (fleeting sensations) in

the subject-consciousness are dike able to bring about that

maturescence of ideation in the subject-consciousness, which

maturescence is productive of presentments of activity.

If any one (of these fleeting sensations) had not this power,
none would possess it, all existing alike in the stream of

subject-recognitions. On the supposition that they all

have this power, the effects cannot be diversified, and

therefore any intelligent man, however unwilling, if he

has a clear understanding, must decide, without putting
out of sight the testimony of his consciousness, that to

account for the occasional nature (of sense percepts) the

six cognitions of sound, touch, colour, taste, and smell, of

pleasure, and so forth, are produced on occasion of four

conditions. These four conditions ari*Jaiown as (i.) the

data, (2.) the suggestion, (3.) the medium, and (4.) the
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dominant (organ). Of these, the form of blue or the like

arises from the condition of blue data in the understanding
in which there is a manifestation of blue or the like, which

manifestation is styled a cognition. The resuscitation of

forms or cognitions arises from suggestion as a condition.

The restriction to the apprehension of this or that object

arises from the medium, light, for instance, as a condition,

and from the dominant, the eye, for example, as another

condition. The eye, as determinant of one particular

cognition (form) where taste, &c., might have been equally

cognised, is able to become dominant; for in everyday
life he who determines is regarded as dominant. We
must thus recognise four causes of pleasure and the rest

which constitute the understanding and its modifications.

So also the universe, which consists of mind and its

modifications, is of five kinds, entitled (i.) the sensational,

(2.) the perceptional, (3.) the affectional, (4.) the verbal,

and (5.) the impressionaL Of these, the sensible world

(rtipa-skandha) is the sense organs and their objects,

according to the etymology, viz., that objects are discrimi-

nated (r&pyante) by these. The perceptional world is the

stream of subject-recognitions and of presentments of

activity. The affectional world is the stream of feelings

of pleasure and pain generated by the two aforesaid

worlds. The verbal (or symbolical) world is the stream of

cognitions conversant about words the words "
cow," and

so forth. The impressional world is the miseries, as desire,

aversion, &c., caused by the affectional world, the lesser

miseries, as conceit, pride, &c., and merit and demerit.

Eeflecting, therefore, that this universe is pain, an abode

of pain, and an instrument of pain, a man should acquire

a knowledge of the principles, the method of suppressing
this pain. Hence it has been said

" The principles sanctioned by Buddha are to the saint

the four methods of suppressing the aggregate of

pain."
l

1 Of. Burnoof, Lotut, p. 520. Should we read tamvdaya t
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In these words the sense of pain is known to every one
;

the "aggregate" means the cause of pain. This aggregate
is twofold, as (i.) determined by concurrence

;
or (2.) deter-

mined by causation. Of these, there is an aphorism com-

prising
the aggregate determined by concurrence,

" which

other causes resort to this effect
;

"
the condition of these

causes thus proceeding is concurrence ; the concurrence of

causes is the result of this only, and not of any conscious

being, such is the meaning of the aphorism. To exemplify
this. A germ, caused by a seed, is generated by the con-

currence of six elements. Of these, earth as an element

produces hardness and smell in the germ; water as an

element produces viscidity and moisture; light as an

element produces colour and warmth
;
air as an element

produces touch and motion
;
ether as an element produces

expansion and sound ; the season as an element produces
a fitting soil, &c. The aphorism comprising the aggregate
determined by causation is: "With the Tathagatas the

nature of these conditions is fixed by production, or by
non-production ;

there is continuance as a condition, and

determination by a condition, and conformity of the pro-
duction to the cause

;

"
that is to say, according to the doc-

trine of the Tathagata Buddhas, the nature of these condi-

tions, that is, the causal relation between the cause and

effect, results from production or from non-production.
That which comes into being, provided that something

exists, is the effect of that as its cause ;
such is the expla-

nation of the nature (or causal relation). Continuance as

a condition is where the effect is not found without its

cause. The (abstract) affix tal (in the word sthitita) has

the sense of the concrete. Determination by a condition

is the determination of the effect by the cause. Here some

one might interpose the remark that the relation of cause

and effect cannot exist apart from some conscious agent.

For this reason it is added that there existing a cause,

conformity of the genesis to that catila is the nature

which is fixed in conditions (that is, in causes and
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effects) ; and in all this no intelligent designer is observed.1

To illustrate this, the causal determination of a genesis to

be gone through is as follows : From the seed the germ,
from the germ the stalk, from the stalk the hollow stem,

from the hollow stem the bud, from the bud the spicules*,

from the spicules the blossom, from the blossom the fruit.

In this external aggregate neither the cause, the seed and

the rest, nor the effect, the germ and the rest, has any
consciousness of bringing a germ into being, or of being

brought into being by the seed. In like manner in mental

facts two causes are to be recognised. There is a whole

ocean of scientific matter before us, but we desist, apprehen-
sive of making our treatise unduly prolix.

Emancipation is the suppression of these two causal

aggregates, or the rise of pure cognition subsequent to

such suppression. The method (path, road) is the mode of

suppressing them. And this method is the knowledge of

the principles, and this knowledge accrues from former

ideas. Such is the highest mystery. The name Sautran-

tika arose from the fact that the venerated Buddha said

to certain of his disciples who asked what was the ultimate

purport (anta) of the aphorism (stitra), "As you have in-

quired the final purport of the aphorism, be Sautrantikas."

Certain Bauddhas, though there exist the external world,

consisting of odours, &c., and the internal, consisting of

colours, &a, in order to produce unbelief in these, declared

the universe to be a void. These the venerated Buddha

styled Prathamika (primary) disciples. A second school,

attached to the apprehension of sensations only, maintain

that sensation is the only reality. A third school, who

1 Of. G. H, Lewes' History of property of bricks, mortar, wood,
Philosophy, voL i. p. 85. "We not and glass. But what we know of

only see that the architect's plan organic materials is that they have

determined the arrangement of this spontaneous tendency to arrange
materials in the house, but we see themselves in definite forms ; pre-

why it must have done BO, because cisely as we see chemical substances

the materials have no spontaneous arranging themselves in definite

tendency to group themselves into forms without the intervention of

houses ; that not being a recognised any extra-chemical agency."
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contend that both are true (the internal and the external),

and maintain that sensible objects are inferrible. Others

hold all this to be absurd language (viruddhd Ihdskd), and

are known under the designation of Vaibhashikas. Their

technical language springs up as follows : According to

the doctrine of inferrible sensibles, there being no percep-
tible object, and consequently no object from which a

universal rule can be attained, it will be impossible that

any illation should take place, and therefore a contradiction

will emerge to the consciousness of all mankind. Objects,

therefore, are of two kinds, sensible and cogitable. Of

these apprehension is a non-discriminative instrument of

knowledge as other than mere representation; cognition

which is discriminative is not a form of evidence, as being
a merely ideal cognition. Therefore it has been said

"
Apprehension, exempt from ideality and not illusory,

is non-discriminative. Discrimination, as resulting

from the appearances of things, is without con-

troversy an illusion.

"The perceptible evidence of things is perception: if

it were aught else,
" There could neither be things, nor evidence of things

derived from verbal communication, inference, or

sense."

Here some one may say : If discriminative cognition be

unauthentic, how is the apprehension of real objects by one

energising thereon and the universal consentiency of man-

kind to be accounted for ? Let it be replied : This question

does not concern us, for these may be accounted for by
the possibility of an indirect apprehension of objects, just

as if we suppose the light of a gem to be a gem (we may
yet handle the gem, because it underlies the light, while

if we were to take nacre for silver, we could not lay hold

of any silver). The rest has been fully discussed in

describing the Sautrantikas (cf . p. 27), and therefore need

not here be further detailed. |*

It should not be contended that a diversity of instruction

c
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according to the disciples' modes of thought is not tra-

ditional (or orthodox) ;
for it is said in the gloss on the

Bodha-chitta
" The instructions of the leader of mankind (Buddha)

accommodating themselves to the character and dis$

position (of those who are to be taught),
" Are said to be diverse in many ways, according to a

plurality of methods.
" For as deep or superficial, and sometimes both deep

and superficial,
"
Instructions are diverse, and diverse is the doctrine of

a universal void which is a negation of duality."

It is well known in Buddhist doctrine that the worship
of the twelve inner seats (dyatana) is conducive to felicity.

" After acquiring wealth in abundance, the twelve inner

seats
" Are to be thoroughly reverenced

;
what use of reveren-

cing aught else below ?

" The five organs of knowledge, the five organs of action,

"The common sensory and the intellect have been

described by the wise as the twelve inner seats."

The system of the Buddhists is described as follows in

the Viveka-vilasa :

11 Of the Bauddhas Sugata (Buddha) is the deity, and the

universe is momentarily fluxional
;

" The following four principles in order are to be known

by the name of the noble truths :

"
Pain, the inner seats, and from them an aggregate is

held,
1

" And the path (method) ;
of all this let the explication

be heard in order.
"
Pain, and the skandhas of the embodied one, which are

declared to be five,
"
Sensation, consciousness, name, impression, and form*

"The five organs of sense, the five objects of sense,

sound and the rest, the common sensory,
1 These are not the usual four ' sublime truths ;

'

cf. p. 30.
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"And (the intellect) the abode of merit, these are the

twelve inner seats.

"
This should be the complement of desire and so forth,

when it arises in the heart of man.

"Under the name of soul's own nature, it should be

the aggregate.
" The fixed idea that all impressions are momentary,
"
This is to be known as the path, and is also styled

emancipation.
"
Furthermore, there are two instruments of science,

perception and inference.

" The Bauddhas are well known to be divided into four

sects, the Vaibh&shikas and the rest.

" The Vaibhashika highly esteems an object concomitant

to the cognition ;

"The Sautrantika allows no external object apprehen-

sible by perception ;

"The Yogachara admits only intellect accompanied

with forms
;

" The Madhyamikas hold mere consciousness self-sub-

sistent.

"
All the four (sects of) Bauddhas proclaim the same

emancipation,
"
Arising from the extirpation of desire, &c., the stream

of cognitions and impressions.
" The skin garment, the water-pot, the tonsure, the rags,

the single meal in the forenoon,
" The congregation, and the red vesture, are adopted by

the Bauddha mendicants."
1 A. E. G.

i Mddhava probably derived most (as, e.g., that of samwhiya or samu*

of hia knowledge of Buddhist doc- daya, &c.) seem to be at variance

trines from Brahmanical works ;con- with those given in Buddhist

aequently some of his explanations works.



CHAPTER III.

THE iRHATA SYSTEM.

THE Gymnosophists
1
(Jainas), rejecting these opinions of

the Muktakachchhas,
2 and maintaining continued existence

to a certain extent, overthrow the doctrine of the momen-
tariness of everything, (They say): If no continuing
soul is accepted, then even the arrangement of the means
for attaining worldly fruit in this life will be useless.

But surely this can never be imagined as possible that

one should act and another reap the consequences ! There-

fore as this conviction,
" I who previously did the deed,

am the person who now reap its consequences," establishes

undoubtedly the existence of a continuing soul, which

remains constant through the previous and the subsequent

period, the discriminating Jaina Arhats reject as unten-

able the doctrine of momentary existence, i.e., an exist-

ence which lasts only an instant, and has no previous or

subsequent part.

But the opponent may maintain,
" The unbroken stream

(of momentary sensations) has been fairly proved by argu-

ment, so who can prevent it? In this way, since our

tenet has been demonstrated by the argument,
' whatever

is, is momentary, &c./ it follows that in each parallel line

of successive experiences the previous consciousness is the

agent and the subsequent one reaps the fruit. Nor may
1

Vivasanas, "without garments/' liarity of dress, apparently a habit
* " The Buddhists are also called of wearing the hein of the lower

hhaty alluding to a pecu- garment untucked." Cotebrooke.
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you object that,
'
if this were true, effects might extend

beyond all bounds
'

[i.e.,
A might act, and B receive the

punishment] because there is an essentially controlling

relation in the very nature of cause and effect. Thus we

gsee that when mango seeds, after being steeped in sweet

juices, are planted in prepared soil, there is a definite

certainty that sweetness will be found in the shoot, the

stalk, the stem, the branches, the peduncle, &c., and so on

by an unbroken series to the fruit itself; or again, when
cotton seeds have been sprinkled with lac juice, there will

be a similar certainty of finding, through the same series

of shoot, &c., an ultimate redness in the cotton. As it

has been said

"'In whatever series of successive states the original

impression of the action was produced,
" ' There verily accrues the result, just like the redness

produced in cotton.
" ' When lac juice, &c., are poured on the flower of the

citron, &c.,
" 'A certain capacity is produced in it, do you not see

it?"'

But all this is only a drowning man's catching at a

straw, for it is overthrown by the following dilemma :

In the example of the "
cloud," &c. [supra, p. 15], was

your favourite
" momentariness

"
proved by this very proof

or by some other ? It could not be the former, because .

your alleged momentariness is not always directly visible

in the cloud, and consequently, as your example is not

an ascertained fact, your supposed inference falls to the

ground. Nor can it be the latter because you might

always prove your doctrine of momentariness by this new

proof (if you had it), and consequently your argument

regarding all existence ["whatever is, is momentary,"

&c.] would become needless. If you take as your defini-

tion of " existence
" " that which produces an effect," this

will not hold, as it would include e|*}n the bite of a snake

imagined in the rope, since this undoubtedly produces the
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effect [of fear]. Hence it has been said that the definition

of an existence is
" that which possesses an origin, an end,

and an [intermediate] duration."

As for what was said [in p. 16] that "the momentari-

ness of objects is proved by the fact that the contrary*

assumption leads to contradictory attributes of capacity
and want of capacity existing contemporaneously," that

also is wrong for the alleged contradiction is not proved,
as the holders of the Syad-vada

1 doctrine [vide infra]

willingly admit the indeterminateness of the action of

causes. As for what was said of the example of the

cotton, that is only mere words, since no proof is given,

and we do not accept even in that instance a separate

destruction [at each moment]. And again, your supposed
continued series cannot be demonstrated without some

subject to give it coherence, as has been said,
" In indi-

vidual things which are of the same class or successively

produced' or in mutual contact, there may be a continued

series; and this series is held to be one [throughout

all"].

Nor is our objection obviated by your supposed definite

relation between causes and effects. For even on your
own admission it would follow that something experienced

by the teacher's mind might be remembered by that of

the pupil whom he had formed, or the latter might ex-

perience the fruits of merit which the former had acquired;
and thus we should have the twofold fault that the thing
done passed away without result, and that the fruit of the

thing not done was enjoyed. This has been said by the

author of the Siddhasenavakya
" The loss of the thing done, the enjoyment of the fruit

of a thing not done, the dissolution of all existence,

and the abolition of memory, bold indeed is the Buddhist

antagonist, when, in the teeth of these four objections,

he seeks to establish his doctrine of momentary destruc-

tion 1"

1 In p. 26, line 3, read Sydd-rddindm.
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Moreover, (on your supposition of momentary existence),

as at the time of the perception (the second moment) the

object (of the first moment) does not exist, and similarly

at the time of the object's existence the perception does

fiot exist, there can be no such things as a perceiver and

a thing perceived, and consequently the whole course of

the world would come to an end. Nor may you suppose
that the object and the perception are simultaneous, be-

cause this would imply that, like the two horns of an

animal, they did not stand in the relation of cause and

effect [as this relation necessarily involves succession],

and consequently the Alambana, or the object's data

[supra, p. 29], would be abolished as one of the four con-

current causes (pratyaya).
1

If you say that "the object may still be perceived,

inasmuch as it will impress its form on the perception,

even though the one may have existed in a different

moment from the other," this too will not hold. For if

you maintain that the knowledge acquired by perception

has a certain form impressed upon it, you are met by the

impossibility of explaining how a momentary perception
can possess the power of impressing a form

;
and if you

say that it has no form impressed upon it, you are equally

met by the fact that, if we are to avoid incongruity, there

must be some definite condition to determine the perception

and knowledge in each several case. Thus by perception

the abstract consciousness, which before existed uninflu-

enced by the external object, becomes modified under the

form of a jar, &c., with a definite reference to each man's

personality [i.e.,
I see the jar], and it is not merely the

passive recipient of a reflection like a mirror. Moreover,

if the perception only reproduced the form of the object,

there would be an end of using such words as "far/*

"near," &c., of the objects.
2 Nor can you accept this

conclusion, "as exactly in accordance with your own

,

l I propose to read in p. 26, line 5, infra, grdKJfMya for agrdhyatya. |

3 As these terms necessarily relate to the perceiver.
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views," because, in spite of all our logic, the stubborn

fact remains that we do use such phrases as " the moun-

tain is nearer
"
or "

further/'
"
long

"
or "

large/' Nor may
you say that "it is the object (which supplies the form)
that really possesses these qualities of being

c

further/ &&
and they are applied by a fashion of speech to the per-

ception [though not really belonging to it "] because we
do not find that this is the case in a mirror [i.e.,

it does

not become a far reflection because it represents a far

object.] And again, as the perception produced by an

object follows it in assuming the form of blue, so too, if

the object be insentient, it ought equally to assume its

form and so become itself insentient. And thus, accord-

ing to the proverb,
"
wishing to grow, you have destroyed

your root," and your cause has fallen into hopeless diffi-

culties.

If, in your wish to escape this difficulty, you assert that
" the perception does not follow the object in being in-

sentient," then there would be no perception that the

object is insentient,
1 and so it is a case of the proverb,

" While he looks for one thing which he has lost, another

drops."
" But what harm will it be if there is no percep-

tion of a thing's being insentient ?
"

[We reply], that if

its being insentient is not perceived, while its blue form

is perceived, the two may be quite distinct [and as different

from e^ich other as a jar and cloth], or it may be a case of
" indeterminateness" [so that the two may be only occasion-

ally found together, as smoke with fire]. And again, if in-

sentience is not perceived contemporaneously with the blue

form, how could there then be conformity between them

[so that both the blue and the insentience should together
constitute the character of the thing ?] We might just as

well maintain that, on perceiving a post, the unperceived
universe entered into it as also constituting its character.2

1 I correct the reading tasydgra- may be not seen though the avayavin
p to tasyd grahanaqi (ta#yd is seen, then I may say that the post
ja^atdydh).

'

is the avayavin, and the unperceived
. e., if you say that the avayava three worlds its avayava I
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All this collection of topics for proof has heen discussed

at full length by the Jaina authors, Pratapachandra and

others, in the Prameyakamalamdrtanda, &c., and is here

omitted for fear of swelling the book too much,

i Therefore those who wish for the summum, lonum of

man must not accept the doctrine of Buddha, but rather

honour only the Arhata doctrine. The Arhat's nature

has been thus described by Arhachchandra-siiri,
1 in his

Aptanichaydlankdra.
" The divine Arhat is the supreme lord, the omniscient

one, who has overcome all faults, desire, &c., adored by
the three worlds, the declarer of things as they are."

But may it not be objected that no such omniscient soul

can enter the path of proof, since none of the five affirma-

tive proofs can be found to apply, as has been declared by
Tautatita [Bhatta Kumarila 2

] ?

1. "No omniscient being is seen by the sense here in

this world by ourselves or others
;
nor is there any part

of him seen which might help us as a sign to infer his

existence.

2. "Nor is there any injunction (mdki) of scripture

which reveals an eternal omniscient one, nor can the mean-

ing of the explanatory passages (arthavdda) be applied

here.

3. "His existence is not declared by those passages

which refer to quite other topics ;
and it cannot be con-

tained in any emphatic repetitions (anuvdda), as it had

never been mentioned elsewhere before.

4. "An omniscient being who had a beginning can

never be the subject of the eternal Veda
;
and how can

he be established by a made and spurious Veda ?

5.
" Do you say that this omniscient one is accepted on

1 I read arhatsvarupam arhach- Kumdrila had a little relenting to-

chandra in p. 27, line 3, infra. wards theJainas at the end of his life.

3 The following passage occurs in He repented of having so cruelly per-
some part of Rumania's writings in secuted them, and acknowledged
an argument against the Jainas. It that there ws some truth in their
is curious that in the Sdnkara-digvi- teaching. Jainagui-umukhdt katckid

jaya, chap. lv., It is mentioned that vidydl&o jdtah.
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his own word ? How can you establish either when they
thus both depend on reciprocal support ?

6. "[If you say,] 'The saying is true because it was

uttered by one omniscient, and this proves the Arhat's

existence;' how can either point be established without i

some previously established foundation ?

7. "But they who accept a [supposed] omniscient on

the baseless word of a parviscient know nothing of the

meaning of a real omniscient's words.

8.
" And again, if we now could see anything like an

omniscient being, we might have a chance of recognis-

ing him by the [well-known fourth] proof, comparison

(upamdna).

9. "And the teaching of Buddha [as well as that of Jina],

which embraces virtue, vice, &c., would not be established

as authoritative, if there were not in him the attribute of

omniscience,
1 and so on/'

We reply as follows : As for the supposed contradiction

of an Arhat's existence, derived from the failure of the

five affirmative proofs, this is untenable, because there

are proofs, as inference, &c., which do establish 2 his

existence. Thus any soul will become omniscient when,

(its natural capacity for grasping all objects remaining
the same), the hindrances to such knowledge are done

away. Whatever thing has a natural capacity for know-

ing any object, will, when its hindrances to such knowledge
are done away, actually know it, just as the sense of

vision cognises form, directly the hindrances of darkness,

&c., are removed. Now there is such a soul, which has

its hindrances done away, its natural capacity for grasp-

1 Kumdrila tries to prove that no would not be true and authoritative,
such being can exist, as his existence but we see that they are, therefore

is not established by any one of the he is omniscient." He answers by
five recognised proofs, the sixth, retorting that the same argument
abhdva, being negative, is, of course, might be used of Buddha by a Bud-
not applicable. I understand the dhist; and as the Jaina himself would
last 61oka as showing the inapplic- disallow it in that case, it cannot be

ability of "presumption" or arthd- convincing in his own.

patti. A Jaina would say, "If the 3 In p. 29, line 2, read tatsadbhdvd-
Arhat were not omniscient, his words vedakuya for tatdadbhdvdddaiya.
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ing all things remaining unchanged; therefore there is

an omniscient being. Nor is the assertion unestablished

that the soul has a natural capacity for grasping all things ;

for otherwise the Mimamsist could not maintain that a

knowledge of all possible cases can be produced by the

authoritative injunction of a text,
1 nor could there other-

wise be the knowledge of universal propositions, such as

that in our favourite argument,
" All things are indeter-

minate from the very fact of their existence" [and, of

course, a follower of the Nyaya will grant that universal

propositions can be known, though he will dispute the

truth of this particular one]. Now it is clear that the

teachers of the Piirva Mimamsa accept the thesis that the

soul has a natural capacity for grasping all things ;
since

they allow that a knowledge embracing all things can be

produced by the discussion of injunctions and prohibitions,

as is said [by Sabara in his commentary on the Siitras,

i. I, 2], "A precept makes known the past, the present,

the future, the minute, the obstructed, the distant, &c."

Nor can you say that "it is impossible to destroy the

obstructions which hinder the soul's knowing all things,"

because we [Jainas] are convinced that there are certain

special means to destroy these obstructions, viz., the three

["gems"], right intuition, &c. By this charm also, all

inferior assaults of argument can be put to flight.

But the Naiyayika may interpose, "You talk of the

pure intelligence, which, after all hindrances are done

away, sees all objects, having sense-perception at its

height; but this is irrelevant, because there can be no

hindrance to the omniscient, as from all eternity he has

been always liberated." We reply that there is no proof
of your eternally liberated being. There cannot be an

omniscient who is eternally "liberated," from the very
fact of his being

"
liberated," like other liberated persons,

since the use of the term "liberated" necessarily im-

29, line 9, for nikh&drtkajfiandt notpauy, I propose to read

iidnotpatty.
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plies the having been previously bound ;
and if the latter

is absent, the former must be too, as is seen in the case of

the ether.
" But is not this being's existence definitely

proved by his being the maker of that eternal series of

effects, the earth, &c. ? according to the well-known argu-

ment,
' the earth, &c., must have had a maker, because they

have the nature of effects, as a jar.'" This argument,

however, will not hold, because you cannot prove that they
have the nature of effects. You cannot establish this from

the fact of their being composed of parts, because this

supposition falls upon the horns of a dilemma. Does this
"
being composed of parts

" mean (i.)
the being in contact

with the parts ; or (ii.)
" the being in intimate relation to

the parts; or (iii.) the being produced from parts;" or

(iv.) the being a substance in intimate relation; or (v.)

the being the object of an idea involving the notion of

parts?
Not the first, Because it would apply too widely, as it

would include ether [since this, though not itself composed
of parts, is in contact with the parts of other things ;] nor

the second, because it would similarly include genus, &c.

[as this resides in a substance by intimate relation, and

yet itself is not composed of parts ;]
nor the third, because

this involves a term (" produced ") just as much disputed
as the one directly in question ;

l nor the fourth, because

its neck is caught in the pillory of the following alterna-

tive : Do you mean by your phrase used above that it

is to be a substance, and to have something else in in-

timate relation to itself, or do you mean that it must

have intimate relation to something else, in order to

be valid for your argument ? If you say the former, it

will equally apply to ether, since this is a substance, and

has its qualities resident in it by intimate relation
;

if you

say the latter, your new position involves as much dispute
as the original point, since you would have to prove the

existence of intimate relation in the parts, or the so-called

1
Janya is included in Kdrya and equally disputed.



THE ARHATA SYSTEM. 45

"intimate causes," which you mean by
"
something else."

We use these terms in compliance with your terminology ;

but, of course, from our point of view, we do not allow

such a thing as " intimate relation," as there is no proof of

tits existence.

Nor can the fifth alternative be allowed, because this

would reach too far. as it would include soul, &c., since

soul can be the object of an idea involving the notion

of parts, and yet it is acknowledged to be not an effect.
1

Nor can you maintain that the soul may still be indiscerp-

tible in itself, but by reason of its connection with some-

thing possessing parts may itself become metaphorically
the object of an idea involving the notion of parts,

because there is a mutual contradiction in the idea of

that which has no parts and that which is all-pervading,

just as the atom [which is indiscerptible but not all-

pervading],

And, moreover, is there only one maker ? Or, again, is

he independent ?

In the former case your position will apply too far, as

it will extend erroneously to palaces, &c., where we see for

ourselves the work of many different men, as carpenters,

&c., and [in the second case] if all the world were produced

by this one maker, all other agents would be superfluous.

As it has been said in the Vttardgastuti, or " Praise of

Jina"

1. "There is one eternal maker for the world, all-

pervading, independent, and true; they have noiie of

these inextricable delusions, whose teacher art thou"

And again

2.
" There is here no maker acting by his own free will,

else his influence would extend to the making of a mat.

What would be the use of yourself or all the artisans, if

fabricates the three worlds ?
"

1 Thus "I am possessed of a predicate involving the notion of

body
"
(aham tfarirl),

" my hand," parts> app&ed to the soul " L"
&o., are all sentences in which a
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Therefore it is right to hold, as we do, that omniscience

is produced when the hindrances are removed by the three

means before alluded to.

Nor need the objection be made that
"
right intuition,"

&c., are impossible, as there is no other teacher to go to, ,

because this universal knowledge can be produced by the

inspired works of former omniscient Jinas. Nor is our

doctrine liable to the imputation of such faults as Anyon-

yd^rayatd,
1
&c., because we accept an eternal succession

of revealed doctrines and omniscient teachers, like the end-

less series of seed springing from shoot and shoot from

seed. So much for this preliminary discussion.

The well-known triad called the three gems, right

intuition, &c., are thus described in the Paramdgamasdra

(which is devoted to the exposition of the doctrines of the

Arhats)
"
Eight intuition, right knowledge, right conduct

are the path of liberation/' This has been thus explained

by Togadeva :

(a.) When the meaning of the predicaments, the soul,

&c., has been declared by an Arhat in exact accordance

with their reality, absolute faith in the teaching, i.e., the

entire absence of any contrary idea, is
"
right intuition/'

And to this effect runs the Tattodrtha-stitra,
" Faith in the

predicaments
2
is right

'
intuition/

"
Or, as another defini-

tion gives it,
"
Acquiescence in the predicaments declared

by a Jina is called
'

right faith
;

'

it is produced either by
natural character or by the guru's instruction."

" Natural

character
"
means the soul's own nature, independent of

another's teaching; "instruction" is the knowledge pro-

duced by the teaching of another in the form of explana-

tion, &c.

(&.)
"
Eight knowledge

"
is a knowledge of the predica-

ments, soul, &c., according to their real nature, undisturbed

by ,any illusion or doubt ;
as it has been said

1
Reasoning in a circle. I sup- that it is actually borne out in a case

pose the &c. includes the Anavastkd- before everybody's eyes.
dotha or reasoning ad infinitum. He 3 In p. 31, line 5, infra, read tai-

accepts the supposed fault, and holds tvdrthc for tattvdrtJiam.
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" That knowledge, which embraces concisely or in detail

the predicaments as they actually are, is called 'right

knowledge
'

by the wise."

This knowledge is fivefold as divided into mati, Sruta,

jivadhi, manas-parydya, and Jcevala; as it has been said,

"Mati, ruta, avadhi, manas-parydya, and kevala, these

are knowledge." The meaning of this is as follows :

1. Mati is that by which one cognises an object through
the operation of the senses and the mind, all obstructions

of knowledge being abolished.

2. Sruta is the clear knowledge produced by inati, all

the obstructions of knowledge being abolished.

3. Avadhi is the knowledge of special objects caused

by the abolition of hindrances, which is effected by
"
right

intuition," &C.1

4. Manas-parydya is the clear definite knowledge of

another's thoughts, produced by the abolition of all the

obstructions of knowledge caused by the veil of envy.

5. Kevala is that pure unalloyed knowledge for the sake

of which ascetics practise various kinds of penance.
The first of these (mati) is not self-cognised, the other

four are. Thus it has been said

"True knowledge is a proof which nothing can over-

throw, and which manifests itself as well as its object ;
it

is both supersensuous and itself an object of cognition, as

the object is determined in two ways."
But the full account of the further minute divisions must

be got from the authoritative treatise above-mentioned.

(c.)
"
Eight conduct

"
is the abstaining from all actions

tending to evil courses by one who possesses faith and

knowledge, and who is diligent in cutting off the series of

actions and their effects which constitutes mundane exist-

ence. This has been explained at length by the Arhat

I. "Eight conduct is described as the entire relinquish-

1 I read in p. 32, line 9, Samyag- by the abolition of hindrances pro
daricmddi for atamyagdartanddi ; duced by the \ualitieB, wrong in-

but the old text may mean " caused tuition," &c.
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xnent of blamable impulses ;
this has been subjected to a

fivefold division, as the '
five vows/ ahimsd, stinrita, asteya,

foahmacharyd, and aparigraha.
1

2.
" The ' vow '

of ahimsd is the avoidance of injuring

life by any act of thoughtlessness in any movable or

immovable thing.

3.
" A kind, salutary, and truthful speech is called the

'vow' of stinrita. That truthful speech is not truthful,

which is unkind to others and prejudicial.

4. "The not taking what is not given is declared to

be the ' vow '

of asteya; the external life is a man's pro-

perty, and, when it is killed, it is killed by some one who
seizes it.

5. "The 'vow' of brahmacharyd (chastity) is eighteen-

fold, viz., the abandonment of all desires,
2
heavenly or

earthly, in thought, word, and deed, and whether by one's

own action or by one's consent, or by one's causing another

to act.

6.
" The c vow '

of aparigraha is the renouncing of all

delusive interest in everything that exists not; since

bewilderment of thought may arise from a delusive interest

even in the unreal.

7.
" When carried out by the five states of mind in a

fivefold order, these great
c vows '

of the world produce the

eternal abode."

The full account of the five states of mind (bhdvand)
has been given in the following passage [of which we only

quote one lloka]
" Let him carry out the ' vow* of stinrita uninterruptedly

by the abstinence from laughter, greed, fear, and anger,
and by the deliberate avoidance of speech,"

8 and so forth.

These three, right intuition, right knowledge, and right

conduct, when united, produce liberation, but not severally;

just as, in the case of an elixir, it is the knowledge of

1 Of. the five yamat in the Toga-
* I read idmdndm for kdmdndm

*tttro*,ii3O. Hemachandra^ft&idA in p. 33, line 7 (2 x 3 x 3 = 18).

Si) calls them yomat.
* For abhdthana, see Hemach. 16.
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what it is, faith in its virtues, and the actual application

of the medicine,
1
united, which produce the elixir's effect,

but not severally.

Here we may say concisely that the tattvas or predi-

caments are two, jim and ajiva ; the soul, jtiva, is pure

intelligence ;
the non-soul, ajiva, is pure non-intelligence.

Padmanandin has thus said

"The two highest predicaments are 'soul* and 'non-

soul ;

' ' discrimination
'

is the power of discriminating
these two, in one who pursues what is to be pursued, and

rejects what is to be rejected. The affection, &c., of the

agent are to be rejected ;
these are objects for the non-

discriminating ;
the supreme light [of knowledge] is alone

to be pursued, which is defined as upayoga"

Upayoga [or
" the true employment of the soul's acti-

vities"] takes place when the vision of true knowledge

recognises the manifestation of the soul's innate nature
;

but as long] as the soul, by the bond of pradeGa and the

mutual interpenetration of form which it produces [between
the soul and the body], considers itself as identified with

its actions [and the body which they produce], knowledge
should rather be defined as

" the cause of its recognising
that it is other than these." 2

Intelligence (chaitanya) is common to all souls, and is

the real nature of the soul viewed as parinata [i.e., as it is

in itself] ;
but by the influence of upaamakshaya and

TcshayopaSama it appears in the "mixed" form as pos-

sessing both,
8 or again, by the influence of actions as they

arise, it assumes the appearance of foulness, &c.4 As has

been said by Vachakacharya [in 'a sutra]
1 I propose in p. 33, line 17, ra- 8 Or this may mean "by the in-

fayaTiajMrTwfraddhdvachdraridni for fluenoe of upatama-ksltaya or kslui-

TtudyaTiajflanaijigraddMndvarandni. yopaxama, it appears characterised
For avachdra-ria, see Svdruta, vol. ii. by one or the other."

P- I57 &c.
'

If andvarana be the 4 I read in p. 34, line 7, Iccdushd-

true reading, I suppose it must mean dydlcdre^a for Icaluzhdnydkdrena.
"the absence of obstructions." The upatamaJcshaya and fahayopad-

(

a This is a hard passage, but some ama seem to corre&*>nd to the aupa-
Bght is thrown on it by the scholiast famika and kehdyifia states about to
to Hemachandra, Athidh. 79. be described.
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" The aupaSamika, the KsMyika, and the ' mixed '

states

are the nature of the soul, and also the audayika and the

Pdrindmika.
9'

1. The aupa&amika, state of the soul arises when all the

effects of past actions have ceased, and no new actions

arise [to affect the future], as when water becomes tem-

porarily pure through the defiling mud sinking to the

bottom by the influence of the clearing nut-plant,
1 &c.

2. The Kshdyika state arises when there is the absolute

abolition of actions and their effects, as in final liberation.

3. The " mixed
"
(mira) state combines both these, as

when water is partly pure.

4. The audayika state is when actions arise [exerting

an inherent influence on the future]. The Pdrindmika

state is the soul's innate condition, as pure intelligence,

&c., and disregarding its apparent states, as (i), (2), (3),

(4).
2 This nature, in one of the above-described varieties,

is the character of every soul whether happy or unhappy.
This is the meaning of the siitra quoted above.

This has been explained in the Svartipa-sambodhana
" Not different from knowledge, and yet not identical

with it, in some way both different and the same,

knowledge is its first and last
;
such is the soul described

to be."

If you say that,
" As difference and identity are mutually

exclusive, we must have one or the other in the case of

the soul, and its being equally both is absurd," we reply,

that there is no evidence to support you when you
characterise it as absurd. Only a valid non-perception

8

can thus preclude a suggestion as absurd
;
but this is not

found in the present case, since (in the opinion of us, the

advocates of the Sydd-vdda) it is perfectly notorious that

all things present a mingled nature of many contradictory
attributes.

1
Strychno* potatorum.

' A valid non-perception is when
* Just as in the Sankhya philo- an object is not seen, and yet all the

eopby, the soul is not really bound usual concurrent causes of vision are

though it seems to itself to be so. present, such as the eye, light, &o.
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Others lay down a different set' of tattvas from the two

mentioned above, jiva and ajiva; they hold that there

are five astik&yas or categories, -jiva, dkdSa, dharma,

adharma, and pudgala. To all these five we can apply

tye idea of "existence" (asti),
1 as connected with the

three divisions of time, and we can similarly apply the

idea of
"
body

"
(kdya)? from their occupying several parts

of space.

Thejivas (souls) are divided into two, the "mundane"
and the "released." The "mundane" pass from birth to

birth
;
and these are also divided into two, as those pos-

sessing an internal sense (samanaska), and those destitute

of it (amanaska). The former possesses samjfld, i.e., the

power of apprehension, talking, acting, and receiving in-

struction ;
the latter are those without this power. These

latter are also divided into two, as " locomotive
"

(trasa),

or " immovable
"
(sthdvara).

The "locomotive" are those possessing at least two

senses [touch and taste], as shell-fish, worms, &c., and are

thus of four kinds [as possessing two, three, four, or five

senses]; the " immovable" are earth, water, fire, air, and

trees,
8 But here a distinction must be made. The dust

of the road is properly
"
earth," but bricks, &c., are aggre-

gated
" bodies of earth," and that soul by whom this body

is appropriated becomes "
earthen-bodied," and that soul

which will hereafter appropriate it is the "earth-soul."

The same four divisions must also be applied to the others,

water, &c. Now the souls which have appropriated or

will appropriate the earth, &c., as their bodies, are reckoned

as " immovable
;

"
but earth, &c., and the "

bodies of earth,"

&c., are not so reckoned, because they are inanimate.*

These other immovable things, and such as only possess

1 I read in p. 35, line 5, 'MUi for I'apralhfitayat trasdi chaturvidhdh

tthtii. prithivyaptqo.
3 Hence the term here used for 4 In p. 35, line 1 6, 1 read tahdm

"category" aitikdya. ajlvatvdt for teshd
ji jivatvdt.

If we
* These (by Hemach. AbJiidh. 21), keep the old Beading we must tran-

posaess only one sense touch. In slate it, "because the former only

p. 35, line 10, 1 read iankhaganQda- are animate."
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the one sense of touch, are considered as "
released," since

they are incapable of passing into any other state of

existence.

Dharma, adharma, and dJcdia are singular categories

[and not generic], and they have not the attribute oi
"
action," but they are the causes of a substance's change

of place.

Dharma, "merit," and adharma, "demerit," are well

known. They assist souls in progressing or remaining

stationary in the universally extended 1
sky [or ether]

characterised by light, and also called Lokakaa; hence

the presence of the category "merit" is to be inferred

from progress, that of " demerit
"
from stationariness. The

effect of dkdtia is seen when one thing enters into the

space previously occupied by another.

Pudgala, "body," possesses touch, taste, and colour.

Bodies are of two kinds, atomic and compound. Atoms
cannot be enjoyed ;

2 the compounds are the binary and

other combinations. Atoms are produced by the separa-
tion of these binary and other compounds, while these

arise from the conjunction of atoms. Compounds some-

times arise from separation and conjunction [combined] ;

hence they are called pudgalas, because they "fill" (ptir),

and "
dissolve

"
(gal). Although

" time
"

is not properly
an astik&ya, because it does not occupy many separate

parts of space [as mentioned in the definition], still it is a

draw/a [or tattva], as the definition will hold
;

" substance"

(draw/a) possesses
"
qualities and action." 8

Qualities reside

1 In p. 35, line 3 from bottom, I time throws himself into the Jaina
read sarratrdvasthtte for tarvatrdvas- system which he is analysing, when
thiti. In the preceding line I read we see that he gives the Jaina ter-

dlokendvachchhinne for dlokendvich- minology for this definition of dravya,
chhinnt. cf. Vaweth. Stitra, i. 1, 1 5. Parydya

a Of. Siddhdnta-muktaVali, p. 27. is explained as barman in Hemach.
The vishaya is upabkoga'Sddhanam, Anek. Parydya, in p. 36, line n
butitbeginawiththedryanu/ta. This (infra, p. 53, line 9), seems used in

category takes up the forms of sthd- a different sense from that which it

vara which* were excluded fromjlw. bears elsewhere. I have taken it
1 It ia an interesting illustration doubtingly as in Hemach. Abhidk.

how thoroughly Miidhava for the 1503, parydyo 'nukramah Icramaff



THE ARHATA SYSTEM. 53

in substance but do not themselves possess qualities,

as the general qualities, knowledge, &c., of thejtfra, form,

&c., of the body, and the power of causing progress,

stationariness, and motion into a place previously occu-

pied, in the case respectively of
"
merit,"

"
demerit," and

dkda. " Action
"

(parydya) has thus been defined ; the

actions (parydydh) of a substance are, as has been said,

its existence, its production, its being what it is, its

development, its course to the end, as, e.g., in the/foa, the

knowledge of objects, as of a jar, &c., happiness, pain, &c.
;

in the pudgala, the lump of clay, the jar, &c.; in merit

and demerit, the special functions of progress, &c. Thus

there are six substances or tattvas [i.e., the five above

mentioned and " time "].

Others reckon the tattvas as seven, as has been said
" The tattvas are jtva, ajiva, dsrava, bandha, samvara,

nirjard, and moksha" Jiva and ajtva have been already
described. Asrava is described as the movement of the

soul called yoga} through its participation in the movement
of its various bodies, auddrika, &c. As a door opening
into the water is called dsrava, because it causes the stream

to descend through it,
2 so this yoga is called dsrava, be-

cause by it as by a pipe actions and their consequences
flow in upon the soul. Or, as a wet garment collects the

dust brought to it from every side by the wind, so the

soul, wet with previous sins, collects, by its manifold points

of contact with the body, the actions which are brought
to it by yoga. Or as, when water is thrown on a heated

lump of iron, the iron absorbs the water altogether, so

the jiva, heated by previous sins, receives from every side

the actions which are brought by yoga. Kashdya (" sin,"
" defilement ") is so called because it

" hurts
"

(kasli) the

soul by leading it into evil states ;
it comprises anger, pride,

delusion, and lust. Asrava is twofold, as good or evil.

Thus abstaining from doing injury is a good yoga of the

1
Toga seems to be here the natural * In line* 1 8, read dtravanakdra-

impulse of the soul to act. natvdd.
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body ; speaking what is true, measured, and profitable is a

good yoga of the speech.

These various subdivisions of dsrava have been described

at length in several Stitras. "Asrava is the impulse
to action with body, speech, or mind, and it is good dt

evil as it produces merit or demerit," &c. Others, how-

ever, explain it thus :

" Asrava is the action of the senses

which impels the soul towards external objects ;
the light

of the soul, coming in contact with external objects by
means of the senses, becomes developed as the knowledge
of form, &c." l

Bandha,
"
bondage," is when the soul, by the influence

of "false intuition," "non-indifference,"
"
carelessness," and

"sin" (kashdya), and also by the force of yoga, assumes

various bodies occupying many parts of space, which enter

into its own subtile body, and which are suited to the

bond of its previous actions. As has been said

"Through the influence of sin the individual soul

assumes bodies suitable to its past actions, this is,
'

bondage/"
In this quotation the word "

sin
"
(kashdya) is used to

include the other three causes of bondage as well as that

properly so termed. Vachakacharya has thus enumerated

the causes of bondage :
"
The. causes of bondage are false

intuition, non-indifference, carelessness, and sin."

(a)
" False intuition" is twofold, either innate from

one's natural character, as when one disbelieves Jaina

doctrines from the influence of former evil actions, irre-

spectively of another's teaching, or derived, when learned

by another's teaching.

(6)
"
Non-indifference

"
is the non-restraint of the five

senses, and the internal organ from the set of six, earth,

&c.

(c) "Carelessness" (pramdda) is a want of effort to

practise the five kinds of samiti, gupti, &c.

1
Thejndna is one, but it becomes tion with the senses and external

apparently manifold by its connec- objects.
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(d)
" Sin

"
consists of anger, &c. Here we must make

the distinction that the four things, false intuition, &c.,

cause those kinds of bondage called sthiti and anubhdva ;

yoga [or dsrava] causes those kinds called prakriti and

prade6a.

"Bondage" is fourfold, as has been said: "Prakriti,

sthiti, anubhdva, and pradefa are its four kinds."

I. Prakriti means "the natural qualities," as bitterness

or sweetness in the vimba plant or molasses. This may
be subdivided into eight mtila-prakritis.

1

Thus obstructions (dvarana)
2 cloud the knowledge and

intuition, as a cloud obscures the sun or a shade the lamp.
This is (a^jndndvarana, or (6) darSandvarana. (c) An object

recognised as simultaneously existing or non-existing pro-

duces mingled pleasure and pain, as licking honey from a

sword's edge, this is vedaniya. (d) A delusion (mohaniya)
in intuition produces want of faith in the Jaina categories,

like association with the wicked
;
delusion in conduct pro-

duces want of self-restraint, like intoxication, (e) Ayus
produces the bond of body, like a snare.8 (f) Ndman, or
" the name," produces various individual appellations, as a

painter paints his different pictures, (g) Gotra produces
the idea of noble and ignoble, as the potter fashions his

pots. (K) Antardya produces obstacles to liberality, &c.,

as the treasurer hinders the king by considerations of

economy.
Thus is tbeprakriti-bandha eightfold, being denominated

as the eight m&la-prakritis, with subdivisions according
to the different actions of the various subject-matter.

And thus has Umaswati-vachakacharya
4 declared: " The

first kind of landha consists of obstructions of the know-

ledge and the intuition, wdaniya, mohaniya, dyus, ndman,

1 These are also called the eight used for dvarana (Pdn. iii. 4, 68).
l-armans in Govindananda's gloss, Cf. Toga Stit., U. 52, where Vyasa's
Ved. &&, ii 2, 33. Comzn. has dvaraniya.

* The Calcutta MS. reads Adar- '
Jdlaw^.f The printed text hag

aniyatya for dvaraniyasya, in p. 37, jalavat.
*

last line. But dvaraniya may be 4 Umaavami- ?
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ffotra, and antardya;" and he has also reckoned up the

respective subdivisions of each as five, nine, twenty-eight,

four, two, forty, two, and fifteen. All this has been

explained at full length in the Vidydnanda and other

works, and here is omitted through fear of prolixity. *

2. Sthiti. As the milk of the goat, cow, buffalo, &c.,

have continued unswerving from their sweet nature for so

long a period, so the first three mtila-prakritisjndndvarana,

&c., and the last, antardya, have not swerved from their

respective natures even through the period described in

the words,
"
sthiti lasts beyonds crores of crores of periods

of time measured by thirty sdgaropamas"
l This con-

tinuance is sthiti.

3. Anubhdva. As in the milk of goats, cows, buffaloes,

&c., there exists, by its rich or poor nature, a special

capacity for producing
2
its several effects, so in the different

material bodies produced by our actions there exists a

special capacity (anufihdva) for producing their respective

effects.

4. PradeSa. The landha called pradeSa is the entrance

into the different parts of the soul by the masses, made

up of an endless number of parts, of the various bodies

which are developed by the consequences of actions.

Samvara is the stopping of dsrava that by which the

influence of past actions (/carman) is stopped from enter-

ing into the soul It is divided into gupti, samiti, &c.

Gupti is the withdrawal of the soul from that "
impulse

"

(yoga) which causes mundane existence, it is threefold,

as relating to body, speech, or mind. Samiti is the acting
so as to avoid injury to all living beings. This is divided

into five kinds, as iryd* bhdshd, &c., as has been explained

by Hemachandra.

1 For the tdgaropama, see Wil- prachyvtih sthitih for prachyutitfhi.
son's E&ays, vol. i. p. 309. In tih.

p. 38, line 1 6, I read ityddyuJcta-
2 In p. 38, line 1 8, read tvakdrya-

htfdd lirdhvam api for the obscure Jcarane.

ityddyuktarp, kdladurddhdnavat. I 8 In p. 39, line 2 and line 5, for

aiso read at the end of the line irshyd read iryd, a bad misreading.
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1. "In a public highway, kissed by the sun's rays, to

walk circumspectly so as to avoid injuring living beings,

this the good call tryd.

2. "Let him practise
1 a measured utterance in his

> intercourse with all people ;
this is called bhdshd-samiti,

dear to the restrainers of speech.

3.
" The food which the sage takes, ever free from the

forty-two faults which may accrue to alms, is called the

eshand-samiti?

4.
"
Carefully looking at it and carefully seating himself

upon it, let him take a seat, &c., set it down, and meditate,

this is called the dddna-samiti.

5. "That the good man should carefully perform his

bodily evacuations in a spot free from all living creatures,
3

thjs is the utsarga-samiti* Hence samvara has been

etymologically analysed as that which closes (sam + vrinoti)

the door of the stream of dsrava,
5 as has been said by the

learned, "Asrava is the cause of mundane existence, sarp-

vara is the cause of liberation;
6 this is the Arhat doc-

trine in a handful; all else is only the amplification of

this."

Nirfard is the causing the fruit of past actions to decay

by self-mortification, &c. ;
it destroys by the body the

merit and demerit of all the previously performed actions,

and the resulting happiness and misery ;

"
self-mortifica-

tion
" means the plucking out of the hair, &c. This nir-

jard is twofold,
7 "temporary" (yathdkdla) and ancillary

(aupakramanika). It is
"
temporary

"
as when a desire is

dormant in consequence of the action having produced its

fruit, and at that particular time, from this completion of

1 In p. 39, line 6, 1 read dpadyetd dharma,
" the ten duties of an as*

for dpadyatd. cetic, patience, gentleness," &c. ;
3 In p. 39, line 9, for seshand read bhdvand,

"
conviction," such as that

saishand.
'

worldly existences are not eternal,
8 In p. 39, line 12, join nirjantu &c.; chdritra, "virtuous observance."

Kndjagatttale.
* In p. 39, line 14, read dsrava-

4 Mddhava omits the remaining trotaso.

divisions of sarfivara. Wilson, Essays,
6
Fo^woAa, in line 16,read moltha.

vol.i.p.3ii,givesthemasj>0rttWii,
7 In p. 39,

line 2 infra, I read
"
endurance," as of a vow ; yati- yathdkdla- for yathd kdla-.
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the object aimed at, nirjard arises, being caused by the

consumption of the desire, &c. But when, by the force of

asceticism, the sage turns all actions into means for attain-

ing his end (liberation), this is the nirjard of actions.

Thus it has been said : "From the decaying of the actions

which are the seeds of mundane existence, nirjard arises,

which is twofold, sakdmd and akdmd. That called

sakdmd belongs to ascetics, the akdmd to other embodied

spirits."
l

Moksha. Since at the moment of its attainment there

is an entire absence of all future actions, as all the causes

of bondage (false perception, &c.) are stopped,
2 and since

all past actions are abolished in the presence of the causes

of nirjard, there arises the absolute release from all actions,

this is moksha; as it has been said:
" Moksha is the

absolute release from all actions by the decay (nirjard} of

the causes of bondage and of existence."

Then the soul rises upward to the end of the world.

As a potter's wheel, whirled by the stick and hands, moves

on even after these have stopped, until the impulse is

exhausted, so the previous repeated contemplations of the

embodied soul for the attainment of moksha exert their influ-

ence even after they have ceased, and bear the soul onward

to the end of the world ; or, as the gourd, encased with

clay, sinks in the water, but rises to the surface when freed

from its encumbrance, so the soul, delivered from works,

rises upward by its isolation,
8 from the bursting of its

bonds like the elastic seed of the castor-oil plant, or by its

own native tendency like the flame.

1 This passage is very difficult and dormant ; the latter is saJcdmd, be-

not improbably corrupt, and my in- cause the ascetic conquers the lower

terpretation of it is only conjectural, desire under the overpowering influ-

The ordinary nirjard is when an ence of the higher desire for libera-

action attains its end (like the lull- tion.

ing of a passion by the gratification),
* I read nirodhe for nirodhah in

this lull is temporary. That nirjard p. 40, line 6 ; of. p. 37, line 13. The
is

"
ancillary

" which is rendered by causes of bondage produce the as-

asceticism a means to the attainment sumption of bodies in which future

of the highest good. The former is actions are to be performed.
akdmd, "desireless," because at the *

Literally "absence
moment the desire is satisfied and so
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"
Bondage

"
is the condition of being unseparated, -with

a mutual interpenetration of parts [between the soul and

the body]; sanga is merely mutual contact. This has

been declared as follows :

'

"[Liberation] is unhindered, from the continuance of

former impulses, from the absence of sanga> from the cut-

ting of all bonds, and from the natural development of the

soul's own powers of motion, like the potter's wheel, the

gourd with its clay removed, the seed of the castor-oil

plant, or the flame of fire."

Hence they recite a 61oka :

" However often they go away, the planets return, the

sun, moon, and the rest
;

"But never to this day have returned any who have

gone to -AlokakaSa."

Others hold moksha to be the abiding in the highest

regions, the soul being absorbed in bliss, with its know-

ledge unhindered and itself untainted by any pain or im-

pression thereof.

Others hold nine tattwas, adding "merit" and "demerit
"

to the foregoing seven, these two being the causes of

pleasure and pain. This has been declared in the Sid-

dhdnta,
"
Jiva, ajiva, punya, pdpa, dsrava, samvara, nir-

jarana, dandha, and moksha, are the nine tattwas" As
our object is only a summary, we desist here.

Here the Jainas everywhere introduce their favourite

logic called the sapta-Wiangi-naya* or the system of the

seven paralogisms,
"
may be, it is,"

"
may be, it is not,"

"
may be, it is and it is not,"

"
may be, it is not predicable,"

"
may be, it is, and yet not predicable,"

"
may be, it is not,

and not predicable,"
"
may be, it is and it is not, and not

predicable." All this Anantavirya has thus laid down :

1. "When you wish to establish a thing, the proper
course is to say

'

may be, it is
;

' when you wish to deny
it,

*

may be, it is not.'

2. "When you desire to establish each in turn, let your
1 In p. 41, line 7, read taptabhanglnaya, see VecL S. Gloss., ii. 2, 23.
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procedure likewise embrace both
;
when you wish to

establish both at once, let it be declared 'indescribable'

from the impossibility to describe it.

3. "The fifth process is enjoined when you wish to

establish the first as well as its andescribableness
;
when*

the second as well as its indescribableness, the occasion

for the sixth process arises.

4.
" The seventh is required when all three characters

are to be employed simultaneously."

Sydt,
"
may be," is here an indeclinable particle in the

form of a part of a verb, used to convey the idea of in-

determinateness
;
as it has been said

" This particle sydt is in the form of a verb, but, from

its being connected with the sense, it denotes

indeterminateness in sentences, and has a qualify-

ing effect on the implied meaning,"

If, again, the word sydt denoted determinateness, then

it would be needless in the phrase,
"
may be, it is

;

"
but

since it really denotes indeterminateness,
"
may be, it is,"

means "it is somehow;" sydt, "may be," conveys the

meaning of "somehow," kathainchit ; and so it is not

really useless. As one has said
" The doctrine of the sydd-vdda arises from our every-

where rejecting the idea of the absolute
;

l it depends on

the sapta-bhangf-naya, and it lays down the distinction

between what is to be avoided and to be accepted."

If a thing absolutely exists, it exists altogether, always,

everywhere, and with everybody, and no one at any time or

place would ever make an effort to obtain or avoid it, as

it would be absurd to treat what is already present as an

object.to be obtained or avoided. But if it be relative (or

indefinite), the wise will concede that at certain times and

in certain places any one may seek or avoid it. More-

over, suppose that the question to be asked is this :
"
Is

being or non-being the real nature of the thing?" The

1 I cannot understand the words tadvidkeh, and therefore leave them
at the end of the first line, kim vftia- untranslated.
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real nature of the thing cannot be "being, for then you
could not properly use the phrase,

"
It is a pot

"
(ghafo'sti),

as the two words "
is

" and "
pot

" would be tautological ;

nor ought you to say,
"
It is not a pot," as the words thus

aused would imply a direct contradiction ;
and the same

argument is to be used in other questions.
1 As it has

been declared
"
It must not be said

'
It is a pot/ since the word '

pot
'

implies 'is;'
" Nor may you say

'

it is not a pot/ for existence and

non-existence are mutually exclusive/' &c.

The whole is thus to be summed up. Four classes of

our opponents severally hold the doctrine of existence,

non-existence, existence and non-existence successively,

and the doctrine that everything is inexplicable (anirva-

chanfyatd) ;

2 three other classes hold one or other of the

three first theories combined with the fourth.8 Now, when

they meet us with the scornful questions,
" Does the thing

exist ?
"
&c., we have an answer always possible,

"
It exists

in a certain way," &c., and our opponents are all abashed

to silence, and victory accrues to the holder of the Sydd-
vdda, which ascertains the entire meaning of all things.

Thus said the teacher in the 8yddvdda-ma
/

njar
f
i

"A thing of an entirely indeterminate nature is the

object only of the omniscient
;
a thing partly determined

is held to be the true object of scientific investigation.
4

When our reasonings based on one point proceed in the

revealed way, it is called the revealed Sydd-vdda, which

ascertains the entire meaning of all things."
" All other systems are full of jealousy from their mutual

propositions and counter-propositions ;
it is only the doc-

trine of the Arhat which with no partiality equally favours

all sects."

1 Thus Govinddnanda applies it tenet in

(Ved. Sdt., ii 2, 33) to "
may be dya.

it IB one," "may be it is many,"
8 In ^42, line ij,toTmatendmitri-

&c. tdni react matena mitritdni.
1 '

JiKaTa\ij^lcL. This is ^riharsha's
'
4 In p. 43, line 2, for na ycuya

read nayasya.
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The Jaina doctrine has thus been summed up by
Jinadatta-siiri

" The hindrances belonging to vigour, enjoyment, sensual

pleasure, giving and receiving, sleep, fear, ignorance, aver-

sion, laughter, liking, disliking, love, hatred, want of in-i

difference, desire, sorrow, deceit, these are the eighteen
'faults

1

(dosha) according to our system.
1 The divine

Jina is our Guru, who declares the true knowledge of the

tattwas. The path
2 of emancipation consists of knowledge,

intuition, and conduct. There are two means of proof

(pramdna) in the Sydd-vdda doctrine, sense-perception
and inference. All consists of the eternal and the non-

eternal
;
there are nine or seven tattwas. The jiva, the

ajtva, merit and demerit, dsrava, samvara, bandha, nirfard,

muktiy we will now explain each. Jwa is defined as

intelligence ; ajiva is all other than it
;
merit means bodies

which arise from good actions, demerit the opposite;

dsrava is the bondage of actions,
8
nirjard is the unloosing

thereof
;
moksha arises from the destruction of the eight

forms of karman or "action." But by some teachers
" merit

"
is included in samvara* and " demerit

"
in dsrava.

" Of the soul which has attained the four infinite things
6

and is hidden from the world, and whose eight actions are

abolished, absolute liberation is declared by Jina. The

^wetambaras are the destroyers of all defilement, they
live by alms,

6
they pluck out their hair, they practise

patience, they avoid all association, and are called the

Jaina Sddhus. The Digambaras pluck out their hair, they
1 This list is badly printed in the 8 This seems corrupt, a line is

Calcutta edition. It is really identi- probably lost,

cal with that given inHemachandra's 4 In last line, for sarjixravc read
A bhidhdna-chintdmani, 72, 73 ; but saijivarc.

we must correct the readings to * Does this mean the knowledge
antardydt, rdgadwcskdv aviratih sma- of the world, the soul, the liberated

raA, and hdso for himtd. The order and liberation ? These are called

of the eighteen dosha* in the Cal- ananta. See Weber's Bkagavati,
cutta edition is given by Hexna- pp. 250, 261-266.

Chandra as 4, 5, I, 2, 3, 10, u, 12,
6
Sarajoharandh is explained by

7, o, 17, 1 6, 1 8, 8, 6, 15, 13, 14. the rajohara$adkdrin (=* vrativ) of
* In p. 43, line 13, for vartini read Halayudlia, it 189.

wrtinih.
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carry peacocks' tails in their hands, they drink from their

hands, and they eat upright in the giver's house, these

are the second class of the Jaina Rishis.

"A woman attains not the highest knowledge, she

Centers not Mukti, so say the Digambaras ;
but there is

a great division on this point between them and the

Swetambaras.1
E. B. C.

1 Of. Wilson, Essays, i. 340. For strtm read strt.
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CHAPTER IV.

THE RAMiNUJA SYSTEM.

THIS doctrine of the Arhatas deserves a rational con-

demnation, for whereas there is only one thing really

existent, the simultaneous co-existence of existence, non-

existence and other modes in a plurality of really existing

things is an impossibility. Nor should any one say :

Granting the impossibility of the co-existence of exist-

ence and non-existence, which are reciprocally contra-

dictory, why should there not be an alternation between

existence and non-existence? there being the rule that

it is action, not Ens, that alternates. Nor let it be sup-

posed that the whole universe is multiform, in reliance

upon the examples of the elephant-headed Gane^a and of

the incarnation of Vishnu as half man, half lion; for

the elephantine and the leonine nature existing in one

part, and the human in another, and consequently there

being no contradiction, those parts being different, these

examples are inapplicable to the maintenance of a nature

multiform as both existent and non-existent in one and

the same part (or place). Again, if any one urge : Let

there be existence in one form, and non-existence in

another, and thus both will be compatible; we rejoin:

Not so, for if you had said that at different times existence

and non-existence may be the nature of anything, then

indeed there would have been no vice in your procedure.

Nor is it to be contended : Let the multiformity of the

universe be like the length and shortness which pertain
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to the same thing (in different relations) ;
for in these (in

this length and shortness) there is no contrariety, in-

asmuch as they are contrasted with different objects.

Therefore, for want of evidence, existence and non-exist-

ence as reciprocally contradictory cannot reside at the

same time in the same thing. In a like manner may be

understood the refutation of the other Ihahgas (Arhata

tenets).

Again, we ask, is this doctrine of the seven bhangas,
which lies at the base of all this, itself uniform (as ex-

cluding one contradictory), or multiform (as conciliating

contradictories). If it is uniform, there will emerge a

contradiction to your thesis that all things are multiform
;

if it is multiform, you have not proved what you wished

to prove, a multiform statement (as both existent and

non-existent) proving nothing.
1 In either case, there is

rope for a noose for the neck of the Syad-Vadin.
An admirable author of institutes has the founder of

the Arhata system, dear to the gods (uninquiring pietist),

proved himself to be, when he has not ascertained whether

his result is the settling of nine or p seven principles,

nor the investigator who settles them, nor his organon, the

modes of evidence, nor the matter to be evidenced, whether

it be ninefold or not !

In like manner if it be admitted that the soul has (as

the Arhatas say), an extension equal to that of the body,
it will follow that in the case of the souls of ascetics, who

by the efficacy of asceticism assume a plurality of bodies,

1 Cf. "The argument in defence Herakleitean must go through like

of the Maxim of Contradiction is other persons, and when, if he pro-
that it is a postulate employed in ceeded upon his own theory, he could

all the particular statements as to neither give nor receive information

matters of daily experience that a by speech, nor ground any action

man understands and acts upon when upon the beliefs which he declares

heard from his neighbours ; a postu- to co-exist in his own mind. Ac-
late such that, if you deny it, no cordingly the Herakleitean Kratylus
speech is either significant or trust- (so Aristotle says) renounced the

worthy to inform and guide those use of affirmative speech, and simply
who hear it. You may cite innu- pointed with his finger." Grote's

merable examples both of speech and Aristotle, voL ii. pp. 297, 298.
action in the detail of life, which the
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there is a differentiation of the soul for each of those bodies*

A soul of the size of a human body would not (in the

course of its transmigrations) be able to occupy the whole

body of an elephant; and again, when it laid aside its

elephantine body to enter into that of an ant, it would lose

its capacity of filling its former frame. And it cannot be

supposed that the soul resides successively in the human,

elephantine, and other bodies, like the light of a lamp
which is capable of contraction and expansion, according
as it occupies the interior of a little station on the road-

side in which travellers are supplied with water, or the

interior of a stately mansion
;
for it would follow (from

such a supposition) that the soul being susceptible of

modifications and consequently non-eternal, there would

be a loss of merits and a fruition of good and evil un-

merited.

As if then we had thrown their best wrestler, the re-

dargution of the rest of their categories may be anticipated

from this exposition of the manner in which their treat-

ment of the soul has been vitiated.

Their doctrine, therefore, as repugnant to the eternal,

infallible revelation, cannot be adopted. The venerated

Vyasa accordingly propounded the aphorism (ii. 2, 33),

"Nay, because it is impossible in one;" and this same

aphorism has been analysed by Kamdnuja with the ex-

press purpose of shutting out the doctrine of the Jainas.

The tenets of Eamanuja are as follows : Three categories

are established, as soul, not-soul, and Lord; or as sub-

ject, object, and supreme disposer. Thus it has been

said

"Lord, soul, and not-soul are the triad of principles:

Hari (Vishnu)
"Is Lord; individual spirits are souls; and the visible

world is not-souL"

Others, again (the followers of ^aftkarachdrya), maintain

that pure intelligence, exempt from all differences, the

absolute, alone is really existent; and that this absolute
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whose essence is eternal, pure, intelligent, and free, the

identity of which with the individuated spirit is learnt

from the "reference to the same object" (predication),

"That art thou," undergoes bondage and emancipation.

JFhe universe of differences (or conditions) such as that of

subject and object, is all illusorily imagined by illusion as

in that (one reality), as is attested by a number of texts :

Existent only, fair sir, was this in the beginning, One only
without a second, and so forth. Maintaining this, and

acknowledging a suppression of this beginningless illusion

by knowledge of the unity (and identity) of individuated

spirits and the undifferenced absolute, in conformity with

hundreds of texts from the Upanishads, such as He that

knows spirit passes beyond sorrow; rejecting also any
real plurality of things, in conformity with the text con-

demnatpry of duality, viz., Death after death he undergoes
who looks upon this as manifold ;

and thinking themselves

very wise, the Saftkaras will not tolerate this division

(viz., the distribution of things into soul, not-soul, and

Lord). To all this the following counterposition is laid

down : This might be all well enough if there were any

proof of such illusion. But there is no such ignorance (or

illusion), an unbeginning entity, suppressible by know-

ledge, testified in the perceptions, I am ignorant, I know
not myself and other things. Thus it has been said (to

explain the views of the ^afikara)

"Entitative from everlasting, which is dissolved by

knowledge,
" Such is illusion. This definition the wise enunciate."

This perception (they would further contend) is not

conversant about the absence of knowledge. For who
can maintain this, and to whom ? One who leans on the

arm of Prabhakara, or one to whom Kumdrila-bhatta gives

his hand ? Not the former, for in the words

"By means of its own and of another's form, eternal in

the existent and non-existent,
11

Thing is recognised something by some at certain times.
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"Non-entity is but another entity by some kind of

relation. Non-entity is but another entity, naught

else, for naught else is observed."

They deny any non-entity ulterior to entity. Non-

entity being cognisable by the sixth instrument of kno^f-

ledge (anupalabdhi), and knowledge being always an object

of inference, the absence of knowledge cannot be an object

of perception. If, again, any one who maintains non-entfty
to be perceptible should employ the above argument (from
the perceptions, I am ignorant, I know not myself, and

other things); it may be replied: "Is there, or is there

not, in the consciousness, I am ignorant, an apprehension
of self as characterised by an absence, and of knowledge
as the thing absent or non-existent ? If there is such

apprehension, consciousness of the absence of knowledge
will be impossible, as involving a contradiction. If there

is not, consciousness of the absence of knowledge, which

consciousness presupposes a knowledge of the subject and

of the thing absent, will not readily become possible. In-

asmuch (the $aftkaras continue) as the foregoing difficul-

ties do not occur if ignorance (or illusion) be entitative,

this consciousness (I am ignorant, I know not myself, and

other things) must be admitted to be conversant about an

entitative ignorance.

All this (the Eamanuja replies) is about as profitable as

it would be for a ruminant animal to ruminate upon ether
;

for aij entitative ignorance is not more supposable than

an absence of knowledge. For (we would ask), is any
self-conscious principle presented as an object and as a

subject (of ignorance) as distinct from cognition ? If it is

presented, how, since ignorance of a thing is terminable by
knowledge of its essence, can the ignorance continue ? If

none such is presented, how can we be conscious of an

ignorance which has no subject and no object ? If you say:

A pure manifestation of the spiritual essence is revealed

only by the cognition opposed to ignorance (or illusion),

and thus there is no absurdity in the consciousness of ignor-
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ance accompanied with a consciousness of its subject
and object ;

then we rejoin : Unfortunately for you, this

(consciousness of subject) must arise equally in the absence

of knowledge (for such we define illusion to be), notwith-

tanding your assertion to the contrary. It must, there-

fore, be acknowledged that the cognition, I am ignorant,

I know not myself and other things, is conversant about

an absence of cognition allowed by us both.

Well, then (the ^afikaras may contend), let the form of

cognition evidentiary of illusion, which is under disputa-

tion, be inference, as follows : Eight knowledge must have

had for its antecedent another entity (sc. illusion), an entity

different from mere prior non-existence of knowledge,
which envelops the objects of knowledge, which is ter-

minable by knowledge, which occupies the place of know-

ledge, inasmuch as it (the right knowledge) illuminates an

object not before illuminated, like the light of a lamp

springing up for the first time in the darkness. This argu-
ment (we reply) will not stand grinding (in the dialectic

mill); for to prove the (antecedent) illusion, you will

require an ulterior illusion which you do not admit, and a

violation of your own tenets will ensue, while if you do

not so prove it, it may or may not exist
; and, moreover,

the example is incompatible with the argument, for it can-

not be the lamp that illumines the hitherto uuillumined

object, since it is knowledge only that illumines; and an

illumination of objects may be effected by knowledge
even without the lamp, while the light of the lamp is only

ancillary to the visual organ which effectuates the cogni-

tion, ancillary, mediately through the dispulsion of the

obstruent darkness. We dismiss further prolixity.

The counterposition (of the Eamanujas) is as follows :

The illusion under dispute does not reside in Brahman,
who is pure knowledge, because it is an illusion, like the

illusion about nacre, &c. If any one ask: Has not the

self-conscious entity that underliea the illusion about

nacre, &c., knowledge only for its nature? they reply:
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Do not start such difficulties ;
for we suppose that con-

sciousness by its bare existence has the nature of creating

conformity to the usage about (i.e. t
the name and notion

of) some object ;
and such consciousness, also called know-

ledge, apprehension, comprehension, intelligence, &c., con-

stitutes the soul, or knowledge, of that which acts and

knows. If any one ask: How can the soul, if it con-

sists of cognition, have cognition as a quality? they

reply: This question is futile; for as a gem, the sun,

and other luminous things, existing in the form of light,

are substances in which light as a quality inheres for

light, as existing elsewhere than in its usual receptacle,

and as being a mode of things though a substance, is still

styled and accounted a quality derived from determination

by that substance, so this soul, while it exists as a self-

luminous intelligence, has also intelligence as its quality.

Accordingly the Vedic texts : A lump of salt is always
within and without one entire mass of taste, so also this

soul is within and without an entire mass of knowledge ;

Herein this person is itself a light ;
Of the knowledge of

that which knows there is no suspension ;
He who knows,

smells this
;
and so also, This is the soul which, consisting

of knowledge, is the light within the heart; For this per-
son is the 'seer, the hearer, the taster, the smeller, the

thinker, the understander, the doer
;
The person is know-

ledge, and the like texts.

It is not to be supposed that the Veda also affords

evidence of the existence of the cosmical illusion, in the

text, Enveloped in untruth (anrita) ;
for the word untruth

(anrita) denotes that which is other than truth (rita).

The word rita has a passive sense, as appears from the

words, Drinking rita. Rita means works done without

desire of fruit
; having as its reward the attainment of the

bliss of the Supreme Spirit through his propitiation. In

the text in question, untruth (anrita) designates the scanty
fruit enjoyed during transmigratory existence as opposed to

that (which results from propitiation of the Supreme Spirit),
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which temporal fruit is obstructive to the attainment of

supreme existence (brahman) ; the entire text (when the
,

context is supplied) being : They who find not this sup-
reme sphere (brahma-loka) are enveloped in untruth. In

iuch texts, again, as Let him know illusion (mdyd) to be

the primary emanative cause (prakriti), the term (mdyd)

designates the emanative cause, consisting of the three
" cords

"
(guna), and creative of the diversified universe.

It does not designate the inexplicable illusion (for which

the fSaftkaras contend).
In such passages as, By him the defender of the body of

the child, moving rapidly, the thousand illusions (mdyd) of

the barbarian were swooped upon as by a hawk, we observe

that the word "illusion" (mdyd) designates the really

existent weapon of a Titan, capable of projective diversified

creation. The Veda, then, never sets out an inexplicable

illusion. Nor (is the cosmical illusion to be inferred from

the "grand text," That art thou), inasmuch as the words,

That art thou, being incompetent to teach unity, and in-

dicating a conditionate Supreme Spirit, we cannot under-

stand by them the essential unity of the mutually exclusive

supreme and individual spirits ;
for such a supposition (as

that they are identical) would violate the law of excluded

middle. To explain this. The term That denotes the

Supreme Spirit exempt from all imperfections, of illimit-

able excellence, a repository of innumerable auspicious

attributes, to whom the emanation, sustentation, retracta-

tion of the universe is a pastime ;

x such being the Supreme

Spirit, spoken of in such texts as, That desired, let me be

many, let me bring forth. Perhaps the word Thou, refer-

ring to the same object (as the word That), denotes the

Supreme Spirit characterised by consciousness, having all

individual spirits as his body; for a "reference to the

same object" designates one thing determined by two

modes. Here, perhaps, an Advaita-vadin may reply : Why
1 Of. the dictum of Herakleitus : p. 803) : Man is made to be the

Making worlds is Zeus's pastime ; plaything of God.
and th*t of Plato (Law*, Book vii.
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may not the purport of the reference to the same object

in the words, That art thou, be undifferenced essence, the

'unity of souls, these words (That and thou) having a

(reciprocally) implicate power by abandonment of opposite

portions of their meaning ;
as is the case in the phrase^ ,

This is that Devadatta. In the words, This is that Deva-

datta, we understand by the word That, a person in rela-

tion to a different time and place, and by the word This,

a person in relation to the present time and place. That

both are one and the same is understood by the form of

predication ("reference to the same object"). Now as

one and the same thing cannot at the same time be known
as in different times and places, the two words (This and

That) must refer to the essence (and not to the accidents

of time and place), and unity of essence can be understood.

Similarly in the text, That art thou, there is implicated
an indivisible essence by abandonment of the contradictory

portions (of the denotation), viz., finite cognition (which

belongs to the individual soul or Thou), and infinite cog-

nition (which belongs to the real or unindividual soul).

This suggestion (the Eamanujas reply) is unsatisfactory,

for there is no opposition (between This and That) in the

vexample (This is that Deva-datta), and consequently not

the smallest particle of
"
implication

"
(lakshand, both This

and That being used in their denotative capacity). The

connection of one object with two times past and present

involves no contradiction. And any contradiction sup-

posed to arise from relation to different places may be

avoided by a supposed difference of time, the existence in

the distant place being past, and the existence in the near

being present. Even if we concede to you the "implica-

tion," the (supposed) contradiction being avoidable by sup-

posing one term (either That or Thou) to be implicative, it

is unnecessary to admit that both words are implicative.

Otherwise (if we admit that both words are implicative),
if it be granted that the one thing may be recognised,

with the concomitant assurance that it differs as this and
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as that, permanence in things will be inadmissible, and

the Buddhist assertor of a momentary flux of things will

be triumphant.
We have, therefore (the Eamanujas continue), laid it

flown in this question that there is no contradiction in the

identity of the individual and the Supreme Spirit, the

individual spirits being the body and the Supreme Spirit

the soul. For the individual spirit as the body, and there-

fore a form, of the Supreme Spirit, is identical with the

Supreme Spirit, according to another text, "Who abiding

in the soul, is the controller of the soul, who knows the

soul, of whom soul is the body.
Your statement of the matter, therefore, is too narrow.

ALL words are designatory of the Supreme Spirit. They
are not all synonymous, a variety of media being possible;

thus as all organised bodies, divine, human, &c., are forms

of individual spirits, so all things (are the body of Sup-
reme Spirit), all things are identical with Supreme Spirit.

Hence

God, Man, Yaksha, PLSacha, serpent, Eakshasa, bird,

tree, creeper, wood, stone, grass, jar, cloth, these and all

other words, be they what they may, which are current

among mankind as denotative by means of their base and-

its suffixes, as denoting those things, in denoting things of

this or that apparent constitution, really denote the in-

dividual souls which assumed to them such body, and the

whole complexus of things terminating in the Supreme

Spirit ruling within. That God and all other words what-

soever ultimately denote the Supreme Spirit is stated in

the Tattvamuktavali and in the Chaturantara
"
God, and all other words, designate the soul, none else

than That, called the established entity,

"Of this there is much significant and undoubted

exemplification in common speech and in the

Veda;
"Existence when dissociated from spirit is unknown;

in the form of gods, mortals, and the rest
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"When pervading the individual spirit, the infinite

has made a diversity of names and forms in the

world/'

In these words the author, setting forth that all words,

God, and the rest, designate the body, and showing in th

words,
" No unity in systems," &c., the characteristic of

body, and showing in the words,
"
By words which are sub-

stitutes for the essence of things," &c., that it is established

that nothing is different from the universal Lord, lays down
in the verses, Significant of the essence, &c., that all words

ultimately designate the Supreme Spirit. All this may be

ascertained from that work. The same matter has been

enforced by Eamanuja in the Vedartha-safigraha, when

analysing the Vedic text about names and forms.

Moreover, every form of evidence having some deter-

minate object, there can be no evidence of an undetermined

(unconditionate) reality. Even in non-discriminative per-

ception it is a determinate (or conditioned) thing that is

cognised. Else in discriminative perception there could

not be shown to be a cognition characterised by an already

presented form. Again, that text, That art thou, is not

sublative of the universe as rooted in illusion, like a sen-

tence declaratory that what was illusorily presented, as a

snake is a piece of rope ;
nor does knowledge of the unity

of the absolute and the soul bring (this illusory universe)
to an end

;
for we have already demonstrated that there

is no proof of these positions.

Nor is there an absurdity (as the 6afckaras would say),

on the hypothesis enunciatory of the reality of the universe,

in affirming that by a cognition of one there is a cognition

of all things : for it is easily evinced that the mundane

egg, consisting of the primary cause (prakriti), intellect,

self-position, the rudimentary elements, the gross elements,

the organs (of sense and of action), and the fourteen worlds,

and the gods, animals, men, immovable things, and so

forth, that exist withitt it, constituting a complex of all

forms, is all an effect, and that from the single cognition
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of absolute spirit as its (emanative) cause, when we recog-

nise that all this is absolute spirit (there being a tautology

between cause and effect), there arises cognition of all

things, and thus by cognition of one cognition of all. Be-

tides, if all else than absolute spirit were unreal, then all

being non-existent, it would follow that by one cognition
all cognition would be sublated.

It is laid down (by the Eamanujas) that retractation

into the universe (pralaya) is when the universe, the body
whereof consists of souls and the originant (prakriti),

returns to its imperceptible state, unsusceptible of division

by names and forms, existing as absolute spirit the emana-

tive cause
;
and that creation (or emanation) is the gross

or perceptible condition of absolute spirit, the body whereof

is soul and not soul divided by diversity of names and

forms, in the condition of the (emanative) effect of absolute

spirit. In this way the identity of cause and effect laid

down in the aphorism (of Vyasa) treating of origination,

is easily explicable. The statements that the Supreme

Spirit is void of attributes, are intended (it is shown) to

deny thereof phenomenal qualities which are to be escaped
from by those that desire emancipation. The texts which

deny plurality are explained as allowed to be employed
for the denial of the real existence of things apart from

the Supreme Spirit, which is identical with all things, it

being Supreme Spirit which subsists under all forms as

the soul of all, all things sentient and unsentient being
forms as being the body of absolute Spirit.

1

What is the principle here involved, pluralism or monism,
or a universe both one and more than one? Of these

alternatives monism is admitted in saying that Supreme

Spirit alone subsists in all forms as all is its body ;
both

unity and plurality are admitted in saying that one only

Supreme Spirit subsists under a plurality of forms diverse

as soul and not-soul
;
and plurality is admitted in saying

1 " Whose body nature is, and God the soul" Pope.
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that the essential natures of soul, not-soul, and the Lord,

are different, and not to be confounded.

Of these (soul, not-soul, and the Lord), individual

spirits, or souls, consisting of uncontracted and unlimited

pure knowledge, but enveloped in illusion, that is, in
works from all eternity, undergo contraction and expan-
sion of knowledge according to the degrees of their merits.

Soul experiences fruition,.and after reaping pleasures and

pains proportionate to merits and demerits, there ensues

knowledge of the Lord, or attainment of the sphere of the

Lord. Of things which are not-soul, and which are objects

of fruition (or experience of pleasure and pain), uncon-

sciousness, unconduciveness to the end of man, suscepti-

bility of modification, and the like, are the properties.

Of the Supreme Lord the attributes are subsistence, as

the internal controller (or animator) of both the subjects

and the objects of fruition
;
the boundless glory of illimi-

table knowledge, dominion, majesty, power, brightness, and

the like, the countless multitude of auspicious qualities ;

the generation at will of all things other than himself,

whether spiritual or non-spiritual; various and infinite

adornment with unsurpassable excellence, singular, uni-

form, and divine.

Vefikata-ndtha has given the following distribution of

things :

"Those who know it have declared the principle to

be twofold, substance and non-substance
;

" Substance is dichotomised as unsentient and sentient
;

the former being the unevolved (avyakta), and

time.
" The latter is the ' near

'

(pratyafy and, the *
distant

'

(jpardfc);.the 'near' being twofold, as either soul

or the Lord
;

"The 'distant* is eternal glory and intelligence; the

other principle some have called the unsentient

primary."
Of theses-
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"Substance undergoes a plurality of conditions; the

originant is possessed of goodness and the other

cords
;

" Time has the form of years, &c.
;
soul is atomic and

cognisant; the other spirit is the Lord ;

"Eternal bliss has been declared as transcending the

three cords (or modes of phenomenal existence),
and also as characterised by goodness ;

" The cognisable manifestation of the cognisant is intel-

ligence; thus are the characteristics of substance

summarily recounted."

Of these (soul, not-soul, and the Lord), individual

spirits, called souls, are different from the Supreme Spirit
and eternal. Thus the text: Two birds, companions,
friends, &c. (Big -Veda, i. 164, 20). Accordingly it is

stated (in the aphorisms of Kanada, iii. 2, 20), Souls are

diverse by reason of diversity of conditions. The eternity
of souls is often spoken of in revelation

"The soul is neither born, nor dies, nor having been
shall it again cease to be ;

"
Unborn, unchanging, eternal, this ancient of days is

not killed when the body is killed
"
(Bhagavad-

gita, ii. 20).

Otherwise (were the soul not eternal) there would follow

a failure of requital and a fruition (of pleasures and pains)
unmerited. It has accordingly been said (in the aphorisms
of Gautama, iii. 25): Because no birth is seen of one who
is devoid of desire. That the soul is atomic is well known
from revelation

"If the hundredth part of a hair be ir

divided a hundred times,
" The soul may be supposed a part

capable of infinity."

And again
" Soul is of the size of the e

wheel. Spirit is to be reco

as atomic."
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The visible, unsentient world, designated by the term

not-soul, is divided into three, as the object, the instru-

ment, or the site of fruition. Of this world the efficient

and substantial cause is the Deity, known under the

names Purushottama (best of spirits), Vasudeva (a patrony-*
mic of Krishna), and the like.

" Vasudeva is the supreme absolute spirit, endowed with

auspicious attributes,
" The substantial cause, the efficient of the worlds, the

animator of spirits/'

This same Vasudeva, infinitely compassionate, tender to

those devoted to him, the Supreme Spirit, with the pur-

pose of bestowing various rewards apportioned to the

deserts of his votaries in consequence of pastime, exists

under five modes, distinguished as
" adoration

"
(arck&\

"emanation" (vibhava), "manifestation" (vy&ha), "the

subtile" (stilcshma), and the "internal controller." (i.)

"Adoration" is images, and so forth. (2.) "Emanation"

is his incarnation, as Kama, and so forth. (3.) His " mani-

festation" is fourfold, as Vasudeva, Saftkarshana, Pra-

dyumna, and Aniruddha. (4.)
" The subtile

"
is the

entire Supreme Spirit, with six attributes, called Vasu-

deva. His attributes are exemption from sin, and the

rest. That he is exempt from sin is attested in the Vedic

text: Passionless, deathless, without sorrow, without

hunger, desiring truth, true in purpose. (5.) The "in-

ternal controller," the actuator of all spirits, according to

the text : Who abiding in the soul, rules the soul within.

When by worshipping each former embodiment a mass of

sins inimical to the end of the soul
(i.e. t emancipation)

have been destroyed, the votary becomes entitled to prac-

tise the worship of each latter embodiment It has, there-

fore, been said
"
Vasudeva, in his tenderness to his votaries, gives, as

desired by each,

"According to the merits of his qualified worshippers,

large recompense.
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" For that end, in pastime he makes to himself his five

embodiments
;

"
Images and the like are

' adoration
;

*

his incarnations

are * emanations
;

'

"As Saftkarshafia, Vasudeva, Pradyumna, Aniruddha,

his manifestation is to be known to be fourfold ;

' the subtile
'

is the entire six attributes
;

" That self-same called Vasudeva is styled the Supreme

Spirit ;

" The internal controller is declared as residing in the

soul, the actuator of the soul,

"Described in a multitude of texts of the Upanishads,
such as

' Who abiding in the soul/
"
By the worship of

c

adoration/ a man casting off his

defilement becomes a qualified votary ;

"By the subsequent worship of 'emanation/ he be-

comes qualified for the worship of
' manifestation

;

'

next,
"
By the worship thereafter of

' the subtile/ he becomes

able to behold the
'

internal controller/
"

The worship of the Deity is described in the. PaJacha-

ratra as consisting of five elements, viz., (i.) the access, (2.)

the preparation, (3.) oblation, (4.) recitation, (5.) devotion.

Of these, access is the sweeping, smearing, and so forth,

of the way to the temple. The preparation is the provision

of perfumes, flowers, and the like appliances of worship.
Oblation is worship of the deities. Recitation is the

muttered ejaculation of sacred texts, with attention to

what they mean, the rehearsal of hymns and lauds of

Vishnu, the commemoration of his names, and study of

institutes which set forth ihe truth. Devotion is medita-

tion on the Deity. When the vision of the visible world

has been brought to a close by knowledge accumulated by
the merit of such worship, the infinitely compassionate

Supreme Spirit, tender to his votaries, bestows upon the

votary devoted to his lord and absorbed in his lord, his

own sphere infinite and endless, marked by consciousness
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of being like him, from which there is no future return

(to the sorrows of transmigratory existence). So the

traditionary text

"When they have come to me, the high-souled no

longer undergo future birth, a receptacle of paiift

transitory, having attained to the supreme con-

summation.
"
Vasudeva, having found his votary, bestows upon him

his own mansion, blissful, undecaying, from whence
there is no more return."

After laying up all this in his heart, leaning upon the

teaching of the great Upanishad, and finding the gloss on

the Vedanta aphorisms by the venerated Bodhayanacharya
too prolix, Eamanuja composed a commentary on the

^arfrakamfmansa (or Vedanta theosophy). In this the

sense of the first aphorism, "Then hence the absolute

must be desired to be known," is given as follows : The
word then in this aphorism means, after understanding the

hitherto-current sacred rites. Thus the glossator writes :

" After learning the sacred rites/' he desires to know the

absolute. The word hence states the reason, viz., because

one who has read the Veda and its appendages and under-

stands its meaning is averse from sacred rites, their

recompense being perishable. The wish to know the

absolute springs up in one who longs for permanent
liberation, as being the means of such liberation. By the

word absolute is designated the Supreme Spirit, from whom
are essentially excluded all imperfections, who is of illimi-

table excellence, and of innumerable auspicious attributes.

Since then the knowledge of sacred rites and the perform-
ance of those rites is mediately through engendering dis-

passionateness, and through putting away the defilement

of the understanding, an instrument of the knowledge of

the absolute; and knowledge of sacred rites and know-

ledge of the absolute being consequently cause and effect,

the former and the latter Mimansa constitute one system
of institutes. On this account the glossator has described
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this system as one with the sixteenfold system of Jaimini.

That the fruit of sacred rites is perishable, and that of the

knowledge of the absolute imperishable, has been laid down
in virtue of Vedic texts, such as : Scanning the spheres

gained by rites, let him become passionless ; Not wrought

by the rite performed, accompanied with inference and dis-

junctive reasoning. Revelation, by censuring each when

unaccompanied by the other, shows that it is knowledge

together with works that is efficacious of emancipation, in

the words : Blind darkness they enter who prefer illusion,

and a greater darkness still do they enter who delight in

knowledge only ; knowledge and illusion, he who knows
these both, he passing beyond death together with illusion,

tastes immortality by knowledge. Conformably it is said

in the Pancharatra-rahasya
"That ocean of compassion, the Lord, tender to his

votaries,

"For his worshipper's sake takes five embodiments

upon him.
" These are styled Adoration, Emanation, Manifestation,

the Subtile, the Internal Controller,
"
Eesorting whereto souls attain to successive stages of

knowledge.
"As a man's sins are worn away by each successive

worship,
"He becomes qualified for the worship of each next

embodiment.
" Thus day by day, according to religion, revealed and

traditional,
"
By the aforesaid worship Vasudeva becomes propitious

to mankind.

"Hari, when propitiated by devotion in the form of

meditation,
" At once brings to a close that illusion which is the

aggregate of works.

"Then in souls the essential attributes, from which

transmigration has vanished,
F
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"Are manifested, auspicious, omniscience, and the

rest.

" These qualities are common to the emancipated spirits

and the Lord,
" Universal efficiency alone among them is peculiar to

the Deity.
"
Emancipated spirits are ulterior to the infinite absolute,

which is unsusceptible of aught ulterior;
"
They enjoy all beatitudes together with that Spirit."

It is therefore stated that those who suffer the three

kinds of pain must, for the attainment of immortality,

investigate the absolute spirit known under such appella-

tions as the Highest Being. According to the maxim : The

base and the suffix convey the meaning conjointly, and of

these the meaning of the suffix takes the lead, the notion

of desire is predominant (in the word jijftdsitavya), and

desired knowledge is the predicate (in the aphorism, Then

hence the absolute must be desired to be known). Know-

ledge is cognition designated by such terms as meditation,

devotion; not the merely superficial knowledge derived

from verbal communication, such being competent to any
one who hears a number of words and understands the

force of each, even without any predication ;
in conformity

with such Vedic texts as : Self indeed it is that is to be

seen, to be heard, to be thought, to be pondered ;
He should

meditate that it is self alone
;

- Having known, let him

acquire excellent wisdom
;
He should know that which

is beyond knowledge. In these texts " to be heard
"

is

explanatory, hearing being understood (but not enounced)
in the text about sacred study (viz., shadangena vedo 'dhyeyo

jfteyaScha, the Veda, with its six appendages, is to be

studied and known) ; so that a man who has studied the

Veda must of his own accord, in acquiring the Veda and

its appendages, engage in "
hearing," in order to ascertain

the sense by examining it and the occasion of its enounce-

xnent. The term "to be thought" (or "to be inferred")
is also explanatory, cogitation (or inference) being under-
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stood as the complementary meaning of hearing, according
to the aphorism: Before its signification is attained the

system is significant. Meditation is a reminiscence con-

sisting of an unbroken succession of reminiscences like a

Utream of oil, it being revealed in the text, in continuity
of reminiscence there is a solution of all knots, that

it is unintermittent reminiscence that is the means of

emancipation. And this reminiscence is tantamount to

intuition.
" Cut is his heart's knot, solved are all his doubts,
" And exhausted are all his works, when he has seen

the Highest and Lowest/'

because he becomes one with that Supreme. So also in

the words, Self indeed is to be seen, it is predicated of this

reminiscence that it is an intuition. Eeminiscence be-

comes intuitional through the vivacity of the representa-

tions. The author of the Vakya has treated of all this in

detail in the passage beginning Cognition is meditation.

The characters of this meditation are laid out in the text :

This soul is not attainable by exposition, nor by wisdom,

nor by much learning ;
Whom God chooses by him God

may be attained. To him this self unfolds its own
nature. For it is that which is dearest which is choice-

worthy, and as the soul finds itself most dear, so the Lord

is of Himself most dear, as was declared by the Lord

Himself
" To them always devoted, who worship me with love,

"I give the devotion of understanding whereby they
come to me."

And again
"That Supreme Spirit, Arjuna, is attainable by faith

unwavering."
But devotion (or faith) is a kind of cognition which

admits no other motive than the illimitable beatitude, and

is free from all other desires ;
and the attainment of this

devotion is by discrimination and other means. As is

said by the author of the Vakya: Attainment thereof



4
' THE SARVA-DARSANA-SANGRAHA.

results from discrimination (viveka), exemption (vimofta),

practice (abhydsa), observance (kriyd), excellence (kalydna),

freedom from despondency (anavasdda), satisfaction (anud-

dharsha), according .to the equivalence (of the definition),

and the explication (of these terms). Of these meanfc,

discrimination is purity of nature, resultant* from eating

undefiled food, and the explication (of discrimination) is

From purity of diet, purity of understanding, and by

purity of understanding the unintermittent reminiscence.

Exemption is non-attachment to sensuous desires ;
the

explication being, Let the quietist meditate. Practice is

reiteration ;
and of this a traditionary explication is quoted

(from the Bhagavad-gfta) by (Eamanuja) the author of

the commentary : For ever modified by the modes thereof.

Observance is the performance of rites enjoined in revela-

tion and tradition according to one's ability ;
the explica-

tion being (the Vedic text), He who has performed rites

is the best of those that know the supreme. The excel-

lences are veracity, integrity, clemency, charity (alms-

giving), and the like
;
the explication being, It is attained

by veracity. Freedom from despondency is the contrary
of dejection ;

the explication being, This soul is not attained

by the faint-hearted. Satisfaction is the contentment

which arises from the contrary of dejection ;
the explica-

tion being, Quiescent, self-subdued. It has thus been

shown that by the devotion of one in whom the darkness

has been dispelled by the grace of the Supreme Spirit,

propitiated by certain rites and observances, which devo-

tion is meditation transformed into a presentative mani-

festation of soul, without ulterior motive, as incessantly
and inimitably desired, the sphere of the Supreme Spirit

(Vaikuntha) is attained. Thus Yamuna says : Attainable

by the final and absolute devotion of faith in one internally

purified by both (works and knowledge) ;
that is, in one

whose internal organ is rectified by the devotion of works
and knowledge,

In anticipation of the inquiry, But what absolute is to
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be desired to be known ? the definition is given (in the

second aphorism). From which the genesis, and so forth,

of this. The genesis, and so forth, the creation (emana-

tion), sustentation, and retractation (of the universe).

She purport of the aphorism is that the emanation, sus-

tentation, and retractation of this universe, inconceivably

multiform in its structure, and interspersed with souls,

from Brahma to a tuft of grass, of determinate place,

time, and fruition, is from this same universal Lord, whose

essence is contrary to all qualities which should be escaped

from, of illimitable excellences, such as indefeasible voli-

tion, and of innumerable auspicious attributes, omniscient,

and omnipotent.
In anticipation of the further inquiry, What proof is

there of an absolute of this nature ? It is stated that the

system of institutes itself is the evidence (in the third

aphorism): Because it has its source from the system.

To have its source from the system is to be that whereof

the cause or evidence is the system. The system, then, is

the source (or evidence) of the absolute, as being the cause

of knowing the self, which is the cause of knowing the

absolute. Nor is the suspicion possible that the absolute

may be reached by some other form of evidence. For

perception can have no conversancy about the absolute

since it is supersensible. Nor can inference, for -the

illation, the ocean, and the rest, must have a maker, be-

cause it is an effect like a water-pot, is worth about as

much as a rotten pumpkin. It is evinced that it is such

texts as, Whence also these elements, that prove the

existence of the absolute thus described.

Though the absolute (it may be objected) be unsuscep-
tible of any other kind of proof, the system, did it not

refer to activity and cessation of activity, could not posit

the absolute aforesaid. To avoid by anticipation any

queries on this point, it is stated (in the fourth aphorism) :

But that is from the construction. This is intended to

exclude the doubt anticipated. The evidence, then, of the
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System is the only evidence that can be given' of the

absolute. Why ? Because of the construction, that is

because the absolute, that is, the highest end for man, is

construed as the subject (of the first aphorism, viz., Then
tiience the absolute is to be desired to be known). Mor3-

over, a sentence which has nothing to do either with acti-

vity or with cessation of activity is not therefore void of

purpose, for we observe that sentences merely declaratory

of the nature of things, such as, A son is born to you, This

is not a snake, convey a purpose, viz., the cessation of joy
or of fear. Thus there is nothing unaccounted for. We
have here given only a general indication. The details

may be learnt from the original (viz., Eamanuja's Bhashya
on the Vedanta aphorisms) ;

we therefore decline a further

treatment, apprehensive of prolixity; and thus all is

clear.1 A. E. G.

1 For "further details respecting tra-muJctdvalt was printed in the

Riiintlnuja and his system, see Wil- Pandit for September 1871; but the
son's Works, vol. i. pp. 34-46 ; and lines quoted in p. 73 are not found

Banerjea's Dialogues, ix. The Tat- there.



CHAPTER V.

THE SYSTEM OF PUHNA-PKAJNA.

(Piirna-prajna, or Madhva) rejected this

same Kamanuja system, because, though like his own

views, it teaches the atomic size of the soul, the servitude

of the soul, the existence of the Veda without any per-

sonal author, the authenticity of the Veda, the self-evidence

of the instruments of knowledge, the triad of evidences,

dependency upon the Pancha-ratra, the reality of plurality

in the universe, and so forth, yet, in accepting three

hypotheses as to reciprocally contradictory divisions, &c.,

it coincides with the tenets of the Jainas. Showing that

He is soul, That art thou, and a number of other texts of

the Upanishads bear a different import under a different

explanation, he set up a new system under the guise of a

new explication of the Brahma-Mimansa (or Vedanta).
For in his doctrine ultimate principles are dichotomised

into independent and dependent; as it is stated in the

Tattva-viveka :

"Independent and dependent, two principles are re-

ceived
;

" The independent is Vishnu the Lord, Exempt from

imperfections, and of inexhaustible excellences."

Here it will be urged (by the Advaita-vadins) : Why
predicate of the absolute these inexhaustible excellences

in the teeth of the Upanishads, which lay down that the

absolute principle is void of homogeneity and hetero-

geneity, and of all plurality in itself? To this be it
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replied: Not so, for these texts of the Upanishads, as

contradictory of many proofs positive of duality, cannot

afford proof of universal unity ; perception, for example,
in the consciousness, This is different from that, pronounces
a difference between things, blue and yellow, and so fort&
The opponent will rejoin : Do you hold that perception is

cognisant of a perceptional difference, or of a difference

constituted by the thing and its opposite? The former

alternative will not hold : for without a cognition of the

thing and its opposite, the recognition of the difference,

which presupposes such a cognition, will be impossible.
On the latter alternative it must be asked, Is the appre-
hension of the difference preceded by an apprehension of

the thing and its contrary, or are all the three (the thing,
its contrary, and the contrariety) simultaneously appre-
hended ? It cannot be thus preceded, for the operation
of the intellect is without delay (or without successive

steps), and there would also result a logical seesaw (appre-
hension of the difference presupposing apprehension of

the thing and its contrary, and apprehension of the thing
,and its contrary presupposing apprehension of the differ-

ence). Nor can there be a simultaneous apprehension (of
the thing, ita contrary, and the difference) ; for cognitions
related as cause and effect cannot be simultaneous, and
the cognition of the thing is the cause of the recognition
of the difference; the causal relation between the two

being recognised by a concomitance and non-concomitance

(mutual exclusion), the difference not being cognised even
when the thing is present, without a cognition of its absent

contrary. The perception of difference, therefore (the

opponent concludes), is not easily admissible. To this let

the reply be as follows : Are these objections proclaimed

against one who maintains a difference identical with the

things themselves, or against one who maintains a differ-

ence between things as the subjects of attributes ? In the

former case, you will be, as the saying runs, punishing a

.respectable Brahman for the offence of a thief, the objec-
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tions you adduce being irrelevant. If it be urged that if

it is the essence of the thing that is the difference, then

it will no longer require a contrary counterpart; but if

difference presuppose a contrary counterpart, it will exist

Everywhere ;
this statement must be disallowed, for while

the essence of a thing is first known as different from

everything else, the determinate usage (name and notion)

may be shown to depend upon a contrary counterpart;

for example, the essence of a thing so far as constituted

by its dimensions is first cognised, and afterwards it be-

comes the object of some determinate judgment, as long or

short in relation to some particular counterpart (or con-

trasted object). Accordingly, it is said in the Vishnu-

tattva-nirnaya :
" Difference is not proved to exist by the

relation of determinant and determinate
;
for this relation

of determinant and determinate (or predicate and subject)

presupposes difference; and if difference were proved to

depend upon the thing and its counterpart, and the thing
and its counterpart to presuppose difference, difference as

involving a logical circle could not be accounted for
;
but

difference is itself a real predicament (or ultimate entity).

For this reason (viz., because difference is a thing) it is

that men in quest of a cow do not act (as if they had

found her) when they see a gayal, and do not recall the

word cow. Nor let it be objected that (if difference be a

real entity and as such perceived) on seeing a mixture of

milk and water, there would be a presentation of differ-

ence ;
for the absence of any manifestation of, and judg-

ment about, the difference, may be accounted for by the

force of (the same) obstructives (as hinder the perception
of other things), viz., aggregation of similars and the rest.

Thus it has been said (in the Sa&khya-karika, v. vil)
"From too great remoteness, from too great nearness,

from defect in the organs, from instability of the

common sensory,

"From subtilty, from interposition, from being over-

powered, and from aggregation of similars/'
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There is no perception respectively of a tree and the

like on the peak of a mountain, because of its too great

remoteness ;
of collyrium applied to the eyes, and so forth,

because of too great proximity ;
of lightning and the like,

because of a defect in the organs ;
of a jar or the like

in broad daylight, by one whose common sensory is be-

wildered by lust and other passions, because of instability

of the common sensory ;
of an atom and the like, because

of their subtility ;
of things behind a wall, and so forth,

because of interposition ;
of the light of a lamp and the

like, in the day-time, because of its being overpowered ;

of milk and water, because of the aggregation of similars.

Or let the hypothesis of difference in qualities be

granted, and no harm is done
;
for given the apprehension

of a subject of attributes and of its contrary, the presenta-
tion of difference in their modes is possible. Nor let it be

supposed that on the hypothesis of difference in the modes

of things, as each difference must be different from some

ulterior difference, there will result an embarrassing pro-

gression to infinity, there being no occasion for the

occurrence of the said ulterior difference, inasmuch as we
do not observe that men think and say that two things are

different as differenced from the different. Nor can an

ulterior difference be inferred from the first difference, for

there being no difference to serve as the example in such

. inference, there cannot but be a non-occurrence of infer-

ence. And thus it must be allowed that in raising the

objection you have begged for a little oil-cake, and have

had to give us gallons of oil. If there be no difference for

the example the inference cannot emerge. The bride is

not married for the destruction of the bridegroom. There

being, then, no fundamental difficulty, this infinite pro-

gression presents no trouble.

Difference (duality) is also ascertained by inference.

Thus the Supreme Lord differs from the individual soul

as the object of its obedience
;
and he who is to be obeyed

by any person differs from that person, a king, for in-
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stance, from his attendant. For men, desiring as they do

the end of man, Let me have pleasure, let me not have

the slightest pain, if they covet the position of their lord,

do not hecome objects of his favour, nay, rather, they be-

come recipients of all kinds of evil. He who asserts his

own inferiority and the excellence of his superior, he it

is who is to be commended; and the gratified superior

grants his eulogist his desire. Therefore it has been

said :

"Kings destroy those who assert themselves to be

kings,

"And grant to those who proclaim their kingly pre-

eminence all that they desire."

Thus the statement of those (Advaita-vadins) in their

thirst to be one with the Supreme Lord, that the supreme
excellence of Vishnu is like a mirage, is as if they were to

cut off their tongues in trying to get a fine plantain, since

it results that through offending this supreme Vishnu they
must enter into the hell of blind darkness (andha-tamasa).
The same thing is laid down by Madhya-mandira in the

Mahabharata-tatparya-nirnaya :

"
Daityas, enemies of the eternal, Vishnu's anger is

waxed great ;

" He hurls the Daityas into the blind darkness, because

they decide blindly."

This service (or obedience of which we have spoken) is

trichotomised into (i.) stigmatisation, (2.) imposition of

names, (3.) worship.
Of these, (i.) stigmatisation is (the branding upon one-

self) of the weapons of Narayana (or Vishnu) as a memorial

of him, and as a means of attaining the end which is

needful (emancipation). Thus the sequel of the Sakalya-
samhita :

"The man who bears branded in him the discus of

the immortal Vishnu, which is the might of the

gods,

"He, shaking off his guilt, goes to the heaven (Vaikuii-
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tha) which ascetics, whose desires are passed away,
enter into :

" The discus SudarSana by which, uplifted in his arm,

the gods entered that heaven
;

" Marked wherewith the Manus projected the emana-

tion of the world, that weapon Brahmans wear

(stamped upon them) ;

"
Stigmatised wherewith they go to the supreme sphere

of Vishnu
;

" Marked with the stigmas of the wide-striding (Vishnu),
let us become beatified."

Again, the Taittiriyaka Upanishad says: "He whose

body is not branded, is raw, and tastes it not : votaries

bearing it attain thereto." The particular parts to be

branded are specified in the Agneya-purana :

" On his right hand let the Brahman wear SudanSana,

"On his left the conch-shell: thus have those who
know the Veda declared."

In another passage is given the invocation to be recited

on being branded with the discus :

"
SudarSana, brightly blazing, effulgent as ten million

suns,
" Show unto me, blind with ignorance, the everlasting

way of Vishnu.
" Thou aforetime sprangest from the sea, brandished in

the hand of Vishnu,
"Adored by all the gods; PaAchajanya, to thee be

adoration."

(2.) Imposition of names is the appellation of sons and

others by such names as Keava, as a continual memorial

of the name of the Supreme Lord.

(3.) Worship is of ten kinds, viz., with the voice, (i.)

veracity, (2.) usefulness, (3.) kindliness, (4.) sacred study ;

with the body, (5.) almsgiving, (6.) defence, (7.) protection ;

with the common sensory, (8.) mercy, (9.) longing, and

(10.) faith. Worship is the dedication to Narayana of

each of these as it is realised. Thus it has been said :
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"
Stigmatisation, imposition of names, worship ;

the last

is of ten kinds."

Difference (or duality between the Supreme Being and

the universe) may also be inferred from cognisability and

Aher marks. So also difference (or duality) may be

understood from revelation, from texts setting out duality
in emancipation and beatitude, such as :

" All rejoice over

truth attained; truthful, and celebrating the gift of the

divine Indra, they recount his glory ;

" "
Sarva, among those

that know the truth, Brahman, is in the universe, true

spirit; true is individual spirit; truth is duality, truth

is duality, in me is illusion, in me illusion, in me
illusion."

Again :

"After attaining this knowledge, becoming like unto

me,
%

"In creation they are not born again, in retractation

they perish not" (Bhagavad-gita, xiv. 2).

According also to such aphorisms as,
"
Excepting cos-

mical operation because of occasion, and because of non-

proximity."
Nor should suggestion be made that individual spirit

is God in virtue of the text, He that knows the absolute

becomes the absolute; for this text is hyperbolically

eulogistic, like the text, Worshipping a Brdhman devoutly
a $iidra becomes a Brahman, i.e., becomes exalted.

If any one urge that according to the text :

" If the universe existed it would doubtless come to an

end," ,

this duality is merely illusory, and in reality a unity,

and that duality is learnt to be illusorily imagined ;
it may

be replied : What you say is true, but you do not under-

stand its meaning ;
for the real meaning is, If this world

had been produced, it would, without doubt, come to an

end; therefore this universe is from everlasting, a five-

fold dual universe; and it is not non-existent, because

it is mere illusion. Illusion is defined to be the will of
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the Lord, in virtue of the testimony of majiy such pas-

sages as :

" The great illusion, ignorance, necessity, the bewilder-

ment,

"The originant, ideation, thus is thy will called, G
Infinite.

" The originant, because it originates greatly ; ideation,

because it produces ideas
;

" The illusion of Hari, who is called at is termed (a-wdyd)

ignorance :

"
Styled (mdyd) illusion, because it is pre-eminent, for

the name mdyd is used of the pre-eminent ;

" The excellent knowledge of Vishnu is called, though
one only, by these names ;

" For Hari is excellent knowledge, and this is character-

ised by spontaneous beatitude."

That in which this excellent knowledge produces know-

ledge and effects sustentation thereof, that is pure illusion,

as known and sustained, therefore by the Supreme Lord

duality is not illusorily imagined. For in the Lord illu-

sory imagination of the universe is not possible, illusory

imagination arising from non-perception of differences

(which as an imperfection is inconsistent with the divine

nature).

If it be asked how then that (illusory duality) is pre-

dicated, the answer is that in reality there is a non-duality,
that is in reality, Vishnu being better than all else, has

no equal and no superior. Accordingly, the grand revela-

tion :

" A difference between soul and the Lord, a difference

between the unsentient and the Lord,

"A difference among souls, and a difference of the

unsentient and the soul each from the other.

"Also the difference of unsentient things from one

another, the world with its five divisions.

"This same is real and from all eternity; if it had had
a beginning it would have an end ;
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" Whereas it does not come to an end
;
and it is not

illusorily imagined :

" For if it were imagined it would cease, but it never

ceases.
" That there is no duality is therefore the doctrine of

those that lack knowledge ;

" For this the doctrine of those that have knowledge is

known and sustained by Vishnu."

The purpose, then, of all revelations is to set out the

supreme excellence of Vishnu. With this in view the

Lord declared :

"Two are these persons in the universe, the perishable

and the imperishable ;

" The perishable is all the elements, the imperishable is

the unmodified.

"The other, the most excellent person, called the

Supreme Spirit,
"
Is the undecaying Lord, who pervading sustains the

three worlds.
" Since transcending the perishable, I am more excellent

than the imperishable (soul),
" Hence I am celebrated among men and in the Veda

as the best of persons (Purushottama) ;

"He who uninfatuated knows me thus the best of

persons, he all-knowing worships me in every wise.
" Thus this most mysterious institute is declared, blame-

less (Arjuna) :

"Knowing this a man may be wise, and may have done

what he has to do, Bharata" (Bhagavad-gita,

xv. 1 6-20).
So in the Maha-varaha

'Mhe primary purport of all the Vedas relates to the

supreme spouse of Sri
;

"
Its purport regarding the excellence of any other deity

must be subordinate."

It is reasonable that the primary purport should regard
the supreme excellence of Vishn.u. For emancipation is
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the highest end of all men, according to the text of the

Bhallaveya Upanishad : While merit, wealth, and enjoy-

ment are transitory, emancipation is eternal
; therefore a

wise man should strive unceasingly to attain thereto.

And emancipation is not won without the grace of Vishmf,

according to the text of the Narayana Upanishad : Through
whose grace is the highest state, through whose essence he

is liberated from transmigration, while inferior men pro-

pitiating the divinities are not emancipated ;
the supreme

object of discernment to those who desire to be liberated

from this snare of works. According also to the words of

the Vishnu-purana .

"If he be propitiated, what may not here be won?

Enough of all wealth and enjoyments. These are scanty

enough. On climbing the tree of the supreme essence,

without doubt a man attains to the fruit of emancipa-
tion/'

And it is declared that the grace of Vishnu is won only

through the knowledge of his excellence, not through the

knowledge of non-duality. N"or is theTe in this doctrine

any confliction with texts declaratory of the identity (of

personal and impersonal spirit) such as, That art thou (for

this pretended identity) is mere babbling from ignorance
of the real purport.

"The word That, when undetermined, designates the

eternally unknown,
" The word Thou designates a knowable entity ;

how can

these be one ?
"

And this text (That art thou) indicates similarity (not

identity) like the text, The sun is the sacrificial post.

Thus the grand revelation :

"The ultimate unity of the individual soul is either

similarity of cognition,
Or entrance into the same place, or in relation to the

place of the individual
;

" Not essential unity, for even when it is emancipated
it is different,
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" The difference being independence and completeness

(in the Supreme Spirit), and smallness and depend-
ence (in the individual spirit)."

Or to propose another explanation of the text, AtmA
tdt tvam asi, That art thou, it may be divided, dtmd
atat tvam asi. He alone is soul as possessing indepen-
dence and other attributes, and thou art not-that (atat)

as wanting those attributes; and thus the doctrine of

unity is utterly expelled. Thus it has been said :

" Or the division may be Atat tvam, and thus unity will

be well got rid of,"

According, therefore, to the Tattva-vada-rahasya, the

words in the nine examples (in the Chhandogya Upani-

shad), He like a bird tied with a string, &c., teach unity
with the view of giving an example of non-duality.

Accordingly the Mahopanishad :

" Like a bird and the string ;
like the juices of various

trees
;

" Like rivers and the sea
;
like fresh and salt water

;

"Like a robber and the robbed; like a man and his

energy;
" So are soul and the Lord diverse, for ever different.

"Nevertheless frojn subtilty (or imperceptibility) of

form, the supreme Hari
"
Is not seen by the dim-sighted to be other than the

individual spirit, though he is its actuator;

"On knowing their diversity a man is emancipated:
otherwise he is bound."

And again
"
Brahma, &va, and the greatest of the gods decay with

the decay of their bodies
;

"Greater than these is Hari, uncjecaying, because his

body is for the sustentation of Lakshmt
"
By reason of all his attributes, independence, power,

knowledge, pleasure, and the rest,
" All they, all the deities, are in unlimited obedience to

him."
a
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And again :

"Knowing Vishnu, full of all excellences, the soul,

exempted from transmigration,

"Kejoices in his presence for ever, enjoying painless

bliss. o

"Vishnu is the refuge of liberated souls, and their

supreme ruler.
" Obedient to him are they for ever

;
he is the Lord."

That by knowledge of one thing there is knowledge of

all things may be evinced from its supremacy and causality,

not from the falsity of all things. For knowledge of the

false cannot be brought about by knowledge of real exist-

ence. As we see the current assurance and expression
that by knowing or not knowing its chief men a village

is known or not known
;
and as when the father the cause

is known, a man knows the son; (so by knowing the

Bupreme and the cause, the inferior and the effect is known).
Otherwise (on the doctrine of the Advaita-vadins that the

world is false and illusory) the words one and lump in the

text, By one lump of clay, fair sir, all that is made of clay
is recognised, would be used to no purpose, for the text

must be completed by supplying the words, By reason of

clay recognised. For the text, Utterance with the voice,

modification, name, clay (or other determinate object),

these alone are real, cannot be assumed to impart the

falsity of things made ; the reality of these being admitted,

for what is meant is, that of which utterance with the

voice is a modification, is unmodified, eternal ;
and a name

such as clay, such speech is true. Otherwise it would

result that the words name and alone would be otiose.

There is no proof anywhere, then, that the world is unreal.

Besides (we would ask) is the statement that the world is

false itself true or false. If the statement is true, there

is a violation of a real non-duality. If the statement is

untrue, it follows that the world is true.

Perhaps it may be objected that this dilemma is a kind

of fallacious reasoning, like the dilemma: Is transitoriness



THE SYSTEM OF PURNA-PRAJNA. 99

permanent or transitory ? There is a difficulty in either

case. As it is said by the author of the Nyaya-nirvana :

The proof of the permanence of the transitory, as being

both permanent and transitory, is a paralogism. And in

the Tarkika-raksha
" When a mode cannot be evinced to be either such and

such, or not such and such,
" The denial of a subject characterised by such a mode

is called Nitya-saraa.

With the implied mention of this same technical ex-

pression it is stated in the Prabodha-siddhi : Equality of

characteristic modes results from significancy. If it be

said, This then is a valid rejoinder, we reply, This is a

mere scaring of the uninstructed, for the source of fallacy

has not been pointed out. This is twofold, general and

particular : of these, the former is self-destructive, and the

latter is of three kinds, defect of a requisite element,

excess of an element not requisite, and residence in that

which is not the subjicible subject. Of these (two forms

of the fallacy), the general form is not suspected, no self-

pervasion being observed in the dilemma in question (viz.,

Is the statement that the world is unreal itself true or

false ? &c.) So likewise the particular; for if a water-jar

be said to be non-existent, the affirmation of its non-

existence is equally applicable to the water-jar as that of

its existence.

If you reply: We accept the unreality (or falsity) of

the world, not its non-existence; this reply is about as

wise as the procedure of the carter who will lose his head

rather than pay a hundred pieces of money, but will at

once give five score; for falsity and non-existence are

synonymous. We dismiss further prolixity.

The meaning of the first aphorism, viz., Then hence the

absolute is to be desired to be known, is as follows : The
word then is allowed to purport auspiciousness, and to

designate subsequency to the qualification (of the aspirant).

TJie word hence indicates a reason.
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Accordingly it is stated in the Garu<Ja-purana :

"All the aphorisms begin with tlie^ words Then and

Hence regularly ;
what then is the reason of this ?

" And what is the sense of those words, sage ? Why
are those the most excellent ?

"
Tell me this, Brahma, that I may know it truly."

Thus addressed by Narada, the most excellent Brahma

replied :

" The word Then is used of subsequency and of com-

petency, and in an auspicious sense,

"And the word Thence is employed to indicate the

reason."

It is laid down that we must institute inquiries about

the absolute, because emancipation is not attained with-

out the grace of Narayana, and his grace is not attained

without knowledge. The absolute, about which the in-

quiry is to be instituted, is described in the words (of the

second aphorism) : From which the genesis, and so forth,

of this. The meaning of the sentence is that the absolute

is that from which result emanation, sustentation, and

retractation ; according to the words of the Skanda-

purai^a

"He is Hari the sole ruler, the spirit from whom are

emanation, sustentation, retractation, necessity,

knowledge, involution (in illusion), and bondage
and liberation

;

and according to such Vedic texts, From which are these.

The evidence adducible for this is described (in the third

aphorism)*: Because it has its source from the system.
That the absolute should be reached by way of inference

is rejected by such texts as, He that knows not the Yeda

cogitates not that mighty one; Him described in the

Upanishads. Inference, moreover, is not by itself autho-

ritative, as is said in the Kaurma-purana
"
Inference, unaccompanied by revelation, in no case

" Can definitely prove a matter, nor can any other form

of evidence;
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"Whatsoever other form of evidence, companioned by
revelation and tradition,

"Acquires the rank of probation, about this there can

be no hesitation."
* What a 3astra (or system of sacred institutes) is, has

been stated in the Skanda-purana :

"The Kig-veda, the Yajur-veda, the Sama-veda, the

Atharva-veda, the Mahabharata, the Paiicha-ratra, and

the original Kamayana, are called $astras.

"That also which is conformable to these is called

6astra.

"Any aggregate of composition other than this is a

heterodoxy."

According, then, to the rule that the sense of the sacred

institutes is not to be taken from other sources than these,

the Monist view, viz., that the purport of the texts of the

Veda relates not to the duality learnt from those but to

non-duality, is rejected: for as there is no proof of a God
from inference, so there is no proof of the duality between

God and other things from inference. Therefore there

can be in these texts no mere explanation of such duality,

and the texts must be understood to indicate the duality.

Hence it is that it has said :

" I ever laud Narayana, the one being to be known from

genuine revelation, who transcends the perishable

and the imperishable, without imperfections, and

of inexhaustible excellences."

It has thus been evinced that the sacred institutes are

the evidence of (the existence of) this (ultimate reality,

Brahman). (The fourth aphorism is) : But that is from

the construction. In regard to this, the commencement

and other elements are stated to be the marks of the con-

struction, in the Brihat-samhita :

"
Commencement, conclusion, reiteration, novelty, profit,

eulogy, and demonstration, are the marks by which

the purport is ascertained."

It is thus stated that in accordance with the purport of
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the Upanishads the absolute is to be apprehended only
from the sacred institutes. We have here given merely
a general indication. What remains may be sought from

the Anandatirtha-bhashya-vyakhyana (or exposition of

the Commentary of Ananda-tfrtha). We desist for felt

of giving an undue prolixity to our treatise. This mystery
was promulgated by Piirna-prajna Madhya-mandira;, who
esteemed himself the third incarnation of Vayu :

" The first was Hanumat, the second Bhima,
" The third Purna-prajna, the worker of the work of the

Lord."

After expressing the same idea in various passages, he

has written the following stanza at the conclusion of his

work :

" That whereof the three divine forms are declared in

the text of the Veda, sufficiently
" Has that been set forth ; this is the whole majesty in

the splendour of the Veda
;

"The first incarnation of the Wind-god was he that

bowed to the words of Eama (Hanumat); the

second was Bhima ;

"
By this Madhva, who is the third, this book has been

composed in regard to Ke6ava."

The import of this stanza may be learnt by considering
various Vedic texts.

The purport of this is that Vishnu is the principle
above all others in every system of sacred institutes.

Thus all i% clear.1 . A. E. G.

i For a further account of Ananda- tary on the Brahma-sutras has been
tirtha or Madhva see Wilson, Works, printed in Calcutta,

vol. i. pp. 138-150. His Commen-



CHAPTEE VI.

THE Pl^UPATA SYSTEM OF NAKUL^A.

CERTAIN MaheSvaras disapprove of this doctrine of the

Vaishnavas known by its technicalities of the servitude of

souls and the like, inasmuch as bringing with it the pains
of dependence upon another, it cannot be a means of

cessation of pain and other desired ends. They recognise

as stringent such arguments as, Those depending on another

and longing for independence do not become emancipated,
because they still depend upon another, being destitute of

independence like ourselves and others; and, Liberated

spirits possess the attributes of the Supreme Deity, because

at the same time, that they are spirits they are free from

the germ of every pain as the Supreme Deity is. Kecog-

nising these arguments, these MaheSvaras adopt the Pa6u-

pata system, which is conversant about the exposition of

five categories, as the means to the highest end of man.

In this system the first aphorism is : Now then we shall

expound the PaSupata union and rites of PaJupati. The

meaning is as follows : The word now refers to some-

thing antecedent, and this something antecedent is the

disciple's interrogation of the spiritual teacher. The

nature of a spiritual teacher is explicated in the Gana-

karika : ,
*

" But there are eight pentads to be known, and a group,

one with three factors ;

" He that knows this ninefold aggregate is a self-puri-

fier, a spiritual guide.
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" The acquisitions, the impurities, the expedients, the

localities, the perseverance, the purifications,
" The initiations, and the powers, are the eight pentads ;

and there are three functions."

The employment in the above line of the neuter numer&l

three (trini), instead of the feminine three (tisrah), is a

Vedic construction.

(a.) Acquisition is the fruit of an expedient while realis-

ing, and is divided into five members, viz., knowledge,

penance, permanence of the body, constancy, and purity.

Thus Haradattacharya says: Knowledge, penance, per-

manence, constancy, and purity as the fifth.

(6.) Impurity is an evil condition pertaining to the soul.

This is of five kinds, false conception and the rest. Thus

Haradatta also says :

" False conception, demerit, attachment, interestedness,

and falling,

"These five, the root of bondage, are in this system

especially to be shunned."

(c.) An expedient is a means of purifying the aspirant
to liberation.

These expedients are of five kinds, use of habitation, and

the rest. Thus he also says :

"Use of habitation, pious muttering, meditation, con-

stant recollection of Eudra,

"And apprehension, are determined to be the five ex-

pedients of acquirements."

(d.) Locality is that by which, after studying the cate-

gories, the aspirant attains increase of knowledge and

austerity, viz., spiritual teachers and the rest. Thus he

savs :

" The spiritual teachers, a cavern, a special place, the

burning-ground, and Eudra only."

(.) Perseverance is the endurance in one or other of

these pentads until the attainment of the desired end, and

is distributed into the differenced and the rest Thus it is

said:
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"The differenced, the undifferenced, muttering, accep-

tance, and devotion as the fifth/
9

(/.) Purification is the putting away, once for all, of

false conception and the other four impurities. It is dis-

tfibuted into five species according to the five things to be

put away. Thus it is said

"The loss of ignorance, of demerit, of attachment, of

interestedness,
" And of falling, is declared to be the fivefold purifica-

tion of the state of bondage."

(#.) The five initiations are thus enumerated :

" The material, the proper time, the rite, the image, and

the spiritual guide as the fifth."

(A.) The five powers are as follow :

" Devotion to the spiritual guide, clearness of intellect,

conquest of pleasure and pain,
" Merit and carefulness, are declared the five heads of

power."
The three functions are the modes of earning daily food

consistent with propriety, for the diminution of the five

impurities, viz., mendicancy, living upon alms, and living

upon what chance supplies. All the rest is to be found

in the standard words of this sect.

In the first aphorism above recited, the word now
serves to introduce the exposition of the termination of

pain (or emancipation), that being the object of the

interrogation about the putting away of pain personal,

physical, and hyperphysical. By the word pa&u we are

to understand the effect (or created world), the word desig-

nating that which is dependent on something ulterior.

By the word pati we are to understand the cause (or

prinripium), the word designating the Lord, who is the

cause of the universe, the pati, or ruler. The meaning of

the words sacrifices and rites every one knows.

In this system the cessation of pain is of two kinds,

impersonal and personal. Of these, the impersonal con*

sists in the absolute extirpation of all pains; the personal
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in supremacy consisting of the visual and active powers.

Of these two powers the visual, while only one power, is,

according to its diversity of objects, indirectly describable

as of five kinds, vision, audition, cogitation, discrimination,

and omniscience. Of these five, vision is cognition of

every kind of visual, tactual, and other sensible objects,

though imperceptible, intercepted, or remote. Audition

is cognition of principles, conversant about all articulate

sounds. Cogitation is cognition of principles, conversant

about all kinds of thoughts. Discrimination is cognition of

principles conversdnt about the whole system of institutes,

according to the text and according to its significance.

Omniscience is cognition of principles ever arising and

pervaded by truth, relative to all matters declared or not

declared, summary or in detail, classified and specialised.

Such is this intellectual power.
The active power, though one only, is indirectly describ-

able as of three kinds, the possession of the swiftness of

thought, the power of assuming forms at will, and the

faculty of expatiation. Of these, the possession of the

swiftness of thought is ability to act with unsurpassable

celerity. The power of assuming forms at will is the

faculty of employing at pleasure, and irrespective of

the efficacy of works, the organs similar and dissimilar

of an infinity of organisms. The faculty of expatiation

is the possession of transcendent supremacy even when
such organs are not employed. Such is this active

power.
All that is effected or educed, depending on something

ulterior, it is threefold, sentiency, the insentient, and the

sentient. Of these, sentiency is the attribute of the sen-

tients. It is of two degrees according to its nature as

cognitive or incognitive. Cognitive sentiency is dichoto-

mised as proceeding discriminately and as proceeding

indiscriminately. The discriminate procedure, manifest-

able by the instruments of knowledge, is called the cogita-

tive. For by the cogitant organ every sentient being is
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cognisant of objects in general, discriminated or not dis-

criminated, when irradiated by the light which is identical

with the external things. The incognitive sentiency, again,

is either characterised or not characterised by the objects

of the sentient soul.

The insentient, which while unconscious is dependent
on the conscious, is of two kinds, as styled the effect and
as styled the cause. The insentient, styled the effect, is

of ten kinds, viz., the earth and the other four elements,

and their qualities, colour, and the rest. The insentient,

called the causal insentient, is of thirteen kinds, viz., the

five organs of cognition, the five organs of action, and the

three internal organs, intellect, the egoising principle, and

the cogitant principle, which have for their respective

functions ascertainment, the illusive identification of self

with not-self, and determination.

The sentient spirit, that to which transmigratory con-

ditions pertain, is also of two kinds, the appetent and non-

appetent. The appetent is the spirit associated with an

organism and organs ;
the non-appetent is the spirit apart

from organism and organs. The details of all this are

to be found in the Panchartha-bhashyadfpika and other

works. The cause is that which retracts into itself and

evolves the whole creation. This though one is said to

be divided according to a difference of attributes and

actions (into Mahe^vara, Vishnu, &c.) The Lord is the

possessor of infinite, visual, and active power. He is

absolutely first as connected eternally with this lordship

or supremacy?
as possessing a supremacy not adventitious

or contingent. This is expounded by the author of the

AdarSa, and other institutional authorities.

Union is a conjunction of the soul with God through
the intellect, and is of two degrees, that characterised by
action, and that characterised by cessation of action. Of

these, union characterised by action consists of pious

muttering, meditation, and so forth
;
union characterised

by cessation of action is called consciousness, &c.
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Rite or ritual is activity efficacious of merit as its end.

It is of two orders, the principal and the subsidiary. Of

these, the principal is the direct means of merit, religious

exercise. Eeligious exercise is of two kinds, acts of piety
and postures. The acts of piety are bathing with san^

lying upon sand, oblations, mutterings, and devotional

perambulation. Thus the revered NakulfSa says :

" He should bathe thrice a day, he should lie upon the

dust. Oblation is an observance divided into six

members."

Thus the author of the aphorisms says :

"He should worship with the six kinds of oblations,

viz., laughter, song, dance, muttering hum, adora-

tion, and pious ejaculation.
1 '

Laughter is a loud laugh, Aha, Aha, by dilatation of the

throat and lips. Song is a celebration of the qualities,

glories, &c., of MaheSvara, according to the conventions of

the Gandharva-6astra, or art of music. The dance also is

to be employed according to the ars sanatoria, accompanied
with gesticulations with hands and feet, and with motions

of the limbs, and with outward indications of internal

sentiment. The ejaculation hum is a sacred utterance,

like the bellowing of a bull, accomplished by a contact

of the tongue with th'e palate, an imitation of the sound

hudung, ascribed to a bull, like the exclamation Vashat.

Where the uninitiated are, all this should be gone through
in secret. Other details are too familiar to require ex-

position.

The postures are snoring, trembling, limping, wooing,

acting absurdly, talking nonsensically. Snoring is showing
all the signs of being asleep while really awake. Trem-

bling is a convulsive movement of the joints as if under an

attack of rheumatism. Limping is walking as if the legs

were disabled. Wooing is simulating the gestures of an

innamorato on seeing a young and pretty woman. Act-

ing absurdly is doing acts which every one dislikes, as if

bereft of aU sense of what should and what should not
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be done. Talking nonsensically is the utterance of words

which contradict each other, or which have no meaning,
and the like.

The subsidiary religious exercise is purificatory sub-

sd^uent ablution for putting an end to the sense of unfit-

ness from begging, living on broken food, &c. Thus it is

said by the author of the aphorisms : Bearing the marks

of purity by after-bathing.

(It has been stated above that omniscience, a form of

the cognitive power, is cognition of principles ever arising

and pervaded by truth, relative to all matters declared or

not declared, summary, or in detail). The summary is the

enouncement of the subjects of attributes generally. This

is accomplished in the first aphorism: (Now then we
shall expound the Pa^upata union and rites of Paupati).
Detail is the fivefold enouncement of the five categories

according to the instruments of true knowledge. This is

to be found in the Ka&kara-bhashya. Distribution is the

distinct enouncement of these categories, as far as possible

according to definitions. It is an enumeration of these

according to their prevailing characters, different from

that of other recognised systems. For example, the cessa-

tion of pain (or emancipation) is in other systems (as in

the Sankhya) the mere termination of miseries, but in this

system it is the attainment of supremacy or of the divine

perfections. In other systems the create is that which

has become, and that which shall become, but in this

system it is eternal, the spirits, and so forth, the sentient

and insentient. In other systems the principium is deter-

mined in its evolution or creative activity by the efficacy

of works, whereas in this system the principium is the

Lord not thus determined. In other institutes union re-

sults in isolation, &c., while in these institutes it results

in cessation of pains by attainment of the divine perfec-

tions. In other systems paradise and similar spheres

involve a return to metempsychosis, but in this system

they result in nearness to the Supreme Being, either
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followed or not followed by such return to transmigratory

experiences.

Great, indeed, an opponent may say, is this aggregate
of illusions, since if God's causality be irrespective of the

efficacy of works, then merits will be fruitless, and fll

created things will be simultaneously evolved (there being
no reason why this should be created at one time, and that

at another), and thus there will emerge two difficulties.

Think not so, replies the Pa^upata, for your supposition is

baseless. If the Lord,,irrespective of the efficacy of works,

be the cause of all, and thus the efficacy of works be with-

out results, what follows ? If you rejoin that an absence

of motives will follow, in whom, we ask, will this absence

of motives follow ? If the efficacy of works be without

result, will causality belong to the doer of the works as to

the Lord ? It cannot belong to the doer of the works, for

it is allowed that the efficacy of works is fruitful only
when furthered by the will of the creator, and the efficacy

so furthered may sometimes be fruitless, as in the case of

the works of Yayati, and others. From this it will by
no means follow that no one will engage in works, for they
will engage in them as the husbandman engages in hus-

bandry, though the crop be uncertain. Again, sentient

creatures engage in works because they depend on the

will of the creator. Nor does the causality pertain to the

Lord alone, for as all his desires are already satisfied, he

cannot be actuated by motives to be realised by works.

As for your statement, continues the Pa^upata, that all

things will be simultaneously evolved, this is unreason-

able, inasmuch as we hold that causal efficiency resides in

the unobstructed active power which conforms itself to

the will of the Lord, whose power is inconceivable. It has

accordingly been said by those versed in & acred tradition:
" Since he, acting according to his will, is not actuated

by the efficacy of works,
" For this reason is he in this system the cause of all

causes."
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Some one may urge : In another system emancipation
is attained through a knowledge of God, where does the

difference lie ? Say not so, replies the Pa6upata, for you
"will be caught in a trilemma. Is the mere knowledge of

G*d the cause of emancipation, or the presentation, or the

accurate characterisation, of God ? Not the mere know-

ledge, for then it would follow that the study of any

system would be superfluous, inasmuch as without any
institutional system one might, like the uninstructed,

attain emancipation by the bare cognition that Mahadeva

is the lord of the gods. Nor is presentation or intuition

of the deity the cause of emancipation, for no intuition of

the deity is competent to sentient creatures burdened with

an accumulation of various impurities, and able to see only
with the eyes of the flesh. On the third alternative, viz.,

that the cause of emancipation is an accurate characterisa-

tion of the deity, you will be obliged to consent to our

doctrine, inasmuch as such accurate characterisation can-

not be realised apart from the system of the Pa^upatas.

Therefore it is that our great teacher has said :

"If by mere knowledge, it is not according to any

system, but intuition is unattainable
;

"There is no accurate characterisation of principles

otherwise than by the five categories."

Therefore those excellent persons who aspire to the

highest end of man must adopt the system of the Pau-

patas, which undertakes the exposition of the five cate-

gories. A. E. G.



CHAPTEE VIL

THE 6AIVA-DAR6ANA.

[THE seventh system in Madhava's Sarva-darlana-saft-

graha is the jaiva-darana. This sect is very prevalent
in the South of India, especially in the Tamil country ;

it

is said to have arisen there about the eleventh century A.D.

Several valuable contributions have been lately made to

our knowledge of its tenets in the publications of the Rev.

H, B. Hoisington and the Eev. T. Foulkes. The former

especially, by his excellent articles in the American

Oriental Society's Journal, has performed a great service

to the students of Hindu philosophy. He has there

translated the Tattuva-Kattalei, or law of the Tattwas, the

&va-Gnanapotham, or instruction in the knowledge of

God, and the &va-Pirakasain, or light of iva, and the

three works shed immense light on the outline as given

by Madhava. One great use of the latter is to enable us

to recognise the original Sanskrit names in their Tamil

disguise, no easy matter occasionally, as arul for anugraha
and tidchei for dflcshd may testify.

The aivas have considerable resemblance to the Theistic

Sankhya ; they hold that God, souls, and matter are from

eternity distinct entities, and .the object of philosophy is to

disunite the soul from matter and gradually to unite it to

God. Siva is the chief deity of the system, and the relation

between the three is [quaintly expressed by the allegory
of a beast, its fetters, and its owner. Paupati is a well-

known name of Siva, as the master or creator of all things.
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There seem to be three different sets of so-called Saiva

siitras. One is in five books, called by Colebrooke the

Pa6upati-6astra, which is probably the work quoted by
Madhava in his account of the Nakulfta Palupatas;
aftother is in three books, with a commentary by Kshe-

maraja, with its first siitra, chaitanyam dtmd. The third

was commented on by Abhinava-gupta, and opens with

the 31oka given in the Sarva-Darana-Safigraha, p. 91, lined

1-4. The MS, which I consulted in Calcutta read the

first words

Kafhcunchid dsddya Mahcsvarasya ddsyam.

None of these works, however, appear to be the autho-

rity of the present sect. They seem chiefly to have relied

on the twenty-eight Agamas and some of the Puranas.

A list of the Agamas is given in Mr. Foulkes' " Catechism

of the Saiva Religion;" and of these the Kirana and Karana

are quoted in the following treatise.]

THE &AIVA-DARgAETA.

Certain, however, of the Mahe^vara sect receiving the

system of truth authoritatively laid down in the aiva

Agama,1
reject the foregoing opinion that " the Supreme

Being is a cause as independent of our actions, &c.," on the

ground of its being liable to the imputation of partiality

and cruelty. They, on the contrary, hold the opinion
that " the Supreme Being is a cause in dependence on our

actions, &c. ;

" and they maintain that there are three cate-

gories distinguished as the Lord, the soul, and the world

(or literally "the master," "the cattle," and "the fetter").

As has been said by those well versed in the Tantra

doctrines
" The Guru of the world, having first condensed in one

1 Colebrooke speaks of the Pcw'u- to be twenty-eight (see their names

pati-tditra (Mahesvara-tiddhdnta or in the Rev. T. Foulkes' " Catechism

Sivdffama), as the text-book of the of the Saiva Religion ").

Pasupata sect The Agamas are said
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siitra the great tantra, possessed of three categories

and four feet, has again declared the same at full

length/
1

The meaning of this is as follows ; Its three categories

are the three before mentioned
;
its four feet are learning,

ceremonial action, meditation, and morality, hence it is

called the great Tantra, possessed of three categories and

four feet. Now the " souls
"
are not independent, and the

"fetters" are unintelligent, hence the Lord, as being
different from these, is first declared; next follows the

account of the souls as they agree with him in possessing

intelligence ; lastly follow the "
fetters

"
or matter, such

is the order of the arrangement.
1 Since the ceremony of

initiation is the means to the highest human end, and this

cannot be accomplished without knowledge which estab-

lishes the undoubted greatness of the hymns, the Lords of

the hymns, &c., and is a means for the ascertainment of

the real nature of the "cattle," the "fetter," and the
"
master," we place as first the " foot" of knowledge (jndna)

which makes known all this unto us.2 Next follows the

"foot" of ceremonial action (kriya) which declares the

various rules of initiation with the divers component parts

thereof. Without meditation the end cannot be attained,

hence the "
foot

"
of meditation (yoga) follows next, which

declares the various kinds of yoga with their several parts.

And as meditation is worthless without practice, i.e., the

fulfilling what is enjoined and the abstaining from what is

1 "There must be three eternal 9 These four feet are the four

entities, Deity, soul, matter ;

" "as stages of religious life (see J. A. O. S.
the water is co-eternal with the sea iv. pp. 135, 180), called in Tamil
and the salt with the water, so soul sarithei, Icirikei, yokam, and gndnam.
is co-eternal with the Deity, and The first is the stage of practical

pdia is eternally co-existent with piety and performance of the pre-
soul

"
(J. A. O. 8. iv. pp. 67, 85). scribed duties and rites ; the second

In p. 58 we find the advaita of the is that of the "
confirmatory sacra-

Vetknta attacked. In p. 62 it is xnent
" and the five purifications in-

said that the soul is eternally en- volved in true p&jd; the third is

tangled in matter, and God carries that of the eight observances of the
on his five operations (see infra) to yogin ; the fourth is that of know-
disentangle it, bringing out all that ledge which prepares the soul for

is required for previous desert. intimate union with God.


