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FOREWORD

I congratulate most heartily Swami Madhav-
ananda on his English translation of the Vedanta
Paribhasa. I also appreciate the annotations
that he has given. The Vedanta Paribhasa is an
cpistemological work on Sarhkara Vedanta as
interpreted in the Vivarana school. The episte-
mclogical implications of the Pafica-padika of
Padmapada as interpreted in the Vivarana, had
already been collected and worked out by Rama-
dvaya in his Vedanta Kaumudi. The work has
not vet been published. When we compare the
contents of the Vedanta Kaumudi with those of
the Vedanta Paribhasa of Dharmarajadhvarindra,
the indebtedness of the latter appears to be so
colossal that its claim to originality vanishes.
There are also here and there traces of confusion
which his son vainly tried to justify or to explain
away in his commentary on the Vedanta Pari-
bhiasa. On the whole, this epistemological com-
pendium on account of its brevity and lucidity
of exposition has commended itself to the readers
of Sarmkara Vedanta. It is also interesting to
nctice that in accordance with the scheme of
epistemology formulated in the Vivarana, the
perceptual situation is taken in a realistic
manner. Parts of it, however, are not fully
developed, and important questions which could
be raiced regarding it have not been anticipated.
This may be regarded as a hypercriticism but it
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cannot be denied that there is much scope for
elaborating the views of the Vivarana school on
epistemological matters.

This English translation of the Vedanta Paribhasa
will introduce the epistemology of the Sarhkara
Vedanta to such readers as are not adepts in philo-
sophical Sanskrit. The public owe a deep debt of
gratitude for this work to Swami Madhavananda. It
is also very gratifying to see that the Ramakrsna
Mission that has become so famous in the country
for social service has also turned its attention towards
intellectual service in such a significant work as the
present one and many other translations that the
learned author has done.

S. N. DASGUPTA



INTRODUCTION

The Vedanta-Paribhasa by Dharmaraja Adhvarin-
dra is averv important manual of the Vedanta
vhilosophy, and is the most widely read book
cn the subject next to Saddnanda Yegindra’s
Vedanta-Sara. The author, who seems to have
flourished in the seventeenth century, was a re-
puted scholar of Southern India, as we know
frocm the introductory verses to the Paribhdsa, as
also from similar verses by his son and com-
mentator. And we have ample evidence from the
body of the beok that, of the two main branches
of the $Sankara school of Advaita Vedanta,
founded by Padmapadacarya and Acarya Vacas-
pati Miéra respectively, our author belonged to
the former. In his discussions he has adopted
the method and phraseology of Navya-Nyaya, intro-
duced by Gange$a Upadhyaya in the fourteenth
century.

The first six chapters of the Paribhasa are
devoted to establishing the means of valid knowl-
edge from the Vedantic standpoint, and as such
often cocntain refutations of other svstems of
philosophy, particularly Nyaya-VaiSesika. Being
tc some extent of a polemical character, these
chapters are rather abstruse for the beginner.
But once he has ascended these rugged steps, he
is ushered into the realm of Vedanta proper in
the last two chapters of the book, where he will
find a delightful compendium of the essential
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doctrines of the philosophy, embodying its subject-
matter and aim.

As regards the means of knowledge there is
great divergence among the different systems of
philosophy. For instance, the Carvakas, who
are out and out materialists, believe only in
percepticn; the Buddhists and the VaiSesikas in
perception and inference; the Sankhya and Yoga
schools in perception, inference and verbal testi-
mony (febda); the Naivavikas add to these
comparison as well; the Prabhakara school of
Mimarhsakas include presumption; while the
Vedantists, along with the Bhatta school of
Mimarsakas believe in six means of knowledge,
viz., perception, inference, comparison, verbal
testimony, presumption and non-apprehension.
As against the Naiyayikas, the Vedantins argue
that presumption cannot be classed under infer-
ence, for it is based on negative invariable
concomitance (vyalireka-vyapti), which Vedanta
does not admit; while non-apprehension cannot
come under percepticn, for, according to the logicians,
it presupposes contact of the organ with the object,
but non-existence cannot come in contact with
the organ.

Again, with regard to the conception of knowl-
edge, Nvaya holds that knowledge is a product
of the contact of the mind with the self, while
according to Vedanta it is eternal Pure Con-
sciousness  (caitanya); only it is manifested
through mental states (vzrtti,. The Vedantin’s
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theory of perception is in sharp contrast with the
Naiyayika’s. Vedanta holds that Pure Con-
sciousness has three forms—as associated with
(that is, manifested as) the subject or knower
(or Consciousness limited by the mind), as asso-
ciated with the object, and as associated with
the mental state, and perception of any external
object (that is present and capable of being per-
ceived) takes place when these three occupy the
same space, by the mental state issuing through
the organ and spreading over the object so as to
assume the same form—Ilike the water of a tank
reaching a field through a channel and being
shaped like the field. The mental state serves to
remove the veil of nescience (avidya) from the
Consciousness associated with the object, which
is revealed by a reflection of" the Consciousness
associated with the subject (that is, of the self,
which is of the nature of intelligence). Some
Vedantists deny that the mind is an organ—which
is a postulate of Nvava—and according to them,
the perception of internal objects like pleasure
and pain is done by the wimess—by which is
meant that aspect of the self in which the mind,
instead of being a qualifying attribute (vifesana),
is a limiting adjunct (upadhi)—directly, that is,
without the help of the mental state, as in the case
of external objects. On this point, however, our
author differs. The distinction between a quali-
{ving attribute and a limiting adjunct is this,
that the former affects (of course, speaking from
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the phenomenal standpoint) the self, while the
latter only distinguishes it without affecting it in
any way.

In Nviya a cognition like, “The hill has
fire, because it has smoke,” is inferential, where-
as in Vedanta it is a composite experience, being
perceptual in respect of the hill and inferential
in respect of the fire. In Nyaya the validity of
knowledge arises from particular favourable
conditions, and is ascertained through a separate
inference, while in Vedanta it arises spontane-
ously and is self-evident. Unlike Nyaya,
Vedanta holds that perceptual knowledge may
arise even from verbal testimony, as, for
example, from a sentence like, “This is that
Devadatta,” or “Thou art That”  While,
according to Nyiya, a word primarily signifies
an individual possesed of a generic attribute, in
Vedanta it primarily signifies a generic attribute.
In Nyiva, only words have implication (laksand),
but in Vedanta sentences also have it. Nyava
postulates eternal generic attributes (jati), and
inherence (samavdya), which is a special kind of
intimate relation. Vedanta denies both, and substi-
tutes tramsitory common features for the former,
and essential identity for the latter. In Nydya
all error is taking one thing for another (anyatha-
khyati); in Vedanta, according to some, it is so
only when the thing for which something else is
mistaken is close enough to the latter to be in
contact with the organ, as when we see a crystal
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beside a ruby as red; in other cases we have a
cognition of something which is logically inde-
finable (anirvacaniya-khyati)—which is the general
view. In inference, Nyava, like Vedanta, admits
an intermediate cause (vydpara), but it is con-
sideration (paramarfa), or the knowledge that
the reason, or ground from which we infer,
is present in the thing in or about which some-
thing is inferred; but in Vedanta it is the latest
impression of the knowledge of invariable con-
comitance between the reason and the thing in-
ferred. In Nyaya the effect is something quite
different from the cause; in Vedanta they are
essentiallv the same, which accords with the Sankhya
view also. The above list is by no means exhaustive.
The reader will come across other differences as he
goes through the book.

A glance at the table of contents will give
an idea of ‘the nature and variety of the
topics discussed in the book. We refrain from
adverting to them here. It will be noticed that
the author has bestowed a good deal of attention
on the accuracy and comprehensiveness of the
definitions, inserting one qualifying epithet after
another into them for this purpose—to which not
a little of the stiffness of books of this kind is
due. He has faithfully presented in a nutshell
the traditional views on important questions
relating to Vedanta, and it is seldom that he has
put forward any views of his own, as he has
once done while discussing the perception of
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internal objects, and again under ImpLICATION
(laksana). He has often referred to great
authorities  like  Padmapada, Prakasatma-yati
and Vacaspati MiSra in his book, and his
debt to these masters is indubitable. As to
how far the contributions of our author are
original, or the question of his close indebtedness
to any antecedent author, for example, Ram-
ddvaya, as Dr. Dasgupta asserts, can be decided
only when the works in queston have been
published. We leave the issue open, and trust
that future research scholars will be in a position
to settle the matter conclusively. That he has
eminently succeeded in producing a handy volume
for the general reader, is a fact that will be evident
to all who study the book.

Of all the systems of philosophy, Piirva-
Mimamsa and Vedanta follow the Vedas as
closely as possible, the latter relying on Sruti
confirmed by reason and realisation. But there
is this outstanding difference between the two
that, while Parva-Mimiamsa is a staunch believer
in the ceremonial portion of the Vedas (karma-
kanda), Vedanta lays the emphasis, and justly
so, on the philosophical portion (jiigna-kanda),
consisting of the Upanisads. Another point of
difference between the two systems is that Vedinta
believes in the Vedas having emanated from God,
while Mimarisd holds that they are eternal and
do not depend on any agent, either for emanation
or {or creation.
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Although Vedanta has three main phases,
viz., Dualism, Qualified Monism and Monism,
represented by Madhvacarva, Ramanujacarya
and Sankaracarya respectively, it is Monism or
Advaita that is the culmination of the philosophy.
Its theme, the essential identity of the individual
self and Brahman and the wunreality of the
universe, has been ably dealt with in the Pari-
bhdsa, and the steps to its realisation, viz., hear-
ing, reflection and meditation, by the qualified
aspirant have been clearly shown. Incidentally,
the place of contemplation (upasana) and rites,
as preparing the ground for the higher form of
practice, has been indicated. No difficulty will
be experienced in harmonising these apparently
conflicting standpoints, if we remember that the
scriptures provide different ways of approach to
the highest Truth according to the temperament
and capacity of the aspirant. Since the one in-
divisible Brahman appears, through the veil of
mayd or the cosmic illusion, as the manifold universe,
the whole phantasm with its attendant evils will
disappear the moment a person realises his identity
with Brahman—an identity that has never been lost,
but only forgotten.

The popularity of the Vedanta-Paribhasa is
testified by the number of commentaries written
on it and available in print, beginning with the
Vedanta-§ikhamani by the author’s son, Rama-
krsna Adhvarin, which again has got a gloss
named the Vedanta-maniprabhd by Amaradasa.
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Other published commentaries on the book are
the Arthadipikd by Sivadatta, the Vedanta-pari-
bhasa-prakasika by Pedda Diksita, the Afu-
bodhini by Pandita Krsnanatha Nyayapafi-
canana, the  Paribhasa-prakasikd by  MM.
Anantakrsna Sastri, as well as one by Pandita
Jivainanda Vidyasagara, B.A. All these have
been consulted with profit in preparing this
translation.

The only English rendering so far made of the
book was that by Principal Arthur Venis, M.a.,
of the Sanskrit College, Benares, which appeared,
with notes, serially in The Pandit in 1882-1885,
but never came out in book form. Accordingly
the present book is, I think, imperative, which
leaves little room for considering the fitness of its
author. Advantage has been taken of the above
edition as well as of the Bengali version of the book
by Sri Saraccandra Ghosala, 3.A., B.L.

I have also received considerable help from
Pandita Upendracandra  Tarkacarya, Kavya-
Vyakarana-Purana-Sankhva-V e d 2 n t a-Tarka-
Saddarana-tirtha, of the Belur Math Catuspathi,
with whom I read the book. I am much in-
debted to Mahamahopadhyaya Yogendranatha
Tarkatirtha, Professor of Vedanta and Mimarmsa,
Sanskrit College, Calcutta, and to Dr. Satkari
Mookerjee, .a., ph.p., Lecturer in Sanskrit, Pali
and Philosophy in the University of Calcutta, for
valuable help during the revision. Last but not
least, my thanks are due to Dr. S. N. Dasgupta,
C.ILE., M.A., phnp. bp.ritt, King George V Pro-
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fessor of Mental and Moral Philesophy in the
University of Calcutta, and latelv Principal,
Sanskrit College, Calcutta, for his learned Fore-
word to the book.

The text has been prepared by comparing the
above-named editions. An attempt has been
made to make the translation faithful, and as
literal as practicable. Notes have been added
wherever they were deemed mnecessary, with-
cut, however, making them lengthv. References
have been given to most of the quotations. The
Sanskrit Glossary and the Index are other fea-
tures that should prove useful. The book in its
present form will, it is hoped. popularise the study
of Vedanta among the English-kncwing people in all
parts of the world.

MADHAVANANDA
Belur Math,
April, 1942

PREFACE TO THE SECOXND EDITION

The first edition of the book having long run
out, a second edition was urgently called for. In
this edition the book has undergone substantial
revision, for which I am deeply indebted to
Pandita DineSa Candra Sastri Tarka-Vedanta-
tirtha, Adhvapaka at the Ramakrishna Mission
Institute of Culture, Calcutta. It is hoped that
this revised edition will be equally acceptable to the
English-knowing students of Vedanta.

August, 1953
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CHAPTER I

PERCEPTION

IxTRODUCTION
TR YA RwEEa: |
& AR AT SRR | ¢
1. To that Supreme Self, the embodiment of
Existence, Knowledge and Bliss (Absolute),* by the
manifestation of the nescience (avidya)® relating® to
which the projection® of the (simple) elements’ and

things® made up of these elements - takes place,
I bow.

[* These are not qualities of the Supreme Self, in which
case they would be tranmsitory, thereby making the Self
changeful, but the latter is Existence-Knowledge-Bliss Ab-
solute.

> An inscrutable entity without a beginning, to which are
attributed the projection, maintenance and dissolution of the
whole universe. It explains how the one indivisible Brahman
is cognised as the multiple universe. It is not a mere absence
of knowledge, but a positive entity. It is not real, because
it ceases with the realisation of one’s identity with Brahman;
nor unreal, because we perceive its effects, the subjective and
the objective universe. It is neither identical with Brahman
nor different from It.

3 According to Prakafatma-yati, the author of the pafica-
padika-vivarana, a gloss on Padmapidicarya’s commentary,
Paficapadika, on Sankara’s Sariraka-Bhasya on the Brahma-
Siitras, nescience is in Brahman as well as about Brahman.
But according to Vacaspati Miéra (9th century), the author
of the famous commentary Bhamati on the same Bhasya, it
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is in the individual self (jiva), although it is about Brahman,
* This includes maintenance and dissolution as well.

SThe original or uncompounded (apedicikrta) forms of
ithe five elements—earth, water, fire, air and ether—are
meant.

*In fact, the whole universe of name and form.]

qEeTRATTe T WA |
& ot FhemTed adivd o TR R
2. 1 salute that prince of monks, my teacher’s

teacher, named Nrsithha, whose pupils have routed
dualists, as lions do elephants.

AAGIGEATAEAT IATG e (MATra: |
SHIEIETE a8 e iraaa T |l 3 ||
3. I salute the world-teacher named Srimat
Venkatanatha,* resident of Velangudi,’ who was an
expounder of all® systems of philosophy.
[* This was his own teacher.
* Probably the cultured village called Vilatgudi lying to
the south of the Cauvery and east of Kumbakonam.
?Not Vedinta alone.]

I Faramt T qRRHTRRITEAT |
THTEHDMIA FAT =T || 2 |

4. He who has written a commentary on the
Cintamani,* called Tarkaciidamani, in which he has
smashed ten commentaries, and which has been
appreciated by scholars—

[’Tattva-cintamani by Gangesa Upadhyaya, the founder of
the new school of Hindu logic.]
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EHT TUIRETY  ATAGAAGTAT |
UEAISIAT qeauTTeHT SqTEAT e || Y ||

5. Who has also written an illuminating com-
mentary® for the students on Sasadhara,” and has
besides expounded the Paficapadikad® by construing
its words*—

[* Called Nyayaratna.

? Author of the Nyaja-siddhanta-dipa.

3See note 3 on verse 1. Padmapida was a favourite dis-
ciple of Sankara.

“This verse does not occur in many of the printed
editions.]

A9 TG AET AT R |

TSR0 G s 1) &
6. That Dharma.ra]a Adhvarindra® is composing
this Paribhasa® based on Vedantic teachings, for the

enlightenment of backward students.
[ Literally, ‘Prince of adepts in performing sacrifices.’
*The word generally means terminology. Here, however,
it means a lucid exposition of the accepted principles of the
philosophy.]

LIBERATION THE SUPREME ExD oF Lire

w Oy TAREEETE TRy A
T AR, A d GEAY” TR qed
MIATEEE, Sauui A S, “agadg
FARET @5 WEd, THAETEE oAl @
TR TTRgeT ¥ eMeEETEE | | |
ST S SR A ayaea’ FEwad |
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Among the four kinds of human ends in this
world, called nghteousness (dharma), wealth, ObJCCtS
of desire and liberation, it is liberation that is the
supreme human end, for that alone is known to be
eternal from such Sruti texts as, “(And) he (the
qualified aspirant) does not return® (Cha, VIII.
xv. 1, adapted), while the other three are known to
be transitory by perception or® from such Sruti texts
as, “Now, as in this world the comforts ga.med
through one’s labours are exhausted, exactly so in
the other world the comforts achieved through one’s
good deeds are exhausted” (Cha. VIIIL. i. 6). And
that liberation comes through the knowledge of
Brahman. Hence Brahman, the knowledge of It,
and the means (pramana) of that knowledge are
being described in detail.

[* Strictly speaking, its results, viz., heaven etc.

*To this earth, to take up a fresh- body.

®As the case may be. Righteousness being imperceptible,
anything about- it is known only through the scriptures.]

VAL KNOWLEDGE AND ITS MEANS

™ A WU | 9 @i
ST AT T e, | sfrer-
IRy SETREEEEEETE | ST #T-
BFAFTARITE, TERFge Ty gagaa-
frr-aaauNTsaT T e | e
fogm aEREglees 7 g, g aEe-
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TR AACHEH A OENChT, 7 g AT,

=, o o ~ C o ~

T EEONTIEETE SRR ;

AT AT araed  SeTREAY T A
BT, I ATSATHUSY |

Now the word ‘means’ stands here for the instru-
ment* of valid knowledge (prama).* Here,® if re-
collection is excluded from it, then valid knowledge
would mean that knowledge which has for its object
something that is not already known and is uncon-
tradicted*; while if recollection is included in it, it
would mean that knowledge which has for its object
something that is uncontradicted. Since time, al-
though it is colourless, is admitted to be cognised
through the organs,® even a continuous cognition®
has for its object particular moments that are not
the objects of the preceding cognition; hence the
definition does not fail to apply there. Moreover,’
according to the tenets of Vedanta, in the case of a
continuous cognition there is no break in knowledge,
but so long as there is the cognition of a jar, the
mental state® that assumes the form of the jar is just
one, and not multiple, for a mental state is admitted
to last till another state opposed to it has arisen.
Hence, in this case, the knowledge of the jar etc.,
which is but Pure Consciousness’ reflected in the
mental state in question, also being just one through-
out that time, there is not the least suspicion about

the definition being too narrow.
A thing is produced by a number of causes. Only the
extraordinary cause is called the instrument (karana).
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*As opposed to illusion or error, as when we mistake a
rope for a snake.

*Opinton is divided as to whether recollection, say of a
jar that has been seen on the previous day, is valid knowledge
or not. Two definitions are being given to suit these differing
views.

*By an experience of a diametrically opposite nature.

*By the Mimarhsakas. When we say, “The jar exists now,”
we not only see the jar but also the present moment. Here
time is cognised by the eye.

*For example, when we see a jar for some length of
time. In each successive moment we see the same jar no
doubt, but the cognition in each case is different, because it
also takes mnote of the particular moment in which it
takes place and which belongs to no preceding cognition.
Hence the object not being already known, the definition is
quite applicable.

"The reply not being according to Vedinta, the objection
is being answered in another way.

¢ This will be dealt with on p. 15.

* The unconditioned Brahman, free from attributes.]
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Objection : According to the tenets of Vedanta,
a jar etc. are contradicted as being unreal’ So
how can the knowledge of it be valid knowledge?

Reply : The answer is this. It is only after the
realisation. of Brahman that a jar etc. are contra-
dicted, for the Sruti says, “But when to the knower
of Brahman everything has become the Self, then
what should one see and through what?” (Br. IV.
v. 15); but they are not contradicted in the trans-
migratory state,? for the Sruti says, “Because when
there is duality, as it were, then one sees something”
(Ibid.). Hence the word ‘uncontradicted’ means
‘not contradicted during the transmigratory state,’
and therefore the definition is not too narrow to in-
clude the valid knowledge of a jar etc. So it has
been said, “Just as the notion of one’s identity® with
the body is assumed to be valid knowledge, exactly
so is this ordinarv knowledge—till the self is truly
known.*’ The last clause means, “Till Brahman is
realised.” By ‘ordinary knowledge’ is meant the
knowledge of a jar etc.

[* Brahman alone being real.

2The state of relative existence, when one thinks oneself
to be different from Brahman and passes from one body to
another, being subject to birth and death.

®As when one says, “I am stout,” or “I have come
here.”

* As identical with the Supreme Self.]
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PERCEPTION AS A MEANS oF KNOWLEDGE:
THE MENTAL STATE
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Those means of knowledge are six in number,
their divisions being perception, inference, compari-
son, verbal testimony, presumption and non-appre-
hension.® Of these, the means known as perception
refers to the instrument of valid perceptual knowl-
edge, which knowledge, according to Vedanta, is
nothing but Pure Consciousness,” for the Sruti says,
“The Brahman that is immediate® and intuitive*
(Br I1I. w. 1.). “Aparoksat’ (intuitive) in the text
stands for ‘aparoksam.’

['These will be takenm up one by one in the following
sit chapters.

*For the sake of convenience, this epithet will henceforth
be dropped, the word ‘Comsciousness’ in this connection
beginning with a capital.

®Not obstructed from the seer or subject by anything.

“Of the essence of intuited knowledge.]
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Objection : Is not Consciousness without a
beginning? So how can the eye etc., as instru-
ments of that, be the means of knowledge'?

Reply : The answer is this. Although Con-
sciousness is without a beginning, yet that men-
tal state which reveals it arises through the con-
tact of the organs, etc. Hence Consciousness
qualified® by the mental state is spoken of as
having a beginning. And as the mental state
limits the (resulting) knowledge, it is figurative-
ly* designated as knowledge. So it has been said
in the Vivarana, “On account of the mental
state being figuratively spoken of as know-
ledge.”*

[* The contention is that knowledge should not need any
instrument.

*That is, reflected in it; not Pure or Absolute Comscious-
ness as It is, for It is identical with Brahman. Of course,
according to the Advaita school of Vedanta, any such quali-
fication or limitation is but apparent.

®Because, being insentient, it cannot properly be called
knowledge.

*An adaptation of line 17, p. 41, Vizianagram Sanskrit
Series, to which edition the subsequent references to the
Vivarana will also be made. See note 3 on p. 1.]
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Objection : The mind being devoid of parts,
how can there be a mental state, which is a modi-
fication?

Reply : In this way: In the first place, the mind
is not devoid of parts, for, being a substance with
a beginning, it must have parts. And that it has a
beginning is proved by such Sruti texts as, “It pro-
jected the mind” (Br. I. ii. 1, adapted). That the
knowledge which is a mental state is an attribute
of the mind is borne out by the Sruti text, “Desire,
resolve, doubt, faith, want of faith, steadiness, un-
steadiness, shame, intelligence and fear—all these
are but the mind” (Br. I. v. 3); for the word ‘in-
telligence’ refers to the knowledge that is a mental
state. For this very reason desire etc. are also attri-
butes of the mind.
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Objection : If desire etc. be attributes of the
mind, how can experiences such as “I wish,” “I

know,” “I fear,” which apprehend them as attributes
of the self, be explained?
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Reply : The answer is this. Just as a lump of
iron has not the property of burning, yet, on account
of the false identification with fire, which is the
substratum of the burning property, we use the ex-
pression, “The iron burns,” similarly the use of
expressions such as, “I am happy,” “I am miserable,”
is due to the false identification® (of the self) with
the mind, which is modified in the form of happi~

ness etc.
[* Produced by nescience.]
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Objection : The mind, being an organ, is im-
perceptible. So how can it be an object of per-
ception?

Reply : The answer is that in the first place there
is nothing to prove that the mind is an organ.

Objection : The statement of the Bhagavad-Gita,
“’The jiva draws) the organs, with the mind as the
sixth” (XV. 7), is a proof.

Reply : XNo, for there is nothing contradictory
in making up the number six by the mind, although
it is not an organ. There is no hard and fast rule
that the making up of a number relating to the
organs must be done by an organ alone; for in the
passage, “They, with the sacrificer as the fifth one,
eat the ida,” we find that the number five relating
to the priests is made up by the sacrificer, who is not
a priest, and in the passage, “He taught the Vedas,
with the Mahabharata as the fifth” (Mbh. 1. Ixiv.
131, XII. cccil. 20), the number five is made up by
the Mahabharata, which is not a Veda. And that
the mind is not an organ is evident from such Sruti
texts as, “Higher than the organs are the objects;
higher than the objects is the mind” (Kea. IIL. 10).

It cannot be urged that if the mind thus be not
an organ, the perception of happiness etc. will not
be immediate® (saksat); because the immediacy of
knowledge does not lie in its being due to an organ;
for in that case inference etc.® also, being due to the
mind,* would be immediate®-and God’s knowl-
edge, which is not due to any organ, would not be
immediate.®
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[*A special portion of the sacrificial offerings, which at
a certain stage of the sacrifice used to be eaten by the priests
and the person performing the sacrificee. The deity con-
nected with it was also named Idi, and is identified with
the goddess of speech.

*But would be mediate, not being produced by any
organ.

3 That is, inference, comparison and verbal testimony.

*Which, according to the logicians, is an organ.

5 And hence would be classed as perception.

®So that God will never have any perceptual knowledge.]

TueE CRITERION OF THE PERCEPTUALITY OF
Cognrrion: TaHrEE Kixps oF CONSCIOUSNESS
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Objection : What, then, is the criterion® (prayo-

jaka) of perceptuality according to the tenets of
Vedanta?

Reply : Do you inquire about the criterion of the
perceptuality of knowledge or of objects®? If it be
the former, we say it is the unity of the Conscious-
ness reflected in the means of knowledge with the Con-
ciousness limited by the object. To be explicit: Con-
ciousness is threefold—as associated with the object
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(visaya), with the means of knowledge (pramana)
and with the subject or knower (pramatr). Of these,
Consciousness limited by a jar etc. is the Conscious-
ness associated with the object; that limited by the
mental state is the Consciousness associated with the
means of knowiedge; and that limited by the mind
is the Consciousness associated with the subject.

[*The condition or circumstances under which the term
may be used.

*When we say, “This jar,” the knowledge is perceptual.
The jar also is said to be perceplual, as being an object
of perception. Of course the criteria of knowledge being
perceptual and an object being perceived are different.
That of the perception of objects will be dealt with
on p. 23.]
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Now, as the water of a tank, issuing through a
hole, enters in the form of a channel a number of
fields, and just like them assumes a rectangular cr
any other shape, so also the luminous® mind, issuing®
through the eye etc., goes to the space occupied by
objects such as a jar, and is modified into the form
of a jar or any other object. That very modification
is called a state (vritZ). But in the case of inference®
etc. the mind does not go to the space occupied by
fire etc., for the latter are not in contact with the
eve etc. Thus in cases of perception such as, “This
jar,” the jar etc. and the mental state in the form
of those combine in the same space outside the body,
and hence the Consciousness limited by both is one
and the same; for the mental state and objects such
as a jar, although (usually) they are dividing factors,
do not (here) produce anv difference, since they
occupy the same space. For this very reason the
ether limited by a jar that is within a monastery is
not different {rom the ether limited by the mon-
astery.* Similarly, in the case of the perception of a
jar as, “This jar,” the mental state in the form of
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the jar being in contact with the jar, the Conscious-
ness limited by that mental state is not different
from the Consciousness limited by the jar, and hence
the knowledge of the jar there® is a perception so
far as the jar is concerned.® Again,” since the Cons-
ciousness limited by happiness etc. and the Conscious-
ness limited by the mental state relating to them are
invariably limited by the two limiting adjuncts® that
occupy the same space,” the knowledge, “I am
hapy,” is invariably a perception.'’

[* Transparent, light and mobile. This explains its power
to reach and take the form of objects and reveal them.

*This is essential to the perception of external objects only,
happiness etc. being perceived inwardly.

*When, for instance, we infer the presence of fire in a
distant hill by seeing smoke in it.

“The entity is one and the same; only the limiting ad-
juncts (updadhis) vary. The ether (akasa) is the subtlest
of the elements and pervades everything. It is one and
indivisible.

*In the case cited.

¢But not in respect of the qualities or actions in the jar.
For the perception of these, the mental state should be of
that particular form.

"In the perception of internal objects.

®Viz.,, happiness etc. and the mental state in the form
of those.

?Viz., that occupied by the mind.

*In respect of the happiness only.]
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OBJECTIONS TO THE DEFINITION OF SUBJECTIVE
PERCEPTION ANSWERED
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Objection : In that case the recollection of the
happiness etc. abiding in oneself would also be a
perception in respect of the happiness etc.

Reply : No, for there the happiness that is being
recollected being a past event, and the mental state
in the form of recollection being a present event,
the two limiting adjuncts® in the mind belong to
different times, and hence the two Consciousnesses
limited by them are different; for the criterion
of the unity of the substratum having the limiting
adjuncts is that the two limiting adjuncts must
occupy the same space at the same time. If, how-
ever, the criterion of that unity be occupation of
the same space alone, then in order to prevent
(the definition of perception) from unduly extend-
ing to a recollection® such as, “I was happy be-
2
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fore,” the object must be qualified by the idea

of presence.*

[ Though not in respect of the time, place, etc., related
to them.

*Viz., the happiness that is being recollected and the
mental state in the form of the recollection.

*Which is not a perception.

*That is, the concluding portion of the definition given
in the first paragraph of p. 14 should read: “Limited by
the object, which must be present.”]
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Objection : Even then, when the present righte-
ousness and unrighteousness relating to oneself
are known through verbal testimony® and so forth,?
the definition unduly extends® to such verbal com-
prehension etc., because there the Consciousness
limited by righteousness and unrighteousness and
the Consciousness limited by the mental state in
the form of those are one.*

Reply : No, for capability of perception also must
form a qualifying attribute of the object. That in
spite of their being equally attributes of the mind,
some are capable of being perceived while others are
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not, can be explained only by a reference to the in-
herent nature of things, which we must assume on
the basis of the actual result.’ Otherwise, even in the
Nyaya system, righteousness and unrighteousness
would inevitably be matters of perception like happi-
ness etc., because they are equally attributes of the
self.®

[*By somebody saying, “You are righteous,” or “You are
unrighteous.”

*Refers to inference such as, “I possess righteousness and
unrighteousness, for I experience happiness and misery.”

3For the conditions of perception are satisfied here, though
it is not a case of perception.

*For these two limiting adjuncts occupy the same space,
viz, that covered by the mind, at the same time.

To make the effect, viz., perception, possible.

®So the logician should not raise this objection.]
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It cannot be urged that even then, while happiness
is present, the knowledge arising from sentences such
as, “You are happy,” would be a perception; for
we accept this view, inasmuch as in sentences like,
“You are the tenth man,”* which refer to objects
that are in contact (with the organ?®), we admit
immediate or perceptual knowledge even from verbal
testimony.

[*Ten rustics swam across a stream, and one of them
counted their number two see if all had crossed. To their
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dismay, one was found missing. Then everyone took his
turn at counting, but the result was the same. So they
began to lament, when a kind passer-by inquired what it
was all about. On being told what had happened, he
readily understood the situation, and asked one of them
to count again. When the man stopped at nine, the
new-comer said to him, “You are the tenth man.” This
he repeated with the rest of them. Then they saw
their mistake and went away happy. Everyone had left himself
‘out in the counting!

*This is with regard to external objects. In the case of
internal objects, the contact is with the mind.]
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Therefore knowledge such as, “The hill has fire,”
is also mediate’ so far as the fire is concerned, and
immediate® in respect of the hill; for the Conscious-
ness limited by the hill etc. is not different from that
limited by the state of the mind that has gone out,
but in respect of the fire, since the mind does not go
out to form a state, the Consciousness limited by the
fire and the Consciousness® associated with the means
of knowledge are different from each other. Thus

the experience* takes the form, “I see the hill,” and
“I infer the fire.” But in the system of logic® the
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apperception (anuvyavasaya)® would be of the form,
<I infer the hill.”’*

[* That is, not a perception.

* That is, a perception.

3 Or Consciousness limited by the mental state.

4]t is a composite experience, partly perceptual and partly
inferential.

sWhich does not admit this twofold character of the
cognition.

¢ Perception of a cognition. The cognition, “This jar,” is
a perception, while the perception, “I know the jar,” is an
apperception. Similarly with inference.

" Instead of, ©I infer fire in the hill” The hill is perceived,
not inferred.]
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In an inferential knowledge, however, in which
the subject! is not in contact with the organ,® the
knowledge is wholly mediate. Knowledge® such as,
“A fragrant piece of sandal,” is also immediate in
respect of the piece of sandal,* and mediate in res-
pect of the fragrance, because the latter being incap-
able of apprehension by the eye,® the definition,
mentioned before,® based on capability of being per-

ceived cannot apply here.
[* Paksa: that in or about which something is inferred.
*For example, in the inference, “An atom of earth has
smell, because it is earth, as is the case with a jar.” Here
the atom, being an imperceptible substance, can never come
in contact with the eye or skin, which are the only two
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organs that can perceive substances. Therefore the knowledge
is not perceptual, but inferential, both in respect of the thing
to be inferred, viz., smell, and in respect of the subject,
viz,, the atom.

3Qcular knowledge is meant, as when on seeing a piece
of sandal from a distance we make the statement.

‘Because it is actually in contact with the eye.

*Because smell is an object, not of the eye, but of
the nose, which owing to its distance is not in contact with
the fragrance.

¢See p. 19.]
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It cannot be urged that if we thus admit both
mediacy and immediacy in the same knowledge,
they would not be generic attributes (jati)?®; for we
accept this objection, because technical terms regard-
ing something being a generic attribute or a charac-
teristic other than that (upadhi) are unsupported
by any means of knowledge, and as such are un-

authorised. Perceptions such as, ‘This jar, are a
proof of the existence of the attribute ‘jarhood,” for
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instance, but not of its being a generic attribute as
well; for since the thing to be established, viz., generic
attribute, is something fictitious, the inference that
establishes it also has no room. Moreover, since in-
herence (samavaya)® is unfounded, and the whole
universe, which is other than Brahman, is transitory,
the definition of a generic attribute, which is based
on its being eternal and inherent in many things,
cannot apply to jarhood etc. Exactly in a similar
way, the fact of being a characteristic other than a

generic attribute may (also) be refuted.

A generic attribute (jaii) is a distinct category in the
Nyava philosophy, and is defined as “that which is eternal
and inherent in many things,” for example, jarhood (ghatatva).
It is present in all jars, and would persist as an entity
even if all jars were gone. That is, it is eternal. Veddnta
denies such generic attributes. According to it, jarhood
is the sum total of the characteristics of a jar, which dis-
tinguishes it from other things. It is not eternal. Now,
according to the old school of Nyaya, cross division (sarikara)
is one of the impediments to a generic attribute. It con-
sists in two things being mutually exclusive and also co-
existent. For example, materiality (bhitatva) and limited-
ness (mirtatva) thwart each other’s being a generic attribute,
for materiality is in earth, water, fire, air and ether, but
not in mind, while limitedness is in the first four and
mind, but not in ether. Hence if mediacy and immediacy,
which exclude each other, co-exist in knowledge, they lead
to a cross division, and therefore they cannot be generic
attributes. This is the contention. The Vedantin replies
that it is a welcome objection, because he does not admit
such generic attributes. Examples of characteristics other than
generic attributes are: the state of being a blue jar
(nila-ghatatva) and etherhood (@ka$atva). These also, ac-
cording to the Vedantist, should not be put in a separate
class. They are just attributes.
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* According to Nyaya, inherence is eternal relation. It is
the relation between the whole and parts, generic attributes
and individuals, qualities or actions and the substances
possessing them, and ultimate difference (vifesa) and the
eternal substances—atoms, ether, time, space, etc. Vedanta
denies inherence and substitutes essential identity (t@datmya)
for it.]
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In sentences like, “The hill has fire,” since the
mental states are admitted to be different in respect
of the hill and the fire, their distinguishing charac-
teristic (avacchedaka) also are different, and hence
there is no contradiction in mediacy and immediacy
being together in the same Consciousness. So*
knowledge that is limited by mental states in the form
of particular objects, is a perception in respect of
such knowledge, when it is not different from the
Consciousness limited by objects that are present
and are capable of being apprehended by particular
organs.

['Here a comprehensive statement about the criterion of
the perceptuality of knowledge is given, summing up the
points discussed in the preceding pages.]
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Tue PErRCEPTUALITY OF OBJECTS: ITS
DerixiTiION VINDICATED

e Sewarg SAEReEy | ag Fd
R U SEANaANg,  eRiE  geTa”
R IFTPHATRQETRIT 3, 590 | SHTHR! 4T
qaEIFI, g SEERIN e AT |
QI ST EErsTNGISaERdl | Magedea-
g TeIREdT, SSFEERTAREE ARG
GEET SEEIENA | Naaeds R
RSeRA  SASaeE STy
ga@Edd TEIREHT, A g TRt ,
sgATRES AT TRl
A TETECIANER SAEHae AR
TRATRE SHTIEE e $R At |

The perceptuality of objects* such as a jar, how-
ever, consists in their not being different from the
{Consciousness associated with the) subject.

Objection : How can a jar etc. be one with the
Consciousness limited by the mind, since it contra-
dicts our experience of difference, as when we say,
“I see this”?

Reply : The answer is this. The absence of
difference from the subject does not indeed mean

identity; it means having no existence apart from
that of the subject. To be explicit, since a jar etc.
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are superimposed on the Consciousness limited by
them, their existence is but the existence of the
Consciousness associated with the object, for the
existence of what is superimposed is not admitted to
be something over and above that of its substratum.
And since the Consciousness associated with the
object is, in the manner described above,? but the
Consciousness associated with the subject, the latter
Consciousness alone is the substratum of a jar etc,
and hence their existence is but® that of the subject,
and not something else. So the immediacy* of a jar
etc. (in knowledge) is proved. But in cases of in-
ference etc., since the mind does not go out to the
space covered by the fire etc., the Consciousness
limited by the fire is not one with the Consciousness
associated with the subject, and therefore the exist-
ence of the fire etc. is distinct from that of the subject.
So (the definition of perception) does not wrongly
extend to such cases.

[*This is the answer to the second part of the questiom
mentioned on page 13, viz., the criterion of the perceptuality
of objects.

*In the illustration of the water of a tank. See p. 15.

®That is, nothing over and above the existence of the
Consciousness associated with the subject.

*The fact of their being objects of perceprion.]
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Objection : Even then, in the case of an inference
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regarding righteousness and unrighteousness, the
latter would be objects of perception, because the
Consciousness limited by them not being distinct
from the Consciousness associated with the subject,
the existence of righteousness etc. is not apart from
that of the subject.

Reply : No, for capability of perception is also a
qualifying attribute of the object.
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Objection : Even then, in the case of the percep-~
tion, “A coloured jar,” the size etc.* of the jar would
be objects of perception; for since the Consciousness
limited by the colour is one with that limited by size
etc., and the former is not different from the Cons-
ciousness associated with the subject, therefore the
Consciousness limited by size etc. is also not different
from (that associated with) the subject, and hence

the existence of size etc. is not apart from that of
(the Consciousness associated with) the subject.
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Reply : No, for the fact of having as limiting
adjuncts the mental states in the form of those parti-
cular objects® is also a qualifying attribute of the
subject. Thus, when the mental state has the form
of colour, there is no mental state in the form of
size etc. Hence size etc. not having an existence
same as that of the Consciousness associated with
the subject, of which the mental state in the form
of size etc. is a limiting adjunct, (the definition of
perception) does not wrongly extend (to the size
etc.).

[* That is, all perceptible qualities and actions.

*Colour etc., as the case may be.]
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Objection : In that case the definition will not
extend to the mental state, for, since for fear of a
regressus in infinitum you do not admit that a mental
state can have for its object another mental state,
the definition stated above will not apply there, as
one of its factors is that the mental state in the form
of the object—here, the mental state itself—is a
limiting adjunct (of the Consciousness associated
with the subject).!

Reply : Not so, for although in order to avoid a
regressus in infinitum a mental state is not admitted
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to be the object of another mental state, yet it is
assumed to be its own object, and hence, even in
the instance cited, there is the Consciousness asso-
ciated with the object, that has an existence not dif-
ferent from that of the Consciousness associated with
the subject, of which the mental state, with itself
as its own object, is the limiting adjunct.

[*For there will be no such thing as a mental state
in the form of itself. Hence the definition will be futile in
this case.]
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Similarly, although the mind and its attributes,’
etc.,? are objects of the witness (p. 37) alone, yet,
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as we assume® (them to be objects of) mental states
in the form of those, the definition mentioned above
applies there also, and hence it is not too narrow.
It cannot be urged that if the mind and its attributes
etc. are assumed to be objects of mental states (in
the form of those), it will contradict the assumption
that they are cognised by the witness alone; for,
being cognised by the witness alone does not mean
that they are objects of the witness without the pre-
sence of the mental states (corresponding to them),
but that they are objects of the wimess without the
activity of the means of knowledge, such as the
organs and inference. Hence the Acirya* in his gloss,
in the passage dealing with egoism,” has admitted
a mental state in the form of the ego. Hence also,
in the case of an illusory® piece of silver, a state of
nescience in the form of the silver has been admitted
by the traditional interpreters.” So the definition (of
perception), of which mental states (in the form of
the objects) as limiting adjuncts (of the subject) are
a factor, applying to the mind and its attributes, etc.,
which are cognised by the witness alone, it is not too
narrow. Therefore the gist of the matter is this: An
object is said to be cognised by perception when it
is capable (of being perceived) and is devoid of any
existence apart from that of the Consciousness asso-
ciated with the subject, which (Consciousness) has
for its limiting adjunct a mental state in the form of
that object.

['Such as pleasure and desire.

2 . . .
Refers to illusions, such as seeing a nacre as silver.
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®That is, if we admit that the mind and its attributes,
as also illusions, are apprehended by mental states in the form
of those objects.

4 Praki$itma-yati. Note 3 on p. 1.

® Vivarana, p. 55, 1. 21.

8 Praiibhasika, as opposed to vyavaharika or conven-
tional.

" For example, Sarvajidtma-muni (9th century), the author
of Sarksepa-Sariraka, a metrical epitome of Sankara’s
Sariraka-Bhasya.l
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Now the (various) connections of the organs,
viz., conjunction, identity with what is con-
joined,® and so on,® are considered to produce
mental states that reveal Consciousness.

[* Samyoga, as in the case of substances such as a jar.
This is a direct connection.

* Samyukta-tddatmya, as with qualities and other attributes
of substances, such as the colour of a jar. Here the organ
is connected with the jar, and the colour, according to
Vedanta, is identical with that

3Refers to: (i) Identity with what is the same as what
is conjoined (samyukiabhinna-taddtmya), as in the case of
the characteristics of a colour, which are identical with
it. (i) Identity, as in the case of sound, which, being
a quality of the ether, is identical with it. (iii) Identity
with what is the same (abhinna-tadatmya), as in the case of
the totality of the characteristics of sound ($abdatza). This
is identical with sound, which again is the same as the ether.
Vedanta denies the relation of substantive and qualifying
arttribute (vifesya-visesana-bhava), admitted by Nyaya, as in
the sentence, “The ground has no jar.” The other con-
nections are practically the same in Nydya. Only in place of
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identity (¢@daimya) it substitutes inherence (samavidya), and
in place of the word ‘same’ (abhinna) it uses the word ‘in-
herent’ (samaveta)].
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That (mental) state is of four kinds: doubt,
certitude, egoism and recollection. Owing to this
diversity of states, the mind, though one, is
designated as the manas, the intellect, the ego
and the cifta. So it has been said: “The manas,
the intellect, the ego and the citta constitute the
internal instrument (mind). Doubt, certitude, egoism
and recollection—these are (respectively) their
objects.”

DETERMINATE AND INDETERMINATE PERCEPTION
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The perception spoken of above is of two kinds:
determinate (savikalpaka) and indeterminate (nirvi-
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kalpaka). Of these, the former is that knowledge
which apprehends relatedness (of the substantive
and the qualifying attribute) (vaifistya, ; for example,
knowledge such as, “I know the jar.”* Whereas
indeterminate perception is that knowledge which
does not apprehend this relatedness; for example,
knowledge arising from sentences like, “This is that
Devadatta,” or “Thou art That® (Chd4. VI. viii.
7T—xvi. 3.)°

{’ Here the object of the knowledge is the jar as related
to the subject ‘I’ Hence it is determinate knowledge.

*In these cases the knowledge arises by ignoring the
particular features. For example, ‘this’ refers to the present
and ‘that’ to the past, and these two being contradictory
clements, have to be left out of consideration in recognising
the person Devadatta. Similarly, in the other example, ‘thou’
and ‘That’ referiing to something present and absent res-
pectively, these differences have to be ignored before one
can grasp the essential unity of the individual self and Brah-
man. Hence in such cases the knowledge is indeterminate.]
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Objection :  But this knowledge is verbal compre-
hension, not perception, for it is not due to the
organs.

Reply : No. for the fact of being due to the
organs is not the criterion of perception, since
it has already® been condemned, but, as has been
stated,” it is the fact of the Consciousness associated®
with the means of knowledge not being different
from the Consciousness associated with objects, when
the latter are present and are capable of being
perceived. Thus, as the knowledge due to the sen-
tence, “This is that Devadatta,” has for its object
something connected with an organ, and as states
of the mind that goes out are assumed, the Conscious-
ness limited by Devadatta is not different from that
limited by the mental state (in the form of the
object), and hence the knowledge due to the sentence,
“This is that Devadatta,” is a perception. Similarly
with the knowledge due to sentences like, “Thou
art That,” also, for there the subject itself being
the object, the condition about the unity of the two
is present.

['On p. 13, par. 2.

*On p. 26.

*That is, limited by the mental state in the form of the
objects.]
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Objection :  Since knowledge due to sentences
apprehends the relation subsisting between the
meanings of words,® how can it be indeterm-
inate?

Reply : The answer is this. For something to
be an object of knowledge that is due to sentences,
the criterion is not that it should apprehend the
relation between the meanings of words—for in
that case even something the relation of which is
not intended® may become an object of such
knowledge—but that it should apprehend the inten-
tion.® And in the passage under discussion, beginn-
ing with, “This universe, my dear, was but
Existence in the beginning” (Cha. VI. ii. 1), and
concluding with, “1It is the truth, It is the Self, and
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thou art That, O Svetaketu” (Ibid. VI. xvi.3),* the
intended purport of Vedantic texts is held to be
the Pure Brahman. So how can it express something
that is not the intended meaning? That sentences
like, ““ Thou art That,”® convey a simple notion of
identity, only means that they produce valid
knowledge that does not apprehend the relation
{among the meanings of the words in them). So it
has been said, “That words® produce valid knowledge
without reference to the (mutual) relation of their
meanings, is what has been spoken of as their con-
veving a simple notion of identity. Or it is that
which comprises only the meanings” of their stems.®
The meaning of the last foot of the verse (the last
sentence) is: Or the conveying of a simple notion
of identity (by words) consists in their denoting the
meanings of their stems only.’

[' Any sentence, such as, “Bring the cow,” conveys a
sense in which the mutual relation of the objects denoted
by the different words in that sentence—the nominative, verb
and object—is involved. So obviously it is determinate. This
is the contention.

*For example, when a cricketer ready to play says, “Bring
m2 a bat,” nobody thinks of the flying quadruped. But
if the sense is to be determined just by the relaton of
things denoted by the words, then what is there to prevent
that being understood?

*In the above example, the cricket accessory.

* The passage first occur in Cha. VI. viii. 7, and is repeated
nine times to emphasise the central idea of the Upanisads,
viz, all that exists is Brahman.

°®Other examples are: “I am Brahman” (Br. I. iv. 10),
“This self is Brahman” (Mg, 2), etc.
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“Only nouns denoting appositional substances that do not
bear a causal relation to one another and are not synonyms,
are meant. Otherwise the definition would be too wide.

" Direct or implied.

® Tattva-pradipika or Citsukhi, Ch. I, verse 20. The
author GCitsukhdcarya (13th century), is one of the highest
authorities on Advaita Vedanta.

* And not the suffixes or case-endings.]

PercepTioN BY THE WITNESS IN THE SELF AND
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That perception is again twofold—that due to
the witness in the individual self (jiva-saksin) and
that due to the witness in God (Ifvarasdksin). Now
the individual self is Consciousness limited (avac-
chinna, by the mind, and the wimess in that is
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Consciousness that has the mind as its limiting adjunct
(upadhi}. The difference between them is that in
the former the mind is a qualifying attribute
(viSesana) and in the latter a limiting adjunct. A
qualifying attribute is that which differentiates,® is
present,” and is connected with (what is predicated
in respect of)® something' related to it°; while a
limiting adjunct is that which differentiates and is
present, but is not connected with the predicate in
respect of something related to it. In the sentence,
“The coloured jar is transitory,” the colour is a quali-
fving attribute, and in the sentence, “The ether
enclosed by the auditory passage is the ear.”™ the
auditory passage is a limiting adjunct. It is this
limiting adjunct that is called an indicator (pari-
cayaka, by the logicians. In the topic under con-
sideration, since the mind is insentient and hence
incapable of revealing objects, it is a limiting adjunct
of Consciousness, which reveals things. This witness
in the individual self is different® in each individual.
For if it were one, what Caitra has known, Maitra
also would recollect.

[* Generates the cognition that something is different from
another.

“This is also a part of the definition. It is omitted in
most editions, probably as being obvious.

*This portion follows the interpretation of the word
karyanvayin by the author's son, Ramakrsnidhvarin, the
writer of the commentary Vedinta-fikhamani. This inter-
pretation certainly makes the definition more comprehensive.
But perhaps the author intended to give a simpler definition
for practical purposes.
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“Viz.,, that which is qualified—the  substantive
(cifesya)

" The qualifying attribute.

' Here the colour differentiates a particular jar that is
related to it from other jars. And it is connected (through
the jar) with transitoriness, which is predicated only in
respect of the jar. Hence colour is a qualifying attribute.
In simpler language, the qualifying attribute is a differentiat-
ing property and co-exists, in the thing qualified, with what
is predicated of it. The presence of the colour is presumed
from its connection with the jar and transitoriness.

“The auditory passage is present, and differentiates the
ether enclosed by it from the remaining ether, but it is not
connected with the totality of characteristics of an ear as
such (§rotratva), which is predicated only in respect of the
ether related to the auditory passage. Hence the latter is a
limiting adjunct. Because, unlike the colour in the other
case being transitory, the auditory passage is not an ear, but
only the ether enclesed by it is such. In simpler language, a
limiting adjunct, while being a differentiating property actually
present in the thing of which it is the adjunct, does not
co-exist with what is predicated of that.

5 Although the witness is the same as Brahman, vet since
it manifests itself as possessing the limiting adjunct of the
mind, it is considered to be different according to different
minds.
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The witness in God is that Consciousness of which
the cosmic illusion (mdya) is the limiting adjunct.
And it is one, for its limiting adjunct, the cosmic illu-
sion, is one. The plural in Sruti texts such as, “The
Supreme Lord is perceived as having manifold forms
through His powers of cosmic illusion (mayabhih}™
(R. VI. xlvii. 18), can be explained by a reference
to the diversity of powers that are in the cosmic
illusion, or to the three ingredients (gunas)—serenity
(sattva), activity (rajas) and inertia (famas)—
constituting it. The unity of the cosmic illusion is
decided from the use of the singular number, backed
by considerations of simplicitv (laghava),’ in such
Sruti and Smrti texts as, “One should know the
cosmic illusion to be Nature (prakrti)® and the
Ruler of that to be Great Lord” ($v. IV. 10};
“Salutation to that unknowable Embodiment of
Knowledge who being established in the heart. a
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yogin transcends the cosmic illusion—the all-pervad-
ing nescience” (Vis. V. xvii. 13); “One birthless
(masculine) principle (zjz)® attends and follows* a
birthless (feminine) principle (aj@)° that is red,
white and black,® and brings forth a large progeny
of similar form”; while another birthless principle,®
having finished its enjoyment of that, gives it up”
(Sv. IV. 5).°

[* Explanation of a thing by a minimum number of as-
sumptions: the law of parsimony.

2Qut of which the whole sentient and insentient universe
has proceeded.

3 The individual self.

*And on account of this identification experiences happi-
ness and misery and transmigrartes.

5 Prakrti or Nature.

®Is composed of the three ingredients (gupas)—activity
serenity and inertia, respectively.

“That is, also composed of those three ingredients.

5One who has acquired discrimination between the self
and the cosmic illusion.

® The interpretation given above is according to Sankhya.
According to Vedanta, the birthless female principle i< the
primordial state of the universe (bhita-prakrti or maya).
The red, white and black colours stand for the elements—
fire, water and earth, respectively (the two invisible elements,
air and ether, being understood). If the Sinkhyan view of
prakrti is modified so as to make it sentient and dependent
on God, then Vedinta will have no objection to accepting
it as a synonym of maja. The author, who accepts the three
sunas as the constituents of mayd, may have had some such
compromise in his mind.]
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Hence the Consciousness which has that for its
limiting adjunct, is the witness in God, and
it is without a beginning, because its limiting
adjunct, the cosmic illusion, is so. While the Cons-
ciousness that is limited by the cosmic illusion
is the Supreme Lord. When the cosmic illu-
sion is a qualifving attribute, Consciousness is
called God, and when it is a limiting adjunct,
it is called the witness {in God). So the distinc-
tion is between Godhead and the state of being the
witness in God, and not between the two en-
tities possessing those attributes, viz., God and the
witness in Him.

That Supreme Lord, although one, is desig-
nated by such terms as Brahma, Visnu and
Mahe$vara (Siva)," according to (the preponder-
ance of) activily, serenity or inertia, which are the
constituents of His limiting adjunct,® the cosmic
illusion.

[* Representing His projecting, maintaining and destroying
aspects, respectively.

*Qualifying attributes are meant. So also below.]
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Objection :  If the witness in God be without
a beginning, how is one to explain the adventitious®
reflection on the part of the Supreme Lord just
before projecting the universe, mentioned in texts
like, “It reflected, ‘Let Me multiply, let Me be
effectively born’* (Cha. VI. i, 3)?

Reply : The answer is this. Just as, owing
to the connection of the organs with objects and
other such causes, different states arise in the mind.
which is the limiting adjunct of the individual
self, similarly, owing to the past work of beings
that are about to be projected, particular states
in the form of, “Now this is to be projected.”
“Now this is to be maintained,” “Now this
is to be destroved,” etc., arise in the cosmic
illusion, which is the limiting adjunct of the
Supreme Lord; and since these states have a beginn-
ing, the Consciousness reflected in them is also des-
cribed as having a beginning.

T Not being present all the time.]
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PercepruaLiTy oF CocNrrioN DEFINED:
THE NATURE OF ERROR
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Thus on account of the twofoldness of the
witness, perceptual knowledge is twofold. The
character of perccprion both as regards objects and
as regards cognition has been ascertained. Of
these, the general definition of perceptuality of
cognition is that it is just Consciousness, for
even in instances like, ““The hill has fire,” the Cons-
ciousness that has mental states in the form
of the fire etc. as limiting adjuncts, being self-
revealing in respect of itself, is a perception. As for
its perceptuality in respect of its objects, how-
ever, it has already® been dealt with.2 It
cannot be said that this definition extends unduly
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¢ the perception that is of the nature of an illu-
sion; for that too is intended to be covered by
the above general definition of perception, which
includes both valid knowledge and illusion. When,
however, a definition of valid perception alone
is to be stated, then in the definition previously
mentioned (p. 13) the object has to be qua-
lified by an attribute signifying that it is un-
contradicted.® Since illusions like that of silver
in a nacre have for their objects the illusory silver
etc., which are contradicted during the transmigra-
tory state of existence,* the above definition does not
apply to them, and hence there is no unwar-
ranted extension of it. '

[*On p. 25 et seq.

*In the inference, “The hill has fire, because it has
smoke,” both the hill and the smoke, being visible, are
objects of perception, but not the fire, which is being
inferred. Hence, if the perception be considered only
with regard to the objects, then the fire would be excluded
from its scope. But if it be considered in respect of
the cognition, then all knowledge being perceptual in
respect of itself in Vedinta, the cognition of the fire is
a case of perception. So here is the distinction between
the perceptuality of cognition with regard to itself and
that with regard to its objects.

*That is, the last word of the definition on p. 13
should be amplified into, “Object, which must not be
contradicted.”

*That is, even prior to the realisation of one’s identity
with Brahman. See note 2 on p. 7.]

g EaRmEear  witaEmragEN we
SRR T ST g Tahed ° ST,



46 VEDANTA-PARIBHASA

IMFAIIT TR AR ¥,
1, AT THAHIAT AT AIEAENT | F 9 5
T SqrER:, HAE SAETGE a9 U9 qgae
TR AFAFTI=EIIR |

Objection (by the logician) : Although false
knowledge may be established by one’s unsuc-
cessful effort,* yet there is no proof that it has for
its object illusory silver etc. produced at the moment;
for it mav have for its object silver that is already
existent at some other place.?

Reply :  No. for that, not being connected with
the organ,® cannot be an object of perception.
Nor is knowledge the (needed) connection there,*
for if it were so, that alone would make fire etc.’
objects of perception,” and this would obliterate
inference etc.’

[ Visarhvadi-pracrtti, as when we mistake the reflection of
a light for a jewel, but on going to the spot to take it,
are baffled. This proves that there is such a thing as false
knowledge.

* According to the logician, all error is knowing one thing
for another (anyatha-khjati), as, in the present instance,
seeing the silver, already seen somewhere, in the nacre, owing
to some defect such as distance or darkness.

® Which, according to the logician, is a necessary condition
of perception.

*Logicians believe in extraordinary perception, which
is brought about by three kinds of extraordinary connection
between the organ and object. One of these is the
connection based on knowledge (jiana-laksana-sannikarsa).
A man who knows that sandalwood is fragrant, perceives im-
mediately on seeing a piece of it that it is fragrant, and
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says, “A fragrant piece of sandalwood.” Here the previous
knowledge is the connection that enables him to do so. But
since the eye is not connected with the fragrance, he per-
ceives it only by the connection based on knowledge. This
is also the case with all illusions. For instance, when we
mistake a nacre for silver, it is our previous knowledge of
silverhood that connects the eye with the silverhood that
is perceived extraordinarily.

*Inferred in a hill from smoke.

®*The Vedantin argues that if previous knowledge serves
as the connection, then the sight of the smoke might as
well lead to a perception of the fire, since here also previous
knowledge of it would supply the needed connection. So
why admit inference etc. as separate means of knowledge?
Perception alone would do.

“That is, all the means of knowledge except perception.]
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Objection : In the absence of the parts of silver,
etc., which produce the silver, how according
to your view also is the silver produced in the
nacre?

Reply : The answer is this. It is not the totality of
causes as generally accepted that produces the illusory
silver, but quite a distinct one. To explain: To
a man whose eyes are afflicted with defects such as
kaca,* when the eyes are in contact with a substance
in front, there arises a state of the mind in the
form of ‘this’ coupled with ‘brightness,”> and in
that mental state the Consciousness limited by ‘this®
is reflected. Then, by the issuing of the mind so
as to form a state in the manner already® mentioned,
the Consciousness limited by ‘this,” that limited by
the mental state, and the Consciousness associated
with the subject become one. Thereafter the
nescience that* is in the form of the nacre and
abides in the Consciousness associated with the
object, which again is not different from the Cons-
ciousness associated with the subject,’ is joined to
the latent impressions of silver roused by seeing
points of similarity such as brightness, and in com-
bination with ocular defects such as kaca, transforms
itself into the object called silver as also the apparent

knowledge® in the form of that.

['An eye disease in which shining things only are
seen.

*That is, in the form of “something bright” which has
not been truly discerned.

*On p. 15.

*The adjectival clause refers to the primal nescience
(mildvidya), which is the material cause of the universe
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consisting of the ether etc. It abides in Pure Consciousness,
has that for its object, and is destroyed by the indeterminate
knowledge of Pure Consciousness. For the distinction between
determinate and indeterminate knowledge see p. 32.

°That is, Consciousness limited by the mind.

®Because it is not a mental state, but a modification of
nescience.]
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Transformation (actual change: parinama) means
the production of an effect that has the same* kind
of existence as that of its material cause. Apparent
change (vivarta) means the production of an effect
that has a different kind of existence from that of
its material cause.? The illusory silver is called a
transformation in respect of nescience,® and an
apparent change in respect of Consciousness.* And
that silver which is a transformation of nescience
abides in the substratum of the latter, viz., the Con-
sciousness limited by ‘this’®; for according to

our view, all effects whatsoever abide invariably in
the substratum® of their material cause, nescience.

[*Regarded as either real (paramarthika) or unreal (apara-
marthika). As in the case of milk and curd, or threads and
cloth. Here both cause and effect have an unreal existence.

4
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2 As when we mistake Brahman as the universe. Here
Brahman has a real existence, while the universe has only an

unreal existence.

3Because both nescience and the illusory silver have an
unreal existence, the one being but a modification of the
other.

4Since Pure Consciousness or Brahman, on which the
whole universe is superimposed, has a real existence, and the

jllusory silver only an unreal existence.

5 See p. 48.
¢ Pure Consciousness.]
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Objection : How can the silver that abides in
Consciousness be identified with something that
is in front,® as expressed in the statement, “This
is silver” ?

Rep_ly_: The answer is this. As,in the system
of Nydya, happiness etc., which abide in
the soul, are experienced as abiding in the body,

since the latter is what determines the fact of
the soul’s being the substratum of happiness etc.,?
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similarly, since unqualified Pure Consciousness is
not the substratum of the silver, but only the
Consciousness limited by the meaning of the
word °thiS’ is such, the meaning of the word
‘this’ being the determining factor of Consciousness
being the substratum of the illusory silver—
the cognition that the silver is connected® with
something that is in front, is explicable. And since
that Consciousness associated with the object is
one with the Consciousness® that has the mind as
its limiting adjunct, the silver, although it is
superimposed on the Consciousness associated with
the object, is (virtually) superimposed on the
witness, and is (therefore) spoken of as being cognis-
able by the witness alone® and not cognisable
through any other agency—like happiness etc.

[* While Consciousness is all-pervading.

* According to Nyaya, happiness etc., although they are
qualities of the soul, are said to be produced in the body,
because they are invariably produced within the limits of the

body.
*By the relation of identity. .cn. No. C/ yé,_
"That is’ the witness. » O rann -.,.....a.“ o mm b R 2

SFor the explanation of this term as also the following
phrase, see p. 30.]
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Objection : If (the silver) be superimposed on
the witness, the cognition would be, “I am silver,”
or “I have silver,” like, “I am happy.”

Reply : The answer is this. The cognition, “I
am happy,” is not due to happiness etc. being
the effects of the nescience that abides in the
Consciousness limited by the mind, for happiness
etc. are, like a jar and so on, superimposed
only on Pure Consciousness; but the universal rule
is that a thing is the object of experience in
a particular form according as it is the effect of
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nescience attended with the latent impressions left
by an experience of that particular form. So a jar
ctc. are objects of an experience in the form
of ‘this,” because they are the effects of nescience
attended with the latent impressions left by
an experience in the form of ‘this’; the mind etc.
are objects of an experience in the form of ‘I
because they are the effects of ncscience attended
with the latent impressions left by an experience
in the form of ‘T'; and the body, organs,
etc., are objects of an experience in the form of both
‘this’ and ‘I, because they are the effects of nes-
cience attended with the latent impressions of
an experience in the form of both. Thus there
are two tvpes of experience: “This is the body,”*
and “I am the body,” “I am a man,” or “I am a
Brahmana™; “This is the eve,” and “I am blind”?*;
“This is the ear,” and “I am deaf.” In the ex-
ample cited, although the illusory silver is an effect
of nescience abiding in the Consciousness that
is limited by ‘this; which again is not dif-
ferent from the Consciousness associated with
the subject, vet it is the object of an ex-
perience in the form of ‘this” and not that
of an experience in the form of ‘I express-
ed in the statement, “I am silver,” because
it is due to the latent impression left by an
experience in the form of ‘this’ in a genuine
case of silver, as expressed in the statement,
“This is silver.” This should be borne in
mind.
['Here the identification is with the body.
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*Here there is identification with the organs.

3The form of the original experience the latent impression
of which acts as an auxiliary cause in subsequent superimposed
products, is the determining factor regarding the forms of the
cognition of the latter.]
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Objection : Even then, since the illusory silver
can be cognised as being directlv connected with
the witness, why assume a state of nescience
that* is an apparent knowledge having the silver
for its object?

Reply :  The answer is this. It is assumed in
order to establish the perceptual character of
the cognition of the silver, because the perception
of an object consists in its not having an existence
apart from that of the Consciousness associated
with the subject, of which the state (here, of
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nescience) cognising the object is a limiting
adjunct.?

Objection : Since the (mental) state in the
form of ‘this’ and the state (of nescience) in the
form of the (illusory) silver have each a separate
object, and since, as in the view of the Teacher,®
a qualified knowledge is not admirted,* how can you
account for erroneous knowledge?

Reply: Not so, for as one and the same
Consciousness reflected in the two states compre-
hends the identity of a real and an unreal thing, it
is admitted to be an error. Therefore the cogni-
tion on the part of the witness, having for its object
both a real and an unreal thing, and hence lacking®
uniform validity, is declared as invalid by the tradi-
tional interpreters of Vedanta.

[* Refers to the ‘sate.’

*See p. 26.

*The nickname of Prabhidkara, a student of Kumairila
Bhatta (8th century), from whom he differed and founded a
new school of the Mimarsa philosophy.

* According to his school, the knowledge of ‘this’ (some-
thing in front) is perception, and that of the silver is recol-
lection of a previous genuine experience. The two mental
states are distinct, but this is lost sight of in all cases of
what is ordinarily called illusion. According to this school,
there is no such thing as error, all cognition being valid
knowledge.

5Tt is valid in respect of ‘this’ and invalid in respect of
the silver.]
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Objection :  According to the tenets of Vedanta,
the silver that is elsewhere is also an effect of nescience
and superimposed. So how does the silver appearing
in the nacre differ from that?

Reply :  Not so; for although according to you
all things are equally real, some of them are fleet-
ing" and others stationary®’; and whatever may
be the determining factor in this, such as pecu-
liar nature, applies to my case also.® Or {we
may say) in the superimposition* of a jar etc.,
nescience alone, being a defect, is the cause, while
in the case of the superimposition of silver on the
nacre, and so on, the eve-disease kdca etc. also
are defects. So the criterion of something being illu-
sory is its being produced by some adventitious defect.
Hence a chariot etc. experienced in a dream
are illusory, since they are produced by an adven-
titious defect, viz., sleep.

[* Lasting for two moments only. Examples of these are
sound, knowledge, desire, etc.

* As, for instance, a jar.
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*That is, it is on account of their natural peculiarity etc.
that the silver in the one casc is conventionally real, and in
the other case illusory.

“*On Pure Consciousness]
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Objection : In the case of dreams, only the
recollection of a chariot etc. seen before serves to
account for the use of such words; so the
creation of a chariot etc. need not be assumed, be-
cause it is cumbrous.

Reply : Not so, for if only the recollection of
the chariot etc. be assumed, it would contra-
dict such experiences as, “I see a chariot,” or “I
saw a chariot in a dream.” Besides, it would
clash with scriptural texts establishing the crea-
ton of chariots etc.,, such as, “But he creates
the chariot, the animals to be voked to them, and
the roads” (Br. IV. ii. 10). Therefore, like
the silver appearing in the nacre, the chariot etc.

experienced in a dream are also illusory, and stay
as long as the illusion lasts.
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Objection : In a dream, the particular spot
which is experienced as the support of the chariot
etc. not being also connected with the eyes at the
time, an indescribable illusory spot has to be assumed.
So where does the superimposition of the chariot etc.
take place?*

Reply : The objection is not valid, for Con-
sciousness, which is self-effulgent, is the substratum
of the chariot etc. Because the chariot etc.
that are experienced (in the dream), are ex-
perienced as but existent; hence it is Consciousness
manifesting itself as Existence that is the sub-
stratum. The particular spot also is superimposed
on the Consciousness and is illusory. The fact
of the chariot etc. being cognised by the

(corresponding) organ is also illusory, for then alt
organs are at rest. As for the possibility of
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the experience being in the form of, “I am a
chariot,” etc., it should be refuted in the manner
already stated.®

Some hold that the chariot etc. seen in a dream
are direct transformations of the cosmic illusion
(maya); others, that they are its transformations
through the medium of the mind.

[ The implication is that in the absence of the substratum,
the superimposition is impossible.

*Here and in the following pages the word ‘elephant’ is
substituted for ‘chariot’ in most of the editions. ‘Chariot’ is
obviously the better reading.

*On p. 53]
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Objection : 1f the chariot etc. be super-
imposed on Pure Consciousness, since this is not
realised in the present state,” the chariot etc.
experienced in a dream would persist cven in the
awakened state. '

Reply: The answer is this. The destruction
of an effect is of two kinds. In one the destruction
is together with that of the material cause,
and in the other the material cause is left untouched.
The first is nullification (badha), the second
is cessation (nivrttid. The cause of the first is
realisation of the truth of the substratum,® for
without that, nescience,® which is the material
cause, is not removed. The cause of the second is
the rise of a contrary mental state, or the removal
of defects. Hence, although in the awakened state
the world conjured up in dreams may not be nullified*
in the absence of a realisation of Brahman/®
vet, like the cesation of a jar ectc. by the
blow of a club, what is there to prevent the cessation
of the chariot etc. (seen in a dream), through the
rise of a contrary cognition, or through the removal
of defects such as sleep-that caused them?

[' The transmigratory state of existence.
*Brahman or Pure Consciousness.

*Though earth is commonly spoken of as the material cause
of a jar, yet it is but nescience in another form. So that is
the true material cause.

*That is, destroyed with its material cause, nescience.

*That is, of the identity of the individual self with
Brahman.]
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Thus, according to the view that the silver seen
in a nacre is an effect of the subsidiary nescience
abiding in the Consciousness limited by the nacre,
there is nullification of the silver together with the
nescience regarding the nacre by the knowledge that
the (supposed) silver is a nacre. While according
to the view that it is an effect of the primal nes-
cience, since the latter is destroyed only bv the rea-
lisation of Brahman, there is just a cessation of the
silver through the knoswledge that it is a nacre—as
in the case of a jar through the blow of a club.

g T TR ARRTaER SRR RSeT-
VTR o T g AT e F @,
Teg “EIE T I W &, CegEl T
@ 7 sy, =i, 9, R 93 saar-
gregmaa R Meite:, g qits-
BT SR AT T TG TR A TN T
ST S HAT A N AT TR |

Objection : If we admit an illusory existence for

the silver during the time that a nacre appears as
that, there would be no (subsequent) knowledge of
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its negation for all time—past, present and future—
in the form, “It is not silver,” but it should be of
the form, “Now it is not silver,” like, “Now the jar
is not black.”

Reply : No, for the object of the negating
knowledge there is not a non-existence® the
counterpositiveness relating to which is characterised
by silverhood, but one® the counterpositiveness
relating to which, abiding in the illusory silver, is
characterised by conventional reality; for we admit
that kind of non-existence the counterpositiveness
relating to which is characterised by an attribute
abiding in a different substratum from its* own
(vyadhikarana’ ®

['That is, the negation should be felt as temporary—just
confined to the period of disillusion.

*Non-existence etc—That is, an absence of identity, or
a non-existence of the form, “It is not silver.” The
counterpositive (pratiyogin) of a non-existence is that whose
existence is denied; here, the silver. Counterpositiveness
(pratizogitad) is an attribute of that. The distinguishing
characteristic (azacchedaka) of that counterpositiveness here
is silverhood (rajatatva: all that makes silver what it is).
The plain meaning of the passage is that the denial here is
not of all silver as such (but only of illusory silver as pos-
sessed of conventional reality).

®One etc—That is, a non-existence which may be ex-
pressed as: “It is not illusory silver that has conventional
reality.” The counterpositive of this non-existence is
the conventionally real illusory silver, which is a nonentity,
for illusory silver never possesses conventional reality like
a jar or cloth, being ascertained to be false even during one’s
relative state of existencee A jar or cloth lacks the
absolute reality of Brahman, but it possesses reality in
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the popular acceptance of the term, inasmuch as it persists
till realisation. Dreams, illusions, etc., are of a much flimsier
character, for they are dispelled as soon as a person gets out
of those states.

*Of the counterpositiveness.

*When we say, “A cloth does not exist as a jar,” that
whose existence is denied is the cloth, which is there-
fore the counterpositive of this negation. A jar is a
different substratum from the cloth. The property of that,
viz., jarhood, is the distinguishing characteristic of the
counterpositiveness of this negatlon (pratiyogitGracchedaka).
So the non-existence here is zyedhikarana-dharmacacchinna-
pratiyogitaka-abhaza, and it is always to be found in a cloth.
Similarly, when after mistaking a nacre as silver we have
the knowledge, “It is not silver,” the absence of illusory
silver possessed of conventional reality is always to be
met with in the nacre, because, though the latter may
sometimes appear as silver, it is never the conventionally
real silver.]
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Objection : In the illusory silver, is the (con-
ventional) reality known or not? If it is un-
known, therc being an absence of knowledge of the
existence (in the illusory silver) of silver that
is possessed of the distinguishing characteristic
of the counterpositiveness (relating to the absence),
there cannot be a perception of the absence.®
And if the reality is known, since perceptual
knowledge depends on the existence of its object
at the time, a (conventional) reality that is indes-
cribable is also produced in the silver, just as the
latter is (in the nacre); therefore how can there be
absence of silver characterised by (conventional)
reality in the nacre while there is the presence of silver
so characterised?

Reply :  Not so; for since it is possible for the
(conventional) reality belonging to the substratum?®
{of the illusory silver) to appear in the silver, we
do not admit that (conventional) reality is pro-
duced in.the silver. It is only where the thing
superimposed is not connected with the organ, that
the origination of an illusory thing is admitted.
Hence, there being the possibility of cognition of
the redness belonging to a hibiscus in a crystal, since
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the flower is connected with the organ, there is no
origination of an indescribable redness in the crystal.

Objection : In that case, where the hibiscus is
not connected with the organ on account of the
intervention of some other substance, and yet
redness is cognised, yvou must admit an illusory
redness.

Reply :  No harm, for we accept this.

Similarly, in other cases of erroneous perception
also it may be shown that the general definition of
serception is applicable, and that of a valid percep-
sion* is inapplicable.

[* Viz., conventional reality, the counterpositive being the
llusory silver.

*Of illusory silver possessed of conventional reality. The
serception of non-existence depends upon the know-
edge of its counterpositive as possessed of its dis-
inguishing characteristic. For instance, the absence of a
ar as possessed of jarhood cannot be perceived unless such
. jar has already been known. Now, since no illusory
ilver is ever known to possess conventonal reality,
he absence of it as possessed of that reality can mnever be
-erceived.

®The nacre.

#Viz, that it must be uncontradicted.]
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In another way the above-mentioned perception
is twofold—that due to the organs, and that not
due to them. Of these, that not due to the organs
is the perception of happiness etc., for the
view that the mind is an organ has already been
refuted.* The organs are five, consisting of the
nose, tongue, eye, ear and skin. And all the organs
lead to perceptual knowledge only when they are
connected with their respective objects. Among
them, the nose, tongue and skin generate cognitions
of smell, taste and touch, just remaining at their
seats, while the eye and ear apprehend their res-
pective objects by themselves reaching the spot
occupied by those objects; because it is possible for the
car, 00, to reach the spot occupied by a kettle-

drum etc., since it is limited like the eye and so on.
Hence we have the experience, “I have heard



PERCEPTION 67

the sound of the kettle-drum.” The assumption®
that an endless series of sounds is produced in the
region of the auditory passage, like a series of waves,
or otherwise,® is cumbrous, and such also is the
assumption that the perception, “I have heard
the sound of the kettle-drum,” is an illusion.*

Thus perception has been explained.

[!On p. 12.

*Of the Nyiya philosophy.

*Refers to the manner of kadamba buds, all the filaments
of which appear simultaneously.

“Because, according to this view, what one hears is a

sound of the same class as the sound of the kettle-
drum.]



CHAPTER II
INFERENCE

INFERENCE IS THE KNOWLEDGE OF
InvariABLE CONCOMITANCE
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Now inference (anumana) is being described. It
is the instrument of inferential knowledge (anu-
miti*. And the latter is produced by the knowledge
of invarible concomitance (vyapii)* purely in its
character as the knowledge of invariable concomit-
ance.® The apperception® etc.* of the knowledge of
invariable concomitance are not inferential know-
ledge, because they are mnot produced by the
knowledge of invariable concomitance as such.

[ Between the thing to be inferred (s@dhya) and the
reason or ground from which we infer (hetu), the latter
being the subordinate concomitant (uydpya). In the
sentence, “The hill has fire, because it has smoke,” fire
is the thing to be inferred, the hill is the subject
or thing in which it is inferred (paksa), and smoke is the
reason. We know from experience that wherever
there is smoke, there is fire. In other words, smoke never
exists where fire does not. This is invariable con-
comitance. According to the Nydya philosophy, the sight
of smoke in the hill, followed by the recollection of this
invariable concomitance and the consideration (paramarfa)
that the hill has smoke, which is the subordinate concomitant
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of (i.e. mever exists without) fire, leads to the inferential
knowledge that the hill has fire. The Vedantic conception
of the origin of inferential knowledge differs from this in
certain respects, which will presently be dealt with.

*And not as an object etc. See note 4.
*See note 6 on p. 21.

* Refers to recollection etc. For instance, in the appercep-
uon of the knowledge of invariable concomitance (that is,
when we know that we have this knowledge), the latter is
a cause as an object; in the recollection of that, it is a cause
as the experience of an identical object (with thar of the
1ecollection).]
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The instrument of inferential knowledge is the
knowledge of invariable concomitance. The latent
impression of that knowledge is the intefmediate
operation (vyapara)'. But the consideration (para-
mar$a)—which is the third cognition®—of the sign®
or reason as being present in the thing where
something is inferred (paksa), is not an instrument
of inferential knowledge; for since it cannot be
proved that it is (even) a cause of inferential know-
ledge, the question of its being an instrument* of
that is easily set aside.
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It cannot be urged that since inferential know-
ledge is produced by latent impressions,® it comes
under recollection; for since the criterion of recollec-
tion is the fact that it is produced by the previous
non-existence® of recollection or by latent im-
pressions alone, the fact of its being produced by
latent impressions, which is applicable to their des-
truction” as well (as to recollection), is not a
criterion of recollection.

[ Vyapara in Nyaya is defined as that which is caused
by something else and vet helps to produce the result of
that something; the intermediate cause. Here is another
point of difference with Nyaya, according to which the opera-
tion is paramaria.

* According to the logicians, first we see the presence of
smoke in a kitchen etc.; then we recollect that smoke ic
never without fire; next we consider that the smoke is in the
hill where the fire is to be inferred. So consideration is
cognition of the reason for the third time, and is an ins-
trument of inferential knowledge. This view of the logicians
is rebutted.

®Liriga: that from which something is inferred; the
reason.

*Which is an extraordinary cause.

® Which constitute the operation of it.

¢ According to Nyaya, prior to the moment that a posi-
tive entity comes into being, there is the previous non-exis-
tence of ir, which is without a beginning. And when that
ceases, the thing is produced.

*The destruction of latent impressions would be impos-
sible, were they non-existent. Hence the latter are a cause
of that.]

TH T AR ANET $4 ST
QR T, fteRsh sdEreEa
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Nor can it be questioned how, in a case where
inferential knowledge arises from recollection,
latent impressions can be the cause; for even in
the case of a recollection of invariable concomitance,
it is the latent impressions of that which are
the cause. There is no hard and fast rule that re-
collection must destroy latent impressions, for
we come across a series of recollections. Nor would
inferential knowledge arise even from unawken-
ed latent impressions, for the awakening of
them is also an auxiliary (to it). Thus the inferen-
tial knowledge, “(The hill) has fire,” arises
when one has knowledge of the reason (smoke)
being present in the thing (the hill) where
something (fire) is to be inferred, in the form,
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“This has smoke,” and there is awakening of
the latent impression left by the (previous) ex-
perience, ‘“‘Smoke is a subordinate concomitant of
fire.” But neither the recollection of invariable
concomitance nor a qualified knowledge® resulting
from it, such as, “This has smoke, which is
a subordinate concomitant of fire,”® should be as-
sumed in between® as the cause, for it is
cumbrous and unwarranted. That knowledge of
invariable concomitance is an instrument* only
in respect of the knowledge of the fire, and not in
respect of that of the hill. Hence the knowledge,
“The hill has fire,” is inferential only in respect of
the fire, and not in respect of the hill, for we have
already® proved that in repect of the latter the
knowledge is a perception.

[*A knowledge combining invariable concomitance and the
presence of the reason in the subject.

*This is consideration (paramarfa)—the knowledge that
a2 thing (e.g. smoke) possessed of the invariable concomit-
ance of some other thing, fire), that is, invariably depen-
dent on it, is present in the subject or the thing where the
latter is to be inferred (paksa).

*Between the awakening of the recollection and the in-
ferential knowledge.

*Of inferential knowledge.

“On pp. 20-21.]
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Invariable concomitance is co-existence with
the thing to be inferred that must abide in all
substratums of the reason. It is apprehended
by the observation of concomitance when no
violation of the latter has been noticed. As to
whether this observation of concomitance should
be repeated experience or a first experience, no
importance need be attached to this distinction,
for the deciding factor is simply the observation of
concomitance.

INFERENCE IS ONLY AFFIRMATIVE

AEGANAEGEIRENT | A g saqea,
EEATT AT R RS AR
AT AN e T ey Fad v R TEg: |
ATIGATE AR HETH, AR AT
TAENasaTasTea gTaad QAT HaTagaaTe |
i aff AREETEATHATEAISY ST AT -
Srggiaf: @ sirfaaamniRi awam: | ea
TEGATE  AFAIEA L T, ST~
6 I HITGAT |

That inference is only of one form,* viz.,
affirmative (anvayin),” but not purely affirmative
(kevalanvayin)®; for according to our view, every

attribute is the counterpositive of the absolute
non-existence* abiding in Brahman,” and hence
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there is no scope for the purely affirmative
inference, in which the thing to be inferred must
not be the counterpositive of non-existence. Nor
has inference a negative (vyatirekin) form®; for
the knowledge of invariable concomitance sub-
sisting between the absence of the thing to be
inferred and that of the reason—the former
leading to the latter—is of no use’ for deducing
the thing to be inferred from the reason. How
then can even a person who is unaware of the
affirmative invariable concomitance® of smoke etc.
(with fire etc.) have inferential knowledge® through
his knowledge of negative invariable concomit-
ance?® From the means of knowledge called
presumption (arthapatti’, as we shall explain.'*
For this very rcason'™ inference has no such
form as both affirmative and negative (anvaya-
vyatirekin) ,*®* {or the knowledge of negative in-
variable concomitance is not a cause of inferential
knowledge.

[ Not three, as in Nyaya. viz., purely affirmative (kevalan-
rayin), purely negative (kevala-vyatirekin) and both affirma-
tive and negative (anvaya-c)atirekin).

*In which from the presence of something in a parti-
cular place or thing some other thing is inferred. For ex-
ample, “The hill has fire, because it has smoke.”

3For example, “A jar is namable, because it is know-
able.” Here no negative invariable concomitance nor any
contrary instance is possible, since, according to the logicians,
everything is namable.

*As in the proposition, “There is no jar.”

% Since Brahman is absolutely devoid of attributes, there is
always the absence of all atuwibutes in It; and
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every attribute is a counterpositive of that non-
existence.

® Where by the knowledge of negative invariable concomit-
ance between two things we infer the presence of
one thing from that of the other. For example,
when we infer fire from smoke by the knowledge,
“Where there is no fire, there cannot be any smoke,” as
in a lake. This includes the second form of infer-
ence admitted by the logicians, viz., the purely negative,
illustrated by the proposition, “Earth is different from other
things, because it has smell.”

"Being o round about a process for the pur-
pose

$For example, ‘“‘Wherever there Is smoke, there is
fire.”

“Such as, “The hill has fire.”

®For example, “Where there is no fire, there is no
smoke.”

" In Chapter V.

' This is explained by the last part of the sentence.

3 Since negative inference is repudiated by Vedanta, this
third form of inference admitted by the logicians, which in-
volves negative inference, is also inadmissible.]

INFERENCE FOR ONESELF AND FOR
OTHERS: SYLLOGISM
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That inference is again twofold according to its
division into that meant for onesef and that
meant for others. Of these, the former has
already® been described; the latter, however,
requires the help of syllogisms. A syllogism is a
group of component parts. These are but three in
number, viz., the proposition to be proved, reason
and example, or example, application® and con-
clusion, and not five®; for, since it is possible to
cxhibit the invariable concomitance and the
presence of the reason in the subject (paksa) by
three component parts only, two additional compo-
nent parts are useless.

{*On p. 71, in the sentence beginning with, “Thus the
inferential knowledge,” etc.

®A statement that the reason (e.g. smoke), which never
exists where the thing to be inferred (e.g. fire) does nor,
is present in the subject of the inference (e.g. a hill).

®As the logicians hold. According to them the component
parts are: The proposition to be proved (pratijfia), reason
(hetu), example (udaharana), application (upanaya) and
conclusion (nigamana). The following are illustrations of
these in order:

(1) The hill has fire.

(2) Because it has smoke.

(3) Whatever has smoke has fire, as a kitchen.

(4) This is also like thar.

(3) The hill has fire, which is always present where there

is smoke.]

IXFERENCE PrOVES THE UNREALITY OF THE
Uxwverse: DerNitioN oF UNREALITY

wFAFH e ST SaimRaaT e
Treareafaty: | qaiR—aafod @a e, =@-



INFERENCE 7

~7

Rystena , 954 @399, FATYReEaH | 9 7 Z8wT-
fafg:, qer aTimaET] | T SITEER, gie-
EAGIEIEN  ReaE  SmREaE v
TSR | AT SIS -G g

TSR | AR08 Tege: E-
JHEIISERIaaEoITd, AT ~JEHS +a T |
A

T AET SAEET G |
g N eawaeaTTd S FureraT || g !

After inference has thus been set forth, it will
prove the unrealitv of the entire universe, which
is other than Brahman. For instance: All that
other than Brahman; whatever is such (other than
Brahman) is like this (unreal), as silver in a
nacre. It cannot be urged that the example cited
is unfounded, because it has already been proved.!
Nor is the reason proffered without any corrobora-
tive argument, for in order to prove the unreality
of silver in a nacre, of a snake in a rope, etc., it is
the fact of their being other than Brahman that
is the corroborative argument, because this is
simpler.? Unreality consists in something® being
the counterpositive of the absolute non-existence*
that abides in whatever® is supposed® to be ils
substratum. The term ‘supposed to be’ is used
to guard” against the futility of the definition
on account of the absence of any true substra-
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tum of the thing that is unreal, and the word
‘whatever’ is for precluding a different thing® from
the one in question. So it has been said,” “The
unreality of all things whatsoever consists in their
being counterpositives of the absolute non-exist-
ence that abides in what is supposed to be their
substratum.”

[*On p. 61, in the first paragraph.

*Than stating, as one may, that thing is unreal if iv is
produced by a defect other than nescience.

*Eg. silver in the nacre.

*As expressed in the sentence, “There is no silver
here.”

"E.g. a nacre.

®Not simply actually so. In the case of illusory objects,
an actual substratum is not to be found.

" Thus, the nacre being the supposed substratum, the defini-
tion will apply to it.

®Viz, real co-existence, as in the case of the con-
junction of a monkey with a tree. Since the conjunction
is at the top, but not at the root, there is the non-
existence of the conjunction as well as its counterpositive,
conjunction, in the same substratum, the tree. And vet
the conjunction is not unreal. The word ‘whatever,)’
which connotes the entirety of the supposed substratum,
excludes such a case from the purview of the defi-
nition.

¢By Citsukhicarya in the Citsukhi, Ch. I, verse 7, p. 39,
N. S. Ed]
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Or the proof of a thing’s unreality is an
inference like the following: “This clothis a
counterpositive of the absolute non-existence*
abiding in these threads, because it is a cloth; as
is the case with any other cloth.” So it has been
said,®> “Things® that have parts are counter-
positives of the non-existence abiding in those
parts,* because they have parts; as is the case
with other things that have parts. With regard to
quality etc.® (also), the same kind of inference holds
good.™®

[* That is, a non-existence of the form, “There is no cloth
here.”

*Op cit., Ch. I, verse 8, p. 40.

*E.g. a cloth.

*Viz., threads.

®Refers to action, generic attribute (jati), etc.

¢ For example, “This colour of the cloth is a counterpositive
of the absolute non-existence abiding in the cloth, because
it is a colour; as is the case with other colours.” Similarly,
other qualities as also generic attributes etc. are to be taken

as counterpositives of the absolute non-existence abiding in
those threads.]

T 9 TerRiRard “am ge:” g gear an:,
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It cannot be urged that if a jar etc. are un-
1eal, it would contradict the perception, “The
jar is existent”; for since the existence of the
substratum of the jar, viz., Brahman, is the

object of this perception, the reality of a jar etc. is
unfounded.
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It cannot be wurged: How can Brahman,
which is colourless, be an object of ocular*
cognition? For colour ectc., which are without
colour,” are objects of perception. Nor does the
accepted principle that a colourless substance is
incapable of being perceived by the eye etc. (go
against us), for according to our view, the fact of
Brahman’s being a substance is unfounded. You
hold that a substance is that which is the sub-
stratum of qualities, or which is an inherent
cause. But Brahman, which is devoid of quali-
ties, cannot be the substratum of qualities; nor
is It an inherent cause, for inherence is un-
founded.* Or, even if Brhaman be admitted to be
a substance, still there is no contradiction in Its
being an object of ocular cognition, like time, which
is colourless.*

[* The printed editions read caksusad: (ocular or any other).

The word adi (etc.) is obviously out of place here, as also
in the last sentence of this paragraph.
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* Because, according to Nyaya, a quality or action does not
possess any other quality or action.

*See p. 23, 1. 5, and note 2 on p. 24.

‘According to the Mimirhsakas, in every perception the
particular time also is perceived. See p. 5, 1. 14, and note
5 on p. 6.]

Existexce 1s THREEFOLD
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Or (we may say) there are three kinds of
existence: absolute,® conventional® and illusory.®
Absolute existence belongs to Brahman, conven-
tional existence to the ether etc, and illusory
existence to silver in a nacre, etc. Thus the per-
ception, “The jar is existent,” is valid, as it
trcats of conventional existence. In this alter-
native, the negation of a jar etc. in Brahman is

6
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not a negation of those things as they actually
are,* but only as absolute reality.® Again, in
this alternative, we should understand that in the
definition® of unreality the absolute non-existence
is to be so qualified as to convey the additional
idea, “And the counterpositiveness relating to
which is characterised by absoluteness.”® Therefore
the inference about the unreality (of the universe)
is valid.

[* Which remains uncontradicted for all time.

*Which abides till the realisation of one’s identity

with Brahman—that is, what is popularly known as
real.

*Which is destroyed as soon as the obstacles to proper
vision, such as distance, defects of the eye and sleep, are
removed: e g. a mirage.

*That is, as phenomenal entities.

®Which Brahman alone is.

“Given on p. 77, 1. 22-25.

*The above words should be added at the end of the
sentence setting forth the definition.]
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Now comparison is being described. 'The
instrument of the valid knowledge of similarity
is comparison. For instance, a man who has
seen a cow’s form in citdes and has gone to a
forest, where his eyes have come in contact with
a gaval (gavaya), has the cognition,* “This
thing is like a cow.” Then he has the convic-
tion, “My cow is like this.” Here, by a process
of agreement and difference,” the knowledge of
that likeness of a cow which exists in a gayal is
the instrument, and the knowledge of that like-
ness of a gayal which exists in a cow is the
result.®

™ Which is a perception.

*When there is the preceding knowledge, there is the suc-
ceeding conviction; otherwise not.

3That is, comparison.]



84 VEDANTA-PARIBHASA

q ¥ gl g, MYUSE agtezarate-
FAW | ATCAGHTA, AT STy -
CIARGIE|

AT TRETTEEEE,

TR TR AR

q FEIAETEEICENT T T,

T AAFrE TR AT <= A —
TEIAET @R S greay | wd e
AT “ore @ weraT a7 gia siacgaa-
fagem, “SItiAITH" ZeagsaaeTad | SETTgYATH
HETERA |

N RIS |

This is not possible through perception, for
then the cow’s form is not in contact with the
eyes. Nor is it possible through inference,* for
that likeness of a cow which exists in a gayal
cannot be the sign (reason} for inferring the like-
ness of a gaval in a cow. Nor can it be urged
that this is possible through the following in-
{erence:

My cow is like this gayal.

Because it corresponds to its likeness existing

in a gaval.

That which corresponds to its likeness existing

in a thing is like the latter.
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As Caitra, who corresponds to his likeness
existing in Maitra, is like him.

Tor even without this sort of inference, the cognition,
“My cow is like this,” is a matter of common ex-
perience, and one has also the apperception,” “I am
comparing® (the two).” Hence comparison is a dis-
inct means of knowledge.

7 As it is held by Sankhya and Vaifesika.

- See note 5 on p. 21.

Not inferring.]
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VERBAL TESTIMOXNY
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Now verbal testimony is being discussed. That
sentence is a means of valid knowledge in which the
relation (among the meanings of words) that is the
object of its intention® is not contradicted by any
other means® of valid knowledge. The knowledge
arising from a sentence has four causes, viz., ex-
pectancy, consistency, contiguity and the knowledge
of the intention.’

[* That is, the relation intended by the sentence.

* Than verbal testimony. That is, perception etc.

$In Nvéva. it is the krouledge of all the four that is the
cause.]
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Of these, expectancy is the capacity of the
meanings of words to become objects of inquiry
regarding each other. For when we hear a
word signifying an action, something connected
with the latter becomes an object of our inquiry;
when we hear a word meaning something con-
nected with an action, that action becomes such
an object; and when we hear a word conveying
the instrument of an action, its modus operand:
becomes an object of our inquiry.t The word
‘capacity’ is inserted (in the definition), because
even one who is not inclined to inquire compre-
hends the meaning of a sentence. Since the
determining characteristic (avacchedaka)® of that
capacity is the fact of being an action, that of
being something connected with an action (kara-
katva), and so on, the definition is not too wide
so as to include words (in the nominative case)
like, ‘A cow, ‘A horse, etc® While in cases
where words in apposition bring out an identity
of meaning, that determining characteristic is the
fact of being signified by words having the same
case-ending; hence the definition is not too narrow
to include sentences like, “Thou art That” (Cha.
VI viil. 7 ff).*

[For example, when somebody says, ‘Bring’ we are in-
clined to ask: ‘What? or ‘Whom?’ Similarly, when we
hear the word ‘him,” we expect a verb like ‘bring’ And
when we hear the sentence, “One who desires heaven should
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perform the new- and fullmoon sacrifices,” the conclud-
ing phrase (which in Sanskrit is in the instrumental
case) leads us to inquire into its steps—how exactly the
sacrifice should be done.

*By which instances of that kind of capacity can be spotted
out and grouped together.

*Which do not, according to the rules of Sanskrit gram-
mar, normally suggest any corresponding terms, as do words
in the accusative and other cases.

*Here the words ‘thou’ and ‘That’, being appositional,
might be excluded from the purview of the definition,
if the determining characteristic of the capacity for rousing
inquiry were the same as before. Hence a different one
is given.]
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It is in view of such expectancy that under
the topic of “Relative Strength,”* in the passage,
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“Those curds belong to the Visvadevas, and the
whey is for the Vajins,”? the procedure is laid down
to the effect that there is no expectancy of the whey,’
since the sacrifice pertaining to the Vi$vadevas has
connection with curds only.*

Objection : Even there,” although the whey is not
actually an object of inquiry, yet it certainly has the
capacity for being such, because the determining
characteristic of something being an object of inquiry
in connection with sacrifices is the fact of its being
an article of offering.

Reply : Not so; for the determining charac-
teristic in question is the fact of something® being
an article of offering in the absence of an appre-
hension of the connection” of something else® of
the same class” as itself; and as with regard to
the article whey there is an apprehension of the
connection of another thing of the same class as
itself, viz., curds, the whev' has not such a deter-
mining characteristic. But in the case of the
curds, it is not so; for then' there is no appre-
hension of the connection of the whey. In other
instances'® also, it is the absence of expectancy
that should be understood to be the criterion of

weakness.

[*Topic 7 of Jaimini's Pirza-Mimamsa-Stitras IIL. iii,
aphorism 14 of which reads as follows: “Where direct
enunciation (case-endings, affixes, etc.—éruti), indication
(linga), supplementary statement (cdkya), context (praka-
rana), order (sthdne) and derivation (samakhja) relate
to the same thing, each succeeding item is weaker, be-
cause it conveys its meaning in a more distant way”
—that is, through the medium of the preceding ones.
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*The passage is actually discussed in Sabara’s com-
mentary, nct in chapter III, but under IL. ii. 23. The
discussion on it, however, is based on the relative strength
of the first and third of the above tests for determin-
ing “the parts of a sacrifice,” which is the subject-
matter of the second chapter, the issue being whether
the offering of the whey is a part of the sacrifice re-
lating to the ViSvadevas. This is decided negatively on
the ground that direct enunciation is stronger than sup-
plementary statement. The words immediately preceding
those quoted in the text are: “In hot milk one should
put curd.”

®Which belongs to another sacrifice, viz.,, that relating to
the Vajins.

*Because of direct enunciation, viz., the adjectival suffix.

“In the sacrifice relating to the Viévadevas.

¢E.g. curds.

“With the Vaifvadeva sacrifice. So also three lines later.

8 Viz., whey.

® As being an article of offering.

Which is not an article of offering of the kind specified
above.

* At the time of the verbal comprehension of the meaning
of the word first heard, viz., ‘curds.’

#VWhere the relative strength of the other items in the
series, such as direct enunciadon and indication, is the issue.
For examples of these see op cit.]

Coxsistexcy axp CoNTIGUITY
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Consistency is non-contradiction of the relation®
that is intended. Since in sentences like, “He is
sprinkling (plants) with fire,” there is contradiction
of such a relation, they have no consistency. Even
sentences like, “That Prajapati took out his own
omentum” (7ai. S. II. 1. i. 4, adapted), have
consistency, because there is non-contradiction of
the object of the intention, viz., a eulogy on
animals.® Sentences like, “Thou art That” (Cha.
VI. viii. 7 fI), also have consistency, because,
although there is contradiction of the identity of
their direct meanings,® still there is non-contradiction
of the identity of their implied meaning, viz., their
real essence.*

['Between one thing and another signified by two
words.

*As a result of the offering of his omentum by Praja-
pati, a large number of kids were born. And kids are
prescribed as offerings for the attainment of children
and animals. Hence the sentence quoted 1Is meant
simply to extol animals, and from that standpoint it is
consistent.

*Viz, the individuai self and God, respectively,
that are as the poles asunder as regards power, knowl-
edge, etc.

“Viz,, the Brahman without attributes, which is the under-
lying essence of both.]

TARTATSTTIA IZSFauRTa g Ra: | HIT-
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*

g qgramEc | ed ww Ry ‘gl g
feaaTfar” gfa qzon: |

Contiguity is the apprchension,® without an
interval, of the meanings®* of words that is pro-
duced by those words. The clause, “That is
produced by those words,” is inserted, since the
meanings of words apprechended bv other means?
of knowledge do not lead to anyv (verbal) com-
prehension of their mutual connection. Hence in
cases where particular words are not uttered,
they are to be supplied; as, for instance, in the
case of the word dvaram (the door), the word
pidheh: (shut) is to be supplied. Hence (also)
in the mantra beginning with, “For the sake of
rain® thee,” (Vaj. S.1,1. 22, Tai. S. 1. 1. 1. 1, etc.),
the words “I cut” are to be supplied. Hence (again)
in the variant sacrifices the words should run as
follows: “To (the god) Sun® I offer thee so as

to please him.””

" Recollection by association.

*The things signified by them.

®Such as perception and inference.

* As the producer of crops.

®The branch of a palata tree (Butea Frondosa) is being
addressed.]

“Or any other deity, according to the sacrifice.

PAddressed to an oblation of rice-cake. In the typical
sacrifice (prakrti), the deity of which is Fire, the words of
the mantra are: *To (the god) Fire I offer thee so as to
please him” (Tai. S. I. 1. iv. 2). In the variant sacrifice
(vikrti), the word °‘Fire’ is changed into ‘Sun’ to suit
the deity. In a typical sacrifice all the details are given;
in a variant sacrifice the points of difference only are noted.]
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SIGNIFICANCE oF WORDS
T RO et | e i
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TARTETERTAIE Feglay IR | ar 9 e
wEEas], fagw Y FENIAuREAEET
ARIGAT | AT 9 SIS TS AE YR -
GHAT | AENRITETE gy |

The meanings of words are of two kinds—
primary and implied. Now significance (Sakti) is
the direct reference of words to their meanings. As,
the word ‘jar’ refers to a particular thing of a form
having a large bottom and body etc. That signific-
ance is a distinct category,® for, according to
Vedanta, any power in a cause tending to pro-
duce an effect comes under a distinct category. And
it is to be inferred from its effect, viz., the compre-
hension of the meanings of particular words produced
by those words. To be signified ($akyatva) is
to be an object of (the comprehension produced by)
such significance.”

[* According to the logicians, significance ({akii) is the
relation of a word to its meaning. It is of the form of a
divine will that such and such a word should mean such
and such a thing. And they do not admit its beims a
distinct category. The Miméarhsakas, however, side with
the Vedantists.

*That is, something is said to be directly meant by

a word when it is known through the significance of
that word.]
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T SN, A AT, AT AT TEAT |
. o~ ~ ~ o~ ~ - G~

Fd AR TERUEEEATEATAAG 9, STTed -
FEAERETIEIEN AW | 9ET TR
sh! ke EEEdT, 4 g &, &g Sy g an
FET G| A 9 ATEU UREMATY  HROE,
TRET | STAREAReE @ Sa TR REAas
ToAT SAREN RIS | o T S ATaHasTawa
TITRE: EEqEd fEgrea: |

That capacity of being signified belongs to a
generic attribute (jatZ),* not to individuals® for
individuals being infinite in number, it would be
cumbrous (1o assume otherwise). It may be
urged: How, then, are individuals known through
words like ‘cow’ The answer is: Because the same
cognition that comprehends a generic attribute also
comprehends the individuals. Or {we may put it this
way) : With regard to individuals, the significance
of words like ‘cow’ is (a cause of verbal comprehen-
sion} per se,® not as being known; while with regard
to a generic attribute, it is a cause as being known.
It cannot be urged that the knowledge of significance
in respect of individuals also is a cause, for it would
be a cumbrous assumption. And, besides, (even) in
the absence of a knowledge that significance refers
to individuals, there is no delay* in knowing those
individuals, simply when one is aware that signific-
ance refers to the (corresponding) generic attribute.
Therefore, even in the Nyaya philosophy, the con-
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clusion is that significance (of words) regarding the
logical connection is (a cause of verbal comprehen-
sion) per se.’

" Meaning the common property of a class, which charac-
terises all the individuals comprised in that class; for example,
jarhood, which is found in all jars. This kind of generic
attribute is admitted in Vedanta. What was refuted on p. 22
was the technical interpretation of the term as a distinct
category upheld by the logicians.

- According to the logicians, however, it belongs to the
mndwvidual possessed of a particular generic attribute and
form.

" Thart is, by its mere existence.

‘Which would be inevitable if the knowledge of signific-
ance as referring to individuals were a cause of verbal com-
prehension.

*Not as being known.]

HEAFYREAIGERE  aeTEE SR
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A direct meaning (vacya) is that which is an
object of significance as being known. Hence a
generic attribute alone is directly meant. Or (we
may say) individuals are comprehended by implica-
tion (laksan@). As in the phrase, “A blue jar,” the
word ‘blue’ implies something possessed of the blue
colour as a quality, similarly a word meaning
a generic attribute may convey by implication an
individual possessing it. So it has been said':
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“The meaning of a word is t» be obtained from
no other source’ (than the word itself).” Thus
the primary meaning of a word has been as-
certained.

['By the Mimarhsakas.

*Than significance and implication.]

InrpricaTiox: Its VARIETIES
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Now the meaning implied by a word is being
described. An implied meaning is the object im~
plied bv a word. Implication is of two kinds—
pure and double. Of these, pure implication is the
direct relation to the primary meaning of a word.
As, in the sentence, “The cowherd colony is on
(lit., in) the Ganges,” the word ‘Ganges’ refers
by pure implication® to the bank (of the river),
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which is directly related to the stream. Double im-
plication occurs where, by an indirect relation to the
primary meaning of a word, some other meaning is
known. As, the word dvirepha, which signifies two
r's, refers to a bee by an indirect relation arrived at
through the intermediary word bhramara.* What is
called figurative use is also nothing but double im-
plication. As, in the sentence, “The boy is a lion,”
the boy is known through his relation to ferocity etc.,
which are associated with what is primarily meant
by the word Tion.’
[* Because the colony cannot be in the river.

*‘Deirepha’ literally means two r’s. From this we are led
by pure implication to something containing two r's, viz.,, the
word bhramara. Then by a second implication of the word
dvirepha, we get its meaning, viz.,, a bee. Hence this is an
instance of double implication.]
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In another way, implication is of three kinds—
exclusive (jahat), inclusive (ajahat) and quasi-inclu-
sive (jahad-ajahat). Of these, exclusive implication
occurs where, excluding the primary meaning, some
other meaning is comprehended. As, in the sentence,
“Take poison,” discarding the original meaning of
the words, abstention from eating in an enemy’s
house is implied. Inclusive implication occurs where,
along with the primary meaning, some other mean-
ing is comprehended: as, “A white jar.” Here the
word ‘white’ includes ils original meaning, viz., the
quality white colour, and yet refers by implication
to a substance possessing it. Quasi-inclusive implica-
tion occurs where a word signifying some qualified
entity discards one part of its meaning and refers to
another part; as, “This is that Devadatta.” Here,
since the qualified entities primarily meant by the
two words® cannot be identical,® the latter refer only
to the substantive (vifesya).* Or’® as, according to
the traditional interpreters of Vedanta, in a sentence
like, “Thou art That” (Cha. VI viil. 7 fI.), since the
entity meant by the word ‘That,’ viz., God as pos-
sessed of omniscience etc., cannot be identical with
what is meant by the word ‘thou,’ viz., the individual
self endowed with a mind, therefore in order to make
their identity possible, the words refer by implication
to their essential nature.®
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i Addressed to a person going to eat in an enemy's
Liouse.

*“This’ and ‘that’

*Because ‘this’ refers to Devadatta as associated with the
present time and ‘that’ to Devadatta as associated with the
past.

*Just the person Devadata, unrelated to time past or
present.

$This ic a Vedic example; the other is a popular one.

“Viz., the Brahman without attributes.]
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We, however, maintain that in sentences like,
“This is that Devadatta,” and “Thou art That,”
although words signifying qualified entities refer only
to one portion of their meaning, yet there is no
implication; for, notwithstanding the fact that two
qualified entities presented (to the mind) by signi-
ficance' cannot be (logically) connected with each
other to convey an identical meaning, there is no
contradiction in connecting two substantives, alco
presented by significance, so as to vield an identi-
tv of meaning. As, in the sentence, “The jar is
transitory,” although it is inconsistent® to connect
with transitoriness only one part® of what is meant
by the word ‘jar,” viz., jarhood, yet it is all right
with regard to an individual jar, which is capable
of being so connected.* Only where one part of the
meaning of a word is presented as a qualifying attri-
bute (vifesana), implication is admitted in order
that the meaning may be presented independently.?
As, in the sentence, “The jar is eternal,” since jar-
hood is not independently presented® by the signific-
ance of the word ‘jar,” the latter refers by implication
to jarhood, in order to effect such cognition. Simi-
larly, in sentences like, “Thou art That,” there is also
no implication, because the meanings of the words
‘thow’ and ‘That’ are presented independently by
significance (of those two words), and there is no
obstacle to their being logically connected so as to
mean an identical thing. Otherwise,” in sentences
like, “There is a jar in the house,” “There is colour
in the jar,” and “Bring the jar,” since jarhood,
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househood, etc.,® are incapable of leading to the de-
sired comprehension of the logical connection,’ there-
fore even in these cases words such as ‘jar’ would
convey mere substantives just by implication. There-
fore the statement about implication by the (tradi-
tional) teachers in sentences like, “Thou art That,”

<hould be undeistood as mere tentative admission.

" Of the two words ‘this’ and ‘that’ in the first example,
:nd ‘thou' and "That in the second.

-From the lngician’s standpoint, because jarhood, being a
weneric aturibute, is according to him eternal.

‘In Nydya, the significance of a word ic with regard
.~ individuals comprised in a genus. See note 2 on p. 95.

* Because individual jars are perishable.

® A« a substantive.

" According to Nyaya.

*If implication be admitted even with regard w woids
-iznifving independent substantives.

“Which are presented as qualifying atributes.

*Of the rmeanings of words comprising  those
~cntences.!
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Examples of quasi-inclusive implication, however,
are only sentences like these: “Protect the curd from
the crows™; for here the word ‘crows’ gives up its
characteristic vielding the primary meaning, viz.,
crowhood,* and refers, through the attribute® of being

a spoiler of the curd, which is not the characteristic

vielding the primary meaning, to creatures cther
than crows as well.
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[*The word <akja’ in the text stands for Sakyae-
taracchedaka.
* Possessed by crows.]

ARG ATqATgIIaNd, § g SEIge-
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The root of implication, however, is the frustra-
tion of intention alone, and not that of the logi-
cal connection (of words,; for in the sentence,
“Protect the curd from the crows,” there is no
frustration of the logical connection, and in sentences
like, “The cowherd colony is in (on) the Ganges,”
there is the possibility of a frustration of intention

as well.
[*But there is a frustration of the speaker’s intention, the
word ‘crows’ being intended by the speaker to mean all

pests |
WO = A GQHTEE N, Fheg aeFag Uy | a9r
‘Rt A S it /ey’ gt
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Implication belongs not to words alone,* but also

to a group of words. As, in the sentence, “There is
a cowherd colony in (on) the deep river,” the group
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consisting of the two words ‘deep river refers by
implication to its bank. It may be urged: Since a
group of words does not possess significance ($akti),
how can it have implication, which is a relation
to what is conveyed by significance? The answer
is this: Implication is a relation to what is con-
veved by significance, which is a relation of words®
to their meanings). And just as the meaning
of a word is conveved by significance, so is also
that of a group of words. Hence there is no
ancmaly.

[*As Nyvaya holds.

*Not a group of words.]
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Thus (Vedic) corroborative statements (arthq-
vada) that are of the nature of eulogies refer by
implication to praiseworthiness,” while depreciatory
statements like, “He cried” (Tai. S. I. v. i 1)2
refer by implication to blameworthiness.® If the
words comprising a corroborative statement be ad-
mitted to refer by implictation to praiseworthiness
etc., then, it being possible for one of those words
to convey that through implication, the other words
would be redundant. So the group of words com-
prising a corroborative statement virtually serves as
one word, inasmuch as it leads to the apprehension
of that meaning of the words, viz., praiseworthiness,
which is required by the injunction, and thus it
constitutes a unitary passage* with the sentence set-
ting forth the injunction. Hence corroborative state-
ments constitute (what is called) a unitary passage
in respect of a word. Where, then, does a unitary
passage in respect of a sentence occur>—Where two
sentences, each of which conveys distinct relations
{between its words and their meanings), express, by
virtue of their expectancy, the meaning of a longer
passage. As, a sentence like, “One who desires
heaven should perform the new- and full-moon sacri-
fices,” and one like, “One should perform the Samidh
sacrifice” (Ait. Br. VI 4), form a unitary passage,
inasmuch as they express the mutually expected re-
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lation of whole and part. So it has been stated by
the illustrious Kumarila Bhatta: “Sentences that are
complete in themselves as regards the expression of
their meanings, again combine in view of their
relation of whole and part etc. and become a unitary
passage” (Tantra-Vartika, verse 4, under Pid. Mi.
Sa. 1. iv. 24).

Y Of actions prescribed by the Vedic injunctions.

*The »tory is this: Once the deiry Fire ran away
with some precious boory the gods had deposited with
him. When they chased him, he cried, and his tears
became silver. Hence silver should not be given as re-
muneration to the priests in the Barhis sacrifice; for it
is sure to cause weeping in the sacrificer’s family within
a vear.

*Of actions prohibited by the Vedas.

' Amplifving the purport of the injunction.

"These are the main sacrifices, of which the Samidh
sacrifice. named after its deity and forming the first of the
five Prayaja sacrifices, is a part. Hence the two sentences,
although complete in themselves, form one whole—a unitary
passage.]
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Thus both the varieties of the meanings of words
have been determined. Contiguity is the knowledge®
of those. It is also a cause of verbal comprehension,
for we observe just that kind of agreement and

difference (between them).* Similarly, the com-
prehension of the meanings of subsidiary sentences
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is a cause of the comprehension of a composite
passage, for we have a certitude about such agree-
ment etc.® between them.*

{* Recollection produced by the utterance of words.

*If there 1s that recollection, there is verbal comprehension;
otherwise nort.

*Refers to difference.

*If the meanings of the component sentences are grasped.
then the meaning of the paragraph also is grasped; otherwise
not.]

INTENTION
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Now intention, which comes next in order, is being
described. Regarding this (we must know that) in-
tention is not the utterance (of words) with the
object of producing the cognition of a particular

thing, for then Vedic texts uttered by a person
who does not know their meaning would not be in-
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telligible, and there can be no error® also about
(the speaker’s) intention,”® since the listener has
a specific comprehension,® as {cxpressed in his
words), “This teacher does not understand (what
he utters!.” It cannot be urged that in the case cited
above,* verbal comprehension takes place from a
knowledge of God’s intention,® for we find that
even a person who does not belicve in God"
understands the meaning of the Vedic passages.’
"What, then, is intention? This is being stated:
Intention is the capacity to produce cognition of
a particular thing. The scntence, “There is a
jar in the house,” is capable of producing a
cognition of the relation of a jar, and not that of a
cloth, to the house. Hence that sentence is said to
mean the relation of a jar, and not that of a cloth
(to the house®.

[*In the mind of the listener.

2Viz.. his desire to convey a particular meaning.

3 Which settles the question of error.

¢ Where one listens to Vedic or other words uttered by a
person who does not understand them.

®Because He produced the Vedas.

¢ As the author of the Vedas.

" Utrered by one who does not know their meaning.,
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Objection : A sentence like, “Bring the sain-
dhava,”* even when it is uttered with the object
of producing the cognition that salt should be
brought, has the potentiality of producing the cogni-
tion that it relates to a horse; hence, even when
one has the knowledge that it means salt, one
may have the idea that it relates to a horse or the
like.

Reply : Not so; for (the definition of) inten-
tion has the additional qualifving attribute that the
sentence must not be uttered with the object of pro-
ducing the cognition of anything else but that (which
is intended by the words). So a sentence that has
the potentiality of producing the cognition of a parti-
cular thing, and at the same time is not uttered
with the object of producing the cognition of
anything else, is said to relate to that particular
thing.®* In the case of words uttered by a parrot
etc., and of Vedic or other sentences uttered by
a person ignorant of their meaning, since there
is no desire at all to produce any cognition, and
consequently there is the absence of an utterance
with the object of producing the cognition of any-
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thing else but that (which is in view), the defi-
nition is applicable, and hence it is not too narrow.
Nor is it too narrow to include a sentence uttered
to mean both salt and horse (for instance); for the
idea (behind the definition) is that the sentence must
not be uttered with the object of producing the
cognition of that only which is other than the thing
in view.

{*Lit. a product of sirdhu., which (among cther
things) means a sea, as al<o the territory cailed Sind.
Ilence the werd means both salt and a species of
horse.

*So, although ‘sa.ndhava’ mav mean a horse, it will not
be taken in that sense if somebody who is eating utters the
sentence. because it has not been uttered to mean a
horse.}

IEAAIATATATINAATATATT S (EHT  [IE: |
qEATE AT G99 FRUMTET ONESEEheTT
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The determining characteristic of the capacity
{of words) to produce just the above-mentioned
cognition is inherent power ($akti). Since, according
to us, inherent power alone is everywhere the deter-
mining characteristic of causality,” there is no
anomaly here.

*As in the case of fire, for instance, the reason why it
can burn things is that it possesses that inherent power, <o
in the case of words, the reason for their conveyving parti-
cular meanings is to be sought in their inherent power, viz.,
significance.]
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It thus being proved that intention, which is
the (capacity for} generation of the cognition of
a particular thing, is the cause of verbal compre-
hension, the passage* in the fourth chapter (varpaka)
of the Vivarana® refuting the causality of intention
in producing verbal comprehension, is meant to
refute the contention® that intention is the utter-
ance (of words) with the object of producing
the cognition of a particular thing. Otherwise
discussions on Vedanta, which result in a certi-
tude about the intention, would be futile. Some,*
however, maintain: The passage in the fourth
chapter of the Vivarana means that knowledge
of the intention is not a cause of all verbal com-
prehension; but that with regard to the parti-
cular verbal comprehension that takes place after

a doubt or error regarding the intention, it certainly
is a cause; for in case of a doubt as to whether
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a particular sentence means this or something else,
as also of an error regarding it, the ascertain-
ment of its particular meaning thereafter can-
not take place without the ascertainment of the
intention.

{*Pp. 181-182, V. S. S.

*See footnote 3 on p. 1.

*Of the logicians.

) *The reference is to the author of the Abheda-ratna-
naca)
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That intention is determined with regard to
the Vedas only by reasoning rectified by the prin-
ciples of interpretation, while with regard to secular
sentences, by means of the context etc.® Of these,
secular sentences are of the nature of restatements,
since their meanings are primarily apprehended
through other means of knowledge; but with re-
gard to the Vedas, since the meanings of Vedic
sentences are known at first hand, they are not
of the nature of restatements. Now, both in secu-
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lar and Vedic sentences, even statements of fact
are, like those conveying something to be done,
means of valid knowledge; for in utterances like,
“A son has been born to you,” words are defi-
pitely known to have the power of conveying
meanings that are statements of fact. Hence Vedan-
tic sentences are means of valid knowledge with
regard to Brahman.? How this is so, will be
dealt with in the chapter relating to the subject-

matter of Vedanta.?
[*Refers to the words of a trustworthy person, and

SO on.
*Which is an eternal Reality.
3 Chapter VIL]

THE AUTHORITY OF THE VEDAS EXPLAINED
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Now, according to the logicians, the Vedas are
means of valid knowledge because they are produced
by God, who is eternal and omniscient. According
to the Mimarsakas who deal with sacrifices, the

Vedas are means of valid knowledge because they
are eternal and as such free from all human defects.
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In our view, however, the Vedas are not cternal,
for they have an origin, which is proved by
such Sruti texts as, “The Rg-Veda. Yajur-Veda.
Sama-Veda, Atharra-Veda are (like® the breath
of this infinitite Reality” (Br. IL. iv. 10, adapted’.
ATy ‘a:'.':” r‘q‘du”a@qum, “q ug 3%
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And the Vedas have not a duration of three
moments only,® for it clashes with such recognition
as, “The same Veda that was studied by Devadatta
was also studied by me.” Hence also the syllables
such as ga are not momentarv, for it contradicts

such recognition as, “This is that syllable ga.” So
the Vedas, which are a collection of syllables, words

8
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and sentences, originate like the ether etc. at the
time of cosmic projection, and are counterpositives
of the destruction that takes place® at the time of
cosmic dissolution. It is not that the syllables are
subject to origin and destruction in the interim, for
it is cumbrous to assume an endless series of the
syllable ga, for -instance. The non-manifestation
of the syllables during the time they are not
uttered, is nothing contradictory, because then there
is an absence of the revealing medium, viz., utter-
ance—as with the non-apprehension of a jar in
darkness.* As for the cognition, “The syllable ga
has been produced,” and so on, it is invalid, since
it contradicts such recognition as, “This is that
svllable ga.” Or it may be valid as being indirectly
1elated to the origin abiding in the inarticulate sound
that manifests the syllable.* Therefore the Vedas are

not momentary.

[ The view of some logician of the old school.

*That is, they are destroyed at that time.

$When a light is brought, the jar is visible. Similarly,
utterance reveals the already existing syllable ga.

* The origin of the sound revealing the syllable is transferred
10 the latter.]

g wvEmERTEsh SEerRErsag e
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Objection : Although the Vedas are not momen-
tary, yet, on account of their having an origin
like the ether and other phenomenal things, and
being connected with a person in that they are
the handiwork of God, your tenet that they are
not connected with a person would be shattered.

Reply : No. In the first place, connection with
a person does not mean being uttered by a
person, for even according to the school of the
Teacher, the Vedas would be connected with
persons, being handed down from one teacher to
another. Nor does connection with a person
mean having an origin due to a person, for that
inference® about the personal origin of the Vedas
which is approved by the logicians is condemned
by our school as proving what is already estab-
lished.® But it is being the object of utterance
that is independent of any utterance of the same
kind. For instance, in the beginning of cosmic
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projection, the Lord produced Vedas having a
sequence of words similar to that which had
alreadv existed in the Vedas in the previous
cosmic projection, and not Vedas of a different
tvpe. Hence the Vedas, not being the object of
utterance that is independent of any utterance of
the same kind, are not connected with a person.
The utterance of the Mahdbharata etc., however,
is not at all dependent on any utterance of the
same kind. Hence they are connected with a person.
Thus two kinds of verbal testimony have been deter-
mined, viz., that which is connected with a person,
and that which is not.

"See note 3 on p. 33.

*Viz., that the Vedas are connected with a person,
because they consist of sentences, as is the case with the
Mahéabharata etc.

3By the Vedas, e.g. Br. II. iv. 10.]



CHAPTER ¥
PRESUMPTION

CoxpiTioNs or PrestuapTION
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Now presumption ’arthapatti) is being described.
It is the assumption of an explanatory fact (upapa-
daka) from a knowledge of the thing to be explained
rupapadya). Here the knowledge of the thing to
be explained is the instrument, and the knowledge
cf the explanatory fact is the result. That which is
inexplicable without (the assumption of) something,
i« the thing to be explained with reference to the
latter, and that in the absence of which something
is inexplicable, is the explanatory fact with reference
tc the latter. As, the stoutness of a man who does
not eat at day-time is inexplicable unless we assume
his eating at night: hence such stoutness is the thing
to be explained. Again. in the absence of eating at
night such stouwness is inexplicable; hence eating at
night is the explanatory fact.
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With regard to the (resulting) valid knowledge,

viz., the assumption of eating at night, the word
arthépattz' is a compound of the class known as
Sasthi-tatpurusa, meaning ‘the assumption (dpatti)
of a thing (artha).” But with regard to the instru-
ment of the assumption, viz., the knowledge of stout-
ness etc., the word is a compound of the class known
as Bahuvrihi, meaning ‘that from which a thing is

assumed.” Hence the word arthapatiz applies both
to the result and to the instrument.

Two VARIETIES OF PRESUMPTIVE
KXOWLEDGE
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That presumption® is of two kinds—presumption
from what is seen and presumption from what is
heard. Of these, presumption from what is seen is
a~ follows: If silver has been {wrongly: apprehended
in something® in front as, “This is silver,” and (later)
it is denied® in that very things as, “This is not silver,”
this denial would be unreasonable if the silver were
1eal. So one assumes that the silver is false, that is,
cther than real, or possessed of the absolute non-
existence of reality. Presumption from what is heard
occurs where, on account of the incongruity of the
direct meaning of a sentence that is being heard, one
assumes a different meaning for it. As, in the sen-
tence, “The knower of the Self transcends grief”
(Cha. VILI. i. 3), since the manifold bonds signified
by the word ‘grief—which actually occurs in the
Sruti—cannot otherwise* be reasonably destroyed by
rcalisation, they are assumed to be false. Or® as,
after one has heard the sentence, ‘‘Devadatta is
living, but not at home,” the absence from home of
a person who is alive makes one assume that he is
cutside.

[* According to the first interpretation of the word; that is,
the resulting knowledge, not the instrument.

*QOther than silver.

3 As a result of closer inspection.

* Unless they are unreal from the absolute standpoint.
3 This is a familiar example of the Mimarmsakas.]
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TworolLp PrestMPTION FROM WHAT
1s Hearp
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Presumption from what is heard, again, is of two
kinds— [that due to) failure of expression {(intention)
{abhidhananupapatti) and {that due to} incongruity
of meaning (abhihitanupapatti). Of these, the for-
mer occurs where, on hearing part of a sentence,
there is failure of the expression of (i.e. intention
regarding} the logical connection (anvayabhidhana),
and for that reason some additional word helpful to
the latter is assumed. As, after the word dvdram
(door), the word pidhehi (shut} is supplied; or® as
with the words, “should perform the Vifvajit sacri-
fice,” the words, “One who desires heaven,” are
supplied.*

[This is a Vedic example, as the other is a conven-
tional one.

‘The sentence, to be complete, requires a subject, and a
man who is possessed of desires can be the required agent.
Now it is an accepted principle with the Mimarhsakas that
where no result is specifically mentioned for an action enjoined
by the Sruds, heaven is assumed 1t be that result. See Pi
Mi. Sz. IV, iii. 15.]
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Objection : In the case of a word like dvaram,
hefore the expression (abhidhdna; of the logical
connection, how can one know that this cxpression
fails without a word meaning shutting?

Reply : Not so; for the word abhidhana (lit.,
expression}, by a derivation signifving instrumen-
tality,’ means ‘intention.’”” Thus even in this case
the knowledge is possible that the sentence cannot
convey a relation® {of the word draram) to the act
of shutting, having for its object the door, without
some word signifving shutting.

{* Signifying that by means of which the meaning of the
sentence is expressed, and not the act of expressing.

*Of the sentence, a part of which, viz.. the word dvd@ram,
has been heard.

*Which is the ‘intention’ of the sentence.]
ARAEIIEG I AFATE T ISAI ST
S Alead Feqdia 9 ZESAT | AT CETETAY
SAREET a0’ 3 EaTIEe -
TAISTIEIIAT HAHATH FeA |
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(Presumption from what is heard due to) in-
congruity of meaning, however, is to be looked for
where the meaning understood from a sentence is
found to be incongruous and leads to the assumption
of some other thing. As, in the sentence, “One who
desires heaven should perform the Jyotistoma sacri-
fice,” since the property of leading to heaven, which
is cognised as abiding in the transitory sacrifice, is
incongruous,’ an intermediate thing,* viz., the unseen
result (apurva),® is assumed.

[*Because the effect, viz, heaven, will be atrained
at some remote future time, while the sacrifice is short-
lived.

*Serving as the operation or intermediate cause (tyapara).
See note 1 on p. 70.

® Postulated by the Mimarsakas to explain the above in-
congruity. It lasts till the fruition of the ultimate result,
viz., heaven or hell]
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This presumption cannot be included in inference.!
For since affirmative invariable concomitance® can-
not be apprehended here, it cannot be classed under
affirmative inference®; and we have already* refuted
the contention that inference through negative in-
variable concomitance is also an inference. Hence
in cases of presumption the apperception® is not, “I
am inferring it,” but, “I am assuming it from this.”
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i* As the logicians hold.

*Between the reason and the thing to be inferred, that is,
between living and existence outside home, in the instance
cated (p. 119). Living proves only existence.

*The only kind of inference admitted by Vedanta.

‘On p. 74

See note 6 on p. 21.1
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It mav be urged: It has been stated" that in
cases of presumption® the instrument is the knowl-
edge, “This is inexplicable without such and such”;
now what is this ‘inexplicability without such and
such’? We reply: It is the counterpositiveness® of a
non-existence* that includes (necessarily signifies)
the non-existence of something else.’

{*In effect. See p. 117.

*See note 1 on p. 119,

?See note 2 on p. 62.

*Of the thing to be explained, e.g. stoutness.

“The explanatory fact, e.g. eating at night, in the case of

a man fasting by day. Since stoutness depends on this, where
it is wanting, stoutness also is wanting.]

ARG g SAME AT
0, “gPRaRA RS TR TR

RATSTIEMATREME FOEE | o G-
EETE: “IREATHAEE  FeqaT 3 |

T AR R RE=EE: |



124 VEDANTA-PARIBHASA

Thus presumption being proved to be a distinct
means of valid knowledge, inference of the negative
form is not a variety of inference.* For in a sentence
like, “Earth is different from other things (for it has
smell’,” the knowledge that the possession of smell
is impossible without difference from cther things, is
the instrument (of presumption}.® For this very
rcason® the apperception is, “I am assuming* differ-
¢nce from other things in earth.

{*It should not be reckoned as a distinct kind of inference,
as is done by the logicians. bur instances of the kind should
be classed under presumption.

*So one must not think that owing to the absence
of an instrument of presumption, as described on p. 117,
this is not a case of presumption, bur of inference of
the negative form, advocated by the logicians. Accord-
ing to them, this negative form of inference is resorted to
only in cases where the thing to be inferred has no similar
instance. For instance, in the example cited above, the
thing to be inferred is difference from other things, and
this can exist in earth alone. which. however, is the subject
of the inferential knowledge (paksa), and as such the
presence in it of the thing to be inferred is disputed.
In negative invariable concomitance, the absence of the
teason {e.g. smell) is of wider extension than the absence
of the thing to be inferred (e.g. difference from other
things), and from the former the latter is inferred. This
method of inference is adopted, since otherwise no example
is available.

> Because the knowledge of Incongruity as such is the
instrument of presumption.

*Not, “I am inferring.”]
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NON-APPREHLENSION

NON-APPREHENSION : MEANING OF
1rs CAPACITY
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Now the sixth means' of valid knowledge is
being described. The means of valid knowledge
known as non-apprchension is the extraordinary
cause of that apprehension of non-existence which
is not due to knowledge as an instrument.* The
clause, “Which is not due,” etc. is inserted to
preclude the definition from unduly extending to
an inference or the like which causes that appre-
hension of the non-existence of imperceptible
objects which is due to inference etc.” The word
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‘extraordinary’ is used to prevent a too wide ex-
tension to such general causes* as merit and de-
merit. And the qualifving term ‘apprehension™
is for precluding a similar unwarranted extension
to latent impressions, which are the extraordinary
causec of a recollection of non-existence. It cannot
be urged that even in the case of an inferen-
tial knowledge about the non-existence of imper-
ceptible objects, the non-existence may as well
be grasped through non-apprehension, since there
is no difference.® For although merit and demerit
etc. may not be perceptible, still, there being
no certitude of their non-existence, only a non-
apprehension that is possessed of capacity (yogyanu-
palabdhi) is (to be regarded as) the instrument of
an apprehension of non-existence.

[*Viz., non-apprehension.

* Inference, comparison, verbal testimony and presumption,
dealt with in the four preceding chapters, are all due 10
knowledge, viz., that of invariable concomitance, similarity,
words possessing an intention, and the thing to be explained,
respectively. Hence these are excluded from the purview of
the definition.

i Refers to verbal testimony and presumption.

* Other general causes are space, time and God.

*Instead of the general term ‘knowledge,’ which includes
recollection.

¢ Between the two cases, both being non-existence.]
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Objection : What is this yogyanupalabdhi®™ Is
it the non-apprehension of something capable of
being perceived that abides in something else? Or
15 it the non-apprehension of something abiding in a
substratum that is capable of being perceived? It
cannot be the former, for then the difference® a
pillar has from a ghoul, for instance, would be
imperceptible. Nor can it be the latter, for then even

the non-existence of merit etc. in the self would be
perceptible.?

Reply : Not so, for the compound used in
the word is Karmadhdraya, meaning ‘a non-
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apprehension that is possessed of capacity.” And
the capacity of non-apprehension is the fact of
being that whose counterpositive is assumed from
the hypothetical existence of (the object of) that
counterpositive. That is to say, the capacity of
non-apprehension is the fact of its being a non-
apprehension whose couunterpositive, viz., ap-
prehension, may be assumed* from the existence,
assumed® in the substratum,” of the counter-
positive® of that non-existence® of a thing which
is apprehended." TFor instance, if there be a
jar on a welllighted floor, then there would
be an apprehension of the jar—on account of
the possibility of this supposition, the non-
existence of the jar on such a floor is to be
known through non-apprehension. But such a
supposition being impossible in darkness, the
absence of the jar in that case cannot be known
through non-apprehension. Again, if there be a
ghoul in a pillar by a relation of identity, it
would be perceptible like the pillar; hence™ its
absence'™ is to be known through non-apprehen-
sion. But although merit etc. exist in the self,
since these are imperceptible,’” there is no possi-
bility of the above-mentioned supposition re-
garding apprehension, and hence the absence of
merit etc. cannot be known through non-
apprehension.*®

[*The word can be expounded in three ways, as
meaning: a non-apprehension that is possessed of capa-
city; a non-apprehension of something that is capable of
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Liing  perceived: and a non-apprehension iz something
that is perceptible. In the first the compound is Karma-
cnara;a (cf blackbird): in the second it is Sasthi-tatpurusa
tef. rnwerside): and in the third it ic Saptami-tatpurusa
‘cf. homespun). The second and third alternatives are
being rejected one by one in favcur of the first.

A difference of the form, “The pillar is not a
¢houl.” This difference is perceptible. But if the firt
interpretation be rtaken, then the ghoul being by na-
tare imperceptible, non-apprehension would have no
czpacity here to distinguish the pillar from the ghoul:
but as a matter of fact, it doe<. Thix 18 the diff-
culiy.

*According to the logicians, merit and demerit are
imperceptible, but the self. in which they abide, is perceptible
tn the mind Hence, according to the second interpretation.
merit etc. would be known to be absent through non-appre-
hension; but they are not. This is the anomaly.

‘In the form, “The jar would be perceived (were it
here).”

5Ir the form, “If the jar were here.”

“Of the non-existence mentioned in the last clause of this
sentence; e.g. a floor.

"Eg. a jar.
*E g non-existence of a jar.
" Through non-apprehension.

*Since non-apprehension thar is possessed of capa-
ciry is the means of valid knowledge regarding non-
exustence,

' That is, a difference of the form, “The piliar is not 2
ghoul.”

27 there be merit etc. in the self, they would be
perceptible.

© Because there it is not possessed of capacity.]

9
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Objection* : In cases where there is a con-
tact® between the organ and the substratum of
non-existence, vou maintain that the non-exist-
ence is cognised in the above-mentioned manner*
through non-apprehension. There, with regard
to the mental state* in the form of the non-
existence also, it is the prescribed® organ that
should be the instrument, in deference to the
association  (of the cognition of non-existence)
with the organ by the method of agreement and
difference.’

Reply : Not so, for the non-apprehension of
the counterpositive of non-existence being also
prescribed as a cause of the apprehension of non-
cxistence, we simply assume that (non-apprehen-
sion) to be the instrument.” Moreover, since the
organ, not being in contact with non-existence,*

cannot be a cause’ of the apprehension of non-
existence, and since the association with the organ
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by the method of agreement and difference exhausts™
itself by generating a knowledge'* of the substratum
of the non-existence and so on,” the organ is a
superfluity.'®

"'By the logician.

- Without which even non-apprehension would be in-
operative.

®By the argument. “If there were a iar here, it would be
pLreeved.”

"Which must be assumed in the apprehension of non-
existence.

® Admitted as the insttument for the perception of
objects.

"If the eve is in contact with the floor, the non-existence
of the jar etc. is apprehended; otherwise not.

" According to Nydya as well as Veddnta the organ and
non-apprehension are both causes. What the Vedantin does

i~ to call the latter an instrument, or an extraordinary cause.
That is all

s As maintained by the lOQ{iCiOn but with its  sub-
b4 S i)
stratum.

*Much less an instrument.

®So it cannot in addition lead to an apprehension of
non-existence.

" Which in its turn causes the apprehension of non-
existence.

i Refers 1o the knowledge of positive things that abide in
the substratum.

® Anyatha-siddha—an attendant circumstance not to be
confounded with a cause, which must be a necessary invari-
able antecedent. For example, a potter’'s father with regard
to a jar made by the former. For other instances see the
Bhasa-Pariccheda, verses 19-22.]
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Objection : In cases of apprehension of non-
existence, such as, “There is no jar on the floor,”
that it is a perception in respect of the floor is
accepted by both.* Hence, it being necessarvy
that the mental state should reach there,> the
Consciousness limited by the non-existence of the
jar abiding in the floor is, like the Consciousness
limited by the floor, not different from the
subject,* and therefore the non-existence of the
jar is but an object of perception* even in
Vedanta.

Reply : It is true; for although the appre-
hension of non-existence is perceptual knowl-
edge, its instrument, viz., non-apprehension, is a
distinct means of knowledge. There is no fixed
rule that if the resulting knowledge be perceptual,
its instrument, too, must be the means of knowl-
edge called perception; for although the knowl-
edge generated by a sentence like, “You are the
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tenth man,”® is perceptual, vet its instrument,
viz., the sentence, is admitted to be a distinct
means’® of knowledge from that called perception.

*Vedanta and Nyaya.

-See p. 15.

* Consciousness limited by the mind. See p. 15.

*And not of non-apprehencion. See p. 16.

“See note 1 on p. 19.

‘Viz, verbal testimony.]
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Objection : How can there be a different
means of knowledge unless the resulting knowledge
is of a different class?

Reply : Not so, for simply from the fact of
the mental state being of a different class, we
understand that the means of knowledge must be
different. Thus the mental state in the form of
the absence of ajar etc. is not generated by the
organ, for the latter is not in contact with the
object, but it is generated by a distinct means of
knowledge, viz., non-apprehension of the jar etc.
Hence non-apprehension is a distinct means of
valid knowledge.

" Viz.,, the absence of a jar eic.]



134 VEDANTA-PARIBHASA

g AGIACTRIAFFATR ST Seqwrey
TaaR TERIETAETY TATETTR AT
TRWASITEI | A WP, a9 aE-
TAFASTTTATGII: ; ARAIFEHEATHY JTET:
TFAF ARSI J, 7 | Faqy T27-
VISR 7 G AT A T, g -
EATG FrEwE @R T s e
ARG, AT HETRTT  HITTTT-
BATHLA SATEITIAT, |

Objection:  Admitting that non-apprehension
is a distinct means of knowledge, since the appre-
hension of non-existence is perceptual knowl-
edge, even a mistaken apprehension of the non-
existence of a jar in a place containing a jar
would be perceptual knowledge, and hence even
in such a case one will have to admit an indes-
cribable non-existence of the jar.' You cannot say
this is a welcome objection, for if that non-
existence be a product of the cosmic illusion
(mayd), it cannot reasonably be a non-existence;®
and if it be not a product of the cosmic illusion, the
latter cannot be held to bé the material cause of all
effects whatsoever.®

Reply : Not so. The mistaken apprehension
of the non-existence of a jar in a place contain-
ing a jar has not for its object an instantly
produced non-existence of the jar, but inas-
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much as that normal non-existence of a jar
which is already present in the colour etc.* of
the floor, is superimposed on the floor, it is but a
case of mistaking one thing for another’: for in
a case" where there is contact of the thing super-
imposed with the organ, it is this mistaking of one
thing for another™ that is alwavs held to be the fact.

' As in the case of a rope mistaken for a snake.

* Because the coumic iliusien as a positive entity can preduce
caly positive entities.

*Which is a postulate of Vedanta

*E g. touch. A jar never exists in qualities etc.

® Anyatha-kkjati, advocated by the logicians

“See p. 64.

“And not a knowledge of something that i, indescribable.
that I, neither same as nor different from the actual entiry
(anircacaniya-khyari).]
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Or, in cases where there is a mistaken appre-
hension of the non-existence of a thing in a
substratum containing it, we may concede that
the non-existence in question is indescribable;
still its material cause is but the cosmic illusion.
It is not that the material cause and the effect
must be altogether similar, for even threads and
a cloth are heterogeneous in respect of their
attributes such as threadhood and clothhood;
and there is some homogeneity between the
cosmic 1illusion and the indescribable non-exist-
ence of a jar, viz., in respect of the attribute of
falsity. Otherwise, why don’t vou raise the
objection how the cosmic illusion can be the
material cause of the conventional non-existence?
of a jar? Nor can you urge that even if two
heterogeneous things may stand to each other in
the relation of material cause and effect, it is
Brahman® that should be the material cause of
the universe. For Brahman s accepted as that,
as being the substratum of the phantasm of the
universe; but being devoid of parts, It cannot
be the transformative material cause of the universe.
So the conclusion of Vedanta is that the transforma-
tive material cause of the universe is the cosmic
illusion, not Brahman. There is no need to dilate
on the point.

[* That is, if the cosmic illusion be not the material cause
of this non-existence.

*As opposed to illusory non-existence. That is, where the

jar is actually non-existent.
2And not the cosmic illusion.]
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Four Kixps oF NON-EXISTENCE
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That non-existence is of four kinds—previous
non-existence, non-existence as destruction, abso-
jute non-existence and mutual non-existence. Of
these, previous non-existence is the absence of

an effectsuch as a jar in its cause, a lump of
clay, for example, before the effect has originated.
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It is the object of a cognition that the thing will
come into being. Non-existence as destruction
is the absence of a jar in that very thing, after
the jar has been dealt a blow with a club. (This
non-existence as) destruction is also certainly
destroyed® when its substratum, the pieces of a
jar, is destroyed. It cannot be urged that this
would lead to a reappearance of the jar, for
even the destruction of destruction of a jar is a
destruction of which the counterpositive is the
jar® Otherwise, when a jar, which represents
the destruction of its previous non-existence,
ceases to be, the previous non-existence would
rcappear.’ It cannot be questioned how there
can be a cessation of destruction where the sub-
stratum of the destruction is eternal’ For if
such substratum be apart from Consciousness,
then its eternitv is untenable, because it will be
stated later on® that everything but Brahman
terminates with the realisation of Brahman. And
if the substratum of the destruction be Con-
sciousness, this” is also untenable, for a destruc-
tion the counterpositive of which is fancied, and
which merely appears in its substratum, is
nothing but that substratum. So it has been
said: “The destruction of an imaginary thing is
but its being reduced to its substratum.” Simi-
larly, the destruction of silver appearing in a
nacre is nothing but Consciousness limited by
‘this.”®

[' Viz., the material cause, such as a lump of clay.
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*This is contrarv to the view of the logicians, accordinz
to whom it has a beginning, but no end.

¢ And not the preceding destruction alone. That is to sav.
when a jar is first broken into pieces, it is destroyed, and
when these pieces are further broken, the previous déstruc-
tion ends. But thi$ end of destruction does not mean that
the jar re-emerges, on the analogy of two negatives making
an affirmative. For we still cognise that the jar has been
destroyed.

*Which the logicians do not admit.

> As, for instance, in the cace of an atom, which is the
substratum of the destruction of a dyad.

*In Chapter VIIL

"Your objection that destruction is indestructible.

$ Something shining connected with the eve, subsequentiv
identified as a nacre. See p. 48.]
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That whose non-existence in a particular sub-
stratum is for all time—past, present and future—

has absolute non-existence (there); as, the absolute
non-existence of colour in air. It, too, is indeed
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the counterpositive of destruction,” like the ether
etc. Mutual non-existence is what® is an object of
the cognition, “This is nct such and such.” It
is this difference that is designated as disjunction
and separateness,” for there is nothing to prove
that separateness etc. are something over and above
difference (mutual non-existence). This mutual
non-existence is possessed of a beginning when its
substratum has a beginning;® as, the difference
a jar has from a cloth.* But it is indeed without
2 beginning when its substratum is such; as, the
difference of the individual self from Brahman,
or the difference of Brahman from the individual
sclf. Both these kinds of difference are indeed
the counterpositives of destruction,® for when
nescience ceases, all that depend on it necessarily

cease.

['That is, is subject to destruction—not eternal, as in
Nvyava.

*Both of which are distinct qualities according 1o
Nyaya.

®According to  Nyaya, mutual non-existence is
cternal.

* A difference of the form, “A jar is not a cloth.”

"That is, are subject to destruction or transitory.]
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Difference is again of two kinds—conditioned
and unconditioned. Of these, conditioned differ-
ence is that the existence of which is the sub-
crdinate concomitant (vydpya’® of the existence of
izs limiting adjunct (upadhi), and unconditioned
difference is that which has not this kind of
existence. An example of the first of these is
this: One and the same ether is differentiated byv
different limiting adjuncts such as a jar.® Or as
the one sun is manifold according to different
water vessels.®* Thus one and the same Brah-
man appears as different owing to different minds.*
Unconditioned difference is—as is the difference

a jar has from a cloth.”

;' See note 1 on p. 68.

* Here the existence of the ether enclosed by the jar is the
subordinate concomitant of the existence of the jar; that is,
it is never present where the latter is not.

°In which the sun is reflected. The two examples
point respectively to what is known as the doctrine of
(apparent) limitation (avacchinna-vGda) and the doctrine
of reflection (pratibimba-vada), with regard to the rela-
tion between the individual self and the Supreme Self
or Brahman.

'Serving either as (apparent) limiting adjuncts or as re-
flecting media.

’See note 4 on p. 140.]
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It cannot be urged that if a difference in
the form of the universe be admitted even in
Brahman, it will contradict Monism. For since
real difference is not admitted, the universe does
not, like the ether' etc., serve as an impedi-
ment to Monism; because it is admitted to be
superimposed on Brahman, the One without a
second. So it has been said by Suredvaracarva:
“Why this intolerance of yours about Brahman
being assumed to be an aspirant? Don’t you
see that the (whole) universe has been super-
imposed on Brahman Itself through ignorance?”
(Br. Va. I. iv. 1279). Hence® the qualifying
epithet, ‘Other than previous non-existence,’ in
the inference® regarding nescience in the Viva-
rana,* as also the qualifving clause, ‘Which is a
positive entity,” in the definition® of nescience in
the Tativa-pradipika® is appropriate.

*The distinction between the all-pervading ether and that
enclosed by a jar is only apparent, there being only one
indivisible ether. So with Brahman.

*Because Vedanta admits nescience to be the positive entity
that projects the universe. Or, because Vedanta admits four-
{old negation.
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*The reference is to the following passage, “One
may also infer: Valid cognition, which is in dispute,
must be produced by something other than its previous
non-existence (viz., nescience), which covers the objects
teg. a jar) of that cognition and is removed by 1t
and which co-exists with that cognition; for it reveals un-
discovered objects; as is the case with the first beam
of a lamp in darkness” (V. 8. S., p. 13, IL. 4.7).

*See note 3 on p. 1.

*The definition is like this: ‘“Nescience is that which
is a positive entity without a beginning and is terminated by
knowledge” (N. S. Ed,, p. 37).

" Under verse 9 of Chapter I. See note 8 on p. 37]
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The cognition of the above four kinds of

non-existence is through non-apprehension that

is possessed of capacity. Hence non-apprehen-
sion is a separate means of knowledge.

Tue VALDITY OF KNOWLEDGE 18 INTRINSIC
AND SELF-EVIDENT
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The ~validitv of knowledge generated by the
above-mentioned means of knowledge originates
by itself and is self-evident.* To explain: Valid
knowledge is that knowledge regarding some-
thing® possessing a particular attribute,® which
has that attribute as its feature (prakara),*
which is conducive to successful effort,® and
which includes recollection as well as fresh
experience.® That validity is due to the totality”
of causes producing knowledge in general, and
does not depend on extra merit,® for there is no
merit that abides in all valid knowledge. Nor
is the contact of an organ with a large number of
parts (of the object) a merit of valid percep-
tion, for it is absent in the perception of colour etc.”
as also of the self,’ and in spite of the contact,
the perception, “The conch is vyellow,” is an
error. Hence a valid consideration™ of the sign,
or the like,*® is also not a merit of other forms
of valid knowledge such as inferential knowledge,
for even when there is a fallacious consideration of
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the sign and so forth, inferential knowledge
etc. are valid if their objects are uncontradicted.*®
It cannot be urged that in that case® even invalid
kncwledge would be valid knowledge, since the
totality of causes of knowledge in general is the
same; for the absence of defects is also admitted
to be a cause. Nor does valid knowledge become
thereby dependent on other things, for depend-
ence comes only when adventitious positive entities
act as causes.

*Both the points are denied by logicians.

*E.g. a floor containing a jar. or silver possessed of
silverhood.

®Viz., the jar, or silverhood.

“‘In the phrase ‘a floor containing a jar,’ the jar is
the qualifying attribute (2ifesana). Similarly in the
word ‘silver, silverhood 1is that attribute. The quali-
fying attribute of a thing that is known is the feature
({rakara) in the knowledge of the thing. Hence the
gist of this portion of the definition is: Valid knowl-
edge is knowing a thing as it is, and not as something
else. which would be error. For instance, the sentence.
‘The lake has fire,” does not give us valid knowledge.
for a lake contains water, and not fire

"One that can be fulfilled. When we see a real
piece of silver, our effort to take it can materialice.
Not so, however, when we mistake a nacre as silver.
This latter leads to unsuccessful effort. See p. 46.

"On p. 5 two definitions of valid knowledge were
given, in the second one of which recollection was
included. The present definition is relating to that.
According to Nydva, recollection is mnot valid knowl-
edge.

"Viz., the conjunction of the self and mind, sense-
contact with objects, etc.

10
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®As the logicians say. Particulars of these merits or
favourable conditions are enumerated in the Bhgsa-
Pariccheda, verses 132-134.

*Refers to taste, smell, etc, which also have no
parts.

¥ Yhich has no parts.

1See p. 69, bottom. For the consideration to be
valid, the sign also must be true.

* Refers to consisiency etc.

*®That is, accidentally happen to be true.

#If validity is held to depend on the totality of causes of
valid knowledge in general.]
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The wvalidity of kncwledge is also spontane-
ously apprehended.*  Spontaneous apprehension
i¢ the fact of being grasped by the totality® of
causes that apprehend the substratum® of the
validity, provided no defect is present. The
substratum of the wvalidity is the Consciousness
manifested as the mental state,* and the cause
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of its ccgnition is the Consciousness designated
as the wimess.® That too, when it apprehends
inhe Consciousness manifested as the mental state,
apprehends the validity of the latter as well.
It cannot be urged that in that case® there cannot
be any room for doubt about the validity of
kncwledge. For in order that doubt may arise,
there must be scme defect also in such a case,
and therefore, owing to an absence of the totality
cf causes of apprehending the substratum® of the
validity, which (totality) is bound up with an
absence of defects, there would be no apprehen-
sicn at all of the validity of the knowledge. Or
spcntaneity  (self-evidence)® is the capacity of
being cognised by all that apprehends the sub-
stratum of the validity. In a case of doubt, although
the validitv may possess that capacity, yet it is
nct apprehended on account of some defect.
Hence there is a reasonable chance for doubt.

™ That is, is self-evident. Not, as in Ny3ya, to be estab-
lished by inference.

*That is, all the causes involved in the act of cognition
by the witness.

* The knowledge, ‘This is a jar.’

- A modification of the mind in the form of the object.
See p. 15.

* Consclousness having the mind as its limiting adjunct.
Sce p. 38. The witness, however, is only one of the causes.
See note 2 above.

If the validity of knowledge be self-evident.
See note 3.

Of the validity of knowledge.]
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The invalidity of knowledge, however, is not
due to the totality of causes of knowledge in
general, for in that case even valid knowledge
would be invalid’; but it is due to some (adven-
titious, defect. Nor is the invalidity apprehended
by all* that apprehends its substratum. For since
the circumstances leading to the invalidity, for
example, the fact of (the object known) having
the absence of the qualifying attribute,® are not
presented®* by the cognition in the form of the
mental state, the witness cannot apprehend them;
but it is the object of an inferential knowledge,’
for instance,” that has for its sign unsuccessful
effort etc.® Thus the invalidity of knowledge
arises and |is apprehended through some extra-
neous agency” alone.

[* Being produced by the same cause.
*Same as the totality of causes.

*Presented in the erroneous knowledge of the
thing.
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sWhen a nacre is mistaken for silver, there is no
mental state in the form of the nacre or the absence
of sliver.

5For example, ““This knowledge of silver is invalid,
for it leads to unsuccessful effort.”

¢Refers to verbal comprehension ewc—for example, if
somebody says, “This is not silver, but a nacre.”

*Refers to sleep etc.]
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The validity of the means of kncwledge that
have been described in the above manner is of
two kinds—as setting forth conventional reality
and as setting forth absolute reality. Of these,
the validity cof all means of knowledge except
that* which apprehends the truc nature of Brah-
man is of the first variety, since their objects
are free from contradiction during the phenomenal
statc of existence.® The second kind of validity
belongs to Vedantic texts that set forth the
identity of the individual seif with Brahman, for
instance, those beginning with, “This universe,
my dear, was but Existence in the beorlnmng
(Clm VI. ii. 1), and ending with, “Thou art
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That” (Ibid. VI. vili. 7—=xvi. 3%; for the thing
they teach, viz., thc identity of the individual
self with the Supreme Self, is uncontradictable
for all time—past, present and future. And since
the realisation cf that identity dcpends on a
knowledge of the meanings cf the wcrds “That’
and ‘thou,’ the meaning of the word ‘That is
being first ascertained with the help of characteristics
and the means of knowledge.

[*That is, verbal (scripturai) testimony.

*That is, prior to the realisation of one’s identi.y with
Brahman.]

EssSENTIAL AND SEcoxDARY CHARACTERISTICS OF
Bramaax
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Now characteristics are of two kinds—essential
and secondarv. Of these, essential characteristics
(svaripa-laksana; ccnsist in  the very natre
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(svaripa) of a thing. As, Truth etc. are essen-
tial characteristics of Brahman, for this is borne out
by such Sruti texts as, “Brahman is Truth,
Knewledge and Infinitude” (Tai. II. 1) and “He
knew that Bliss was Brahman” (Ibid. III. 6).
Objection : Since a thing cannot abide in it-
self, how can it be a characteristic (of itself)?
Reply : Not so, for since the same thing can be
conceived of as both a possessor of atwibutes
and an attribute with regard to itself, it can be
a thing having a characteristic as also a character-
istic.? So it has been stated, “Bliss, the ex-
perience of objects and eternity are the attributes.
Althcugh these are not separate from Conscious-
ness (Brahman®, they appear to be so” (Pafica-

padika, p. 4, 1. 3}.

[*That is to say, Truth, Knowledge, etc. are Brah-
man, but they are assumed to be Its atuributes. Hence
these can be regarded as both.l
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A secondary characteristic is that which, though
not lasting as long as the thing possessing
it, vet differentiates it from other things. As,
the possession of smell is a (secondary) charac-
teristic of earth, for there is no smell in atoms
(of earth) at the dissolution of the universe,
nor in jars etc. at the time of their origin. With
regard to the subject under discussion (Brah-
man), Its being the cause of the birth etc.” of the
universe is such a characteristic. Here the word
‘universe’ means the sum total of effects. And
causality is agency. Hence the characteristic does
not unwarrantedly extend to nescience etc.” Agency
is the possession of immediate knowledge, the
desire to do and volition regarding particular material
causes.® About God’s possessing immediate know-
ledge of all material causes, Sruti texts like
the following are evidence: “From Him who
knows all things generally and particularly,
and whose meditation is a {natural) result of
His knowledge, are produced this Hiranya-
garbha.* and names, colours and foods” {Mu.
I. i. 9). About His possessing the above kind
of desire to do, Sruti texts like, “It desired:



154 VEDANTA-PARIBHASA

Let Me multiply, let Me be effectively bom®
(Tai. 1I. 6), are evidence. And about that kind
of volition of His, passages like, “He produced the
mind”® (Br. I. ii. 1), (are proofs).

[' Refers to maintenance and dissolution.

*Refers to Nature and atoms, for example, which, being
insentient, ar¢ not agents.

*Of things to be done.

*The ‘effect-Brahman, that is, Brahman as the sum total
of the mamfested universe in its subtle form.

“That is, concermng all marterial causes of things to be
done.]
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Here three characteristics, each embodying only
one cf the items—knowledge, desire, etc.,! are
meant, for otherwise it would involve the fallacy
of ‘redundant qualifying attributes.” For the
same reason only one of the items—origin, main-
tenance and dissolution, should at a time enter
into the characteristic. Thus we get altogether
nine*  characteristics (of Brahman). As re-
gards Brahman’s being the cause of the origin

etc. of the wuniverse, Sruti texts like the [ol-
lowing are proofs: “From which these beings'
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are born, through which they live after birth
and to which they (finally) return and become
merged” (Tai. IIL i).

[* Refers to volition.

*As in the sentence, “The hill has fire, because it
has blue smoke.” Here the word ‘blue’ is redundant,
smoke alone being sufficient for inferring the presence
of fire.

*By combining knowledge, desire and volition severally
with cosmic origin, maintenance and dissolution.

‘*From Hiranyagarbha down to a clump of grass.]

951 i gTRId Ao @Tud | SUT-
TRAT SHEATATI IS, SNFIHRT TROA-
AFARTYEFE a7 | U MG A e
igd g qEEATn”’ “aF EEnER,” Yag et
Y TATRANY A S TR sauRy: |
e g, Ry T, YaE 3307 SR T
SATRTNSTY EIRETATETHE FATATH |
Or the characteristic of Brahman is Its being

the material cause of the entire universe. By
‘material cause’ is meant the substratum of the
superimposition of the universe, or the sub-
stratum of the cosmic illusion (mayd) that trans-
forms itself in the shape of the universe. It is
in view of such material causality that Brahman and
the universe have been described as identical in

Sruti texts like the following: “This all is the
Self” (Br. IL. iv. 6), “It became the gross and
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the subtle” (Tai. II. 6), and “Let Me multi-
ply, let Me be effectively born” (Ibid. IL. 6; Cha.
VI. ii. 3*. Conventonal statements like, “The jar
exists,” “The jar is manifest,” and “The jar is
desirable,” are also on account of the superim-
positicn of its identity with Brahman, the Exis-
tence-Knowledge-Bliss Absolute.

" In cuperimposition there is an exchange of charac-
teristics between the substratum and the thing super-
imposed T
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Objection : If a jar etc. are treated as desir-
able on account of their superimposition on the
Consciousness that is Bliss, then, since pain also

is superimposed on That, it o would be treat-
ed as- desirable.

Reply : No; for accepting the principle, “If
there is superimpositicn, its cause may be traced;
but it does not follow that just because there
is a cause, there must be superimposition,” although
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there may be a superimposition on pain of the
Existence and Knowledge aspects (of Brahman),
there is no superimposition of the Bliss aspect.
The application of the two aspects, viz, name
and form, with regard to the universe is due to
its relation to name and form, which are
the modifications of mnescicnce. So it has been
said: “Existence, manifestation, agreeableness, form
and name—these are the five aspects (of pheno-
mena). The first three are characteristics of Brah-
man, and the next two of the universe.”?

[* Sankaracirva's Vakya-sudha, 20. So the relation
of Brahman to name and form and that of the universe
to existence etc. are but cases of a transference of
attributes.]

Cosatocoxy: 1Ts ORDER
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Now the order of the manifestation of the
universe is being described. At the beginning of
creation, the Supreme Lord, aided by the (past)
actions of beings, which are the causes of the
variety of the universe that is about to be creat-
ed, as also by the cosmic illusion,? which is endowed
with an unlimited and inscrutable power, first
conceives in His mind the entire universe® con-
sising cf names and forms, and resolves, “I
shall do this”; for the Sruti says, “It reflected: Let
Me multiply, let Me be effectively bom™ (Cha.
VI. i. 3), “It desired: Let Me multiply, let
Ae be effectively bormn”™ (Ta. II. 6), etc
Frem that the five* simple’ elements begin-
ning with the ether, which are signified by
the word fanmatra® (subtle element), are pro-
duced. Of these, the property of the ether is
scund; those of air are sound and touch; those
c¢f fire are scund, touch and colour; those of
water are scund, touch, cclour and taste; and
those of earth are sound, touch, colour, taste
and smell. Scund is not the properlty of the
ether alone, {or it is found in air etc. alse. Nor
is this an error, for there is nothing to contra-
dict it.

' This explains the differences that we find in the
universe. For these not God, but the beings themselves,

are responsible.
* Maya, which is the material cause.
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®As it was in the previous cycle (kalpa). So the
present manifested universe is a replica of the previous
one.

“Ether, air, fire (or light), water and earth.
*Not combined with the other four; hence subtle. For
the process of combination see p. 162,

¢Lit., ‘only that,’ that is, mot combined with the other
elements.]
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These elements, being effects of the cosmic il-
lusion, which is made up of the three ingredients
(gunas), are (also) composed of the three ingre-
dients. The ingredients are serenity (sativa),
activity (rajas) and inertia (iamas). From these
five elements as particularly possessed of the
ingredient of serenity, taken singly, are produced
in order* the five sense-organs known as the ear,
skin, eye, tongue and nose. From these same
five elements as particularly possessed of the in-
gredient of serenity, taken in combination,® are
produced the manas,® the intellect, the ego and
the citta* The presiding deities of the five
organs beginning with the ear are the Quarters,
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Air, the Sun, Varuna (the god of water) and the two
Agvins, respectively.® The presiding deities of the
{our beginning with the manas are the Moon, Brah-
ma, Siva and Visnu respectively.

' The ear from the ether, the skin from air, the eye from
light, and so on.
*The text of this line has a different reading: q%;:'q:

AR aaT xas R ifedey:, meaning, “From these
portions of the ether etc., again, that are characterised by
serenity, taken in combination >

*The mind as doing the function of deliberation.
See o. 32.

*The mind as doing the function of recollection.

®The Quarters control the ear, Air the skin, the Sun the
eve, and o on.]
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From these same five elements (taken singly)
as particularly possessed of the ingredient of
activity, are produced in order the organs of
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action we call the tongue, the hand, the feet, the
anus and the organ of generation. Their presid-
ing deities are Agni (Fire), Indra, - Vispu, Yama
(Death) and Prajapati, respectively. The same
five elements as particularly possessed of the
ingredient of activity, taken in combination,
produce the five vital forces named prana, apana,
vyana, udana and samana. Of these, prana
is the vital force that moves forward and has its
seat in the region of the nose etc.® Apana is
what moves downwards and has its seat in the region
of the anus etc. Vydna is what moves in all
directions and pervades the whole body. Udana
is the vital force that moves upwards and helps
(the soul’s) departure from the body; it has its
seat in the region of the throat. Samdna is what
metabolises the food etc. that we eat and drink and
has its seat in the region of the navel.

{*Refers to the mouth, heart, etc. Authorities differ

slightly as to the seats and functions of the five vital
forces.]
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Out of the same simple elements as particu-
larly possessed of the ingredient of inertia, are
produced the compound elements that are com-
bined with the other four. For the Sruti text,
“Let Me make each one of these’ a triple® entity”
(Cha. VI. ii. 3), is indicative of combination
11
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of each element with the other four® (pafici-
karana).

[* Fire, water and food or earth.

*With a preponderance in each one of that partic-
ular element in the ratio of four to one.

3Not with the other two only; for the creation of
fire was presumably preceded by that of the ether and
air. Thus the mention of only three elements in Ckha.
V. ii. 3-4 will harmonise with that of five elements in
Tai. III. 1.

COMBINATION OF THE ELEMENTS
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The process of combination with the other

four elements is as follows: First dividing the
ether into two, and again dividing one of these
halves into four, each one of these four parts is
to be added to (halves of) the (other) four
clements—air and the rest. Similiarly, dividing
air into two, and again dividing one of these
halves into four, each one of these parts is to be
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added to (halves of; the {other) four elements—
cther and so forth. Similarly with firc etc. also.
Thus half of each {compound! element consists,
in the above manner, of itself, and the other
half, of the remaining four elements. So the
use of the terms ‘earth’ and so on with regard
to earth and the other elements is on account of
the preponderance of their own parts in them.
Hence it has been said, “But the use of partic-
ular names is cn account of the preponderance

' That is, each compound element will consist of half
of utself and one-eighth of each of the other four.

*Br. §. IL. iv. 22. The repetition of the last werd
in the original, omitted in the translaticn, marks the clo<e
of the chapter.]
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Out of the above-mentioned simple -elements
is made the subtle body (liriga-Sarira®, consisting
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of the manas and intellect as well as the five
sense-organs, the five organs of action and the
five vital forces. It helps (the soul’s} passage 10
other worlds and lasts till liberation.* So it has
been said. “The subtle body, consisting of the
five vital forces, the manas, the intellect and the
ten organs, is produced from the simple elements.
and is the means of (the soul’s) experiencing the
results of (its) actions” (Sankaracarya’s Atma-
bodha, 13). It is of two kinds—superior and
inferior. The superior one is the subtle body of
Hiranvagarbha®; the inferior one is the subtle
body of beings like us. Of these, the subtle body
cf Hiranvagarbha is called mahat-tattva (the
cosmic intellect), while that of people like us is called
the ego.

[* The fall of the body after the realisation of one’s identity
with Brahman.

*The being identified with the sum total of all minds.
See also note 4 on p. 154.]

OricioX oF THE VARIOUS WORLDS
AND Bobies
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Similarly, from the compounded eclements as
particularly possesscd of the ingredient of inertia
is produced the universe consisting of the seven
upper worlds, viz., carth, skv, heaven, makar,
jana, tapas and satya, and the seven nether
worlds, viz., afala, rvitala, sutala. talatala, rasa-
tala, mahatala and patala, as also the four kinds
of gross bodies, viz., those born of the mother’s womb,
those born of eggs, those born of moisture and those
that shoot from the earth. Of these, those born of the
mother’s womb are the bodies of men, cattle, etc.;
those born of eggs are the bodies of birds, snakes, etc.;
those born of moisture are the bodies of lice. mos-
quitoes, etc.; and those that shoot from the earth are
plants etc. Plants are also bodies, since they are the
seats in which the results of (past) sins are
experienced.’

[*As we know from the scripures. Cf. Manu
Samhita XII. 9.]
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Now, in the origination of the five subtle
elements etc.,” the subtle bodv® consisting of
seventeen® components, and the gross body* of
Hiranyagarbha, God is a direct agent; while in
the origination of all the rest of the universe He is
such through the medium of Hiranvagarbha
and others® For the Sruti says, “Well, let Me enter
these three deities® as this individual self and manifest
name and form” (Cha. V1. iii. 2).

[*Refers to the five gross elements.

* Superior and inferior.

#See p. 164. tcp.

*That is. the gross wuniverse. Here Hiranvagarbha
is identified with Virdj, who represents the sum tozal
of all gross bedies

“Refers to the Prajipatis, the progenitors of d:f-
ferent beings.

®Fire, water and earth.]

fEwami A gieEgea: SRl s |
‘g FAT T " 3 TRY IS99 |
ATt | @ qEe a7
“Retoqmd: gRAFAE )’ TATRAN: |
wd T fElar |
Hiranvagarbha is the first individual to be born,
and is different from the Trinity (Brahma.
Visnu and Siva)l. (Witness the Smrti text), “He
indeed is the first embodied being. He indeed
is called a person (purusa). He is the first progenitor

of beings. (That) Brahma appeared first of
all” (Siv. V. 1 viil, 22; Mar. XLV. 64; etc.
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As also the Sruti text, “Hiranyagarbha appeared
first of all,” etc. (R. X. cxxi. 1; ¥aj S. XIII.
4; etc.).

Thus the projection of the elements and of

things made up of the elements has been
described.
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Now cosmic dissoluton is being described.
It is the destruction of the world in general. It
is of four kinds—diurnal, basic, occasional and
absolute. Of these, diurnal (mitya) dissolution
is the condition of profound sleep, for it represents

the dissolution of all effects. Merit, demerit and
past latent impressions then remain in their
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causal form. Hence, for a person awaking from
sleep, pleasure, pain, etc. are not incongruous;
nor is recollection inexplicable. In profound
sleep, though the mind is destroyed, vet the
function of respiration etc., which depend on
that, are not incongruous, because, though really
there are no respiration etc.,” yet their cognition
i3 just a phantasy of another person,® like the
cognition of the body of a sleeping man’® It
cannot be urged that in that case a sleeping man
would be indistinguishable from a dead man;
for there is this distinction that the subtle body of
a sleeping man remains here itself in the form of
latent impressions, while that of a dead man remains
in another world.

i*To the sleeping man.

*Viz., the on-looker.

*Who does not feel it himself, and therefore for him it
does not exist.]
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Or (we may say) the mind has two functions
—the function of knowledge and that of activity.
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Of these, the mind as possessed of the function
of knowledge is destroved in profound sleep, but
not the mind as possessed of the function of activ-
itv. Hence the continuity of the vital force etc.
is not contradictory. Sruti texts like the follow-
ing are proofs of the above condition of profound
sleep:  “When a person is asleep and sees no
dreams, he verily becomes onc with (Brahman
associated with' this vital force Then the organ
of speech with all names merge in It” (Kau. IV.
19:, “He is then wunited with LIxisctence, my
dear—is merged in his Self” {(Cha. VI. viil. 1.
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Basic dissolution is the destruction of all
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effects consequent on the destruction of Hiranya-
garbha. (To be explicit:) When Hiranva-
garbha, who has already® had realisation of
Brahman, attains, on the termination of his
fructifying (prarabdha’) work in the form of
suzerainty of the wuniverse, supreme liberation
consisting in isolation characterised by disem-
bodiedness, then those denizens of the world® of
Hiranyagarbha who®* have realised Brahman,
also attain with him isolation characterised by
disembodiedness. VWitness the Smrti text, “When,
at the end of the lifetime of Hiranyvagarbha.
cosmic dissolution comes, all those who have
realised the Self enter with him the supreme
state” (Ku. I. xii. 269). Thus, when Hiranya-
garbha together with the inhabitants of his world
is liberated. the universe ruled by him, with all its
subsidiarv worlds’ and the stationary® or other
bodies, made up of the elements, that are com-
prised in them, as also those elements themselves,
is merged in prakrti or the cosmic illusion
(mdyd;, and not in Brahman—for only destruc-
tion in the form of nullification (badha}’ abides
in Brahman.® Therefore it is called basic
! prakrta) *

[* Before the dissolution of the universe in the previous
cycle.

*Lit, ‘commenced’: that is, that part of one’s past
work which has already begun to bear fruit by causing
the present body. It is exhausted through actual experience
of pleasure and pain.

¢ Satya-loka
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“Not others who have gone there through the mechanical
performance of ceriain rites.

s The fourteen worlds enumerated on p 165.

¢ Such as these of plants.

*See p. 60.

8 As its substratum. See p. 142.

® Lit., ‘pertaining to prakrtr’ or the primal material cause
of the universe.]
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The dissolution of only three' worlds conse-
quent on the end of a day of Hiranvagarbha is
occasional dissolution. A dav of Hiranvagarbha
is a period measured by four thousand eras
(yuga®), as we have it from such (scriptural} state-
ments as, “A period of four thousand eras is
called a dav of Brahmd” (Brhannar. XXXII
86). The period of dissolution also is as long as
the day (of Brahma‘, for the duration of a night
is equal to that of a day.

[' The earth, sky and heaven.
* Equivalent to 4,320,000 human vears.]
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Regarding basic and occasional dissolution,
the statements of the Puranas are proofs. The
statement, “When two hundred thousand billion
human years comprising the lifetime of Hiranya-
garbha, the Paramesthin, have passed, the seven
{secondary) causes’ undergo dissolution.® This,
O King, is basic dissolution, when (every effect)
is merged,” is a proof of basic dissclution. And
the statement, “That is called occasional disso-
lution when the Creator® of the universe, at
regular intervals,* withdraws the three worlds into
himself, and lies’ on the serpent Ananta as his bed,”
is a proof of occasional dissolution.

[' Entities that are both causes and effects, viz., the cosmic
mind, the ego and the five subtle elements.

*In the primal prakri.

®Brahmi or Hiranyagarbha.

*On the approach of every night of his.
?As identified with Visnu.]
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The fourth kind of dissolution is the liberation
of all' consequent on the realisation of Brahman.
According to the doctrine of a single individual
self,? it is just simultaneous, but according to the
doctrine of multiple individual selves,® it 1is
gradual.  Witness Sruti texts like, “All are
united.”

Of the above kinds of dissclution the first
three' are all caused by the cessation® of past
work,” while the fourth kind of dissclution is due
to the dawning of knowledge, and it takes place
together with the dissolution of nescience itself.
This is its difference from. the others.

[*In which there is a destruction of all created things
together with their cause, nescience.

*In which nescience, which is one, is the limiting adjunct
of the self.

3In which the different minds are the limiting
adjuncts.

“Viz., diurnal, basic and occasional.

5 At the time of ome’s profound sleep, the passing of
Hiranyagarbha, and his falling asleep, respectively.

¢ Of individuals; but not the cessation of nescience.]
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not be destroyed' at cosmic dissolution. So dis-
colution takes place in the f{following manner:
Earth is merged in water, water in fire, fire in
air, air in the ether, the ether in the ego® of the
individual sclf, that in the ego of Hiranyagarbha,
and that, again, in nescience. So it has been
said in the Visnu Purdna,® —Earth, which is the
support of the world, O divine sage (Narada), is
merged in water, water is merged in fire, fire in
air, and air in the ether; this in its tum is merged
in the Undifferentiated* and the Undifferentiated,
O Brahman, in the Supreme Self, which is devoid
of parts.”

The secondary characteiistic’ of Brahman, the
meaning of the word ‘That,” is that It is the
cause of this kind of disselution.

[' Since, according to Nydya, atoms are eternal.

- That is, the subtle body.

* The passage does not seem 10 occur in the available editicns
of the book.

* Nescience.

“See p. 133.

"In the dictum, “Thou art That.”]

WHY THE SCRIPTURES DEAL WITH CREATION
AND MEDITATIONS
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Objection :  If Brahman is established by
Vedantic texts as the cause of the universe, then
It must be inclusive of the universe, for other-
wise the passages dealing with creation would
cease to be authoritative.

Reply:  No. The passages dealing  with
creation are not intended to establish creation,
but only Brahman, the One without a second.
It may be urged: But how does the delineation

of creation help to establish It? In the follow-
ing' manner: If, without introducing creation,
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the universe were negated in Brahman, then, like
colour denied in air,' the universe might be
supposed to exist outside of Brahman, and hence
Its indubitable solitariness would not be proved.
Therefore, when one has got the idea from the
texts delineating creation, that the universe is the
outcome of Brahman, the contingency of an effect
existing outside of its material cause is set at rest;
and when the universe is known to be insubstan-
tial through the denial of its exisience even in
Brahman by texts like, “Not this. not this”
‘Br. II. iii. 6}, Brahman is established as the
indivisible, =~ homogeneous®  Existence-Knowledge-
Bliss Absolute, divested of the phantasm of the
entire world of duality.® Hence even the texts
delineating creation are indirectly intended to
establish only Brahman, the One without a
second. The passages® dealing with the condi-
tioned Brahman that occur in the section relating
10 contemplation, convey only the superimposi-
tion of attributes required by the injunctions re-
garding contemplation,” and not the actual pres-
ence of such attributes (in Brahman). While the
texts® dealing with the conditioned Brahman that
occur in the section relating to the unconditioned
Brahman, are of use as presenting the things to
be negated that are required by the passages’
denying the world. Hence not a single text
militates against the establishment® of Brahman, the
One without a second.

[* Colour does not exist in air, but it exists in earth, water
and fire.

12
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*Devoid of all differences whatsoever, whether within Itself,
or from things of the same class, or from things of
other classes.

*Imagined by ignorant persons.

*Such as, “This resplendent Being who is seen inside the
sun,” etc. (Cha. I. vi. 6).

Such as, “One should meditate on the syllable Om, which
is designated as udgitha” (Ibid. I. i. 1).

®Such as, “Brahman has only two forms,” etc. (Br. IIL
ii. 1).

"Such as, “Now therefore the instruction is: Not this, not
this,” etc. (Ibid. II. iii. 6).

8 By texts like Cha. VI ii. 1. See p. 150.]

Views aBouT CoNSCIOUSNESS AS (GOD AND AS THE
INDIVIDUAL SELF
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~ Some say that the Consciousness called God
{(ISvara), which is referred to by Its essential
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and secondary characteristics in the abovemen-
ticned manner, and is the significance of the
word ‘That,’ is a reflection in the cosmic illu-
sion. Their idea is this: The Pure Consciousness
that is common tc both the individual self and
God is the thing reflected, and the reflection of
that verv thing in the cosmic illusion, which is
of the nature of nescience, is the Consciousness
called God, while the reflection in different minds
is the Conscicusness called the individual self; for
the Sruti savs, “This individual self has for its
limiting adjunct (the mind, which is) an effect {of
nescience’, while God has for His limiting
adjunct nescience, which is the cause” /Maitreyi
Up., 61°. According to this view, the difference
hetween God and the individual self is Like® that
between the reflections of the sun in a tank and
in the water of a saucer. Since the limiting
adjunct consisting of nescience is all-pervading,
God. who has that as His limiting adjunct, is also
all-pervading, while the mind being limited, the
individual sclf, which has that for its limiting-
adjunct, is also limited.

i*In the dictum, “Thou art That.”
*That i, it is only apparent, not real]
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Others, however, regard this view as unsatis-
factory, because according to it the defects' caused
by nescience would be in God as well as in the
individual self, for a limiting adjunct imparts its
own character to the reflection. So they say that
the Consciousness called God stands for the thing
that is reflected.” Their idea is this: One and the
same Consciousness is the Consciousness called
God when it is stamped with the character of the
thing reflected, and is the Consciousness called
the individual self when it is stamped with the
character of a reflection. In this assumption of
a thing reflected and its reflection, the limit-
ing adjunct is nescience according to the doctrine of
a single individual self, but different minds
alone according to that of multiple individual
selves. The . difference between the individual
self and the Supreme Self is due to the limiting
adjunct—nescience or minds. The defects caused
by the limiting adjunct, however, are in the
individual self, which is a reflection, but not in
God,® who is the thing reflected, for a limiting
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adjunct tends to influence the reflection. Accord-
ing to this view, the difference between God and
the individual self is like that between the sun in

the sky and its image reflected in water etc.

{' Such as bondage, agency and the experience of pleasure
and pain.

*And not a reflection.

#So this is the advantage of the second view.]
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Objection :  Since God. who is the Cons-
ciousness standing for the thing reflected, is absent
from the place' where the individual self exists,
as a face resting on the neck is absent {rom the
place occupied by the mirror, He would not be
the Internal Controller of everything.

Reply : Not so. For when the sky with its
clouds and stars is reflected in water etc., the
all-pervading sky. which is the thing reflected, is
also observed to have a connection with the place
occupied by the water etc. Therefore, although
a limited thing that is reflected may not be
connected with the place* where the reflection is,
there is nothing to prevent the connection of an
vnlimited thing that is reflected, viz., {the condi-
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tioned) Brahman,* with the place where the reflection
exists.’

[* Viz., the mind.

*The mind.

*The individual self.

“Whose limiting adjunct, cosmic illusion, s all-
pervading.

®So the charge of limitation is refuted.]
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It cannot be urged that Brahman, which is

colourless, cannot possibly be reflected, since only
coloured objects are observed to be so. Because
although colour is devoid of any colour,® we
observe that it is reflected. Nor can it be urged
that a colourless substance is as a rule devoid of
any reflection; for we have already® stated that

the self is not a substance. And any inference
regarding Brahman’s not casting a reflection
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is nullified by scriptural texts like the foliowing:
“It is seen as one and as manifold, lLike the
moon reflected in water” {Amrtabindu Up., 12), and
“Just as this luminous mass, the sun, although
one, becomes manifold by being reflected in
different sheets of water,” etc.?

So the meaning of the word “That’ has been ascer-
tained in the foregoing manner.

[} See note 2 on p. 81.
*On p. 80.
*Refers 1o the rest of the verse: “Similarly the shining.

birthless Self is made to appear as multiple in different
bodies by limiting adjuncts.]
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Now the meaning of the word ‘thou’ is being
ascertained. According to the doctrine of a
single individual self, the latter is a reflection
(of Brahman) in nescience, while according to
the doctrine of multiple individual selves, it is
a reflection (of Brahman) in different minds* It

i< posessed of the three conditions of wakeful-
ness, dream and profound sleep. Of these, the



184 VEDANTA-PARIBHASA

waking condition is that in which knowledge is
obtained through the organs. Since the organs do
not function in the other (two) conditions, the
definition does not unwarrantedly include them.
This knowledge obtained through the organs is a
state of the mind,®> for the knowledge that is the
essence of the Self* is without a beginning.*

[* Which accounts for the multiplicity of the selves.
* And not Pure Consciousness, which is eternal.
*That is, Pure Consciousness.

*1It is never caused.]

Two VIEwWs ABOUT THE FUNCTION OF THE
MENTAL STATE
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One school holds that this mental state serves
to remove the covering (off Brahman'. To
explain: According to the view® that the individ-
ual self is the Consciousness of which nescience
is a limiting adjunct, the Consciousness that is
the substratum of a jar etc. not being different® from
the individual self, the latter would have a con-
stant cognition of the jar etc.” To preclude this,
cnc must admit a nescience dependent on the
primal nescience, signified by the word ‘condi-
tion,’* which covers the Consciousness limited by
the jar etc. In that case there would not be a
constant cognition of a jar etc., for only a rela-
tion to the Consciousness that is not covered can lead
to cognition. Now, if that covering be perma-
nent, there would never be a cognition of the jar.
So its break must be admitted. But the cause
of that break can neither be Pure Consciousness
—for what brings the covering to light® cannot be
its remover—nor Consciousness that has a mental
state® for its limiting adjunct, for even in a case
of mediate” knowledge that covering would be
removed.! Hence a particular state not classed’
under mediate knowledge, or'® the Consciousness
having such a state for its limiting adjunct, must
be the breaker of the covering.” So the state is
described as serving to remove the covering.

[*See the preceding paragraph.

*Because its limiting adjunct, nescience, is all-pervading,
it too is so. and is therefore one with the Consciousness that

is the substratum of a jar.
3Which is contrary to fact.
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*That is, a modification of that nescience.

% As the universal revealer.

® That is, an unqualified mental state.

"That is, mnon-perceptual cognition, such as inferential
knowledge and recollection.

¢ For there also the mental state is present.

®This is the specification of the mental state in
question.

©Jf the previous alternative 1is rejected on the
ground that the state, being insentient, cannot remove
the covering. .

8o only in perception, where the mental state is in
contact with an object, there is a removal of the covering,
and not in inference, recollection, etc.]
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Another school holds that the mental state
serves to establish a connection.' According to
this view, the individual self, which has nescience
for its limiting adjunct, is (really) unlimited.
Although it is present at the place occupied by a
jar etc:, it does not reveal them when there is
an absence of a perceptual mental state in the form
of the jar etc., for then it is not connected with the
latter; but it does reveal them when there is a mental
state in the form of those things, for then there is
the connection.

[* Between Consciousness and objects.]
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Objection : The individual self, which has
nescience for its limiting adjunct and is unlimited.
is naturally connected with evervthing. So it is
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absurd to speak of it as having no connection
when there is an absence of a mental state; and
if in view of its non-attachment' it is spoken of
as having no connection, then even after the appear-
ance of the mental state there would not be any
connection.

Reply : The answer is, we do not deny a
general connection of the individual self with a
jar etc. when there is an zbsence of a mental
state.

Objection : What, then?

Reply : But we deny that particular connection
which leads to the cognition of the jar etc. That
particular connection is a contingent relation of
revealed and revealer between objects and the
Consciousness that is the individual self, which is
caused by mental states in the form of those
objects. For instance, the luminous mind, being
a transparent substance, can by itself® manifest®
the Conscicusriess that is the individual self, but
a jar etc. cannot do so, because they are opaque
substances. When, however, they are connected
with a mental state of the same form as they, their
inertness is overcome by it; and being possessed
of a capacity to manifest Consciousness, imparted
by the mental state, they manifest that Cons-
ciousness after the appearance of the mental state.
So it has been stated in the Vivarana, “For the
mind imparts to a jar etc. connected with it,
as well as to itself, the capacity to manifest Cons-
ciousness” (p. 70, 1. 13, adapted). -It is also
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cbserved that even an opaque substance receives
reflections when it is connected with a transparent
substance; as, a wall, for instance, reflects the
face etc. when it is in contact with water and
the like. The property of manifestation possessed
by a jar etc. is their power of catching a reflec-
tion of Consciousness, while the property of being
manifested that is possessed by Consciousness is
Its being reflected in them.

" As set forth in By. IV. iii. 15 and other Srutis.

*Without the aid of any other thing.

® That is, catch the reflection of.]
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It is for establishing such property of mani-
festation that in cases of perception the mental
state is admitted to issue outside.’ But in cases
of mediate knowledge,® since fire ctc. have no
connection with the mental state, they cannot
manifest Consciousness, and hence they are not
immediately known. It should alo be noted
that accordmor to this view, the perceptibility of

objects is thenr capacity to manifest Conscious-
ness. Thus, even if the individual self be un-
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which is their substratum, with a view to making the
revelation possible.

{* Being limited.

*Whereas the cause and effect must co-exist.

* Through percepiion 1
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Objection : How can oneness between the
Consciousness associated with the subject and
that associated with the object be effected even
bv a mental state, since their limiting adjuncts,
viz., the mind and a jar etc., being different, the
two Consciousnesses circumscribed by them can-
not be one?

Reply :  Not so, for by the administration of the
mental state reaching places outside the body it
has already been mentioned that the mental state,
the mind and the object occupy the same place,
and hence the things that have them for their
limiting adjuncts are not different from each
other? Thus the application of the mental state
1w a case of perception has been demonstrated
according to alternative views.*

{* See p. 16.

* About the individual self being unlimited or limited.]






SUBJECT-MATTER OF VEDANTA 193

as their inclusion in the three conditions or exclusion
from them has no bearing on the ascertainment of
the meaning of the word ‘thou,” no attempt is being
made to deal with it.

[*Here the author seems to differ from the general view

that in dreams there are no mental modifications, but only
modifications of nescience.

*But by an adventitious defect, viz., sleep.

®In which objects are cognised with the help of the organs.
See p. 184, top.

*A man waking from sleep says, “I slept happily, I
knew nothing.” This recollection of the natural bliss of
the self as also of ignorance is a proof that in profound
sleep nescience only functions, not the mind; and the
object of that immediate modification of nescience is
also nescience.

3For example., in the statement, “I do not know a jar.”
Here the unawareness is apprehended not by a state of nes-
cience, but by a mental state.

S Here also the author seems to differ from the accepted
view.

" Classification of the conditions.]
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The individual self* is treated as one in res-
pect of its limiting adjunct, nescience,® and manifold
in respect of its limiting adjuncts, the different

13
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That individual self is self-effulgent, for regard-
ing its dream ccndition the Sruti says, “In this
state the man himself becomes the light” (Br.
IV. ii. 9. And it is Knowledge itself,' for the
Sruti says, "It is Pure Intclligence alone” (Br.
IVo v 13, As for the use of the expression.
I know,” it is explicable by a reference to the
Clonsciousness reflected in the mental state.

Thus the meaning of the word ‘thcu’ has been
ascertained.
I* That is, Knowledge Absolute.l

THE IDEXTITY OF THE MEANING OF
‘TaaT” axp ‘THOU’
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omy, which observes the great size of the moon,
would be nullified by perception, which notices
it to be no bigger than a span. Besides, like
the perception regarding a jar baked red that it
is red, not dark,” the perception that cognises a
difference between the individual self and God
concerns the difference between their qualifving
attributes only,” on the principle, “In the case
of a qualified entity” etc.’® Hence neither is in-
ference a proof on the matter, for it is contra-
dicted by scriptural evidence, as is the case with
the inference about Mount Meru being made of
stone.**

*“Thou art That.”
2The reason or ground for inference.
3 As we know from scriptural testimony.

!The whole verse runs thus: “Two birds of beauti-
ful wings (the self and Brahman), which are friends
and constant companions, perch on the same tree (the
body). One of these (the self) eats sweet fruits
(enjoys heaven etc.), and the other merely looks on,
without eating.” Here the self and Brahman are clearly
differentiated.

5The bodies of all beings from Hiranyagarbha down-
wards. These are called ‘beings, as the ignorant identify
themselves with their bodies.

% And not identity.

" Poa cynosuroides.

8 The organs such as the eyes.

*Because they are not of human origin.

© If perception be given precedence over scriptural testi-
mony simply because it is the first of the means of
knowledge.
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1 Where the difference is not in the thing, but in its attributes
only.

2 And not the underlying substance, viz., Pure Consciousness,
which is identical.

The whole passage reads thus: “In the case of a
qualified entity, if the injunction or prohibition cannot
refer to the substantive. then it refers to the qualifying
atrributes.”” For example, when a robber turns a saint,
we may say, “The robber is dead, the saint is born”
Here the difference is not with regard to the identity
of the person, bur only with regard to his attributes.
Similarly, all the difference between the individual self
and God is in respect of limited knowledge and omnis-
cience, etc. Divested of the qualifying attributes, the two
are identical.

# While according to the scriptures it is made of gold-
In the face of that, it cannot be inferred to be made
of stone simply on the ground of its being a mountain.
In matters pertaining to the unseen realm the primacy goes
to the scriptures.]
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Nor is there any conflict with other scriptural
texts, for, between a sentence inculcating an
identity of the individual self with Brahman and
one not doing so, the former is stronger, and
hence dictums like, “Thou art That” (Cha. VI.
viil. 7 ff.), which from their introduction, conclu-
sion, etc.,' are known to convey mnon-duality, are
stronger than texts such as, “Two birds of beau-
tiful wings.”? etc., which merely repeat the
difference that is already accepted in the world.
It cannot be urged that if the individual self be
identical with Brahman, its possession of contra-
dictory attributes cannot be explained; for just as
{(naturally) cold water may (temporarily’ possess
heat belonging to its limiting adjunct® similarly,
we can understand that the individual self, which
is naturally devoid of atuibutes, may appear to
possess agency etc. owing to its limiting adjuncts,
such as the mind. If it is said that the heat is
superimposed on the water etc., then it is equally
the case with the matter at issue. It cannot be
questioned how, in the absence of any latent
impression left by a valid knowledge of the thing®
cuperimposed, there can ever be a superimposi-
tion, since according to Vedanta, there is mno
{real} agency anywhere’® Because, on grounds
of simplicity, that impression can be a cause® as
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a latent impression” regarding the thing super-
imposed.® Nor can it be urged: How to ex-
plain the first superimposition? For the stream of
superimpositions regarding agency etc. has no
beginning.’

[* The six tests for determining the purport of a scriptural
passage, viz.,, introduction, conclusion, repetition (of the topic
at intervals), originality (of the teaching), result (achiev-
ed from it), eulogy, and demonstration (through reasoning
etc.). For instance, the topic of chapter VI of the
Chandogya Upanisad, viz., the unity of Brahman, is
introduced in section ii and concluded in the last section.
It is repeated nine times in the last paragraphs of sec-
tions vii—xvi. The unity of Brahman is known only
from the Upanisads and from no other source (originality).
It results in liberation. It is eulogised in the third paragraph
of section i as bringing within one’s reach things that
have not evenr been thought of. The topic has been
demonstrated in section i 4-6 by three illustrations showing
that effects are not different from their material causes.

*See note 4 on p. 197.

*Viz., the element fire, which is mixed up with it.
*Viz., agency.

 Either in the self or in the mind.

¢ Of the superimposition.

" Whether the previous knowledge that leaves it is valid
or not.

8 That is, instead of saying that the latent impression of a
zalid knowledge of agency causes the superimposition, it is
simpler to say that any latent impression of it, whether valid
or invalid, is the cause.

®Like the universe of which they are a part, super-

impositions are but continually repeating themselves from cycle
to cycle]
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Here,* although the qualified entities® which
are the primary meanings of the words ‘thou’
and ‘That’ cannot be identified, yet the identity
of their implied meaning,® the underlying essence,*
is conclusively proved.® Hence sentences like,
“Thou art That,” which inculcate that identity,
convey a simple notion of identity,® like sen-
tences such as, “This is he.”” It is not that
only sentences expressing action have validity,’
for in the case of sentences like, “Caitra, a son
has been born to you,” the meanings of the
words are apprehended even with regard to state-
ments of fact.®

{*In the great dictum, “Thou art That.”

2Viz., the individual self and God, which are possessed of
contradictory attributes.

3This is stated in accordance with the traditional view.
See p. 98. According to the author himself there is no
implication in such cases. See p. 100.

4Viz., Pure Consciousness.

5In this discussion.

®See p. 36.

"As the Pribhikara school of Mimarhsakas main-
tains.

® Which require no activity to bring them about.]
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Thus the identity of the individual self and Brah-
man, which is taught by the Srutis, Smrtis, histories
and Puranas, and is in consonance with the findings

of all means of knowledge, is the subject-matter of
the Vedanta philosophy.



CHAPTER VIII

THE AIM OF VEDANTA
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Now the aim of Vedanta is being described.
That which being known is desired to belong to
oneself is called an aim. It is of two kinds—
primary and secondary. Of these, pleasure and
the absence' of pain are primary aims, and the
means to either of them is the secondary aim.
Pleasure is also of two kinds—relative and
absolute. Of these, relative pleasure is a partic-
ular manifestation of a modicum of bliss caused

by differences in the mental state generated by
a contact with objects. Witness such Sruti texts



-
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as, “Other beings live on a particle of this very
bliss” (Br. IV. iii. 32). Absolute bliss is Brah-
man alone. For we have such Sruti texts as, “He
knew that Bliss was Brahman” (Tai. III. 6), and

“Brahman, which is Knowledge and Bliss” /By, III.
ix. xxviil. 7).

THE NATURE OoF LIBERATION
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The attainment of Brahman, which is Bliss,
as also the cessation of grief is liberation; for we
have Sruti texts like, “(He who knows that
Supreme; Brahman becomes Brahman Itself”
(Mu. IIL i. 9), and “The knower of the Self
transcends grief” (Cha. VII. i. 3). Going to
another world, or the joy derived from objects
consequent on that, is not liberation, for, being
a product, it is ephemeral, and this would lead
to a return of the liberated.
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Objection :  Even according to your view, if
the attainment of bliss and the cessation of
troubles have a beginning, then it is open to the
same defect,’ and if it is without a beginning,
then there cannot be any inclination® for hearing
etc.® for the purpose of liberation.

Reply : Not so, for although liberation, which
is identical with Brahman, is already achieved.
vet, through a mistaken notion about its not
being achieved, one can feel inclined to attain
it. And the cessation of troubles, since it is identical
with its substratum,® Brahman, is also a thing
already achieved. In the world, too, the attain-
ment of what is already attained and the avoid-
ance of what is already avoided, are patent
aims. For instance, with regard to gold that is
in one’s hand but has been forgotten, the instruc-
tion of a trustworthy person saying, “The gold
is in vour hand,” makes one attain it as if it
were not already attained. Or when one has mistaken
a garland twining round one’s leg for a snake,
the words of a trustworthy person saving, “This
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is not a snake,” make one get rid of the snake
that was already got rid of. Similarly, the attain-
ment of bliss, although it is already attained, and
the cessation of troubles, although thev are
already got rid of, is liberation, and it is the aim (of
Vedanta'.

[* That is, being a product, it will cause the liberated
to return.

* Since the result is already achieved.

“Refers to reflection and meditation.

'Everything in the universe, whether positive or negative,
is a superimposition on Brahman, and hence has no indepen-
dent existence of its own.]
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That liberaticn is achieved only through
knowledge, for the Sruti says, “Knowing Him
alone one transcends death; there is no other
way to follow” (Sz. III. 8, VI. 15), and,
besides, it is the rule that the cessation of ignor-
ance takes place only through knowledge. That
knowledge has for its object the identity of the in-
dividual self with Brahman, for the Sruti says, “You
have attained fearlessness, O Janaka” (Br. IV.
i. 4), and “It knew Itself as: I am Brahman”
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Ibid. 1. iv. 10}, and there is the statement of
the Brhannaradiya Purdna, “The means to libera-

tion is the knowledge arising from dictums like: Thou
art That” (XXXIII. 66).

Two VIEws ABOUT IMMEDIATE KNOWLEDGE
.
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That knowledge, again, is immediate, for were
it mediate, it would not be calculated to remove
error, which is immediate. According to some,’

that immediate knowledge arises from dictums
like, “Thou art That” (Cha. VI. vii. 7ff.}.

2

According to others” it arises from the mind
itself, purified by reflection and meditation.

" The reference is to Padmapada, Sure§vara and their
followers.

*The reference is to Vacaspati Mifra and  his
~chool.]
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Of these, the teachers of the former school
opine as follows: The immediacy of cognition,
as has been proved," is due not to its originating
through a particular instrument, but to a partic-
ular object of knowledge.* So Brahman, not
being different’ from the individual self or the
subject, the knowledge of It, although produced
by words, is immediate. Hence under the
topic relating to Pratardana,® after it has been
decided® that the word Prara, in the sentence,
“I am Prana, the intelligent Self; meditate on
Me as that and as longevity and immortality™
(Kau. III. 2), spoken by Indra to Pratardana,
refers to Brahman, an objection is raised® as to
how the use of a form of the word T" in
“Meditate on Me” is justified. And in the
aphorism, “But the instruction is from the scrip-
tural point of view, as in the case of Vamadeva’™
which sets about to answer the objection, it is
stated that the phrase ‘scriptural point of view’
means: an attitude that is recommended by the
scriptures, that is, the knowledge, “I am Brah-
man,” produced by sentences like, “Thou art
That.”

[*On pp. 19 and 34.

*Whether a cognition is immediate or mediate

depends not on the organ or mind, but on the nature
of the object. When the object is in contact with a
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sense organ, perception may arise even from terbal
te~timony.

®That is, since the individual self is really identical with
Brahman.

tTopic 11, Br. S. L i, aphorisms 28-31.
s Ivid., aphorism 28.

¢ J21d., aphorism 29. Because apparently the ‘me’ refers
to Indra, whereas meditation on Brahman alone can be of
the highest good to man. The allusion is this: Pratairdana,
the son of Divodasa, went to Indra’s heaven by dint of
his valour in battle. Indra offered him a boon and
was requested by him to choose for him one that would
be most beneficial to men. Thereupon Indra spoke those
words.

“Ibid., aphorism 30. Vimadeva, realising his identity
with Brahman, said, “I was the sun, as alo Manu”
(Br. 1. iv. 10). Here also Indra spoke with that feeling of
identity with Brahman.]
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The other school, however, maintains thus:
The perceptuality of cognitions depends only
on particular instruments, and not on partic-
ular objects; for we observe that with regard to
one andthe same subtle cbject, the expression
‘perceptible’ or ‘imperceptible’ is used by two
persons who have a strong or a weak instrument.!
Hence, since the criterion of the immediacy
of cogniton is only its being caused by an
organ,® the knowledge produced bv words is not
immediate. With regard tc the realisation of
Brahman also, only the mind purified by reflec-
tion and meditation is the instrument, for we
have Sruti texts like, “Through the mind alcne
It is to be realised.”® And the Sruti texts* that
speak of Brahman as being inaccessible to the
mind, refer to a mind that is not purified. And
this does not militate against the fact that Brah-
man is to be known only from the Upanisads,®
for the mind as described by us proceeds on its
inquiry only after it has the knowledge inculcated
by the Vedas, and hence it depends on them.
What contradicts the fact of Brahman’s being
known only through the Vedas is the [act of Its
being known through other means of knowlecge
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that do not cepend cn the Vedas. The aphorism
relating to the scriptural point of view, too, is
justified, because the mental perception of Brah-
man is based on (knowledge derived from) the
scriptures.  So it has been said, “The valid
knowledge that arises from meditation on the
meaning of the (Vedantc) scriptures is regard-
ed as the scriptural point of view. We kncw this
from the aphorism ‘Besides during adoration.”® But
VAcaspati alone knows it well.”™*

[* A man with keen eves notices things that a man with
weak eves does not. The former would call them visible,
and the latter, invisible.

*That is, since a cogniton is immediate only when it arises
through an organ.

*Br. IV. iv. 19. The prefix anu in the verb anu-
drastavyam, translated here simply as ‘realised,” suggests
that the realisation should be after the instruction of the
teacher.

“Such as, “That which one cannot think of through
the mind” (Kena Up., I. 6), and “That from which words
come back together with the mind without attaining
It" (Tai IIL. 9).

*Cif. Br. 1IL ix. 26.

$Br. S. III. ii. 24. The whole aphorism runs thus:

“Besides (jogins see It) during adoration, (as we
know) from perception (the Sruti) and inference
(the Smrti).”

* Vedanta-kalpataru. This is a gloss by Amala-
nanda Svimin on Vacaspai Miéra’s Bhamati. See note 3
on p. 1]
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That knowledge comes from the exhaustio

of demerits, and that, again, from the perform-
ance of rites. Hence rites are indirectly of us.
Therefore Sruti texts like, “The Brahmanas seck
to know It through the study of the Vedas, saci-
fices, charity, and austerity consisting in a dis-
passionate enjoyment of sense-objects” (Br. IV.
iv. 22;, and Smrti texts such as, “When the
taint (of the mind) has been burnt by rites, knowledge
manifests itself,” are appropriate.
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Similarly, hearing, reflection and meditation
also are means to knowledge, since in the section®
relating to Maitreyi, for the purpose of realisa-
tdon—introduced in the passage, “The Self
indeed, my dear (Maitreyl), should be realised”
(Br. II. iv. 5; IV. v. 6}—hearing, reflection and
meditation are enjoined as means to that in the
words, “Is to be heard of, reflected on, and
meditated upon” (Ibid.). Hearing is a mental
activity leading to the conviction that the
Vedantic texts inculcate only Brahman, the One
without a second. Reflection is a mental opera-
tion producing raticcinative knowledge that leads
to the refutation of any possible contradiction
from other sources® of knowledge regarding the
meaning  established by scriptural  testimony.
Meditation is a mental operation helping to fix
the mind on the Self by withdrawing it from
objects, when it is drawn towards them by latent
evil impressions that have no beginning.*

[ Br. IL iv. and IV. v.

* Perception, inference, etc.

*Such as, “Thou art That.”

“Because they are superimposed as a stream on the eternal
self, it is impossible to trace their origin.]
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Of these, meditation is the direct cause of the
realisaticn of Brahman, for we have Sruti texts
like, “Following the jyoga of meditation, they
visualised that power," which is identical with
the Supreme Being, and is hidden by its cwn
ingredients (gunas;” (Sv. I. 3). Reflection is
a cause of meditation, because it is not possible for
a person who has not reflected to meditate on
the meaning of what has been heard of, for he
lacks a conviction abourt it. And hearing is a cause
of reflection, because in the absence of hearing, the
intenticn (of a passage) cannot be ascertain-
ed, and consequently no verbal comprehension can
take place, with the result that there cannot be
‘reflection leading to a certitude about the reason-
ableness or otherwise of the meaning of what has
been heard of. Some teachers® have said that
all the three are causes of the origination of
knowledge.

{* The cosmic illusion.
*The reference is to Vacaspati Miéra.]

oI g AU A9y, SAmerEaaRg
ST GOEARN TR A HaT



THE AIM OF VEDANTA 215

AGTHFFASTANAG: | TqAFA 7 (9~
Yoeew, OF FATOEIOESEUNRTE SR
FETERTESARET, | qaTR “ARREIE,” ‘g
FETRY SARTRE MM IaETaRge d &I,
T AR | AT “afgdEasd g gentE-
AT SR AR AN Phatega |
A1 YN A aAe Catae e s
AT, FEUTGAER A AT A TS
Frfmgrrgaia | AT “gUTAERAt @RETAY
TATSTE TS FEETIAEA e sEued SOl
R T T |

Others,' however, maintain that hearing is the
principal cause, while reflection and meditation,
although they are subsequent to hearing,® serve
to usher the rcalisation of Brahman, which
is the result of hcaring, and therefore, being
directly helpful,® are subsidiary factors. This
subsidiariness, too, does not consist in their
being parts of the kind discussed in the
third chapter of the Parva-Mimamsa-Satras,*
for the latter, being known from one or other of
the (six) tests such as direct enunciation (§ruti*,
cannot fit in with the topic under discussion, since
divect enunciation etc. are absent here. For
instance, therc is no third case-ending to show
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that reflection and meditation are parts (of
hearing), as in the case of passages like,
“One should sacrifice with rice grains,” and
“One should sacrifice with curd.” Nor is there
any indication, such as the capacity of sacred
texts like, “I cut thee, O FkuSa grass, who art
the seat of the gods” (Maitrayani Samhita 1. i
2, i. 9), to express the cutting of the kufa grass.’
Nor is there any supplementary statement directing”
the use of reflection and meditation as a corol-
larv to hearing (already enjoined}, like the
statement, ‘“One should perform the Pravarga
rite in the Agnistoma sacrifice,” with regard to
the Pravarga, mentioned in a different place.
Nor® are reflecion and meditation mentioned by
the Sruti in a context relating to hearing, which
is known to be a means to the result,® as the
Prayaja® sacrifices etc. are mentioned in a con-
text relating to the new- and full-moon sacrifices,
which are known to be means to the result
(heaven) from the sentence, “Omne who desires
heaven should perform the new- and full-moon
sacrifices.”

[* The reference is to the author of the Vivarana.

? And hence nearer to the result.

3 As contributing directly to the result, and not by improv-
ing the accessories only.

“See note 1 on p 89.

5 Although there is no specific direction to that effect, it is
clear from this sentence.

¢ Which might make them parts of hearing.

“This deals with the third irem, context.
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® The realisation of the highest truth, viz., the identity of
the self with Brahman.

“A sacrifice performed before certain main sacrifices.
See note 3 on p. 105,

" To saticfy the expectancy about the modus operandi of
the new- and full-moon sacrifices.
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Objection: Since as a coroliary 10 realisa-
tion, introduced in the words, “Is to be realised”
(Br. I1. iv. 5, IV. v. 6,, hearing is cnjoined, and
since it is possessed of a result,! reflection and
meditation, which are mentioned in a context
relating to hearing in proximity to it, should from
the context iwelf be parts® of that, on the analogy
of the Pravaja sacrifices.

Reply: No, because {rom anocther Sruti text,
“Following the joga of meditation thev visual-
ised,” etc. (Sr. I. 3), we know that medita-
tion is a means to realisation, and an expectancy
being raised regarding its parts,® it is hearing and
reflection that would be treated as those parts,*
on the analogv of the Prayaja sacrifices. As for
order’* and derivation,® they are entirely out of

account.”
[* Viz., realisation.
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* As satisfying the expectancy about how to do the
hearing.

3 Constituting the process of meditation.

*Instead of reflection and meditation forming parts of
hearing.

® Parallel position. This also helps us to ascertain
the relation of whole and part between two things, for
example, a certain sacrifice and a particular sacred
text, each occupying an identical place in two parallel
series.

® Which also helps us to fix this relation.

"Because there is no question of parallelism with another
series, nor is the derivation of the words in question a guides
to their mutual relationship.]
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Besides, in the case of the Prayija and other
sacrifices, a discussion on their relationship as a
part of something else fulfils a purpose, viz., that
according to the prima facie view' the Prayaja

etc. are not to be performed in the variant’ sacri-
fices, but that according to the decision, even
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there they should be performed. In the passage
under discussion, however, hearing does not
stand for the tyvpical rite with regard to anything,
in which case the performance of reflection and
meditation even in the latter” might be the result
of a discussion on the question of their relation-
ship as pats of something. Theveforc we must
understond  that refiection and  meditation  are
not parts of hearing in the manner discussed in
the third chapier of the Parre-AMimaisi-Sitras,
but just as with regard o an effect such as a jar,
we speak of the relative importance of its causes,
saving that the lump of clay, for instance, is the
principal cause, and the wheel etc. are auxiliary
causes, similarly with regard to hearing, 1eflection and
meditation alsc.*

[* Which holds that the Pravija etc are not paris of the
new- and full-moon sacrifices.

*Such as the sacrifice to the sun. See note 7 on
p. 92.

% That is, some variant funciion.

*That is, hearing is the principal cause and the other
1wo auxiliary causes of the realisation of one’s identity with
Brahman.]
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This has also been indicated by the author*
of the Vivarana in the following passage: “The
comprehension® {of the meanings) of words® that
are possessed of significance and intention* is the
immediate cause of a cognition of the object to
be known, for a means of knowledge is the im-
mediate antecedent’ to the knowledge of objects.
But reflection and meditation become causes of
the realisation of Brahman through a concen-
trated state of the mind with regard to the
Supreme Self*—an effect accomplished by the
latent impressions produced by a tendency” of
the mind towards It. Hence with regard to the
comprehension of words possessing significance
and intention, which is the immediate cause of
the result,® reflection and meditation, which are
farther removed,” are admitted to be its parts™®
(V.S.S,, p. 104).

" See note 3 on p. 1.

*Comprehension......... intention—All  this stands for
hearing.

*Such as ‘thow” and ‘That’ occurring in the
TUpanisads.

*The import of a Vedintic dictum like, “Thou art
That.”

®A cause is an invariable and immediate antecedent.

¢Same as Brahman.

"That is, a more or less intermittent effort at con-
centration.
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$ The comprehension of the meaning of dictums indicating
the identity of the self with Brahman.

9 From the result than the comprehension mentioned abowve,
that is, hearing.

0 That is, auxillary causes of the comprehension of the
identity of the self with Brahman.]
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It is aspirants after liberation who are quali-
fed for hearing etc., for (only) one who desires
(finite) results is qualified for optional rites. To
stimulate a desire for liberation, the discrimina-
tion between eternal and transitory things}' a
dispassion for the enjoyment of sense-objects and
their result” here and hereafter, calmness, self-
control, self-withdrawal, fortitude, concentration
and faith are of use. Calmness is control of the
.mind. Self-control is mastery oOver the senses.
Self-withdrawal is the absence of distractions.
Fortitude is the bearing of the pairs of opposites
such as cold and heat. Concentration is the one-
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pointedness of the mind. Faith is believing in the

words of the teacher and Vedanta.
[} Only Brahman is eternal; all else is wansitory.
*Viz, pleasure.]
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Here some say that the word ‘self-with-
drawal’ means renunciation,” sc that only monks
are qualified for hearing etc. Others, however,
maintain that the injunction about hearing etc. is
common to all the orders®? of life, because the
word ‘self-withdrawal’ never signifies renunciation,
and a mere absence of distractions is possible even
in the case of householders,® and also because even
Janaka and others are reported to have held discus-
sions on Brahman.

M Sannydsa or giving up the world.

*\1z, those of the student, householder, hermit and
mons.

¥ Not monks alone.]

Tae Goar ofF MEeprraTioN oX THE COXNDITIONED
AND THE UNCONDITIONED BRAHMAN
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Meditation on the conditioned Brahman is
also a cause of the realisation of the uncondi-
tioned Brahman through the concentration of
the mind. So it has been said, “Those dull-
witted persons who are unable to realise the
unconditioned Supreme Brahman are done a
favour by the delineation of the conditioned
Brahman. When their minds are brcught under
control by the practice (of meditation; on the
conditioned Brahman, that verv unconditioned

Brahman, divested of the superimposition of
limiting adjuncts, directly —manifests Itself.”
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Those who meditate on the conditioned Brahman
go by the path of light etc.®’ to the world of
Hiranyagarbha, and attaining there itself a realisa-
tion of the Truth by means of hearing etc., they
are liberated along with Hiranyagarbha.® Ritualists,*
however, go by the path of smoke etc.® to the world®
of the manes, and when their past work has been
exhausted through fruition, they are reborn, accord-
ing to their past good or bad deeds, in bodies be-
ginning with that of Hiranyagarbha down to those
of plants. Witness the Sruti, “Those who lead
good lives attain agreeable births, while those who
lead impious lives attain evil births” (Chd. V. x. 7,
adapted). But those who do forbidden acts,
suffer  excruciating pain appropriate to their
particular sins, in hells such as the Raurava,
and are then bom in the bodies of lower
animals such as dogs and swine, or in plant
bodies etc. It is needless to dilate on this incidental
matter.

[*Vedanta-kalpataru, verses 1-2, on Br. §. I. i. 20.

*That is, the northern route or the path of the gods, in
which the deities identified with light, the day, the
bright fortnight, the six months of the sun’s northward
journey, the year, the world of the gods, air, the sun,
the moon and lightning, as also Varuna (the god of
water), Indra and Prajdpati, serve as successive guides,
the last three only helping the superhuman being who takes
charge of the travellers from the deity of lightning and con-
ducts them to the Satya-loka.

#See p. 170.

*Who mechanically perform scriptural rites, works of public
utility and charity.
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®That is, the southern route or the path of the
manes, in which the deitics identified with smoke, the
night, the dark formight, the six months of the sun’s
southward journey, the world of the manes and the
sky, successively guide the travellers to the moon,
where they serve the gods and have a limited measure
of enjoyment.

¢To be more precise, the moon.]

[RakectinicatesisE Rica s Tan s S
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One who has realised the unconditioned Brah-

man, however, never goes to any other world, for

the Sruti says, “His vital forces do not depart” (Br.

IV. iv. 6); but experiencing pleasure and pain

till his fructifving* work is exhausted, he is afterwards
liberated.

['See note 2 on p. 170.]

FructiFving AxXD AccuMULATED WORK
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Objection :  Since from such Sruti texts as,
“And his actions are destroyed when He who is
both high and low is seen” (Mu. II. ii. 8}, and from
such Smrti texts as, “So does the fire of knowledge
burn to ashes all actions” (G. IV. 37), knowledge
is definitely known to be the cause of the destruction
of all actions, the survival of the fructifying work
does not stand to reason.

Reply : Not so; for from such Sruti texts as,
“The delay in his case is only tll he is freed from
the body; after this he is one with Brahman®
(Cha. VI. xiv. 2), and from such Smrti texts as,
“Work is not exhausted without fruition” (Brhkanndr.
XXIX. 76), we know that only accumulated actions
that are other than those which have already
commenced their effects,® are destroyed by knowl-
edge.

[* Which is the meaning of the word prarabdha.]

afs=d fERaq—gsd goFasd | qane gfw—
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Accumulated work is of two kinds, consisting
of good deeds and bad deeds. Witness the Sruti,
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“His sons inherit his legacies, friends his good deeds,
and enemies his bad deeds.™”

Objection : With the cessation of primal nescience
through the realisation of Brahman, its effect, viz,
fructifying work, also ceases. So how can one
account fcr the continuity of bodies of men of
realisation?

Reply : Not so, {or since it is unobstructed knowl-
edge that removes nescience, so long as the obstacle
of fructifving work persists, the cessation of nescicnce
is not admitted to take place.

[* That is, their resulis.]

Is LiBERATION SIMULTANEOUS FOR ALL?
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Objection : Even in that case, when one

person is liberated through the realisation of Truth,
all would be liberated, for since nescience is one,
when that ceases, transmigration can never exist
for anybody.

Reply : It is no harm, for some say thev
welcome this objection. Others, however, just to
avoid this cobjection, say that nescience must be
admitted to be manifold, as is supported by the
use of the plural in the Sruti text, “The Supreme
Lord through His powers of cosmic illusion,”
etc. Still others maintain that nescience is but
one, vet its powers that cover the true nature of
Brahman are manifold according to different
individual selves. So for one who has realised
Brahman, there is destruction of nescience that
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is possessed of the power to cover Brahman, but
not with rezard to cthers. From the above view-
point, the liberation of cne would not lead to
the liberation of all. Therefore. under the topic
covered by the aphorism, “Those who hold
particular authorities live as long as their author-
ity lasts” (Br. S. IIL iii. 31', = doubt is raised
as to how persons like Indra. who hold particular
positions and who have attained a realisation of
Truth, can continue in their bodies, and the con-
clusion reached on the point is that thev atrain
absolute isolation characterised by disembodied-
ness after finishing the fruciifving work that led
them to the particular position. So it has been
said by Acarva Vacaspati Miéa, “After finish-
ing the authority conferred on them by God, who
was pleased with their perfection in contempla-
tion etc., they attain the supreme state.”* This
does not fit in with the view that the liberation
of one leads tc the liberation of all. Therefore,
even according to the view that nescience is one,
the distinction (between the bound and the liber-
ated) is to be explained by the admission of a
different covering (due to mnescience) for every
individual self.

So this kind of realisation of Brahman leads
to lLiberation, which is the cessaton of troubles
and the attainment of the absolute bliss of Brah-
man. Thus the aim of Vedanta (liberation) has been
established.

[FR. VI xlvii. 18. See p. 39.

*Verse in the Bhamati on the above aphorism.]



GLOSSARY

(Arranged according to the Sanskrit alphabet)

akhandopidhi : unanalysable characteristic

ativyapti : too wide application

atindriya : imperceptible

atyantabhava : absolute non-existence

adhikarana : (1) substratum; (2) topic

adhisthana : substratum

adhydsa : superimposition

anavastha : regressus in infinitum

anirvacaniva : indescribable, logically indefinable

anupapatti : inexplicability

anupalambha : non-apprehension

anubhava : experience

anumana : inference (the instrument)

anumit : inferential knowledge

anuyogin : support, substratum

anuvada : restatement

anuvvavasiya : perception of a cognition, appercep-
tion

antah-karana : the,internal organ, mind

anyatha-khyati : error, taking one thing for another

anyathé-siddha : superfluous

anyonyabhava : mutual non-existence

anvaya : (1) (method of) agreement; (2) logical con-
nection

anvaya-vyatirekin : having both similar and contrary
instances

aparoksa : (1) immediate; (2) perceptual

aptrva : (1) the unseen result; (2) original

aprama : invalid knowledge, error

abhyupagama : (1) admission; (2) tentative admission

arthavida : corroborative statement
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arthapatt : presumption

alaukika : extraordinarv

avacchedaka : determining characteristic

avacchinna : limited or determined

avayava : part, component

avayavin : aggregate. whole

avidya : nescience

avyapti : too narrow application

asiddha : unfounded

dkarnksd : expectancy

akada : ether

dgama : verbal or scriptural testimony

dpta : a trustworthy person

aropya : the thing superimposed

afraya : basis, substratum

asatti : contiguity

indriya : organ

ista : desirable

upacara : metaphor

upamana : comparison (the instrument)

upamiti : knowledge based on comparison

upasthiti : knowledge

upahita : possessed of a limiting adjunct

upadana : material cause

upadhi : (1) a general property other than the generic
aturibute (jati); (2) limiting adjunct; (3) condition

kapila : one-half of a jar, or potsherd

karanata : causality

krti : volition

klrpta : prescribed, necessarily to be accepted

kevalanvayin : having no contrary instance, univers-
ally present

kevala-vyatirekin : having no similar instance

guna : (1) quality, (2) ingredient, (3) merit

gaurava : cumbrousness
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graha : apprehension

cit : Pure Consciousness

citta : the recollective aspect of the mind

caitanya : Pure Consciousness

jati : generic auribute

jiva : individual self

jhana-laksana : based on knowledge

tarka : argument, reductio ad absurdum

tatparya : intention

taditmya : identity

tejas : fire, light

defa : space, place

dravya : substance

dharma : (1) attribute; (2) righteousness

dharmin: something possessing an attribute

naya : system

nigamana : conclusion

nirvikalpa : indeterminate .

paksa : subject, that in or about which something is
inferred

paksa-dharmati : presence in the subject

pada : (1) word; (2) status

padartha : (1) category; (2) the thing signified by a
word

paramanu : atom

parampara-sambandha : indirect relaticn

paramaréa : consideration, the knowledge that a sub-
ordinate concomitant of the thing to be inferred is
in the subject

parinpama : transformation, actual change

paroksa : mediate

paramérthika : absolute

purusa : (1) man; (2) person; (3) soul

purusirtha : human end

prakarana : context
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prakara : feature in knowledge. corresperding o the
adjectival part of its object

prakrti : (1} Nature; '2} tvpical sacrifice;

pradhvarisibhiva : non-exi-tence as destruction

prativogin : (1) counterpesitive. that whick is negated;
(2) that which rests cn <omething else; [3; that
which corresponds to semething

pratyaksa : 1) perception :the instrument): 2% per-
ceptual knowledge

pratyabhijiid : reccgnition

pratyasatti : connecticn. cspecialiv between a sense-
rean and its chject

prama : valid knowledge

pramana : instrument of valid knowledge

pramatr : subject or knower

prameva : object of valid knowledae

pravojaka : (1) criterion or deciding factor: i2: ccr-
roborative argument; .3} cause

pravrui : effort

pragabhidva : previous non-existence or potential exist-
ence

pratibhasika : illusory

badha : (1) contradiction. nullification; (2) incongruiry

badhita : contradicted, nullified

buddhi : (1) intellect; (2) cognition

bhana : cognition

bhava : (1) pesitive entity: (2) existence

bhuta : element (such as earth)

mahat-tattva : cosmic intellect

mayva : cosmic illusion

vogyatd : (1) consistency: (2) capacity

ripa : (1) colour; (2) form

laksana : definition, characteristic

laksana : implication, secondary meaning

laghava : the law of simplicity or parsimony
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linga : (1) sign, reascn; (2) indication

laukika : ordinary, convenuonal

vijiiana : knowledge

vipaksa : contrary instance

viruddha : contradictory

vivarta : apparent change

vifista-buddhi : (1) cognition of a qualified entity;
(2) qualified knowledge

viSesana : qualifying attribute

videsya : substantive

visaya : object

visarhvadin : unsuccessful

vrtti : (1) mental state; (2) existence; (3) existent;
(4) reference

vaidistya : relatedness

vvakii : individual

vyatireka : (method of) difference

vvatireka-vvapti : negative invariable concomitance

vyadhikarana : not abiding in the substratum of a
thing, extraneous

vyavahdra : use, convention

vvapaka : inclusive

vyapara : operation, intermediate cause

vvapti : invariable concomitance

vvapya : subordinate concomitant

vyavartaka : that which generates the idea of distinc-
tion

vyavaharika : conventional, relatively real

vvavrtta : excluded

§akti : (1) inherent power; (2) significance

§abda : (1) sound; (2) word; (3) verbal testimeony

§abda-bodha : verbal comprehension

§ruti : (1) revealed knowledge, the Vedas; (2) direct
enunciation

sankara : cross division
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sarivoga : conjunction

sarhvadin : successful

samsira : transmigratory existence

sarhskdra : latent impression

sannikarsa : see pratyasatti

sapaksa : similar instance

samavava : inherence

samavavi-kirana : inherent cause

samaveta : inherent

samanidhikarana : having a common substratum. co-
existent

savikaipz : determinate: corsisting of a substartive. a
qualifving aturibute and a relation between the two

sahacara : co-existence

saksatkara : realisation

sZksin : witness

sadharmya : similarity

sidhya : the thing to be inferred

samagri @ totality of causes

siddha : established, proved

smrti : (1) recollection; (2} sacred literature based on
the Vedas

hetu : reason or ground for inference



INDEX

Agency—defined, 153; no real
—anvwhere 199

Agni—161

Agnistoma (sacrifice)—216

Aim—two kinds of, 203

Air—160

Amalénanda Svamin—211 n.

Amaradisa—xi

Anantakrspa Sastri, MM—xii

Apparent change—defined, 49

Arthadipikd—xii

ASubodhini—xii

Aévins—166

Bhéamati—1n., 211 n.

Bhasa-Pariccheda—131 n.

Brahma—160, 166

Brahman—appears as the uni-
verse through the veil of
cosmic illusion, xi; mnescience
is meither identical with nor
different from, 1 n., 2 n.;
liberation comes through
knowledge of, 4, 205-206,
229; is not a substance, 80;
can be an object of ocular

Knowledge and Bliss, 152;
is the cause of the origin of
the universe, 133-137; 1s
alone established by the
Vedantic texts, 176-177; is
omniscient, 190; the indi-
vidual self is identical with,
xi, 196-202; unity of, 200 n.;
is absolute Bliss, 204; what
the immediate knowledge of
—arises from, 207; purified
mind is the instrument for
the realisation of, 207, 210;
is known only through the
Vedas, 210-211; means to
realisation of, x, xi, 212-220;
meditation on conditioned,
223-224; result of the realisa-
tion of unconditioned, 198 f.

. Brahma-Sitras—2 n.
Brhannéaradiya-Purdna — 171,

207, 226

Buddhists—means of knowl-

edge according to vi

. Calmness—an aid to liberation,
perception, 80; is the sub-.

221

stratum of the phantasm of | Cirvdkas—only one means of

the universe, 136; is different |

knowledge according to, vi

from the individual self, fCharacteristic(s)—essential,

140; appears as different

151-152; secondary, 153

owing to different minds, i Cintamani (Tattza-)—2
141; the universe is super- ! Citsukhdcirya—37 n.,, 78 n.
imposed on, 142; essential - Citsukhi—37 n., 78 n.

and secondary characteristics | Citta—32, 160 n.

of, 152-137, 175; is Truth, ! Cognition—See Knowledge
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Comparison—a means of valid
knowledge, 8; defined, 83; 15
a distinct means of knowl-
edge, 84-85

Consciousness—is  knowledge,
vii; is perceptual knowledge,
8; i threefold, +ii, 13, 1+;
as God and individual self.
178, 179

Consideration  (paramaria)—is
not an instrument of inferen-
tial knowledge, 69-7C; de-
scribed, 72 n.

Consistency (jogyata)—86, de-
fined, 91

Contiguity  (a@satti)—86, de-
fined, 92; is the knowledge
of the meaning of words,
105

Cosmic dissolution (pralaya)—
described 167; four kinds of,
167-173; diurnal, 167-169;
basic, 169-170; occasional,
171-172; absolute, 173; order
of, 174

Cosmic illusion—=x; is one., 40-
43; the transformative
material cause of the uni-
verse, 136, 158
See also Nescience

Counterpositive (ness) — defin-
ed, 62n.

Creation—order and process of,
158-167

is

Death—and the conditon of -

profound sleep, 192
Dharmardja Adhvarindra—iii,
v, 3

237

Difference-—See Non-earczence

Dream{s)—objects perceived in
—are 1ilusery, 57-67; condi-
ticn of, 142

Effect’s)—the same as the
cause, ix: twofold destruc-
tion of, 39-60

Ego—described. 32:
of. 159

Elements—creation of the, 138-
162, 166-167; combination of
the, 162-163: creaiicn sut of
the, 163-163; di--olution of

creation

the, 174-175
Error—-nature cf, sui. 44.36:
how caused, 46-36; accord-

ing to legicians. viii; 46 n ;
criterion of, 36
See also In:alid Knowlrdze
and Unreality

Existence—is threefold, &1

Expectancy—described, 86-00

Faith-—an aid to liberaticn,
221

Gange$a Upadhyata—v, 3n.

Generic attribute—is fictitious,
viii, 22, 23; significance
refers to—directly. wviii, 94-
96; meaning of, 93 n.

God (Supreme Lord)—the wit-
ness in, 40-43; agency of,
153-154; is the Creator, 166;
as reflection of Conscicu-ness
m cosmic illusion, 178, 179;
as Consciousness that is
reflected, 180-183; difference
berween individual self and,
—179-181, 197
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Gods—path of the, 224 n.

Great dictum, the—meaning
of the words of, 193, 193 f.;
knowledge from, 207, 208

Gross bodies—four kinds of,
165

Hearing—as a means to the
realization of Brahman, 213-
221

Hiranyagarbha—creation of the
subtle body of, 164; is the
first individual to be born,
166-167; destruction (libera-
tion) of, 169, 170, 172, 175,
224; day of, 171

Human end—four kinds of, 4

Implication—pure and double,
96; exclusive, inclusive, and
quasi-inclusive, 97-101; root

of, 100; belongs to words or .
a group of words, 102; de-.

fined, 103
Indicator—38
Individual—significance

not refer to it directly, 93-95
Individual self—See Self
Indra—155, 208, 224, 229
Inference—a means of valid

knowledge, 8;

68 f.; factors of, 69-73; is

not recollection, 70; is purely

affirmative, 73; for oneself
and for others, 76, syllogi-
stic, 76; proves the unreality
of the universe, 76-82; of the
negative form is mnot an

inference, 123-124

Ingredients—the three, 159

does

described, .
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| Inherence—is essential identiry.
' viii, 23, 24 n.; is unfounded,
23, 24, 80
Intellect—32; creation of the,
159
Intention—defined, 106; is the
cause of verbal comprehen-
sion, 107-110; how deter-
mined, 111
Invariable concomitance—68;
defined, 73
Jaimini—89 n.
Janaka—222
Jivananda Vidy3sigara,
dita—xi
Knowledge—is eternal Pure
Consciousness, v; valid—de-
fined, 3-8, 144; the six means
of, 7; is an attribute of the
mind, 9, 10; qualified, 72;
intrinsic  validity of, 144,
145; its validity is = self-
evident, viii, 147; invalid—
is due to extrinsic defect, 148;
twofold validity of the means
of, 150-151; as a state of
the mind, 184; what it
immediacy is due to, 208,
210
Krsnanatha
Pandita—xi
Kumadrila Bhatta—35 n., 105
'Latent impression(s)—in pro-
found sleep, 167-168; the
cause of superimposition, 199
‘Liberation—is  the supreme
| human end, 4; nature of,
¢ 204 £, 229; is already

Pap-

Nyayapaficinana,
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achieved, 205-206; is achiev- | Mimarhsakas—81 n., 120 n., 121
ed only through knowledge,\f n., significance according to,
206; aids to, 221-222; of one | 93 n., the Vedas according to,
does not lead to hberat:on of‘ 112; the Prabhakara school
all, 228-229 of—on valid knowledge from

Limiting adjunct—defined, 38;  sentences, 195; on means of
distinction between it and a knowledge, vi; means of
qualifying attribute, vii. knowledge according to the

Logicians—38; error according | Bhitta school of, vi
to, 46 n.; refutation of the' Mind—is a substance and with
theory of error according to, parts,
46, 46 n vii,
See also Nyaya System

Lord, the Supreme—as Creator, .
158 f. '
See also God

Maitreyi—213

Madhavacarya—x

Manes, path of the—224, 225 n.

Manu Samhita—165 ‘ knowledge of Brahman arises

Meditation—a means to the.  from the purified, 207, 210
realisation of Brahman, 213 | Monism—142, x

f.; a direct cause of thel See Vedanta
realisation of Brahman, 214; ‘Moon——-—IGO
result of—on conditioned | Mount Meru—197
Brahman, 223-224

Mental state(s)—is knowledge, ‘\ast:;e;i?m:zl”r:m on

10; is not an organ,
12, 66; its attributes are
objects of the witness, 29,
30; is the internal instrument,
' 32; creation of the, 139; is
. destroyed in deep sleep, 168;
two functions of, 168, 169; is
the limiting adjunct of the
individual self, 179, 190;

9, 184; described, 16; how |
formed in perception, 5, 189, 1
191; can be its own obJect,‘
28, 29; its causes, 31; four,
kinds of, 32; removes the |
covering of Brahman, vu,ti
185; as serving to establishs
a connection between Cons-
ciousness and objects, 186-
190; necessity for its admis-
sion, 190, 191

Nescience—1; is inscrutable,
in.; and Brahman, 2n.;
subsidiary and primal, 48 n.;
is removed by unobstructed
knowledge, 227; is one or
manifold according to differ-
ent views, 228-229
See Cosmic illusion

Non-apprehension—a means of
valid knowledge, 8; defined,
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125-126; as possessed of capa- ' Paficapadika-vivarana—See

city, 127-129; instrument of,
130-131; a distinct means of
knowledge, 132-136, 143; and
mistaken apprehension of
non-existenice, 134-136

Non-existence—apprehension of,
125 f., 143; four kinds of 137-
140; two kinds of mmutual,
141

Nrsimha—2

Nyaya system (Naiyayikas)—v;
means of knowledge accord-
ign to, vi; some points of
difference between Vedanta
and, vi-ix, 19, 21, 23, 24, 31
n, 30, 81 n.; inference accord-
ing to, 68 n.-70 n., 74 n., 75

n ; svllogism according to, 75

n, 76; significance according

10, 93 n., 94 n., 101; on the '

Vedas, 112; and presumption,
v, 131 n,, 133 n.; on non-exis-
tence, 139 n., 140 n.; on valid |
knowledge, 146 n., 147 n.;
and cosmic dissolution, 174,
173 n.

Nidyaratna—3 n.

Nyaya-siddhanta-dipa—3 n.

Operation—70 n.

Organs—five, 66; creation of

the, 159-161; the presiding
deities of the, 159-160
Padmapadacarya—iii, v, ix,

1n, 3n.
Pain, cessation of—is an aim,
203: is liberation, 204 f.
Paticapadika—2 n., 3, 152

Vicarana
Pandit, The—xii
Paribhasé (Vedanta)—iii,
vi, xi 3
Paribhasa-prakasika—sxi
Peddi Diksita—sxi
Perception—of internal objects,
vii; perceptual knowledge
may arise from verbal testi-
mony, viil, 34; a means of
valid knowledge, 8-67; per-
ceptual knowledge is pure
Consciousness, 8, 9; criterion
of, 131., 34.; psychology of,
15, 16; is immediate knowl-
edge, 131.; of objects, 25-30,
finally defined, 30; determi-
nate and indeterminate, 32-
36; by the witness of the self
and the witness of God, 37-
43; of illusory objects, 44-
63; in dreams, 57-59; through
or \\1thout an organ, 66-67
Perceptuality of knowledge—
13-24; defined, 44
Pleasure—an aim and two
kinds of, 203-204; absclute—
is liberation, 204 f.
Prabhikara—535 n., error ac-
cording to the school of, 35 n.
See also Mimarnsakas
Prajapati—161, 224
Prakigitma-yati—ix, 1n.,
31n.
Pratardana—209
Pravarga (rite)—216

iv,
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Prayaja
216-219

Presumption—a means of vaiid
knowledge, 8; defined 117-
118; from what is seen and
what is heard, 119; twofocld
—ifrom what is heard, 120-
122; cannot be included in
inference, 122; and inference
of the regative form, 123-
124

Proposition (sentence)—convey-
ing a simple notion of iden-
tity, 32, 35

Puridnas—on cosmic dissolution,
172

Phrva-Mimarhsd—some  points
of difference berween Ved-
anta and, v, X

Piirva-Mimarhsa-Sttras—=89 n.,
215, 219

Qualifying  attribute—distinc-
tion berween it and a limit-
ing adjunct, vii; defined, 38

Quarters—159

Ramadvaya—iii, x

Ramakrsnadhvarin—xi, 38 n.

(sacrifice) — 105 n.;

Ramainujacarya—x, on indivi-
dual self, 194 n.

Raurava—224

Recollection—32; and valid

knowledge, 53; is not percep-
tion, 17; criterion of, 70
Reflection—as a means to the
knowledge of Brahman, 213
f.; a cause of meditation.
214
Renunciation—meaning of, 222

241

Rites—as an indirect mean- to
the reclizatin of Brahman.
212

Ritualists—path
the. 224

Sabara—00 n

Sadinanda Yogindra—v

Samidh (sacrifice}—103 1.

Sarkse pa-Sarirala—31 n.

Sarikara—2 n.,, 3 n., 31 n, 157
n.: school of Vedinta, iu. iv.
v. X

folinwed by

Sankhya—means of knnwledge
accerding o, vi: effect ac-
cording to, 1x: Nature accerd-
ing to, 41, 41n.: view on
comparison, 85 n

Saraccandra Ghosala, &ri—xii

S$ariraka-Bhas;a—2 n., 31n.

Sarvajfidtmamuni—31 n.

Sasadhara—3

Self—the Supreme, 1; differ-
ence between it (or Geod)
and the individual self, 179-
181

Self, the individual—defined,
37; witness in the, 37; is dif-
ferent from Brahman, 140;
doctrine of simple and mul-
tiple. 173, 183, 184; as re-
flection of Consciousness in
different minds, 179. 180; is
unlimited, 186f.: is limited
by the mind, 179, 190; is both
one and manifold, 193; is
not atomic, 193, 194; is Self-
effulgent, 194-193; is identical
with Brahman, 196-202




242

Self-control—an aid to libera-
tion, 221

Self-withdrawal—an aid to libe-
ration, 222

Sentence(s)—a means of valid
knowledge, 86f., iii; secular
and Vedic, 1ii; conveying a
simple notion of identity, 36,
201

Significance—defined, 33; a
category, 93: 1efers directly
to a generic attribute, viii,
91-96

Siva—160, 166

Sivadatta—xi

Sleep, profound—and diurnal
dissolution, 167-169; describ-
ed, 192

Subtle body—of a sleeping and
a dead man, 168; creation
and composition of the, 163-
164; inferior and superior,
164

Sun—161

Superimposition—how
156 n., 199-201

Sure$varacarva—142

caused,

Swoon—and profound sleep,
192
Syllogism—the parts of, 76;

Nyaya view of it refuted, 76,
76 n.
Tanrtra-vartika—105
Tarkacidamani—3
Tattvapradipika—37 n., 142
Transformation—defined, 49
Universe—is transitory, 23; its
unreality 1s proved by infer-

VEDANTA-PARIBHASA

ence, 77-82; is superimposed
on Brahman, 142; Brahman
is the cause of the origin of,
153-137, 177 ; creation of the,
163; is unsubstantial, 177
Unreality—defined, 77,
proof of, 78
See also Error
Vicaspati MiSra—v, ix, 2n.,
207, 211, 229
Vaidesika(s)—; means of
knowledge according to, vi;
view on comparison, 85 n.
Vakye-Sudha—157 n.
Vamadeva—208, 209 n.
Varuna—160, 224 n.
Vedanta—some points of dif-
ference between Nvaya and,
vi-ix; some points of differ-
ence between Parva-Mimarh-
sa and, v, x; phases of, x,
202 f.; aim of, 203
Vedanta-kalpataru—211n, 224
n.
Vedanta-kaumudi—iii
Vedanta-maniprabha—xi
Vedanta-Paribhasa—See
bhasa
Vedanta-Paribhasa-Prakasika —
x1
Vedanta-Sara—v
Vedanta-§ikhamani—sxi, 38 n.
Vedas, the—are means of va-
lid knowledge, 112f.; are
not eternal, 113; are not
momentary, 114-115; are not
produced by a person, 113-
116

82;

Pari-
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Venis, Principal Arthur—sxi
Venkatanatha, Srimat—2

Verbal comprehension—criteri-'

on of, 34; due to, 86{.
Verbal

ledge, 8; defined, 86
Visnu—160, 161, 166

Vital forces, the five—creation !

of, 161

Vivarapa—ii, iv, 1n, 9, 9n, "

31, 105, 142, 207, 216n,
220

Wakefulness — described,
184

183,

testimony—perceptual |
knowledge may arise from, |
viii, 33; a means of know-.

9

213
. Word {s)—significance of, 93 1;
meanings of, 93-106; o
kinds of meanings of, §3;
primary meaning of, 963 i~
plication of, 96-106; implica-
tion belongs to a word or g
| group of words, viii, 102-103
Work—survival of fructifying
" __after the realisation of
Brahman, 2253-226; accumu-
lated, 226; two kinds of ac-
curnulated, 226-227

' Worlds—creation of the, 165

[ Yama—161

| Yoga system—means of knowl.
edge according to, vi

i









