e —

GOVERNMENT OF INDIA I
DEPARTMENT OF ARCHAEOLOGY

CENTRAL ARCHAEOLOGICAL
LIBRARY

e 5271

cu e 181. 409 Sin
LSS PN

ﬂ‘.G-&- ?g-










A
HISTORY OF INDIAN PHILOSOPHY

VOLUME |



g
i e i
_ ’
| : 1 .-L
¥ ey =
] ) 1 [
. -
- J
“ |
- F S
.|_r. |
| ] 1 | ] W
= G r




A

HISTORY
OF

INDIAN PHILOSOPHY

VOLUME |

- I"

T 5574
BY
JADUNATH SINHA, M.A., Ph.D.,

PREMCHAND ROYCHAND SCHOLAR.

Retired Profcssor of Philosophy, Meerut College, Meerut ;
Author of Indian Psychology : Perception, Indian Redlism,

Intraduction to Indian Philosophy, A4 History of Indian
Philosophy, Vol. 11,

Foundation of Hinduism, &c.

SINHA PUBLISHING HOUSE
39, 5. R DAS ROAD. CALCUTTA - 26
INDIA
1956
MUNS?
Orientai ¢

N:.- f'-_:-.l‘}-., DELHI

TANORAR LAL

Seliera,



Published by
Axryy EUMAR SINHA
Sivgs PumisHIzG HOUSE
3, S, R, Das Road, Calcutia-26,

AL ARCHAE{JLDGIGA§
LIBRARY, NEW JE}’.HI

s l,iu....". f... i &é{a‘

Oall NO, aseesss

All Rights Reserved

Primed by P C. ®aw
AT 31 Gorkaxca Press PrIvate LID.
£ Chintamani Das Lane, Calcutta -8



PREFACE
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The book consists of two volumes, The first volume deals
with the evolution of religions thought and philosophical
speculation from the principal Upanisads to the Puripas and
the Gitas throngh the Manusamhits, the Mahabharata, the
Ramayaga, and the minor Upanisads, traces the germs of the
different systems to the Upanisads, explains the ideas common
to them, and treats of the Cérvika, the VaiSesika, the Nyaya,
the Navya Nyiya, the Mimaiisa, and the Sabdika systems,
The second volume published in 1952 deals with the Sfrhkhya,
the Yoga, and the Jaina systems, early Buddhism, the Schools
of Buddhism, the philosophies of the Upanigads, Gaudapada,
and the Yogavasigtha, Smitkara’s Advaitavida, the philosophies
of the PBhagavadgild, the Paficaratra, and the Bhagavata,
Ramanuja’s Visistidvaitavada, Madhva’s Dvaitavida, Nim-
barka's Dvaitadvaitavida, Vallabha's  Suddhadvaitavida,
Caitanya, Jiva Goswami, and Baladeva's Acintyabhedibheda-
viida, Saivism and Saktaism.

The book is based on the study of the original texts It
deals with the Epistemology, Legic, Ontology, Psychology,
Ethics and Theology of the different systems, though it specia-
lizes in their Ontology. It gives comprehensive accounts of
the Chrvika, the Vaifesika, the Nyaya, and the Navya Nyaya
Logic of Gafigesa. It deals with Bhartrhari’s linguistic monism
as expounded in his Viakyapadiya {Brahmakinda}, which is
a unmigue tvpe of philosophy. It elaborately discusses the
theistic proofs of the later Vaisesika, the Nyiya, and the Navya
Nydva of Cafgeda, and their refutation of the antitheistic
ohjections of the atheists. The treatment of psychological topics
is not adequate, because they are elaborately discussed m my
Indian Psychology ; Perception (1934) and my forthcoming
book entitled Imdian Psychology: Emolion and Will. The
treatment of each topic is historical. The views of the different
eminent philosophers of different schools in their historical
devclopment are noted. Western analogues are mentioned,
but not elaborated owing to shortness of space. Brief critical
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estimates of the different systems are given at the end of the
différent chapters.

The second volume was published earlier because my
[niroduction lo Indian Philosophy published in 1940 dealt with
the Cirvika, the Nyava, the Vaidesika, and the Mimifhsi,
which are elaborately treated in the present volume. Inordinate
delay 1n its publication is due to my serious illness, domestic
calamities, and msufficient supply of antique paper.

1 acknowledge my indebtedness to Sir Brajendra Nath
Seal, Ph.D., whose The Syllabus of Indian Philosobhy provided
the ontline of this book and its arrangement of topics, Maha-
mohdpadhyiva Phapl Bhugaps Tarakavigisa whose voltmes on
Nydva Darfang (Bengali) greatly helped me in comprehending
the ancient Nyiva system, and Pandit Heramba Nath Tarka-
tirtha who kindly helped me through the difficult texts of Vilsya-
yanabhasya (last chapter), Nsayamadjari, Nyavakusuminjali,
Atmalatlvoviveka and Tallvecint@mani., 1 acknowledge my
gratitude to Prof. Sushil Kumar Maitra, M.A., P.R.S,, PL.D.,
afid Prof. Haridas Bhattacharyva, M:A., BL., P.R.5., who
helped me with valuable suggestions, and my friend, Mr. Jogesh
Chandra Das, who helped me with rare books. I am grateful
to the TLibrarian, Asiatic Society Library, Caleutta, who
readily lent me the requisite books and journals, the Manager,
Sri Gowrangn Press, Caleutta, who undertook: its printing in
spite of its references to tumerons long and difficult Sanskt
texts, and my sons, Prof. Ajit Kumar Sinha, M.A., Ph.D.
(IHinois), who prepared the contents, and Mr. Amiva Kumar
Sinha, Advotate, Caleotta High Court, who took great pains
to see it through the press and get it published,

JADUNATH SNEA
Pilanij
{Rajasthan),
5th  September, 1056
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CHAPTER [
THE PHILOSOPHY OF THE UPANISADS

1. The Philosophy of the Vedas.

The orthodox schools of Indian philesophy, the Nydva, the
Vaicesika, the Samkhya, the Yoga, the Mimamsi, and the
Vedanta believe in the suthority of the Vedas. But the
heterodox schools, the Carvika, the Boddhist and the Jaina
reiect their authority. The Upanisads contain the germs of
the orthodox schools of Indian philosophy. They are parts of
the Vedas. There are four Vedas, Rg Vedu, Sima Veda,
Yajur Veda, and Atharva Vedn. The first three constitute the
trind (trayi), which are the original Vedas, and which enjoy
higher authonty: The Atharva Veda is a later addition. Each
Veda has thrée divisions,. viz.,, the Smhhitis, the Brihmngas,
and the Arapyakss. “The Samhhitis sre mostly verses. . The
Brahmagpas are commentaries in prose. The Arapyakas are
forest Ireatises. The Upanisads .are mostly parts of the
Arapyakas, The Sims Veda contains the hymns of the Rg
Veda, which are to be chanted in sacrifices, The Yajur Veda
contsins large portions of the Rg Veda. The Atharva Veda
also contains many mantras of the Rg Veda, which is the
earliest. The Vedas may be pssigned latest to about 1500 B.C.

The Vedas represent different phases of religiots thought.
There are manifest signs of polytheism, organized polytheism,
henotheism, monptheigm, and monism. The grand, sublime,
beautiful and u=zeful aspects of pature are personified and deified,
They wure regarded as supematural and superhuman spirits
akin to human spirits. They are the deities presiding over the
diverse phenomena of notore: They are not natural pheno-
meng. They are pervasive sypernatural entities; which govern
the phenomenn of nature; and which are bemevolent to their
worshippers; but terrific to their haters. They are mighty, in-
vincible, wise, merciful, omniscient, pervasive; righteous, truth-
ful and benevolent. Thev are easily propitiated by lymus,
prayer, oblations, offerings and sacrifices:. They give worldly
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prosperity, wisdom and moral qualities, They give victory in
battles, wealth, long life, sons, grandsons, and happiness. The
‘gods of fire (Agni), the sun (Sfirva), the dawn (Usas), the earth
(Prthivi), the sky (Dyaus), the bright sky and day (Mitra),
the dark sky and evening (Varupa), the rain-cloud (Parjanya),
the storms (Maruts), the winds (Vayuo, Vata), the morning sun
{Savity) and the like are mentioned.

The different gods are personifications of the diffefent
powers of nature. They are sometimes worshipped individually.
This phase of religious thought is not naturalism, but anthropo-
morphic polytheism. The gods are supernatural and super-
human powers, and endowed with spiritual gualities. They
preside over particular phenomena of nature, but they are pot
confined to them. They pervade the whole of nature and
beyond, or a considerable part of it, and are endowed with
some gualities of the supreme god-head. This is the eclement
of polytheism in the Vedas.

Sometimes the gods are invoked and worshipped in groups.
Sometimes two gods, sometimes three, four, or more gods are
invoked. Sometimes all gods (vive devah) are wiorshipped
together, who are implicitly believed to be partial aspects of
one supreme God. This phase of religious thought may be
called organized polytheism.

The gods are gradually related to one another as the major
pnd the minor, ns dependent on one another, and as generating
one another. Heayen and Earth are the mothers of Agni. Rudra
i5 the father of the Maruts. Aditi is the mother of the Adityas,
The Advins are the brothers, Indm maintains the Earth and
the Sky in their places. He is a major god. They are minor
deities. The Maruts maintain the Sun, the Wind, and the Fire
gods in the sky. They are superior to the three gods, Varuga,
Mitra and Aryaman kindle Agni, and are glorious through him.
They are interdependent on one another. This phase of religion
is organized polytheism,

Among the multitude of gods any one is treated as the
supreme god. for the time being when he is worshipped,
Maemiiller calls this religion henotheism,! 0O Agni, thon art
mighty Indra, the wide-ruling Viggu, the king Varuga, the

" The Six Systems of Indion Philosophy, 1903, p. 40,
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wondrous Mitra, Aryaman, the lord of beings. Thou art Rudra,
the Marnts, the Winds, and Pasan. Thou art Savity, a bestower
of treasures, Bhagas, the Jord of wealth, Rbhu, Aditi, Bharati,
1ga and Sarasvati. Thou art united with all gods, equal to them
in stremgth, nay, thon surpassest them, when thy power has
expanded over heaven and earth.”® Here Agni is identified with
many gods, and treated as superior to them. This phase of
religious thought is called henotheism. It is a step from poly-
theism to monotheism,

The conception of Rta further harmonizes the gods with
ane another, and paves the way for monotheism., Rta is the
physical order, It governs the uniformities of nature. Ria
reigns everywhere, in the sky, in the sun, in the mountain,
in the sacrifices, and in truth® Tt is the course of nature,
1t is the nsiural order. The sacrifices should conform to Rta.
It is the law of rites. It is the social law. It is the law of
truth, right, and justice. It is the moral law. Varupa is the
custodian of the moral law or Bta: He adheres to the right,
and punishes sins.® The gods follow the laws of Rta. It is
the physical order and the moral order. It points to the exist-
e¢hce of ane supreme God, whose law is unalterable and in-
violable, The conception of Ria prepares the way for mono-
theisin, though it is an impersonal order, which upholds the
gods and the world. _

Hiragyagarbha or Prajdpati, Visvakarmfi, and Pamma
Purusa gradually take the place of one supreme God. Hiragyn-
garbha is Prajipati, the Lord of all creatures. He arose in the
beginning. He established the earth and heaven. He is the
sole king of the entire universe. He mles over the moun-
tains, the sess, and the rivers. He governs men and beasts.
Hiz commands are followed by other gode. He dlone i5 God
above all gods. He may clamm the rank of one supreme God.*

Vidvakarmi is the creator of the entire oniverse. He
creates the sky and the earth. He is the world-architect, He
is the seer of all, His eves are everywhere. His [nce is every-
where. He is of all hands and feet. He is one God.*

YRV, i I, 35 "R.V., iv. 40. 5.
COARIVILA 65 3 b 68 4 L TR 35 L LM K200, 8 i 7 2
L M0y 2w, T T4 TEon: b MSUS 2 B ave BE. T

YRV, x. 121, 1-10. *E.V., = 8l 24
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There is 'a Cosmic Person (Parama Purusa) who has
thousand heads, a thousand eyes, snd a thousand feet. He
pervades the entire universe and transcends it. Whatever exists,
existed, and will exist is this Supreme Person. He is the Lord
of immortality. He is not affected by the fruits of actions. The
entire universe is only one-fourth of his being. The remain-
ing three fourths remain in celestial immortality.” The Parama
Purusa is both transcendent and tmmanent. He is immanent in
the whole world. He transcends it, and remains beyond it in
his immortal glory. The Purnga Stkta teaches panentheism.
These are the monotheistic tendencies in the Rg Veda.

Mouotheism leads to monism, One Reality is conceived,
which is manifested in diverse ways. ‘There is one reality ;
sages call it by various names ; they call it Agni, Yama, Mita-
risvan'.' “I'hat One' (tadekam) is not personal ; it is neither
male nor female ; it is neuter. It is an impersonal principle.
There was nothing other than it.* The Nisadiya Siikta clearly
brings out the monism of the Rg Veda., *That Ong’ [ted ekam)
was later identified with the Atman or Brahman in the Upani-
m-ll

2 The Philosophy of the Upanizads,

The monism adumbrated in the Rg Veda is developed into
idealistic tmonism in the Upanisads, which regard Brahman, the
mfinite, eternal, omnipresent, omniscient, and pure Spirit as the
ultimate reality. The temporal, spatial and cansality-bound
world is the manifestation of this infinite and eternal Spiril.
It is permeated by Brahman. It shines by its light. It mani-
fests the glory of Brahman, It is sometimes regarded as u meére
appearance, a ‘name and form'. It is 8 mere appearance of
Brahman, which is one, non-dual, undifferentinted and pure
cimscionsness, Hraliman is non-temporal, non-spatial, and non-
causal. It is impersonal, transcendental, indefinable, incompre-
bensible and unknowable. Brahman is sometimes conceived as
transcendent and immanent. Transcendent Bralman s aCosmic
(migprapaifica), sttriboteless (nirguna), higher {para) Brahman.

:E.v._, x. m,ﬁ:.a_ — .
wt 1 .Ih =
RV, L1644 T vadanti' agnith yamuth matarifvinam

"BV.E 12000, 2 MHIP., Val, II, pp. 41824,




THE PHILOSOPHY OF THE UPANIGADS 5

lmumanent Brahman is cosmic (saprapafica), lower (apara)
Brahman endowed with attributes and related to the world.
Para Hralman is the impersonal and indeterminate Absolute,
{lie ultimate reality. Apara Brahman is personal God (Ifvara),
who is the ereator, preserver, and destroyer of the world, the
moral governor, and the inner controller of the world and the
individual souls. I$vara is the Lord of the Law of Karma. The
individon]l souls are sometimes regarded as parts of Brahman,
which are ukin to him, and gnided by him. They are some-
times regarded as Brahman limited by the adjunct of the mind-
body-complex, which are identified with Para Brahman or
Atman, when their limiting adjuncts are destroyed,

3. Nirgupa Bralman.

The Upanisads speak of Para Brahman and Apara Braluman,
The former is higher Brahman. The latter is lower Braliman,
The former is indeterminate, nnconditionad and devoid of attri-
butes (nirgupa). The latter is determinate, conditioned and
endowed with sttributes (sagupa). The former is unqualified
and incomprehensible. The latter is qualified and comprehen-
sitile, The former is transcendent and non-phenomenal [nigpra-
pafica). ‘The latter is immanent in the phenomenal weorld
{saptapafica). The former is non-spatial, non-temporal, non-
cousal and acosmic. The latter is the Lord of the spatial and
temporal world governed by causality. The former is the tran-
scendental Being (sat), Consciousness (cit), and Bliss (Snanda),
which constitute its essence. The latter is the infinite, eternal,
oimmipresent, omniscient, and omnipotent creator, preserver, and
destroyer of the universe, the moral governor, and the Lord
of the Law of Earma. He is immanent in the world and the
individual souls as their inner controller (antaryimin). He
transcends them as their knower, governor and guide, He is
both immanent and transcendent in relation to the world and
the individual souls, He is Ifvara or Lord of the empirical
world, The higher Brahman is franscendent, acosmic and
trans-empirical. It transcends the spatio-temporal order
governed by causality. Tt is the goal of higher kmowledge
(pard vidya), while ISvara is the goal of lower kmowledge
{apara vidydl. Higher knowledge is sopra-intellectual intuition.
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Lower knowledge is intellectual and diseursive. The higher
Brahman is the Atman, pure universal conscionsness, which is
the foundational reality in the individual selves. It is the tran-
scendent ground of the empirical world. It is the ultimate
reality. It is the ground of the universe and the fnite selves,
Para Brahman and Apara Brahman are the two aspects of
Brahman,

“This Brahman is higher and lower.'"* ‘Brahman has two
forms, formed and formless, perishable and imperishable, static
and dynamic, empirical and transcendental.'™ ‘Brabman created
the world, entered into it, and became the empirical world and
the transcendental reality, the definable and the indefinable,
the grounded and the ungrounded, the conscious and the un-
conscious, and the real and the unreal,”™

The higher Brahman (Para Brahman) is described by the
method of negation. The lower Brahman (Apara Brahman) is
described by the method of affirmation. Para Brahman is des-
cribed in neuter gender. It is impersonal and devoid of all
sensible qualities. It is one and without any second, It is part-
less (nigkala), inactive (nigkriya), calm ($nta), flawless (oira-
vadya), and taintless (nirafijana). It is devoid of sound {afabda),
touch (asparsa), colour (arfipa), taste {arasa), and =smell
(agandha). Tt is neither red (alohita), nor viseid) {asncha), nor
shady (acchiya), nor dark (atwmas), It is neither air {avayu),
nor ether (an&kasa), nor fire (atejaska). It is neither any of
the material elements nor any of the sensihle qualities, It is
devoid of eyes (acaksuska), ears (adrotra), hands and feet
(apipipada), life (aprapa), the vocal organ (avik), mouth
(amukha), and manas (amanas). Tt has no descent (agotra) and
caste (avarga). It is neither male nor female. It sees without
eves and hears without ears. It takes without hands and walks

without feet. It is devoid of all sense-organs, and vet possesssd
of the powers of all senses '

" Etad val pacaficn aparafion brahma. Prad. T an] Nar2
Y Dve viva =go riipe murttath cimfictinch ca, sthitath ca vat ca,
sat ca tyat o, By, Up, & 4. 1, i
" Bacea froccibbavat niruktaficinirokiadica nilayanaficinilavansfica
:E:ihmriﬂmﬁnu:ﬁm satyaficinriafics. Tait. Up, Brahmanandavalll,

* Sarvendri dbhisath sarvendriyavivarjitam, Sver. Up., i, 17
Eath, Up., rf 15; Mand. Up., i, 1 8; il 1. 2; i, 1. 8; Chind, Up.
¥i, 2 1; Svet, Up., vi. 18; Br. Up., i:'i-i,a.“ Wi, 1.8, L.y
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Para Brahman is unborn, éternal, abiding, and ancient.'
It is infinite (avyaya), beginningless (anddi), endless (ananta),
pbiquitous (vibhu), ommipresent (sarvagata), and immortal
{ampta). It is pure (Sukra), self-luminons, eternal (sandtamal,
and immutable {aksara).’* Tt is imperceptible, indefinable, un-
grounded, and essenceless, It is invisible, unusable, incompre-
hensible, indeterminate, inconceivable, indescribable, non-
phenoinenal, immutable, undifferentiated and good. It is one
homogencous consciousness. It is the Atman or Self,'" Para
Brahman is the Atman. The Absolute is the universal Self.

It is neither gross nor subtle, neither long nor short. It is
greater than the greatest, and subtler than the subtlest. It is
finer than the atoms. It is farther than the farthest, and pearer
than the nearest. It is hidden here in the cavity of the heart.
It is extremely subtle and present everywhere. It is ubiquitous
and etermal,'® It is spaceless and devoid of spatial characters,
and vet the ground of the spatial order.

It is withonut beginning and end. It has nothing prior to
it, and nothing posterior to it. It is devoid of temporal sequence.
It is beyond the past and the future, It transcends the past,
the present, and the future, which exist in the empirical world,
and yet it is their ground. It is not affected by time, which
changes into days and vears in the world."® Tt is timeless and
devoid of temporal characters, and yet the ground of the tem-
poral order.

Para Brahman is without before and after, and mside and
outside. It is the Atman. It is the one, undifferentiated, homo-

 Ajo nityaly SSévato’ yah poripab. Eath. Up., i, 2 18

" Kath. Up., i 3. 15; . L. 2, 4; . 2 8, 15; . 3. 1; L. 2 16

i Hea etasminn alpfye 'nitmye ‘nirgkte’ milavane' bhayath pratid
thiidy vindate. Tait. Up., fi. T

Adpéyam avyavahiryam agribiyam alsksagam scintyam avyapadedyam
ckitmnpratyaynsirath prapaficopasamah Entad fivan advaitam catfie-
thoth momvante, sa Atmi. Mind. Up, 7.

1 3okl gnagn shrasvam sdirgham.  TOr. Up., fil 8 8, Agora-
piyan mahato mehiyan. Kath. Up., i 2. 20; Mand. Up., Wi L 7
Nityarh vibhuth uarvagatam snsfikgmam, Mugd. Up, & 1. 8.

" Anvatra bhitices hhavyico, Inam bhifitabhevyasys.  Kath., Up.,
L2 14:zil 105 12 130 Br. Up, ivo 4. 15, 16; 6L 8 7.1 5. 19, 'mufﬁ
ttam. Mind. Up., i. 1.
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geneous consciousness without inside and outside® It is time-
less and spaceless.

It is self-caused (svayambhii), unborn (ajs), unageing
(ajara), undying (amara), imperishable (aksara), and immortal
(amrta), It is devoid of origin (anidi) and end (ananta), It is
devoid of cause and effect. It is not produced by any cause. It
is different from cause and effect. It is not produced by any
cause** It is neither becoming nor non-becoming. It is beyond
the category of causality. It is non-cansal, and yet it is the
ground of the empirical world governed by causality.

It is. motionless; and yet it moves faster than the manas,
It is immobile and yet moving. It is unmoved, and yet It moves
1o a distant place. It is inactive, and vet it goes everywhere,
It is the unmoved mover. Motion is change and mutation,
which cannot affect the indeterminate Brahman, which is change-
less and immutable. Modification is a mere word, a name, an
appearance. It cannot affect Brahman, which is cternal, fixed
and immobile,®*

Para Brahman is one only end withoot any second. Tt is
one, undivided, partless, and devoid of duslity and plurality,
It is the supreme reality. ‘There is nothing higher than
Brahman, There s nothing other than Brahman. Distinction,
duality and plurality are appearances, They have etnpirical
veality. They are phenomens. The indeterminate Brahman is
one, noo-dual, undifferentiated and distinctionless.™ “There is
no distinction of knower and known in it

Para Brahman is infinite (bhimf). The bhiima is devoid
of distinction of subject and object. None sees, none hears, and
none knows, other than the Infinite Spirit.® In the finite there
is a distinction between the knower and the known. The infinite

*Tad otat brama apfream atsparam  ounnbaram abllivam. By Up,
. & I Ayam Stmil anentarn’ yah krisnal prejifinaphons  eva,
Br. BP‘E' iv, 5 13 . ; o
™ Anyatrfsmat kriakrtit. Kath, Up., 12 M. Na tss kirynth
h‘r&allﬂi ca vidyate, Svet. Up,, wi. 8, ‘ﬁn U, 12 -
P Aoejad elath maneso javivah., Tad ejati tanneifati. Ksing dirah
mnq ¥8ti sarvatah.  14a Up., 4, 5:Kath Up, i 2 21, Wacs:
vikiro nimndheyam. fnd. Tp, vi, 1. 14,

. "S8ad evn sanmys idam sgra Gsid ekmm evidvitiyam, Chiing, Up.,
vi 2. 1. Vasmit parath nfiporam asti kificlt. Svet Up., iii. B, Yotra i
dvaitam fva bhavat, Br. Up., ii. 4. 14, Ya ihe nans tva padvati. Br. Up.,
fv. 4. 19, Weha niinast . Kath, Up. #. 1 11,

* ¥atra ninyni vatl nlinsnechrpoti nan {jlinit s Bhiind
Chind. Up., vii. 24, |, i 2
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is immortal, The finite is mortal.* The infinite Brahman abides
in its own glory.*

Though Para Brahman is indeterminate, unconditioned and
attributeless (nirgunpal, vet it has three essential characters. It
is pure being, pure consciousness, and pure bliss: Tt is not
empirical being determined by time, space, causality and forms.
It is imperceptible through the senses, and incomprehensible
through the manas, It js not empirical consciousness which
involves the distinetion of subject and object. It is subject-
objectless transcendental conscigusness, which is not deter-
mined by the intellectual categories of time, space and causality.
It is infinite, eternal, universal and absolute consciousmess. It
is the fonndational consciousness. Tt is the ultimate ground of
the universe and the finite selves. It is the pure self-iuminous
consclousness. It is the light of lights. The universe is illumined
and manifested by its light. It is transcendental bliss which
transcends pleasure and pain, joys and sorrows, which are due
to the intercourse of the senses and their objects. It ia infinite,
eternal, supreme and indefinable bliss. It is the infinite, eternal,
supreme, transcendental being, consciousmess and bliss,

Para Yrahman is the truth of truth, the reality of reality.
It is the infinite trutlh. It is the eternal reality in formed and
formless beings. It is the transcendental reality in being snd
non-being, It is the supreme reality bevond empirical existence
and nop-existence. It is the trans-empirical reality beyond the
temporal, spatial and causality-bound empirical world. Tt is the
highest Being adored by all. Tt is the sapreme goal of all finite
beings. It is their highest good. It is to be realized by all. It
transcends human knowledge.®

*Parag Braloman is truth, knowledge, and infinite’, It is the
infinite truth, knowledge or consciousness. It is omniscient, all-
knowing experience of the umiverse. It is ove homogeneous
conscionsness (ekdtmapratyayasira). It is one, undifferentiated,
eternal consciousness. The knowledge of the Atman is eternal,
sinee it is never destroved. Tt is the witness. It is conscious,

® Yo wai bhitmb tad amptam wthe yad alpath taon startyam:: Chind.
u 24; 1.
et e
satyam, Br , 1 1. -
Sadnaaschutriaticn yots Beak: 1 Upe Sadsad varepyssi -parath
vijfianad yad varisthadi prajanim. Mm# Op, L
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detached and devoid of sativa, rajas and tamas. It is transcen-
dental consciousness, It is one, infinite, eternal, non-dual, un-
differentiated, subject-objectless consciousness, There is no
duality of suhject and object in it. Sometimes Brahman is des-
cribed as knowledge, consciousness, or experience. Sometimes.
it is described as the ymknown knower. It is the light of lights.
All shine by its light. Brahman is selfluminous. It illumines
the entire universe. But it is not illumined by any thing. It is
self-revealing, [t is not manifested by any finite object or being.
It transcends the known and the unknown. It is jmmessurable
and unfathoniable, and yet it is certain and self-revealing. 1t
is one undivided consciousness devoid of inside and outside.
Self-revealing conscionsness constitutes its essential nature.™

Para Brahman is transcendental bliss. It is knowledge and
bliss. Consciousness and bliss characterize the eternal being.
Ananda is bliss or freedom. It is the quintessence of love and
joy (mesa). It is eternal joy (amrta), It is the embodiment of
joy. It reveals itself out of the fullness of joy. Eternal love,
joy, or bliss is the source of self-revelation. Tt is the fountain
of life. It sustains the life of all finite beings. Who would
live, if Brahman (ikfda) were not in the nature of bliss? All
creatures are animated and sustained by the eternal joy of
Brahman, The finite sonls attain bliss by dttaining Brahman,
which is etermal bliss, Brahman makes them blissful. They
become fearless when they find their abode in Brahman. When
they realize the bliss of Brohman, they are not afraid of any
being.™ All creatures spring from bliss, are sustained by bliss,

* Batyurh fifinam ansnted beilima,  Tait, Up,, ii. L. |. Avam Stma
brahma sarvinubhiil. Br. Up., i 3. 18 Yab sarvajfiah sarvavit,  Mupi
Up. i 1. 0:4i. 2 7. Magd, Up., L. 7. Na hi vijidtur vijhater yipari
mut‘gﬂnﬂiwm. Br. Up., iv. 3, 3. iv. & 23, Ktmd avijiito vijfam,
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and are absorbed in bliss.*® Brahman is the Sclf or Atman:
The Atman is dearer than sons, dearer than wealth, dearer than
all other things.?' Husband, wife, sons, wealth and other
cherished objects are not dear for their owpn sake, but for the
sake of the Atiman in them.”™ The Atman or Brahman is the
fountain of infinite and eternal bliss. ‘The finite creatures become
happy with its particles only.,* Their earthly joys are its im-
perfect reflections. There is bliss in the [nfinite ; there is no
hliss in the finite.™

Para Bralman is detached (asafiga), pure ($uddha), on-
tainted (nirafijana), sinless {ap@paviddha), and free from attach-
ment  (virsjal. It is beyond virtme aod wvice. It tramscends
empirical morality, and has supermoral transcendental purity.
Tt is mot this, not this".*® Determination is negation. Empiri-
cal attributes canmot be ascribed to it.

Para Brahman is the Atman, the witness (siksin), the seer
(drastr), and the knower (viffifity). It is not an objéct (idam).
The conscious Self is the prius and presupposition of empirical
abjects. [t cannot be derived from, snd resolved into objects.
It is not manifested by words which are manifested by it. It
is not perceived by the external senses, which are created and
directed by it to perceive external objects only. It is not
comprehended by manas, which is enlightened by it. It is not
grasped by life, which is urged by it to perform its functions.**
"How can the Enower be known #'*" It transcends the known
and the unkunown.'® Vet it is not unknownable. It is known by
intuition (prajifina) which is above discursive intellect (vijiiina).
It is not known by reason {atarkva), but by intuition due to
meditation. It is experienced throngh spiritual realization.™
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4. Sagupa Brahman or livara.

Para Brahman s the indeterminate Absolute. Apara
Brahman is the determinate Lord or Tévara related to the empiri-
cal world and the individual souls. ‘The Absolute related to the
spatio-temporal world is God (T8vara). The cosmic {saprapaiica)
Brahman is the omnipresent, omniscient and anmnipotent creator,
preserver and destroyer of the world, the inner controller
{antaryfimin) of the universe and the individual souls, the Lord
of the Law of Karma, the moral governor, and the harmonizer
of all worlds. He is possessed of good gualities, and devoid
of bad qualities, He is pre, sinless, untainted and holy.

ISvara is the creator, preserver and destroyer of the world
{tajjalan). All created beings spring from him (tajja), live by
him (tadan), and are shsorbed In him (talla). All this werld
i3 Bruhman** He is the origin of creatures {(bhifitayoni), the
source of Hirapyagarbha (brahmayoni), the creator of the yworld
(jagat kartd), the material cause nd the eficient canse of the
world. He is ommiscient and ali-knowing. He created the
world of determinate objects by the penance of knowledge.
He created formed and formless;, temporal and mon-temporal,
contingent amd necessary, conscious and unconscious beings,
and the real and the unreal® Xkia or Brahman is the creator
of names and forms or diverss objects of experience.®® The
ommniscient Lord created Brahmi, names and forms, and edible
objects® The Upanisads do not use the term ‘nimariipa’ in
the sense of appearances. They use it in the sense of diverse
determinate ohbjects.

The world is said to be created by God. It is also said to
emanate from him, even as sparks emanate from a burning fire,*
It is the manifestation of his glory, It is covered with him.
It is clothed in his glory,** All created beings have their roots
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in Being ; they exist i Being ; they are grounded in Being.**
Being is Brahman. The world is real. It is a manifestation of
Brahman, There are two kinds of manifestations, gross and
subtle, formed and formless. All gross and subtle things are
manifestations of Bralunan, The world is an expression of God,
as if it were his cloth tinged with yellow colour.*™ *All this is,
indeed, Brabman'., "All this i5 nothing but Atman”.*” ‘Brahman
is the creator of the world, the maker of all. The world is his ;
it is, mdeed, Brahman."' These texts clearly show that the
world is-real, that it i5 not an appearance; and that it hes no
existence apart from Brahman. It is an expression of God.

Iévara is the ruler and governor of the world. The sun, the
moon, the earth and the sky are kept in their places by his
command, ‘The wind blows, the sun rises; fire burns, the cloud
thunders, and death overtakes all created beings at his com-
mand.” He is the hHarmonizer of the different worlds. They
are kept together by his unifying will. His will maintaing,
supports and harmonizes them. He is the bridge, the sapport
and the unifyer of all worlds.®

Iévara is the inner controller (antarydmin) of the whole
world with all its objeets, and of the individual sounls. ‘He wheo
résides in earth, water, fire, air, ether, heaven, space, the sun,
the migan, stars, darkness, life, speech, éve, ear, manas, skinm,
and intellect, yet who is different from them, whose body they
are, whom they do not know, who controls them from within,
is thy immortal Stman aod inner controller”.) “He who resides
in all creatures; who is different from them, whom they do not
know, whose body they are, who comtrols them from within,
is thy fmmeortal Atman and inner controller’.® ‘He who resides
in the sell, who iz different fromn it, whom it does not know,
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whose body it is, whom he controls from within, is thy immor-
tal Atman and inner controller’.® Braluman s the world-soul.
He is the inner controller of the entire upiverse. He is the
inner controller of each finite object in it. He is the inner
controller of each finite self. He is immanent in the universe
and finite selves.

Idvara is everywhere, npward and downward, before and
behind, northward and southward. ‘The east, the west, the
north, the south, up and below are filled with him. Heaven
is his head ; the sun and the moon are his eyes ; the direchons
are his ears ; air is his life : the world is his heart ; the earth
15 his foot. He is the inner soul of all creatures (sarvabhitanta-
ratma).” *The universe is God himself.’™ ‘Al these, present,
past and future, are God himself'.*” He is iinmunent in the
entire nniverse,

But God is not immanent only, He also transcends the
world. He is infinite and eternal, and so trunscends the spatial
and temporal world. ‘'Brahman has four quurters. The uni-
verse is one quarter. His three quarters are immortal in heaven,
The tniverse is the manifestation of his glory. He is greater
than lris expressign’.* ‘Heaven, the earth, the sky, the vital
forces, and the internal organs exist in him '* 'He is the Lord
of the past and the future." The past, the present, and the
future are Brahman, What is bevond the three times s
Brabman** Names and forms or diverse determinate objects
exist in Brahman** He exists within all. He exists outside
all*™  All worlds are founded in him ; none can transcend
him.* He transcends avyakia or prakyti, which is the root of
the universe. He'is immanent in it.* All gods are subordinate
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to him ; none can transcend him ™ ‘He exists in all creatures.
They exist in him,* He transcends the known and the un-
known,*

He is the eternal ground of the temporal world. He is
the self-cansed canse (svayambhia) of the world governed by
causality. He is the necessary ground of the contingent world.
He is the self-luminons light of lights. He illumines the
universe. It is illumined and manifested by him. It abides in
him.** He is Bhiimani, the illuminer of the universe.” He is
the knower of the known world. But he is not known by any
knower.” God, as the knower, transcends the known UNIVETsE,
Brahman is the infinite and eternal consciousness. (prajfifina),
All are governed by this consciousness. Eternal consciousness
15 the ground of all. Brahman is conscicusness.™ This is the
idealistic interpretation of the universe given by the Upanisads.
This i4 the basic concept of all schools of Vedanta.

ISvara is the Lord of all creatures. He is the Lord of the
universe. He is the ruler of all, the master of all, the Lord of
all. He is their inner guide. He is perfect. He is not increased
by rigliteous actions. He is not decreased by unright=ous
actions.™ All gods are subordinate to him, who execute his
commands.  All creatures, all worlds, all vital forces, and all
finite souls are subordinate to him.™ He is the cause of the
universe, but he has no cause. He is the Lord of the universe,
but he has no Lord.™ He is the abode of all creatures. He is
the inner Soul of all finite souls. He enters into them, and rules
over them.™ He is immanent in them, and transcends them.

God is the Lord of the Law of Karma (karmidhyaksa). He
accords fruits to all creatures in accordance with their merits
and demerits. He fulfils their desires according to their maoral
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deserts. He is the giver of the fruits of actions (vasndina). He
ig the giver of boons (sathyadviima). He rewards virtues
{viimuni), and pumishes sins: He gives virtues, and destroys
sins. He is the moral judge and moral governor. He is the
supreme Person.'

God manifests himself in various ways." He creates
the world by mayd or wvarious powers. OUmne God is the
omoipotent megician, He governs all worlds with his
infimite  powers. His supreme powers are of various kinds.
They constitute maya or prakrti. God is endowed with the
power of mava. He creates the world with his power of maya.
One God ‘conceals his nature ‘with the gunas of prakrt, even
4s a spider conceals itzelf in its cobweb, HMe is devoid of the
punas, sattva, rajas and tamas, which are his inéssential powets.
His intrinsic pature is hidden by them. He creates the world
with his powers or gupas. ‘They counstitute miyd or prakpti.
Miya is not an appearance. It is not the root of unreal numes
and forms or phenomenal appearances.™

God 15 the infinite (ananta), eternal (nitva), imperishable
[aksara), ommipresent (sarvagata), omniscient (sarvajfia), and
ommipotent [vafi) creator, preserver and destroyer of the unverse
{tajjalan). He is the inner guide of the world and finite selves.
He is their master, ruler, and moral governor. He is sinless
(epipaviddha), pure (suddha), moral (dharmya), holy (piita)
and perfect (pfirpa). He is of true desire (satynkima) and trye
resolve (satyasankalpa). He is the eternal embodiment of moral
perfection. He does not become perfect by righteous actions.
Nor does he become imperfect by unrighteous actions.* He is
vur maker, friend and moral governor.*
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God is the creator of the Vedas, Rk, Sima, Vajus, and
Atharva. He is the author of the moral laws (vidhi), He i5
the protectar of the moral order. He is the gounl of our life.
He is the highest end to be realized. He is the supreme Way
to life eternal**

Hrohman is both indeterminate and determinate In s
transcendental aspect Brahman is devoid of attributes (nirguga).
Put in his relation to the world and the individual souls he is
endowed with attributes (saguma), Samkara regards the in-
determinate and unqualified Brahman, which 15 the transcend-
‘ental being, consciousness and bliss, as the ontological reality.
He regards the determinate and qualified Brahman orf Isvara,!
the individual souls and the world as appmucgf But Rama-
ouja regards the determinate and qualified Brahman or Iévars,
who has internul difference, as the ontological reality. He
regards the comscious souls and the uncoosctous world as
attributes, modes or accessories of God. Both these interpreta-
tions are one-sided. The temporal and the gternal, the deter-
minate and the indeterminate, the grounded and the un-
grounded, the transcendent and the immanent both constitute
Brahman. » The world is the expression of his glory. The
individual sonls are his parts. The world partakes in his being.
The finite souls partake in his consciousness and bliss, But
Brohman transcends the known and the unknown in: his in-
expressible essence, He is indefinable, inconceivable, incompre-
hensible, immeasurahle and extremely subtle in his transcen-
dental aspect. His transcendental essence can be known by
intuition (prajfifina) or spiritual {Humination (adhydtmayoga).**

5. The Individual Soul (Jivaiman).

The individual soul (&tman) is different from the body, the
setise-crgans, manes and buddhi. The body is the chariot,
which is guided by the self, which is the charioteer. The
intellect (buddhi) is the driver. The manas is the bridle. The
sense-organs are the horses. The objects apprehended by them
are the field. The sense-organs are directed by the manas. The
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munas is directed by the buddhi. The buddhi is directed by
the self. The manas is superior to the senseorgans. The buddhi
4 superior to the mands, The Atmsan is superior to the buddhi.
The body is its material vehicle. The sense-organs, manas snd
buddhi are its instruments of knowledge and action, It is their
ugent and master. It is & knower (jfiath), enjoyer (bhoktd),
and active agent (kartd). It experiences joys and somows,
whicli-are the fruits of its actions. It is eternal, conscious and
many. It is ooborn-and devoid of infinite knowledge and
sovereignty. It is imperishable and immortal. It does not
perish when its body dies. Tt is a disembodied, unborn and
eternal spirit. It has no birth and death, It is unborn, eternal,
immutable and ancient. Tt does not perish when the body dies
The #itman associated with the sense-organs und manas i the
individual self, that enjoys the fruits of its actions.™

A finite self with an uncontralled and impure mind and
devoid | of discrimination emters into boundage, snd undergoes
birth and death. But one with a controlled and pure mind and
endowed with discrimination realizes Brahman, and is freed
from bondage, birth and death. An individual self acqnires
merits and demerits by its nighteous and wnrighteons actions,
innd experiences happiness and misery® Tt becomes virtuous
by right actions, and vicious by wrong actions.™ This implies
that it has freedom of the will. The atman (jive) has desire ;
as it desires, so it wills ; as it wills, =0 it acts ; as it acts, o it
becomes. Its character is built on its desire and will* Virtue
and yice are the results of free voluntary actions. They are the
expressions of volitions. Valitions are prompted by desires
chosen by the self. It acquires virtue and vice through its free
moral and immoral actions.

It does not perish with its body. It transmigrates from one
body to another. It is associated with an appropriate body,
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human, superhuman or subhuman in accordance with its merits
and demerits, Just as corns wither away and germinate agdin,
so mortal beings die and are reborn according to their moral
deserts (yathikarma)."" It washes off merits and demerits, and
acquires identity with God, when it koows him."

The individual soul has four conditions. In the waking
condition it is called the Visva, which knoows and enjoys gross
external objects through the external sense-organs. In the con-
dition of dream it is called the Taijasa, which knows and enjoys
subtle internal objects or cognitions through the manas. In the
condition of dreamless sleep it i3 ealled the Prajia, which is one
hanogeneous conscionsness and bliss, which does not apprehend
external objects and internal cognitions. In the fourth ecstatic
(tiuriya) condition it &5 called the Atmuan, which knows neither
external objects nor intérnal cognitions, which i5 neither con-
sciousTess  nor non-consciousness. It is one, non-dual, tran-
scendental consciousness. The Atman is one universal super-
consciousness. This Atman is Brahman.** «—=

The individoal self is encased’ in five sheaths (kosa)., The
body and the sense-organs constitute ite bodily sheath {(anna-
maya kosa), which 15 sustained by food. The self is first identi-
fied with its body and its senses. Within the bodily sheath
there is the vital sheath (prigsmava koga). The wvital forces
(priana), which animate the body, are its parts.. The vita] sheath
iz composed of the vital forces, It is sustained by them, The
self is identified with the vital forces, which maintain the body.
Within the vital sheath there is the mental sheath {monomaya
kosa), which depends on the manas. Valitions directed to selfish
ends constitute the mental sheath., The self is identified with
manas and its functions. Within the mental sheath there is
the imtellectunl sheath (vijfiinamaya kosa), which depends on
the: intellect and its functions. Discriminative knowledge,
which depends upon the distinction of subject and object, con-
stitutes the intellectun! sheath. The self is identified with the
intellect and Its knowledge involving distinction of subject and
object, Within the intellectual! sheath there is the hlissful
sheath (Anandamaya kosa). Subjeéct-objectless conscionsness and
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bliss constitute the blissful sheath. Ananda is absolute freedom.
It is infinite and non-empirical. It is pot pleasure or joy due
to the intercourse of the sense-organs or the manas with empiri-
cal objects, Anands does not constitute a sheath of the seif.
But it constitutes the very essence of the self. The self with
ifs transcendental conscionsness and bliss or freedom is Lhe
Atman or Brahman. The Atman, the inner core of the empiri-
cal self, is absolute freedom (Smanda). It s identical with
Brahman." The iutellectnal self is the knower and doer. It
guides the external sense-organs and the manas. It is founded
in the supreme imperishable Atman™ or Brahman. When it
knows the supreme Atman, it becomes omniscient. The non-
‘dual blissful Atman cannot be comprehended by the manas,
and described by spesch.*

Brahman or the Atman resides in the cavity of the heart.
The Atman is the transcendental Self, which 1s the inner Sounl
(antaratmi) of the empirical self. It is the imperishable
Brahman. It is super<moral, non-temporal, and non-causal. Tt
is full of bliss. When the individual self knows it by medi-
tative tmnce, it is filled with bliss. A mortal person lives not
through life, but through the Atman in which it abides. There
i God, the self-luminous Lord of the past and the foture, within
the individual self. When it purges off all its impurities and
knows Brahman, Tévara, or Atman within it, it becomes Atman.
The intellectual self (fivitman) becomes identical with the
supreme infinite Self. The infinite Self, God, or Brahman
within the individual self is to be realized.™ There is a thin

_sistingtion between the indivdus! self and the supreme self in
the earlier Upanisads.

6. The Individual Self and Lhe Supreme Self.

"T'wo birds, friendly to each other, sit in the same tree.
Une eats the sweet fruit thereof, while the other merely looks
on. The jiva deluded by lack of freedom and sovereignty
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sarrows.  Dut when it sees the adorable Lord and his glory,
it is freed from misery'." When it sees the luminons Lord, it
is purged of merits and demerits, becomes taintless and pure,
and attains identity with him." The individual soul and the
supreme soul both reside in the cavity of the heart of the same
body as darkness and light. The former experiences the fruits
of actions; and feels happiness-and misery. The latter does not
experience them, but merely looks on as an indifferent spectator.
When the Jiva, the enjoyer of fruits of actions, knows God
within him, he sheds all fear. Bralman, Isvara, or Atman,
the inner Soul and guide within the individual self, is not
affected by its jovs and sorrows, merits and demerits, attach-
ment and aversion.™

Both are unborn and eternal, The supreme soul i€ omni-
scient and ommuipotent. The individual soul is ignomant and
fmpotent. lts sorrow and bondage are due to its ignorance and
mmpotence,”  Sometimes freedom of the individual soul B
admitted. It becomes virtuous by righteous actions. It becomes
vicious by unrighteous actions." Sometimes its freedom of the
will is denied, and Immanence of God is over-emphasized. He
is all-doer (sarva-karmi), He canses those jivas to do nght
actions, whom he desires to elevate from these worlds, He
causss those jivas fo do wropg gctons, whom he desires to
degrade from them '™

Some texts clearly show the identity of the individual soul
with the sapreme soul. ‘T am the person who dwells within
the sun’. “This Atman is Brahman.' ‘That thou art'. ‘One
who knows Brahman becomes Brahman’, ‘The jiva, who realizes
Brahman, delights in the Self (§tmarati), becomes umited with
the Self (Funamithuma), enjoys bliss in the self [Atmananda),
and becnmes sovereign of his self (svardt).! ‘One who knows
Brahman, delights in himself (Atmarati), and sports with him-
self (ftmakrida).' 'One who purges off merits and demerits,
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attains perfect identity with Brahman." *The individual soul,
that knows the Lord, is divested of its names and forms, and
attains him, even as rivérs merge in the sea leaving their names
and forms,' ‘One who makes any distinction is haunted by
fear, But one who realizes identity, becomes fearless.”'®
‘T 'am Brahman.'
‘Aksara Brahman is the unseen seer, the unheard hearer,
the unthought thinker; the unknown knower. ‘There is no other
seer, mo other hearer, no other thinker, no other knower than
this. This is thy Self, the immortal inner controller’, “There is
no plurality here. One who sees plurality, as it weére, here,
meets death after death.™*™ 'So long as Ikmowledge of duality
(dvaita) persists, the individual self sees another thing, smells
another thing, hears another thing, speaks another thing, knows
another thing, as it were. But when it realizes one Atman in
sll things, the distinction between it and the Atman vanishes,
and one Atman shines as the knower’. “When one realizes its
identity with Brahman or Atman, it does not see, hear, smell,
taste, touch, think, and know anything distinct from itself®.
‘The individual soul becomes identified with the universal self
(atman)'. *Where there is duality, as it were, one sees, smells,
tastes, hears, speaks, touches, thinks and knows another entity
distinet from omeself. But where all become one Atman, who
will zee, smell, taste, hear, speak, touch, think and know t?
Who can koow that through which one knows all 2" hese
texts treat duality of subject and object, distinction of the
individoal soul and the supreme soul, and plurality and
difference of things and selves as appearances.
But there are some texts, which clearly show the difference of
the individual self and the universal self. ‘Brahman who exists
in the self (atman), yet who is different from it, whom it does
oot know, whose body it is, who guides it from within, is thy
Atman, immortal inner controller’. *The individual self attains
immortality by knowing the inner gnide as different fram _it.!
'God is the Lord of the individual souls, who are The masters
of the senseorgans’. ‘God and the individual soit] ‘hoth are
(271 - v P - " i
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eternal. God is omniscient and omnipotent. The individual
<onl is ignorant and dependent.’ ‘God endowed with the power

of maya creates the world, The individual soul is bound by
maya.' ‘God is the Lord of prakyti and individual souls’. 'He

is the eternal Lord among eternal souls, He is the supreme cofi-
scions Being among many conscious beings. e is the one
Lord, who fulfils the desires of many souls.” ‘The individual
soul and Brahman reside in the same body. The one eats its
sweet fruits. ‘The other does not eat, but anly looks on'. '‘God
moves within the individual soul {aksara}, which is his body,
whom it does not know, and is the imner Self of all created beings,

the one, sinless, luminous Narayapa'.!"* These texts show the
difference between the individual self and Brahman ot Ceod.
"The liberated soul enjovs all abjects of desire with omniscient
Brahman."** It retains its integrity, and remains distinct from
Brahman. It does not become identical with the supreme Self.
Saritkars the 'identity’ téxts (abhiedadruti). Rimanujs ¥
emphasizes the ‘difference’ texts (bhedadruti), Nimbarka re- “Iwp:
concites—them—with 6he snother, and advocates the doctrine of

7. Bowdage and Liberation : Vidyd and Avidyd.

Ignorance (avidyd) is non-diserimination of the eternal and
the pon-eternal. Knowledge (vidyd) is discrimination between
them. Avidyi is knowledge of distinction, plurality, and
individuality. Tt is intellectual kmowledge involving distinction
of subject and object. Itis knowledge of things limited by time
and space, and determined by cansality, Vidyd is intuition of
jdentity. It is shove intellectunl knnwledge, It is not deter-
mined by time, space and cansality. Avidya is the sphere of
actions, which spriog from the knowledge of plurality. Vidya
is the sphere of higher knowledge of identity. Avidyi is the
canse of bondage and transmigration. Vidyd is the cause of
liberstion from bondage.'™ B

The individual soul's individuality is due to avidyi. It
erroneausly identifies :/tglf with the body, the sense-organs, the
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manas, and the buddhi, and is entangled in bondage, When it
knows its identity with Brshman or Atman, it reslizes its
innate freedom. Actions, which spring from avidyf, cannot
lead to liberation. Knawledge of the Atman is liberation.*™
Actions (karma), concentration of mind (yoga), devotion
(bhakti), and knowledge (jifna) are the means to the altain-
ment of liberation (moksa). But knowledge i5 the pre-eminent
means. The duties should be performed with knowledge that
God pervades the world. One who performs his duties is not
entangled in them. Prescribed duties should be performed
throughout life. But actions are non-eternal ; their fruits are
non-eternal,  Performance of duties leads to the uttainment of
beaven, which is non-¢ternal. FEternal Braliman cannot be
attained by performance of doties. (One who realizes the non-
eternal nature of their frigits, acquires detachment, and seeks
Imowledge of the eternal Atmin. Prescribed duties are a shaky
boat 1o cross the ocean of smhisira with.'** Actions spring from
desires. Happiness springs from fulfiiment of desires. Farthly
and heavenly happiness is agreeable (preyas). But reslization
of the Atman is the highest good (Sreyas), which can be achieved
by extingushing desires'™ Freedom from desires gives true
happiness. The mind is the cause of bondage and liberation,
An impure mind is the cause of bandage. A pure mind is the
catse of liberation. A mind tainted by desires for pleasure is
fmpure. A mind free from the taint of desires for pleasure is
pure. A mind attached to objects of enjoyment produces
bondage, A mind detached from them produces liberation,
Purity of mind destroys merits and demerits, which are the
fruits of righteous and unrighteous actions.'** Egoism is the
cause of bondage. Egolessness is the canse of liberation,
Selffishness is bondage. Selflessness is liberation 'V Immortal-
ity cannot be achieved by performance of prescribed duties, gift
of wealth, or procreation of children, but by renunciation (tyiiga)
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anly,”® One who has renounced all desires (nigkima), is free
from desires (akama), and completely fulfilled (dptakams). One
whose desires for happiness are worn out (jirpakima) and
directsd to the Atman (itmakama), are completely fulfilled
(aptakina), Extinction of desire for sons (puttraisanid), desire
for wealth (vittaisapd), and desire for power in this world
(lokaisani] is necessary for realization of the Atman. '™ This is
the mote of -asceticism.

Discipline of body and mind and practice of yoga purify the
mind, and make it 6t for acquiring knowledge of the Atman.
Penances (tapas) genernte purity of mind.™* Sense-control
($ama), mind-control (dama), withdrawal of the senses from
their objects (uparati), endurance of physical hardships (titiksa),
and trance due to meditation (samadhi) are pre-requisites for the
intuitive realization of the Atman within the individual self:*!*
The sixfold yoga consisting of breath-control {prapayima),
withdrawal of the sense-grgans from their objects (pratylihfira),
fixation of the mind on parts of the body (dhiraps), reflection
in harmony with the Vedas (tarka), meditation (dhydna), and
trance (samadhi) are prescribed. Bodily posture (Esans) also is
mentioned, but not included in the sixfold yoga.''* The eight-
fold yoga consisting of yama, niyama, posture of hody (#sana),
breath-control (priniviima), withdrawal of the senses from their
ohjects (pratydhidra), fixation of the mind (dhéragi), meditation
(dhyana), and trance {samadhi) mentioned by Patzfijali in the
Yogasitra is prescribed. ‘There are ten yamas: non-njury
{(ahithsd), truthfuines (satya), non-stealing (asteyva), sex-restraint
{brahmacarys), compassion (dayd), sincerity {Arjava), forgive-
ness (ksamd), firmness in the knowledge that T am Atman'
{dhyti), temperance in eating (mitdihira), and cleanliness
{fanca) of body and mind. Nov-injury, truthfulness, sex-
restraint and non-stealing should be rigidly observed in hady,
mind and speech: There are ten niyamas ; penance (tapas}, con-
tentment (santosa), faith in the scriptures (astikys), charity
(dana), worship of God (isvarspijanal, listening to the scrip-
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tures (siddhintadravaps), shame at immoral actions (hri), reve-
rence for the Vedas (§raddhi), recitation of mantra (japa), and
vows {vrata).**"

Devotion to God (bhakti) also is a means of liberation, The
Atman cannot be realized by the teaching or the study of the
Vedas or the power of retaining them, He can be realized by
one, whom he chooses, and to whom he reveals his real nature.
One who is devoid of attachment realizes the glory of the
Atman or the Lord through his grace, and becomes free from
sarrow.''" God reveals himself to those, who have supreme
devotion to him, and take refuge in him. Enowledge of
Brahiman can never be attained without devotion.*'*

Knowledge is the supreme means of liberation. One whe
knows Brahman, attains the supreme goal. One who knows
Brahman, becomes Brahman.'*® Brahman is Atman. The
Atman should be seen, heard, reflected and meditated on,
because it is the dearest of all, and because by Enowing it the
whele world is known. We should meditats on the dear Atman.
We should pray to the Atman. We should know the Atman
only, and give up all other talks, By knowing one Atman in
all creatures one becomes immortal.’™ One who consciously
lives in Brahman, attains immortality,™*

The Atman cannot be known by the senses. It canmot be
known by reason (tarka). It is incomprehensible by discursive
thought (vijiiina), It can be known by intuition [prajfing),
which is above reason (vijfiina). It can be known by medita-
tive trance (adhydtmayoga), Intuition can be atfained by non-
commission of sins, control of the senses, concentration of mind,
and sbstention from sensual pleasures. The senses should be
subordinated to the minas, the manas to the huddhi, and the
buddhi to the Atman. When the mind is completely concen-

o Sangilve Tp., |, 2. Jhedladariana Up., i 5, 6; i 1.
" ¥am évaigs vipute tena inbhyas
Tasyaiss EtmA vivygute itfnim n\rlml. =
aath. Tp., 1 2 i-Mund, Tp. iH 2z 3
Tom akratoh pabeari \'i'l.lﬂilkﬂ 8 i 2
Dhiituly pmsdné;l ﬂmam iﬂh.
- th: Up., i, 2. ontrast Mapd. Up. §i, 2, 4.
e Svet. Up,, vi. 18, 23, Tripadvibhiltinhravags Up,, 8. Bombay. 18
* Brahumavid Spnoti :urqm;:adTai.t. Tp., ;:_;.ml. gﬂ yo br::lnn.ri :EE:
oy e A SR  Mand. 1
. T, v B3 L 4 15; Iv. 5, B il 2o 5 8
% Brahmasadstho' mrtatvam efi. Chand. [Tp..p‘il. 3, !‘?’



THE PHILOSOPHY OF THE UPANIJADS 27

trated on thé Atman, and absorbed in it, and identified with
it (bhAgavatena cetasd), it can know it. The Atman reveals itself
10 one whose mind becomes pure. It can be realized by pure
knowledge (visuddba jhfina). It can be realized by integral
knowledge (samyagjfiina), when the mind is purged of all
aflictions, attachment, aversion and the other emotions and
passions, and freed from all desires. Une who abstains from
sensuitl pleasures, concentrates his mind on Brahinan, and is
contented with supreme knowledge, enters into Bralinan. Tks-
crimination of happiness (preyas) and the highest good ($reyas),
renunciation of enjoyments, extinction of desires, and purity
of mind lead to the saving knowledge.'™

Moksa is freedom from bondage. Avidys is: bondage.
Vidva is moksa. Vidya is knowledge of Brahman or Atman in
oneself and in all creatures. It is intuitive realization of one
infinite, eternal, umiversal Spirmit. Knowledge of Brahmuan is
becoming Brahman. Moksa is becoming Brahman {brahma-
bhavana), It is becoming all (sarvabhavuna). It is the vision
of one Self in all (ekatmadardana). It is the vision of the Self
of the universe (sarviitmabhfvadaréana). It is life eternal
{ampta). It is & state of identity (simya, ekatva) of the indivi-
dual self with the supreme self. Tt is free from love, hatred,
delusion, joy, sorrow, and fear. It is free from merits and
demerits. It is a state of supermaral transcendental purity.
Tt is eternal peace (Sdvati danti). It is indefinable supreme
bliss. It is & sense of perfect fulfilment (krtakrtya), It s a
state of delight in the Atman (atmarati), sport with it {Etmm-
krigd), and union with it (atmamithuna). It is complete auto-
nomy (svardjya) or freedom {anandaj, It is a sense of oneness,
devoid of duality and plurality. It is pure snbject-objectless
consciousness, It is a state of supreme wisdom, selfiess will,
and inefiable bliss, One who is free from all desires attains
immortality on earth. One who lives, moves, and has his being
in Brahman, becomes immortal. One who knows the Atman
hidden in ome’s heart enjoys all objects of desire with
Brohman.***
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8. Tlu Werld.

The world i real. It is the ‘expression of the glory of
Brahman. It springs from him, is sustained by kim, and
absorbed in him. All created beings abide in him, originate in
him, and are founded in him. Brahman is the cause of names
and forms or determinate objects. Tt existed in an' unmanifest
condition in Brahman before creation. Tt was made manifest by
him** The world is pervaded by Brahman. It is his cloth,
s it were, tinged with yellow colour. The past, the present,
and the future are Brahman. The south, the north, the east,
the west, up and down are Brahman. “The whole  spatio~
temporal order is Brahman. Tt exists in him, It has-its'root in
Brahman, who transcends it, The tniformities of nature are
controlled by his will. The world is permeated by the divine
spirit, M0

The origin of the world is traced to crestion or emanation.
All creatures come out from the Atman or Brahman, as sparks
tome out from fire, as plants shoot forth on the earth, a2 hairs
sprhgﬁmna!i?hghﬂy,oruthlﬁdsmeuutfmthe
body of a spider: The world emanastes from the filness of
Brahman, and returns to it. This is the doctrine of emana-
Hon.®"  The material elements, —¢ther, air, light, water,
and earth,—life, the sense-organs, and manas spring from
Brahman. The rivers, seas, mountains, and plants spring from
him. Plants, vital forces, and corns spring from him, Gods,
men, beasts, and birds spring from him. The Vedas, Rk, Sama
and Yajus spring from him. The moral laws vidhi) and dities
(karma) spring from him. Brahman is the source of the cosmic
order and the moral order t*

Brahman ejects the warld out of himself, and withdraws it
into himself, even as a spider ejects threads gut of its own
body, and withdraws it. Brahman ereates the world ont of his
own nature, and absarbs it in himself. He does not create it
—_——— r
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out of pre-existing material.'"™® There was one Atman before
creation. ‘There was nothing else; He resolved : ‘I shall create
the worlds.” He created the worlds.**® He created the formed
and the formless, the subtle and the gross:. Ether was created
out of the Atman ; air was created out of ether ; fre was created
out of air ; water was created ont of fire ; eartl was created ont
of water : and plants were created out of earth.'” The world
was in an unmanifest (avyikrta) condition in Brahman, He
made it manifest (vyikyta). Hé created names aml forms or
multiform objects.'™ He manifested them, He differentinted
them, which were in an undifierentisted condition.'™ Creation
or evolution is transition from an undifferentisted to a differen-
tiated simte. 'Nomes and forms® (n@ma-ripa) do not appesr to
mean appearances, though Sathkara takes them in the sense of
APpEATANCES.

= The Sveidfvatara, a later Upanisad, advocates theism, and
refers to the creation of the world by God out of mayd or
prakrti, which is constituted by his various powers, God is the
Lord of prakyti and individual souls. He is endowed with mayi.
Mivi s prakyti’® God, possessed of miiyd, creates the world:
His powers are supreme and various.'*® These powers constitute
miyi or prakypti; which is real. One God creates diverse objects
by means of his various powers. He conceals himself with the
products of prakpti by nature, as a spider conceals itself with
its own threads. God, the great magician, creates and rules
over all worlds with his various governing powers.'* Prakrti
is one, unborm, composed of sattva, rajus, and tamas, and
muitable, It creates many similar products out of these gupas.™"
Though God is devoid of sattva, rajas, and tamas (nirguma),
they are his powers by which he conceals his essential nature,
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and creates the world. He is the ruler of the gopas.!*® This
concept of prakpti is different from the Sakhya concept. Here
prakiti is the power of God. But the Sarikhyu does not believe
n God, Prakpti, according to it, is composed of sattva, rajas,
and tamas, unborn, eternal, and mutable, but indepéndent of
God, who is non-existent,

Brahman is the infinite and eternal consciousness devoid of
sattya, mjas, snd wmas, Prakpti, composed of the gumnas, is
his own power {svafakti). He creates the world out of his own
power or prakrti. Prakrti is the conscious power of God, which
can create the multiform world of vadous objects '™

The Subiila Upanisad gives the following account of creation
and dissolution of the world. “There was neither being, nor
non-being, nor being and non-being both. From this tamas was
created. Primal matter (bhatadi) was created out of tamas.
Ether was created ont of bhiitadi. Air was created otit of ether.
Fire was created out of air. Witer was created out of fire.
Earth was created ont of water’. *All creatures are dissolved in
earth. [Harth is dissolved in water, Water is dissolved in fire.
Fire is dissolved in air, Air is dissolved in ether. Ether is
dissolved in the sense-organs. The sense.organs are dissolved in
the subtle essences (tunmiitra). The subtle essences are dis-
solved in primal matter (bhiitddi), Primal matter is dissplved
in mahat. Mahat is dissolved in avyakta. Avyakta is dissolved
in ‘akgara, Alksara is dissolved in tamas. Tamas merges in the
supreme Lord {(para deva). Bevond is neither Leing, nor non-
being, nor being and non-being both,"™* Avyakts is prakyti,
Aksara is Brahmi or Adi puruga. Pars Brahma, Apara Brahma
or Iévara, tamas, Aksara, avyakta, mahat or cosmic intellect,
primal matter {bhfitadi), the five tanimiitras, and the five mate-
rial elements constitute the arder of creation. A similar account
of cosmic creation is found in the Mahdbharale and the Purigas.
The Sahkhya theory of cosmic evolution resembles it. Only
the Sikhya does not believe in Cod or Brahman. The five
tanmatras are mentioned.’** Sattya, rajas, and tamas are meq.
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tioned as the constituents of prakpti,'? Purusa, Atman, or
Braliman is higher than avyakts or prakpti’*"

The doctrines of triplication (tpyrtkaraga) and quintuplica-
tion (pafcikarapa) are suggested. The elements of Gre, water
and earth are combined in such a manner that one of them
becomes the principal element while the other two becane
subordinate elements. In fire the element of fire 1s the principal
element, and eerth and water are the subordinate elements:
In water the element of water is the principal element; and
garth and fire ure the subordinate elements. In'earth the element
of earth is the principal element, and watér and fire are tha
subardinate elements. ‘This is called the doctrine of triplication
of elements.'™ The doctrine of quintuplication is mentioned.*"

Earth is modified into various kinds of earthen vessels
Earth is the reality of these modifications. Iron is modified
into vartous kinds of articles.. Iron is the reality of these modi-
fications. Black iron 15 modified mto varions kinds of things.
Black iron is the reality of these modifications. A modification
is 4 mere word, a mere name.'* Sathkara cites the text in
support of his doctring of Vivartavida, which regards thie couse,
Brahman, as real, and the e¢ffect, the world, as an unreal appear-
ance. Rimdnuja cites it in support of his doctrine of Satkarya-
viida, which regards the cause, Brahman, as real, and the effect,
the waorld, as a modification of Braliman, Brahinun is aomodi-
fied in his essential nature, but he is modified in his inessential
nature a5 modes. The canse and the effect both are real. The
effect cannot exist apart from its canse. It is s modification: of
its canse. '™

The philosophy of the Mahabhdrata aod the Puripss is a
synthesis of the ahsolutism of the Upanigads and the Samkhya
dualisin of prikrti and purusas or individoal souls. The blend
of absolutism and dualism is found in the Svetifvalara Upanigad.
It i & later Upanisad which advecates theism, The concepts of
prakrti and purosas supervised by God find prominencs in it
The germs of Saivism are found in it. Tt makes an attempt to
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synthesize the dualism of prakyti and purnsas with the monism
of Brahman,

@, The Philosophy of the Svetifvatara [fpamigad.

The Svetaévalara regards Siva as Brahman. He 1s also called
Rudra, Hara, and Mahedvara. Theism is the prédominant note
of this Upanigad.*® Brahman is the Lord (iSa). He is the Lord
of prakpti and individual souls.’" There are three eternal reali-
ties, the omniscient (jfia) and emnipotent Lord {ida), the ignorant
(ajia) and oon-sovereign (anida) individual souls {(ajfia), and one
eternal prakst, the root-evolvent of multiform objects of ex-
perience. But these three principles are the forms of Brahman,
the infinite Self, which i5 not an agent.”™ The Lord, the indi-
vidual souls, and prakrti are not independent realities. The
indeterminate, attributeless, and impersonal Brahman is the
ultimate reality. The Lord is the eternal among the sternal
realities, the omniscient soul among the intelligent souls'™ He
is the reality in prakyti and individual souls, The supreme
Brahman (parardi brahma) is the impersonal reality, which is
the imperishable foundation of the triad of the Lord, prakrti
and individual souls.'™ Prakrti is mutable (ksara). The Lord
is immutable (aksara). Heé rules over prakpti and the individual
souls.'"® Brahman is manifested in three forms, the experienc-
ing sonls, the wotld of experience, and the Lord, who impels
them both, and brings sbout the souls' experience of the
‘WI:II +I.II

God is one; infinite, eternal, omnipresent, self-luminons:
Self. He is unageing, ancient, self-caused and immortal, He
1s the supreme reality, withont equal or superior, arigin or end.
He is the uncaused cause, the First cause. He is unborn and
cternal. He is the creator, preserver, protector, and destroyer
of the world, He is the knower of the universe, illumines it
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with his knowledge, and rules over it. He is the supreme God
above all gods, and the supreme Lord above all lords. He
creates, controls, and maintains the world by his powers, and
withdraws it into himself.’** He supports the universe perish-
able and imperishable, manifest and unmanifest. He reveals the
vm_l.h}

God is spaceless, tmeless, and causeless. He is minuter
than the minutest, greater than the greatest, formless and
motionless, The past, the present, and the future are nothing
but the supreme Lord. But he transcends them as the Lord
of immortality,. He is beyond the threefold time. He is the
creator and destroyer of time. He envelopes the entire universe,
and exists beyond it. He is immanent and transeendent.'™

God is the inner Self of all creatures (sarvabhiifintarsitmi).
He is hidden in their hearts. He is their sbode. He
is their inner controller. He does mnot act, but he impels
them to act. He is one and partless. He is the immansnt Self
in all individtal selves,—the infinite light of consciousness. He
is self-luminous, and illumines the universe by his knowledge,
He is devoid of sense-organs, and yet he knows all. He is not
known as an object by any ome.'*

God is good. He is endowed with all good qualities. He
is the repository of all sciences. He is the foundation of all
knowledge. He is inactive, perfect, fanltless and spotless. He
is calm and free from pain. He iz eternally fulfilled. He is
the foremost being, conscionsness, and biiss. He is the infinite
and ‘#ternal pure conscipnsness M

God is the adorable Lord, endowed with the powers of
sovereignty. He has manifold supreme powers. His know-
ledge, strength, and action are natural and spontaneous™® He
is the giver of boons. He matures the merits and demerits of
the individos]l souls, and makes them enjoy and saffer accord-
ing to their deserts. He dwells in their bearts 25 the imner
Self, as a spectator, while the souls énjoy and suffer according
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to their merits and demerits, God neither enjoys nor suffers,
He is the source of righteonsness and the destroyer of sins. He
is endowed with all excellent gualities. He is the Witness and
the Lord of the Law of Karma, Heis the Friend and Refuge
of all.** ‘This {s theism.

Prakrti is one, unborn, eternal, and composed of sattva,
rajas, and tamas, It {s the root-evolvent of the universe. It is
modified inte multiplicity of objects, which are the modifications
of sattva, rajas, and tamas. Prakpti is mayd. The Lord is
possessed of the power of miya.’* Prakrti is real, but dependent
an God. It is the power of God. The Lord of miys creates
the universe and the embodied souls'™ He creates the world
out of his own power or prakyti, and covers himself with s
products, even as a spider makes a cobweb of threads drawn
out of its own body. He manifests himself as the diverse world
by his inscrutable power of maAya, and rules over it with his
countless powers. He manifests himeelf in the world, and
withdraws® it into himself. He alone exists at the time of
creation and dissolution."* He conceals his power with sattva,
rajas, and tamas, which are his dwn energy. **

The individual souls are unborn and eternal. But they
are associated with bodies by God. He is the creator of em-
bodied souls. They are ignorant and dependent on God, They
are neither male, nor female, nor neuter. They are disembodisid
souls, which asssume various bodies according to their merits
and demerits. Their connection with bodies is due to desire,
contact, perception, and delusion. They are associated with the
bodies composed of sattva, rajas, and tamas, perform actions for
the sake of their frnits, experience happiness and nisery, and
transmigrate to other bodies according to their moral deserts.
They forget Hieir intrinsie divine nature, and identify them-
selves with their bodies, They are attached to prakyti, and
entangled in bondage, They experience its modifications, ure
detached from them, and become free. Ignorunce is bondage,
Enowledge is freedom. 'The individual souls are subtle, but
they are capable of attaining infinitude,'**
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“Two birds, inseparahble friends, live in the same tree. Ope
cats its sweet fruits, while the other looks on without esting
them,""**" The individual soul and the supreme soul live in the
same body. God, the supreme soul, the inner guide of the
individual soul, neither enjoys nor suffers, but merely witnesses
the jiva's enjoyments and sufferings. But the jiva enjoys and
suffers according to its deserts. The individual soul forgets its
divine pature, is entangled in bondage, and suffers. But when
it dispels avidya, knows its mner Lord and his glory, it is
relieved of misery and released. Ignorance is the cause of
bondage. Enowledpge is the cause of release '™

Molksa is infinite peace, freedom from sorrow, eternal bliss.
Extinction of desire is extinction of sorrow. Realization of the
Atman extinguishes sorrow. Moksa is merging of the individual

sonl in B 0

The Atman, the supreme Self, can be known by concen-
trated mind and intellect, truthfulness and penance, meditation,
and intuition. Posture, breath-control, fixation of mmad on the
heart, withdrawal of the senses from their objects, and yogi
are the auxiliary means to the knowledge of the Atman, Self-
surrender (prapatt] and supreme devotion to the preceptor and
God, and grace of God are necessary for scquiring saving
knﬂ‘“'l .il‘

Meditation on God Ieads to union with him, which dispels
avidyd and appearance of the world. [t generates knowledge
of God, which destroys all afflictions (kleda). When they are
destroyed, fetters are broken. Knowlédge of God leads to
immortality. There is no other way to achieve the goal. When
darkness of ignorance is dispelled, the one imperishable and
auspicions Lord shines ; there remuins neither being nor non-
being, He can be known by intuition only.'™ TIn the Sveta:
fratara Upaniged there is o blend of absolutism with theism,
though theism is its: predominant note,

10. The Germs of the Systems of Indian Philosophy in the
Upanigads.
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The different schools of the Vedinta directly originate in
the Upanigads, and try to interpret the important texts and
harmonize them with one another in the light of their own
:_dl:m:rines.

Sarhkara, the founder of the Advaita Vedinta, emphasizes

j the texts that clearly show the identity of the individual soul
with the supreme soul or Brahman. He takes names and forms
{ndmardpa) in the sense of appearances. He takes undeveloped,
unmanifested, and undifierentiated names and forms (avydkria
nimarfipa) as mayd, the matrix of the world-appearance. He
identifies avidyad with miayd. He regards modifications as mere
words, names and forms, or appearances, He regards Brahman,
the ground of the world, as real, and the world as a false
appearance. regards the individual souls (five) and God
{Tévara) or determinate and qualified Brahman also as pheno-
menal sppéarances. He regards indeterminate and unqualified
Brahman as the omtological reality, which is an impersonal
puire subject-objectless consciousness and bliss
knowledge (jiidna) as the only means of liberation. Action

B @vidy&  Higher intuitive knowledge is vidya,
Enowing Braluan is being Brahman {brahmabhavana) and
being all (sarvabhavana). Brahman or Atman can be realized
here on earth in an embodied condition, when avidyd is des-
troyed and desires are eradicated, There is gradual release
(kramamukti). Worship of Iévara gives gradual release. In-
tuition of Brahman gives embodied release (jivanmulkti), 17

‘There is no plurality in this world. “Where is. duality,
as it were, one sees another’. ‘One who sees plurality, as it
were, meets death after death'. ‘But where all is realized as
one Atman only, there is neither the knower nor the known'.
‘All this is Atman'. *This Atman is Brahman' *Brahman
is veiled by falsehood. Though Brahman is true, it is covered
by falschood'. ‘One who sees one Brahman does not meet
death’. ‘Brahman or Atman is eternal, and cannot be attained
by actions, which are non-eternal’, ‘One who knows Brahman,
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becomes Brahman'. ‘That thou art’.'™ Burh texts are the
foundation -of the Advaita Vedanta,

Raminuja, the founder of the Visisiadvaita Vedfnta, lays
stress on the texts that indicate difference between the indivi-
dual souls and the world, on the one hand, and Brohman, on
the other. He identifies Brahman with I$vara, ‘This Atman is
free from sin, old age, death, sorrow, hunger and thirst,
disirons of truth, and resolved on truth.”™ This text shows
that God is deveid of impure qualities and possessed of excel-
lent gualities, He is the creator, preserver, and destrover of
the world, the inner controller of the world and the individnal
souls {antaryimin), and the Lord of the Law of Karma. He
is the Lord of mutable prakrd and immutable souls, He
impels the world of enjoyable objects and experiencing souls.
He is the eternal Soul among eternal souls. He is the conscious
Soul among conscious souls. He 15 their supreme Lord. He
fuifils rive desires of many souls in accordance with their merits
and demerits.  He is their inner controller. They experience
the fruits of their actions. But he merely looks on as an in-
different spectator. He doés oot experience their joys and
sorrows, He dwells within the world and the selves, who is
different from them, whom they do not know, whose body
(£arira) they are and who guides them from within.'™* The world
and the individual sonls are his body. He is their soul. They
are inseparable from one another. There is inseparable relation
among them.

God endowed with mayi creates the world, Maya is
prakrti. It is the power of God. It is real and composed of
sattva, rajas and tamas, which are divine energy. God has
infinite multiform powers, They constitute prakpi.'™ God
mnnifests the world and embodied souls, which exist in an
unmanifest condition during disolution in Brahman.'™ ‘They
exist in a causal state in him dunng dissolution, They exist
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in an effected state after creation. The world is real. It is
rooted in Being. Tt abides in Being. It is grounded in Being.
Being is Brahman.’™ Riamanuja advocates Satkiryaviida. The
effect pre-exists in its cause, It is its modification. Both cause
and effect are real. The effect cannot exist apart from jts cause.
Bralman and the world both are real as cause and effect

God is omniscient and omnipotent. The individual souls
aré ignorant and devoid of sovereignty over the world, He
is their inner guide. They are eternal and immutable. Their
bondage is due to their ignorance of God. Their liberation is
due to their kmowledge of God.'™ Performance of duties
(karma), devotion (bhakti), and Enowledge (jfiina) lead to
liberation. Release is essential similarity between the indivi-
dual sou!l and Brahman. It is not identity,**

The individual soul is minute, atomic, or monadic (agu), ™
It 15 a knower; It i= not mere knowledge. It does not lose
its knowerhood in the state of release '*s

The Sathkhya dunlism of prakrti and purugas can be traced
to the Upanisads. If the concept of God is excluded from the
philosophy of the Svelasvatara Upanisad, it becomes the
Sadikhya philosophy. There is one, unbomn, mutable, eternal
and ‘unconscions prakyti composed of sattva, rajas and tamas,
Its products are objects of experience. They also are composed
of the three gupas. One puruga is entangled in bondage by
erroneously identifying itself with prakrti or its product; the
mind-body-complex. Another puritga realizes its difference from
prakrti, givés up attachment for it, and is liberated Avidyva
or non-discrintination is the cause of bondage. Vidya or dis
crimination is the causs of liberation.'®

The individual souls are eternal and conscions: They are
not rulers (anifa) of the world, They are fmmutable {aksara),
They are enjoyers in the state of bondage. They are knowers
(drastd), witnesses {siksin), and non-doers (akartd). They are
devoid of merits angd demerits. ‘They are pure, taintiess, gnd
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devoid of sattva, rajas and tamas. They are; in their essential
nature, eternally pure, conscious; and liberated '™

Prakrti is made of sattva, rajas and tamas. Mahat springs
from avyakts or prakrti, Primal matter (bhiitidi) springs from
mahut.  Five tanmitras or subtle essences spring from
bhiitadi. Ether springs from tanmitras. Air springs from ether.
Fire springs from air. Water springs from fire. Earth springs
from water. This is the order of creation. Dissolution is the
reverse process.’” Manas is superior to the ECNEE-OTZANS.
Buddhi is superior to manas. The Atman is superior to buddhi.
Avyakta or prakrti is superior to mahat or cosmic intellect.
FPurusa is superior to avyakts. 'There is nothing higher than
puruga.**® The Sarkhya doctrine of atheism cannot be traced
to the Upanisads whose central concept is Brahman or Tévara.
The Smhkhya doctrine of Satkirvavida is found in the Upa-
nisads. There was Being (sat) before creation. The world was
created out of Being. An effect is a real modification of its
cause. It cannot exist apart from its cause.'™ The main
elements of the Samkhya philosophy except atheism are found
in the TTpanisads.

The Yoga philosophy can be traced to the Sveldfvalara
Upanigad. God is the Lord of prakpti and purusas, He is
devoid of sattva, rajas and tamas, taintless, and free from
merits and demerits. The individual souls are immutable and
eternal knowers. They are devoid of the gupas. Prakpti is
composed of sattva, rajas and tamas, mutable and eternal, It
is the root-evolvent of the world of knowable and enjoyahle
objects. Non-discrimination of purusa and prakpti is the canse
of bondage, Discrimination i= the cause of liberation. Non-
discrimination is ignorance {avidyi). Discrimination is know-
ledge (vidyd). The individual self (purusa) can be known by
intuition due to meditation (adhyitmayoga). It cannot be
known by discursive knowledge (vijfifina), but by intuiton
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(prajfidna), The Atman is to be heard, reflected and meditated
on. Nididhy3sana is meditation. Sama is sense-control, Dama
is mind-control, Titiks is endurance of hardships. Uparati is
withdrawal of the senses from their objects [pratydhiira).
Samidhi is absorption or trance. Yama, niyama, Ssana, pripi-
yima, pratyihira, dharapd, dhyfima, and samidhi are men-
tioned.'" The practice of yoga is mentioned in the Upanisads.

The Nyiiya ontology can be traced to the Upanisads, God
15 the omnipresent, omniscient, cternal and perfect Lord. He
is the creator, preserver, and destroyver of the world, He is
the Lord of the Law of Karma. He is the originator of the
moral laws (vidhi). He is the creator of the Vedas.'* The
individunl souls are knowers (jfiftd), enjoyers (bhoktsd), and
doers (kartd).'* The world is composed of earth, water, fire,
air, ether, time, space, life, and orgamisms. The body is the
vehicle of experience, It is an instrument of the self, which
i5 its controller. The sense-organs are the organs of its know-
ledge. Manas is superior to the sense-organs. The self is
superior to the manas and the sense-organs.'” The Nyiiya
doctrine of Asatkiryavada is found in the Upanigads. “There
was non-being at first, being was produced out of non-heing. '™
The effect does not pre-exist in its camse, The doctrine of
creation of the world by God out of the pre-existing atoms of
earth, water, fire, and air is not found in the Upanisads.
Ignorance is the cause of hondage. Knowledge is the cause of
liberation, Liberation is the pure state of the sslf fres fram
merits and demerits, joys and sorrows, attachment and
aversion. '™

The Vaisesika ontology of natire, sonls and God resembles
the Nyiva ontology, The atoms are mentioned. “The self is
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subtler than atoms'.'™ The Vaidesika categories cannot be
traced to the Upanisads.

The Mimamsi atheism is foreigu to the spivit of the Upani-
sads, Tts philosophy of nature and souls resembles the Nyiya-
Vaisesika philosophy. Karma is the chief means of liberation.
The Upanisads recognize it as a mesns of moksa.'™ The
Mimathsd docirine of eternity of sounds may be traced to
eternity of the sound 'Om', which is identical with BHrabmuan,
The past, the present, and the future constrtute 'Om’., What
transcends the three times constitutes ‘Om’, which is eternal,'™
The chief elements of the orthodox systems of Indian philo-
sophy -are found in the Upanigads.

The Carvika doctrine of the self as identical with the body,
non-existence of future life, and pleasure as the highest good
is ' mentioned in the Upanisads, and it is criticized by them. ™
The Buddhist doctrine of impermanence is the amtithesis of
the Upanisadic doctrine of eternity of Brahman or Atman, It
is @ variant of the Upanisadic doctrine of non-eternity of all
that is not Atman. Avidya is the cause of bondage according
to both. Knowledge of the non-eternal body, wvital forces, and
the sense-prgans, the mamas and the buddhi as the eternal
Atman is avidyd according to the Upamsads. Knowledge of
the etermal and permanent is avidydl according Buoddhism,
which regards the Atman as s flux of impermanent bodily pro-
cesses and copnitions, feelings and wvolitions. The Jaing
doctrine of manifoldness of reality may be traced to the Upani-
sadic doctrine of Brahman as the synthesis of contradictory
qualities, Bmhman is static and dynamie, immobile and mohile,
far and near, subtle and great.’™ The Jaina regards the mﬂt}'
as multiform.  The Carviika, the Buddhist and the Jaina reject
the guthority of the Vedas, and deny the existence of Brahman.
They are the heterodox schools of Indian philosophy.
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CHAPTER 11
THE PHILOSOPHY OF THE EPICS

1. Introduction.

The philosophy of the Epics is theistic. They believe in
prakrti and purusas or souls, which are real forms of Brahman,
They conceive of Brahiman as the Lord of prakrti and purusas,
imvested with moral attributes, and adapting them to each other
to realize the moral ends of individual souls. Cod is the maoral
governor,

He is the dispenser of the fruits of asctions. He gives
hcppinmnsﬂ:erewnrdnfﬁghl&cﬁm, and misery as the
punishment for wrong actions. He is the creator, preserver,
and destrover of the warld: Prokrti is the eternal roat-evolvent,
which is composed of sattva, rajas and tamas. It is modified
into the physical, biological, and paychical entities. It is the
power of God, who, though devoid of sattva, rajas and tumas,
credtes them, and modifies them into the world, Tt is the
magical power of God, the great magician. The puragas are
eternal conscious principles, which are associated with the
physical organism, manas, buddhi, snd sharhkars They are
spiritual entitics. They are sometimes described as mere reflec-
tions of Brahman in avidyar or limitations of Brahman by it,
which realize their identity with him, when avidyd is destroyed.
Brahman is conceived as the Lord of the world and the finite
souls; which are distinet from them. But sometimes Brahman
is comceived as one, infinite, eternal, pure and attributeless
consciousness, which appears to be the multiform world and
multiplicity of finite souls. These two phases of thought are
found in the Syetdivatara Upanigad. There is a thin destinction
between the individual soul and the universal soul or Brahman.
Human freedom is practically denied, though the necessity of
rigid control of the senses and mind, gusterities, maral obser-
vances, and meditation is emphasized, whick implies freedom
of the will. Determination of human action by the will af
God is emphasized. The role of pesychical predispositions
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scrquired in previous births (prirabdha karma) in determining
human actions is very much stressed. Time (kila) is personified
and deified. It is supposed to guide the destiny of man. All
things are subject to the yoke of time. Pre-determination of
human: actions by God is predestination. But predetermination
of them by time is fatalism. There is a strong note of pre-
destination and fatalism in the Epics. Yet human freedom i
grudgingly recognized. Destiny (daiva) without freedom is un-
availing, Human freedom (purusakiira) is necessary for
achievement of the ends of life (purngartha), The imporiance
of human freedom is minimized. The freedom, sovereignoty,
and omnipotence of God are over-emphasized. Yet ascetic
morality, which depends wpon lhuman freedom and control of
sensibility by reason, is the key-note of the ethics of the Epics.
The philosophy of the Makabhidraia resembles that of the Svetd-
$vatara Upanisad and the Manusashhild. The philosophy of the
Rémayana alsh is theistic. It disensses morality more than
philosophy. The philosophy of the Manusamhbild is sketched
below,

2. The Manusamhita,

The Monusarhila is held in great respect among the
Dharmasistras. Maxmiiller opines that Maousmpti is based
on an- ancient Dharmu Shtra. 1t s @ recast and versification of
it. Sir William Jones dates the Code of Manu 1250 B.C,;
Schlegel dates it 1000 B.C. Whitney assigns it to the Epic
pericd. Mann is mentioned in the Ramayana and the Mahdhha-
raia. Common verses occur in the Manusahild and the Mahs-
bhdrata, The Manusarilittd appears to be prior to the Mahs-
bhirdta, Common ethical comeepts occur in the Muonuiaithiia
and the Bhagavad Gild, both of which are mainly sthical
treatises. Both inculcate mentnl purity, and condemn ritualistic
morality. The ethics of the Bhagavad Gild is more comprehen-
sive, personal and reflective than Manu's ethics. It is discussed
in the second volume:

The Code of Manu is mainly a treatise on ethics and law.
But it gives a cosmology and an ontology of the crude type.
Its cosmology is a blend of the Sarhkhya dualism and theism.
It advocates theistic Saxhkhya, like the Mahebhdrala and the

Purfipas.
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The cosmology of Manu is based on the hymn of creation
of the Rg Veda, Brahman is the ultimate reality. He mani-
fests himself as Hiragyagarbha and Prakpti,. He created the
waters, and placed his seed in them. The seed became the
golden egg. He was born in it s Brahmi. He divided the
€gE into two halves, heaven and earth. This world was enveloped
in darkness all round before creation. It was sleeping a8 it
were. It was in a state of prakyti, which was imperceptible,
indeterminate, incomprehensible by reason, and unknowable,
Then the Lord, who is self-born and imperceptible, impelled
prakrti to evolve into the world, He who is subtle, unmanifest,
eternal, jmperceptible, inconcgivable, and immanent in all
creatures, manifested himself in the world. He created mahat,
aharhkira, munas, the five organs of knowledge, the five subtle
essences (tanmdtras), and the five elements. All evolutes of
prukrti are composed of the three gupas, sattva, rajas, and
tamas. The five gross elements are composed of the five tan-
miitras.

Mahat, impelled by the Lord, creates ikiida, which has
sonnd. Akdida is modified into air endned with touch. Air i%
modified into light endued with colour, Light is medified into
water endued with taste. Water is modified into earth endued
with odour. The Lord creates and destroys the world in spart.”

The Sasikhya does not believe in God as the creator of the
world.  Prakrti is modified into the world for the enjoyment and
liberation of individual sonls (purusa). It evolves into mahat,
ahariikara, manas, sensory and motor organs, five tanmatras,
and five elements. This is the Sarkhya theory of evolution,
But the Lord, according to Manu, creates all these out of
prakyii,

The Lord creates inanimate and animate creatures accord-
ing to the Law of Karma. He creates them in accordance with
their merits and demerits. Manu believes in rehirth. The
sittvika souls are reborn as gods. The rijasa souls are reborn
as men. The timasa souls are reborn as lower animals.
ﬁwingwﬁmdnetom:nu!uﬁbnshlmsuu!smbﬂmh
lower castes, Dwﬁgmﬁmdnetnvubalacﬁmﬂmym
born as birds and beasts, Dw{ngtuvimduetubodﬁyacﬁm
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they are born as unmoving creatures, The Lord creates the
four castes, Hrahmanpas, Ksatrivas, Vaisyas, and Sadras,®

The supreme Self (para purusa), the Lord of all ereatures,
subtler than the subtle, is known by the stilled manas entirely
withdrawn from the world. Worship of the eternal Lord is the
best.? Here the Lord is called Brahman, the supreme Self.
The entire vmiverse abides in it. The Atman associates the
individual souls (ksetrajiia) with merits and demerits. Here
the Lord is called the Atman. He revolves all creatures in the
cycle of births and deaths. All creatures are in the Atman.
The Atman is in all crestures.* Absolutisni, psntheism, and
theism of the Upanisads are blended in Manu's thealogy.

The individusl sonl transmigrates into human or animal
bodies with a subtle body (siiksma Sarra) according to its
merits ‘and demerits due to mental, verbal, snd bodily actions
The subtle body is made of the subtle essences (tanmfitra) of
the five elements. The soul can enjoy or suffer through it
There are eleven sense-organs, the five organs of knowledge,
the five organs of action, and manas, which 1s a sensori-motor
organ. The Buddhi 1s made of sattva,-rajas, and tamas. Sattva
gives knowledge and plessure. Rajas gives desire, aversion, and
pain. Tmsg:vuignmnceanﬂdelmun This is the
Samkhya doctrine

Manu tries to r:cmcﬁe daiva with purpsakira. The merits
and demerits acquired in the previous births (prirabdhs karma),
which are the results of free voluntary actions, constitute daiva
karma. It is not fate, destiny, or chance, which is independent
of free volitions. But minuga kserma (purusakira) consists
of free human actions in the present birth. Daiva karma can-
ant be accertained by human thonght. But minusa karma can
be ascertained and evaluated. So a person should make free
exertions for accomplishment of ends.*

The Manusawhitd is mainly concermed with duties and
virtues, the supreme ends of life, and the means to the realiza-
tion of the highest good. Manu's ethics is a blend of custo-
mary morality and personal reflective morality. He tries to

13 41420, 28; xii. 40; xii. @ i 3l
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formulate the criteria of rightness and wrongness and arrive
it a conception of the highest good,

Dharma is prescribed by the Vedas. It is a means to the
highest good.” Rk, Vaj v Sama, and Atharva, Smrti, good
condact ($ila) of persons well-versed in them, conduct (dcira)
of virtuous persons, and satisfaction of the self (atmanal tusti)
are the sources of Dharma® A maral action is approved by
conscience, and gives satisfaction to the soul (atmatusti)® One
should do what is approved by one’s conscience.' Dharma is
prescribed by the Vedas. What is prescribed by them is the
supreme Dharma. What is prescribed by persons well-versed
in them is the highest D - It is not what is prescribed by
thousands of ignorant persons.”*  Perception, resson, and the
Sastras are the means of knowing Dharma. Instructions of
sages in harmony with the prescriptions of the Vedas and reason
(tarks) also are the means of knowing it. Reasan deduces con.
crete duties in particular situations from the injunctions of the

Sruti is the highest source of Dharma,™  Brahma revedled the
three Vedas, Rk, Sama, and Yajus ' Manu regards the Divine
Law as the moral standard, What is commanded by God is
right. What is forbidden by him is wrong. His Injunctions
and prohibitions are known from the Vedas revealed by him,
They are also known from the conduct of persons well-versed
m them (sadicirs), They are the competent judges in deter-
mining duties. We should be guided by them. But what is
approved by them is got contrary to reason.. It is approved by
reason or conscience. Dharma is what is done by persons well-
versed in the Vedas, ang always approved by the constience of
Virthons persons.’  Many believes in personal reflective miorg-
lity also, What is spproved by conscience is right, and what
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is disapproved by conscience is wrong. What gives satisfaction
to the soul 1s night. What gives dissatisfaction to it is wrong.'’
But he does not give superiority to conscience over the Vedas,
He does not regard the Internal Law of conscience as superior
to the External Law of God revealed in the Vedas. His ethics
is more muthoritarian than rational and personal. He belisyes
in the Social Law also as the moral standard. He recognizes
the eustomary morality of the society. But it should be In con-
formity with the Sruti and the Smrti. The traditional good
conduct of generations'* of virtuous persons in a country is called
sadiicira or acira. It constitutes the Ethos of a community. One
who observes customary conduct (dcira) lives long, and attains
happiness. One who violates customary morality is condemned
by all and becomes unhappy, Traditional customary morality
(EGSvataly Gcdraly) should be observed by the four castes. Acra
15 g source of Dharmu. It is the supreme Dharma, which is in
conformity with the Sruti and the Smpti, It should aiways be
observed by a person, who intends to realize the highest good.
One who deviates from customary conduct (dcira) does not
achieve good. Ume who observes it achieves good.!' One
should observe the Ethos of one's community. But Manu con-
demns customary morality, if it violates the commands of the
Vedas or the Divine Law. Acfm in harmeny with the Divine
Law is a source of Dharma ®™ Thus Manu regards the Divine
Law as the supreme Dharma, He regards the Ethos, custom,
or the Social Law also as a subordinate criterion of the rightness
and wrongness of actions. He regards conscience also as a
faculty of determining rightness and wrongness of actions.
What is approved by couscience is right. What excites selfs
complacence is right, What excites remorse und dissatisfaction
is wrong: Thus Manu does not ignore the authority of reason
or conscience m morality. He gives n subordinate place to the
Internal Law of conscience and the Social Law. He gives supe-
riority: to the Divine Law as the moral standard.

Manu regurds happiness (k&ma), wealth (artha), virtue
(dharma), and liberation (moksa) as the ends of life, Sattva,
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7ajas and tamas are the springs of action. Tamas seeks happs-
ness. Rajas seeks wealth. Sattva seeks virtue. Sativa ia
superior to rajas. Rajas is superior to tamas. Wealth is higher
than happiness. Virtue is higher than wealth.® Wealth and
happiness, which are repugnant ta virtue, should be discarded,**
But Manu does not altogether disregard the claim of happiness.
Dharma is the canse of happiness. Viece is the canse of misery, ™
Happiness is higher than sentient pleasure. It is not repugnant
to virtue. It is rational. Even virtue, which brings unhappi-
ness at the end, should be avoided.® Wealth and happiness are
transient, But dharma alone accompanies the soul to the other
world.™ Dharma or virtue is the permanent excellence of
character, which is the result of habitnal performance of duties,
A person should ascquire dharma slowly by performing his duties
always.™ Dharma takes him to heaven quickly, He can- avoid
suffering in hell with the aid of dharma *" Non-injury is s great
virtne, One should always acquire dharms without causing
pain to all creatures ™ It is wrong to think that Hindu ethics
is egoistic,

Manu's ethics tends to be anti-hedonistic. Desire is never
pacified by its gratification. The more it is gratified, the more
it is intensified.™® Renunciation of desires is better than thejr
fulfilment.” Contentment is the root of happiness. Discontent-
ment is the root of unhappiness.® One should control his
desires, and cultivate contentment in order to attain happiness
Th:mprmemdsnfﬁieﬂnuldbemﬂimdwithauthesm
completely controlled and the manas perfectly disciplined.®
Mann recognizes the importance of human freedom. Misery
is subjection to others Happiness is subjection to self ™ One
shonld give up actions whose fulfilment depends npon others.
One should carefully perform actions, which depend on ane-
self *
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Manu's ethics tends to be ascetic. All human happiness
springs from penance.®® ‘This happinest is different from
pleasure. Happmess springs from conguest of desires. Pleasure
springs from gratification of desires. Manu believes in atone-
ment for sins. Sins are expiated by penance.®™ Penance pur-
fies the soul.. It leads the soul to heaven. It leads to the attain-
ment of the highest good (nihsreyasa), when it is accompanied
by the knmowledge of Brahman. Recitation of givatd is atone-
ment for sins.*

Dutes for the fulfilment of desires (kdmyva karma) lead
to/ bappiness on earth or in heaven. They are the cause of
bondage. So they should not be performed. But daily obliga-
tory duties (pitya karma) and occasional duties (naimittika
karma) should be performed. They purify the mind, and make.
it it for acquiring the knowledge of the Ztman,*

~ Manu eénjoins the performance of certain duties. One should
study the senptures daily, endure hardships, give charity, make
sacrifices, abstain from accepting gifts from others, and cult-
vate friendship for all (maitra), compassion for all creatures
{sarvabhiitinukampd), and self-control.*" Patience (dbgti), for-
giveness (ksami), control of passions (damaj, non-stealing
(asteva), purity (fsuca), sense-restraint (indriyanigraha), know-
ledge of the scriptures (dhi), knowledge of the self (vidva),
truthfulness (satya), and absence of anger (akrodha) are the
ten virtues.*' Firm resclution, tenderness, penance, nan-injury,
sense-restraint, charity, and avoidance of cruel persons lead to
heaven.*® Leamed persons are purified by forgiveness, wrong-
doers by charity; and persons well-versed ‘in the Vedas by
penance: Secret sins are expiated by reciting the name of God.
The mind is purified by truth, the buddhi by knowledge, and
the soul by learning and penance. Truthfulness, absence of
‘enmity, and absence of anger should be cultivated. One should
speak the troth. One should not speak falsehond. One shonld
tolerute the gbuse of others, But one shoold not insult others.
One should not bear enmity to any person. One should control
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ane's anger completely. One should not get angry with an
angry person, Dn:shouidheﬁurteﬁustuapﬂmn, who abtses
him. One should treat all creatures as equal.*

The duties preseribed by the Vedas are two-fold, pravritl
and nivptti. Duoties prompted by desire for fruits here or in
heaven (kamyskarma) constitute pravrtta karma. They are
prudential duties. Duties free from desire for fruits (migkdima
karma} and preceded by the knowledge of Brahman constitute
nivptta karma. They are rational duties. ‘The former give
happineéss and prosperity here and in heaven. ‘Phe latter lead
to the attainnient of the highest good (nihéreyasa), The former
lead to a status equal to that of gods. The latter lead to cessa-
tion of birth.** Harmlessness, truthfulness, non-stealing, purity,
and sense-restraint are the common duties of the four castes,
Harmilessuess is the primary duty. Non-injury to the preceptor,
the spiritual guide, the expounder of the Vedas, father, mother,
Brihmanas, hermits, and cows is specially obligatory. Unbelicf
or dishelief in after-life, cavilling at the Vedas, and reviling
gods shonld be avoided. Hatred, boastfulness, pride, wrath,
and cruelty should be eschewed,® The specific duties of the
Brihmagas are the study and the teaching of the scriptures,
charity, performance of sacrifices for themselves amd others,
und acceptance of gifts. Those of the Ksatrivas are protection
of subjects, charity, performance of sacrificed, study of the
scriptures, and alsence of attachment for objects of enjoyment,
Those of the Vaidyas are tending cattle. charity, sserifices,
study of the scriptures, trade, agriculture, and lending money,
Those: of the Siidras are the service of the Brilimagas, the
Ksatriyss, and Vaifvas.** The specific duties gre those relating
to the castes and the stages of life. One shonld alwavs perform
one’s own specific duties prescribed by the Vedas and the
Smytis with great care. One's ownt specific duties even ill-dope
are superior to others’ specific duties well-done. Manu recog-
niges the sapremacy of the Brihmagas. They are the highest
of the four castes. They preserve the social order by examples
and precepts. They are the masters.*
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Manu enjoins the performsnce of five kinds of sacrifices
(paficayajfia). Brahmanyajfa is the study and the teaching of
the scriptures and the recitation of the name of God. Pitryajia
is the performance of Sriddha and offering oblation to the
departed ancesters, and procreation of sons, Devayajiia is the
performance of sacrifices. Npyajiin is hospitality to guests,
Bhiitayajfie is giving food to animals.'® Here Mann takes the
sacrifices in a figurative sense.

Manu' énjoins purity of mind and purity of overt actions,
He does not enjoin purity of external conduct only. He speaks
of three kinds of sins, mental, verbal and bedily. Intention
to steal others’ wealth, harbouring thought of injury to others,
disbelief"in the next world are the three kinds of immoral
mental actions. Speaking harsh words, speaking falsehood,
speaking ill of others behind their back, irrelevant talk, and
Jidle’ possip are the four kinds of immord]l wverbal actions,
Stealing others' weslth, killing animals forbidden by the serip-
tures, and adoltery are the three fmmoral hodily actions.™

Truthiulness is restraint of speech ; non-persecution of
others (apidana) is restraint of hands ; temperance is restraint
in eating.® Hypocrisy is falsehood. Truth is harmony of
words with thoughts, Untruth to save the life of Brihmans,
Esatrivas, Vaisyas, and Stdras is better than truth.,"™ Truth
should be subordinated to humanitarian considerations.

Harmilessness is a common dity of all. Kiling snimals
(hidisd} prescribed by the Vedas in sacrifices should be con-
sidered as non-killing (ahithsf). Ome who kills animals for
his own pleasure, does not attuin happiness here or hereafier.
Non-injury to snimals in the form of avoidance of oppressiom,
causing pain to animals, and killing them leads to supreme
happiness. Ooe who kills an ammal, .or who permits another
to kill it, or who buys or sells flesh, or who codks-it, or who
serves or eats §t, is gmilty of killing.** One who desires the
god of all ereatures, attains supremeé happiness,™ Delight
in truth (satyw), virtue (dharma), good conduct worthy of an
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Arya or a cultured person (dryavytta), and purity ($auca) should
be practised.®

One who refrains from mental, verhal, and bodily sins, is
an ascetic with thre staffs (tridapdin). One who refrains from
threefold sins in relation (o all creatures, and controls lust and
anger, attains perfection. Manu enjoins purity of mind,
speech, and body, control of passions, non-injury to all crea-
tures, and devotion to the good of all. Enowledge of duties is
better than ignorance of them, Performance of duties is better
than mere knowledge of them. Virtue is not mere knowledge,
but habit of performing duties.®’

Sattva, rajas, and tamas are the basic springs of action.
Greed, drowsiness, intolerance, cruelty, disbelief in the next
world, violation of customary morality, begging, and negligence
in the performance of duties are the indications of tamas.
Delight in actions for the sake of fruits, impatience, commis-
sion of sins, and pursuit of cbjects of enjoyment are the indi-
cations of rajas, The study of the Vedas, penance, knowledge,
purity, sense-restraint, performance of duties, and meditation
on the self are the indications of sattva®™ One is ashamed of
an action prompted by tamas done, to be done, or caused to he
done by & person. It is disapproved by sll. It is immoral
One desires to attain fame or welfare on earth by an sction
prompted by rajas, and grieves if the end is not achieved. One
15 not ashamed of an action prompted by sattva, when it is
done, and feels self-complacence: Tt is approved by com-
science, and gives satisfaction to the soul, Tt is moral®™ An
action prompted by sattva is moral. An action prompted by
rajas is moral or immiral. An action prompted by tamas is
immoral. A moral action is approved by conscience, and
praised by the society. An immoral action is disapproved by
conscience, and condemned by the society.

Manu advocates non-hedonistic morality. Renunciation of
love and hatred, equanimity undisturbed by joy and SOTTOW,
non-injury, detachment from pleasure, performance of daily
obligatory duties (nmityakarma), penances, sefise-Testraint,
regular study of the scriptuures, service to preceptors, and
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knowledge of Brahman are the means to the highest good
(moksa). Enowledge of Brahman is the chief of these means
to moksa. It leads to immorality (ampta). One who sees his
Self in all crestures and all creatures in his Self, and who offers
sacrifices to his Self, attains freedom.” Intuitive knowledge of
Braliman leads to liberation. Ignorance is the cause of bondage.
Troe knowledge (vidyd) is the cause of moksa" Integral vision
or intuitive realization (brahmasiksitkira) leads to release.™
This is the teaching of the Upanisads. Mann seems to advocate
idealistic monism.

Many enjoins the practice of yoga, breath-control (priga-
yiama), withdrawal of mind from the objects of enjoyment
{pratyihira), fixation of it on a part of the body (dhiraga), and
meditation (dhy@na). Recitation of the name of God (japs-
yajiia) is prescribed. It is better than ceremonial sscrifice (vidhi-
yajia). Mental recitation is superior to inasudible recitation,
which is superior to audible recitation.*® Mann lays stress on
purity of mind as an indispensable condition of the attainment
of moksa,

3. The Makabhirala

The Muahibhiraip refers to the Upanisads, Manu, Kapila,
Asuri, Paficadikha, Sarhkhya, Yoga, Paficaritra, Vaifesika, and
the Vedinta.*' It advocates theistic Sadikhya philosophy like
the Puriigas. It preaches the cults of Nidiyapa, Vasudevs, or
Visnu and Siva. But it does not regard them as different deities.
It does not believe in polytheism. It takes each deity as the
supreme Lord. [t appears to advocate henotheism and mono-
thelsm. Sometimes 1t advocates ideslistic monism or absolutism.

Brohman is self-proved, self-existent and unconditioned
{nirupddhi). He is infinite, eternal, and pure consciousness
(cinm&tra). He is inactive and immutable (kfastha). He is the
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omnipresent and cmniscient inner Self of all creatures (sarva-
bhfitapratyagitma). Infinite consclousness, bliss and freedom
constitute his mature. He 15 supersensible; imperceptible, in-
conceivable, inscrutable, and Immessurablee He is Para
Brahman, He is the Atman or Paramitman. The Atman is
only one. There is none other than the Atman,*® Brahman is
the Witness (saksin).

Brahman is expressed in miyi (mivaripa), which is created
by him. His body is made of miva (in3yikiya)., He'is the great
magician (miyfavin). He is the Lord of cosmic nescience {mahii-
miyadhara). He is cosmic nescience (mahimayi) or cosmic
energy {mah@sakii). He has manifold magical powers (aneka-
miya). Brahman is self-luminous. He is the seed of the nniverse.
He created it through avidya®® Prakrti is avidyd or miyi:
He manifests himself in the world through miy® or praksh.
Prakrti is his méva. When the knowledge of Brahman dawns
upon the mind, the entire universe is known as Brahman.*"

God, the supreme Self, reproduces himself in infinite ways
in finite creatures.  He is their inner Self (pratyagitman).®
The individual soul is identical with the supreme Sonl. Enow-
letdie of duality or difference is the cause of bondage. Know-
ledge of non-<duality (ekatva) or non-difference (samutva) is the
cause of liberation.* Nilakaptha takes non-difference as divi-
nity (brahmabhiva) of the sclf. He regards the individual self
as a reflection or appeatance (cidibhisarfipa) of the supreme
Self or Brahman. He regards Brahiman as the one Witness
{(kevalasiksiripa). There is non-difference between subject
{drk) and object (drsva), which are mere appearances of the
Absolute Self or pure undiffierentiated consciousness" The
sages realize the identity of the individual self and the Aheolute
Self.”™ Moksa is a state of pure objectless consciousness.™ Thus
Brahman is one, infinite, eternal, undifferentiated, ohjectless
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consciousness. The world is an appearance of Brahman due to
miya or avidyd. The individual soul is identical with Bralmian.
Virtue and vice, merit and dement, truth and untmth, birth
and death are appesrances (prakrta), The Satmkhys and the
Yoga consider them to be the effects of prakyti and its evelutes,
But the pure and wise know the one eternal Brahman as the
only transcendental reality, which is beyond pleastire and pain
and other empirical qualities.™ This is the element of idealistic
monism or absolutism in the Mahdbhdrala borrowed from the
Upanisads.™

Brahmam is two-fold : Sabda Brahman and Para Brahman.
The Vedas {Logos) are Sabda Bratlinan, The supreme Brahman
is Para Bruhman. One who is well-versed in Sabda Brahman
fnows Para Brahman.™ The Mahibhdrata does ot take Para
Brahman in the sense of mdeterminate Brahman, and Sabda
Brahman in the sense of determinate Brahman or the Lord
here. God created Logos, reason (vidyi) or word (vik), which
is without origin or end. The Vedas sprang ont of Logos. God
is their creator,™

God is manifested fn prakpti and the world. He is the con-
necting thread of existence in the muoltiform world (jagadan.
vays). It is his form (riipa) or embodiment (miirti). He is
devoid of the gupas (nirgupa), and yet he is their soul
{(gunitman) and. is manifested in them. Sattva, raias amd tamss
are his manifestations.. He is invested with the three gupas
{trigupa). The gugas are interconnected with one another by
God as a thread running throngh them.™ Being and non-
being, gross and subtle things exist in him. The world 15 his
body (visviftgal. He is the world-soul [visiitmi), the origin
of the world (vifvasambhava), and the impeller of all its pheno-
mena (visvakarma). He is the world (bhit), He transcends it
(atibhii), and is its supreme Lord (samrdt). He is antonomous
(svardt). He is the Lord without origin and end. He creates
all conscions and unconscions beings, He abides in them, and
they abide m him. He is the mutable world {ksara}, and the
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immutable Lord (aksara). He is the creator, preserver, and
destroyer of the world and time. He is without origin, middie,
and end, He is omnipresent, infinite, eternal, great, uncaused
and idactive. He is the Lord of the past, the present, and the
future (bhittabhavyesa): He is' the indwelling spirit in all
phenomena (sarvatovytta). He is formless (nivittarfipa) and un-
manifest. He transcends the entire universe, which is spatial,
temporal, changing, and cansed. He is spaceless, timeless, in-
active, uncaused, and immutable, He transcends spuce, time,
and causality. He is transcendent and immanent in relation to
the world.”™ Sattva, rajas, and tamas are of the nature of God.™
He is the world, which is his form or body. He takes the form
of the individuil soul, which is merged in him.™ He i= its
inter guide, and moves it to sction. He is the agent (karts)
in the jiva. It has no freedom. It does whatever it is impelled
to do by him. He is the only ruler. There is 1o other raler,
A person considers himself to be a free agent through ignor-
m_tl

God is the gupas, the basic springs of action. He s all
emotions and passions, which spring from them. He is lust and
anger, morality and inumorality, and desire to sct (pravriti)
and desire to abstain from action (nivytti). He is sense-restraints
(yama), moral observances (niyama), great observance (maha-
niyama), penance (krechra), great penance (mahd@krechra), and
all austerities (sarvakycchra). He is the sustainer of moral
observances (nivamadhars). He resides in vows, sense-coittral,
penance, learning, fame, glory, fortune, prosperity, and all
other things. He is the ground of the ocuter nature and the
inner nature. He is immanent in the universe."* This is the
clement of pantheism in the Mahabhirals,

God is sinless (anagha), pure {suci), holy (pavitra), and
good (mafigala). He is the supreme Good (&va), He is the
untainted fountasin of good, He is the promulgator of dharma
(dharmakarta), the protector of dharma (dharmagopti), and the
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embodiment of dharma (dharmin]. He 15 the foundation of
dharma, and the observer of dharma. He is the adorable Lord.
He' is the Providence (dhatd), the moral Governor (vidhzatd],
ani the preceptor of the world (guru). He is the Moral Judge
of the actions of persons, and the giver of fruits of their actions
(vasuprada) according to the Law of Karmu. He'is the giver of
boons (varaprada). He is the dispenser of the Moral Law
(dharmadhyaksa), He @& Truth (satyva), Good (madwala), and
Beauty (kEnta). He i supremely besutiful (sarvafigasundara)
and terrible (bhima). He is the doer of good ({ksemakpt). He
s kind, quenches all desires, and dispels all doubts. He i3 the
most mercifol Being., Persons attain heaven and liberation
through his grace. He is friend (suhbrt) and refuge (Ssaragya)
of all. He is fond of devotess (bhaktavatsala). He accepts all
acts of worship of his devotees, who have a single-minded devo-
tion. Noné is dearer to him ' than his devotee. He fulfils all
his desires (sarvakimaprada), He is the highest poal of all.
He is the Witness of the universe {lokasiksin), the Seer of all
{sarvadardin), their controller (miyantd). He is the infinite
Person (dnantapurnga), the supreme Person (mahfpurosa), and
the perfect Person {puruscttoma), He is the creator of the moral
laws (pravrttavedakriva), and the. embodiment of holiness
(mihatmyasarira). He is beyond the reach of reason (apra-
tarkya), incomprehensible (agribya), and umknowable (aviffieval.
He can be known by single-minded devotion (ekintadarfana)
only:™ This iz the element of theism in the Mahibhirala,
God is Brahma, Vispu, and Siva. All atiributes of God
are ascribed to Vispu and Siva. Hach of them is treated as the
supreme Lord for the Hme being. ‘Thizs is henotheism, The
Mahabharala believes in one God, and advocates monotheism.
It believes in the four divine forms (caturvyiiha): Visudeva,
Sarhkarsaga, Pradyummu, ami Animddhs. Vasndeva is God.
He is. unborn, eternsl, partless, and devoid of the gunss, He
is the omnipresent, eternal, and supreme soul (paramftma). He
is the indwelling soul and Witness {(siksin) of all creatures.
He is not touched by merits and demerits of the individual
souls, He is the creator of sattva, rajas, and tamns, which act
under his gunidance, but cannot affect him. He is the one eternal
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Person, whose body is the entire world. He becomes the indivi-
dunl souls (jiva). Sathlarsapa is their controller. Visudeva
becomes the ninds (manas) of all ¢reatores: Pradvumna is their
controller. Then Vasudeva becomes cgoisms (aharhkiira),
Aniruddha is thefr controller. He is the unmuanifest ruler of
all actions. Viasudeva is the individual soul (ksetrajiia) devoid
of the gupas, He js Sabkarsaga. Pradyumng is created out of
Sarhkargaya, Aniruddha is created out of Pradyumma, ‘The'
four Vyiihas are the manifestations of Vasudeva. ‘The entire
world, conscious and uncomscions, is created by him.  He is the
mactive Soul, the twenty fifth principle.® The individual sonl
i5 not regarded here as a distinct entity. There is a belief in
the incurmations of God {avatira)™

God is the ground of prakyti and purusas, Both are eternal,
unmanifest, and ubiquitous. Both are without origin and end.
But prakyti creates sattva, rajas and tamas, and creates the
world out of them. But the purusa or individual soul (ksetrajfin)
is simple, disembodied, and not creative, It is devoid of sittva,
rajas and tamas. Prakpti and its modifications are known
(dggya). The self is their knower (dragtd). It is imperceptible
becanse it is indeterminate. Both prakrti and purusa are
eternal, formless, unmoving, and imperceptible. But prakrti is
unconscious, while purnsa is conscious. Prakrii, which is un-
conscipus by nature, is supervised by God, the supreme Self,
becomes: conscious, and creates and destroys creatures. Prakyti
is. in the nature of gupas: It can never be divested of them.**
But purusa can never be invested with gimas.® Tt is by nature
conscions and devoid of the gunas, But it appears to be tinged
with them, even as a crystal appears to be tinged with the red
colour of a javd flower. When it is free from the apparent
colouring of the gunas, it is devoid of them. Prakrtiis etermnal,
mutable, and unconscious. Purnsa is eternal, immutable, and
conscivus, When purtsa is associated with the gumas owing to
ignorance (ajfiina), it cannot know its intrinsic spiritual nattre,
and is entangled in bondage. Here purusa is taken in the sumze
of the individual soul,*
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Purnsa creaties and destrovs the gupas, and permeates them,
Purusa is one, who exists In all ereatures, but who is detached
from them. So the wise call puruga one and eternal, and pra-
kyti one and non-eternal or mutable. Purusa is taken here
in the sepse of the supreme Soul. But some regard prakyti as
one, and purngus as many and oumberless.' The Safikhya
admits the veality of one prakpti and many purusas, but it does
not believe in God, the sopreme purnsa.  But the Mahabhamita
believes in ane God, the ground of prakrt and purusas; one
prakrti and many purusas. Sattva, rajes and tamas comstitute
prakpti, and ore not its products according to the S&mikhya.
But the Mahabharala and the Bhevagad Gild regard them as
products of prakyti. The étemal purusa and mutable prakpti
cin exist together, thongh they are distinct from ¢ach other,
even as watér can cxist on a lotus leaf, or fire can exist in
an um'l M

The individual sonl (ksetrajiin, purusa) is eternal and
ubiquitons, disembodied and conscious. It is simple and
devoid of sattva, majas and tamas. Tt is the knower of
prakrti and its modifications. Tt is never known as an ohject.
The Atman knows the gugas. But they cannot know it. Buddhi
or intellect is made of sattva, rajas and tamas. The Atman
and buddhi are associpted with each other In an embodied
soul, though they are different from each other. The Atmuan
is the knower of buddhi and aharikfra. But they are oun-
conscious, and cannot koow the self. The self s self-luminons
gnd knows itelf like o lamp.*

The Cirvika identifies the =1f with the bodv.** Conscious-
ness is generated by the material ingredients of the body, even
as fire is generated by friction of wood. This view Is wrong.
If ‘conscionsoess were a property of the body, it would persist
in it even after death. Consciousness is formless (amiirtal,
Tt cannpot be generated by the material elements; which are
endued with forms (mirta).*

The individual self is called purusa, because it exists in
the body. Tt is mmmanifest and immortal. It i beyvond
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prakqti and its modifications,—the body, the sense-prgans,
manas; buddhi, and ahathkara. Tt is different from the sensary
organs, which are the instruments of its koowledge. It s
different from the motor organs, which are the instruments
of its action. It is the knower. It is the agent of all actions,*
The sense organs are the products of prakri. But the
self transcends prakyti (prakytel parak). It is immaterial and
spiritual, It is in the nature of consciousness (j@anatmany. It
is intuited by yoga.™

The self is etermal, unborn and immortal. But God ssso-
ciates it with'a body,  So he is the creator of the embodied self.
It is born in conjunction with sattva, rajas, and tamas, which:
constitute its psychophysical organism. It is covered by thém,
and canuot be perceived through the sense-prgans.’™

The gross body is composed of the five elements, earth,
water, fire, air, and ether, There is 4 subtle body (litga Sarira)
within §t. 1t is composed of the manas, the five cognitive
argans, the five motor organs, sound, colour, taste, smell, and
touch, Probably the tunmitras or subtle essences of these
qualities are means. Merits and demerits (adrsta) reside in the
subtle body. The self transmigrates into another body  with
it.. It assunes another body, and is called an embodied =&lf.*

Merits and demerits acquired by right and wrong -actions
in the past births are the prarabdha karma. They are like seeds,
which mature in course of time, and bear fruits in this life
under the guidance of God. They follow a person like a
shadow. The: subtle body is their abode, which sticks to the
self, until the store of merits and demerits is exhausted. ‘The
self is not born when its afflictions (kleda) are burnt by true
knowledge (jfiina), even as seeds burnt by fire do not ger-
minate.** There is a strong belief in the Law of karma and
rebirth in the Mehabhiraia,

The self is a disembodied, organless, ummanifest {avyakta),
and imperceptible spirit. It is ksara or changing in all creatures,
It is aksara or immutable, when it is untouched by the adjuncts
of the bodies.® The self impels the manas to act, which
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guides the sense-organs. It comes into contact with the manas,
which comes into contact with the sense-organs.  The self
(fivitman) perceives colour, smell, taste, sound, and touch
through them, and feels pleasure and pain. The EEHES-OrZAnS
have the function of indeterminate perception (ilocand). The.
mangs has the function of doubt (samidava). The buddhi has
the function of determinate knowledge [adhyavasava), The
self is their witness (silksin) or knower. They are made of
sattva, rajas and tamms, which are known {drsya). ‘The seif
is devoid of them, and a koower (drastd). ‘The manas is
superior to the sense-organs., The buddhi is superior to the
manas. The self (ksetrajiia) is superior to the buddhi '

The seli (ksetrajfia) persists in the weking state, dream,
and deep sleep, In the waking state it experiences external
objects through the external sense-organs. During sleep they
become tired, but the manas does mot cease to operate. Tt s
prompted by sattva, rajas and tamas, the basic sprmgs of action,
and experiences subtle objects. Dream-cognitions are recollec-
tions of past perceptions due to subconscious impressions,  They
ire due to the bodily humours, flatulence, bile and phlegm, and
desires (kima) of the mind, which are not gratified. Thring
deep sleep the manas is merged in ahathkiira, und therefore
there are no cognitions at the time. Deep sleep is the effect
of tamas. The self persists in it. But there fs no contact of
theadfwiihth:mmas.cfthemnmswith the sense orgmms,
‘and of the sense-organs with their objects during deep sleep.’*
The individual self is overpowered by ignorance in the states
of waking, dream, and deep sleep. But the stupreme  Self,
abiding in it, transcends the three states, and is never tainted
by ignorance (ajfidna). It is different from the individual
ﬂf_ﬂ!

The supreme Self (paramatman) manifests itself in the form
of the individual self (jivBtman). Tt is its inner controller. Tt
becomes the individual self in conjunction with the body. The
Atman, the supreme Self, associated with the body, composed
of the five elements, becomes the ksetrajfia, the individual self.
When it is dissociated from it, it becomes the stpreme Self.
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The individual self is the supreme Self finitived by the body,
It is immortal. Tt transmigrates with the subtle body, and
assumes another gross body, human or subhuman, according
to its deserts. The supreme Self associates the individual self
with a body, and is the ereator of the embodied self.'™ ‘The
individual self experiences pleasure and pain through the sense-
organs and manas, which act under its guidance. They are
composed of sattva, mjss and tamas. ‘The individoal self acis
in association with the gupas. But the supreme Self, abiding
in it, is devoid of them, and is not touched by the actions of
the individual souls, and does not experience their frujts'*

The Mahabhirala sometimes advocates sbsolutism - and
makes po distinction between the individual soul and the
supreme Soul. God, the ommnipresent, ommiscient, and snbtle
groond of cauyses and effects, and all created beings, endowed
with excellent gualities, is limited by the adjunct of the body,
even as light becomes great or small through the adjunct of _I
hmited space.*™ He ia the nuer Self of all creqtures (sarva-
bhutapratyagatmi). He is the individual self (ksetraffia), He
enters mto the subtle body of a finite creature, though he is
devoid of it.'"™ He is the inactive, immmntable, and omnipresent
Soul unteuched by the gupas. The inactive Soul or God is the
twenty-fifth principle.’”®  Prakrti, mahat, ahathiira, MADAs;
the five cognitive organs, the five motor organs, the five subtle
essences (tanmatras), and the five elements are the twenty-
four principles. God, the inactive Soul, is the twenty-fifth
principle. The individual soul is omitted from the list. N
has mo. reality.***

The individnal self (purusa) is not a free agent. Only an
ignorant persom regards it as a free agent. It cannot achieve
gowl, and avoid evil. Good and evil are due to merit ani
demerit (karma), which are products of sattva, rijas hnd tamas.
Right actions produce merits. Wrong actions produce demerits,
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These actions spring from the gupas, sattva, rajas and tamas.™**
They:are done by the manas, which do not aifect the jndividual
self. It is insctive and untouched by the gumas. If it were
a free agent, it would be able to conserve good, and prevent
evil. Bot it Is powetless to do so. Even wisdont snd peace
are due to prakpti. The self transcends prakrti and its gunas.
It is pure and transcendent in its essential natore™ It is not
3 free agent. God, the inner guide, moves it to action. It
wrongly thinks itself to be free. ''Neither yom, mer 1, nor
any body else is free.”™ There is no human freedom. Tliere
is divine determination of human actions. Guod impels o persan
to do whatever he does. He has no freedom, but he wrongly
considers: himself to be free. He treads the pith chalked ont
by God for him. He atmins whatever le is destined (o
attain. He enjoys and suffers as he is destined to do. Tiis
is the doctrine of predestination. Whalever is o huppen: tmust
happen. None can overcome it. This is fatalism, '

Some regard human freedom (purusikira) as the impelling
force of all human actions. Saime regard an unseen stper-
natural force (daiva) us their motive force. Some regard praksti
(svabliva) as the canse of all actions. Some regard an fmseen
force, freedom of the will, and sattva, rejas and  fRmae
{svabhiva) as their cause. Some regard them individuslly as
their cause. Others regard them collectively as their canwe.
But one, who knows the truth, regirds God as the catse of
all human actions. Daiva and purusakica both are the will
of God™ This is a trend of thought in the Mahibhdrats,
which clearly advocates pantheism, determiniam, predestination
and fatalism,

There is another trend of thought in it, which regards
God, prakpti and purusas as eternal. “The individual souls ate
active, free spirits, which do right actions and wrong actinns,
and acquire merits and demerits, They cannot override amd
efface the prarmbdha karma. But their free exertions are
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necessary for the fruition of the past karmas. Destiny (daiva}
is unavailing without free exertion (purnsakira), even as the
soil, unsown with seeds; though tilled, becomes frnitless:
Destiny is compared to seeds. It 18 the sum of merits and
demerits due to sctions in the previous births. ‘The erops grow
from the union of seéeds with the soil. Destiny alone cannot
bear fruits, It bears fruits, when it &= combined with free
exertion, Dlestiny does not work, when free exertion dimi-
nishes. Free exertion also, aided by destiny, becomes
efficacions. Destiny and free exertion sre aided by each other.
‘They are interdependent. “‘Noble persons regard free good
actions as superior to unseen force. Impotent persons worship
unseen force."'  “Everything can be achieved by free
exertion."""" The individual soul is sometimes regarded as
3 free agent working out its destiny. It is regarded as the
twenty-fifth  principle. God is regarded as the twenty-sixth
principle.t!*

Sometimes prakyti is described as infinite, eternal, ubiqui-
tous, indeterminate and oomanifest. Tt without origin and
end. Sometimes it is described as created by God. Praksti is
miiyi, avidydl, or cosmic nescience. God created the world
through avidyd. He manifests himself in the world through
mayd and prakpti. He is superior to miyd created by him,
God is the Lord of maya."'". Sattva, rajas.and tamas sre the
products of prakpti'" They are not its constituents as the
Samkhya maintains. They are mever destroved Cod mani-
fests himself in infinite ways in the world with the gupas, which
are sometimes said to be his manifestations. They have God
for their essence [nardvanitmalka) ***

Prakptl is unconscious. When it is supervized by God,
it” becomes conscious, and creates and destroys the world, Tt
is formless, unimoving, imperceptible, eternal, mutable and
uncotiscious in itself. 1t is never divested of its nature 12*

God created mahat out of prakrti. Ahamikira was created
out of mmhat, Akifa was created out of shamkira. Ajr wis
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created out of ether. Fire was created out of air. Water
was created out of fire. Earth was crested out of water. Five
gross elements were created out of ahahkira. The whole world
is comnposed of the eightfold prakyii. Prakpti, mahat, shathiira,
ether, air, fire, water, and earth constifute eightfold root-
evolvent {mils prakrti).'™ The manas, the five cognitive
organs, und the five motor organs were created out of them:
Ears; skin, eyes, tongue, and nose are the cognitive organs, which
are composed of ether, air; light, water, and earth respectively.
They apprehend sound, touch, colour, taste, and smell respec-
tively. Hands, feet, anus, the generative organ, and the vocal
organ are the motor organs. The manas is the integral organ
composed  of sattva, Tt can apprehend sll seusible objects
through the sense-grgans,  ‘The manifest woarld s created out
of umnanifest prakrti'®

There is a belief mn periodic creation and dissolution of
the world (mahikalpa). Thousands of periodic creation and
dissolution have passed. Earth is dissolved in water | water, in
fire ; fire; in air ; and air, in ether. Lther is ‘dissolved in
aharitkara or manas. Manas, the supreme element, is dissolved
m prakpti or avyakta., Avyakin Iz’ dissolved in the inactive
supreme soul or God, There is nothing higher than God.'*
Apari prakpti is mentioned. '™

Manas is higher than the sense-organs, , Buddhi is higher
than manas. Mahat is higher than buddhi. Aml:t.n (prakyti)
i5 higher than mahat, Brahman is higher than prakpti. He
is the supreme Being, the supreme Self abiding in all creatures. '

Sattva, rajas and tamas ure the basic springs of action.
Sattva produces determinate knowledge, retention, recollection
and pleasure. Rajas produces lust, anger, greed, fear, futigne
and inattention. Tamas produces pain, grief, conceit, pride
and cruelty. Joy, bliss, affection, peace, virtue and health of
mind spring from sativa. Pain, self-conceit, falsehood, gresd,
delusion and intolerance spring from rajas. Delusion, negli-
gence, sleep, dozing and waking spring from tamss. Sattva
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produces pleasure ; rajas, pain ; and tamas, delusion,**® These
different accounts are given of the effects of sattva, rajas
and tamas. Sattva is the predominant quality of the Brilmagas ;
rajas, of the Ksatrivas; mjas and tamss predominate in thi
Vaidvas ; tamas is in excess in the Siidras. The sittvika persons
perform righteous actions, and go to heaven. The rijasa per-
sons perform nght and wrong actions, and are reborn as mem
The timasa persons perform unrighteous actions, and are reborn
as beasts. Sattva is the spring of moral actions, Rajas is
the spring of moral and immoral actions. Tamas is the spring
of immoral actions. Those who are actuated by sattva, rajas
and tamas are reborm as men,"*” which are the basic springs
of ‘action,

Evil passions are overcome by contrary emotions snd
mental processes, Anger is overcome by forgiveness; desire
by renunciation ; desire, aversion and lust by patience ; greed,
by contentment ; self-conceit, by compassion ; thirst for enjoy-
ment, by contentment ; fear, by courage ; doubt, by certun
knowledge of the Vedss; garrulity, by silence : sleep, by
temperance in eating ; fear of public censure, by caution ;
ignorance, by true knowledge of reality ; disease, by temper-
ance ; vice, by compassion ; hankering for worldly pleasures,
by knowledge of their evil nature ; expectation of future
pleasure, by renpuncing objects of enjoyment 1 affection far
persons, by lkmowledge of their transitoriness =

Anger springs from greed. 1t is increased by fanlt-finding,
decreased by forgiveness, and destroyed by compassion. Desire
springs from the will to enjoy, is increased hy gratification,
and decreased by abstention from gratification. Envy springs
from anger, greed, and fault-finding. It is destroved by con-
passion and true knowledge of reality. Delusion springs from
ignorance and vice. It is destroyed by true knowledge. Crief
springs from loss of dear ones owing to excessive love far them.
It is destroyed by the knowledge of transitoriness of all things.
Greed springs from ignorance of the true nature of the objects
that excite it. It is destroyed by the true knowledge of their
transitoriness and dispassion. Pride springs from fale prestige

ISP, 1M, 3033 24722, 2233,
P 188 8 thi; 315, 70,
AP, I SIL



THE PHILOSOPHY OF THE EPICS 67

of wealth and learning. It is destroyed by true knowledge of
their real nature. Jealousy springs from lust. It is destroved
by wisdom (prajfid). Pity arises from the sight of a distressed
person. | It is destroyed by acquisition of dharma. Desire
abuse arises from the perception of an action condemmed by
the society. It is decreased by indifference. Impotent anger
arises from inability to rake revenge om s powerfnl enemy.
It is destroyed by cxireme kindness. ‘These faults are
destroved by the emotion of pesce ($8nti).**® This method
corresponds to Putafijali’s method of killing passions by culti-
wvating opposite virtues (pratipaksabhfivana),'*®

Hapiness [kAma), wealth (artha), wirtue (dbharma) and
liberation (moksa) are the four ends of human life, Happiness
springs from the gratification of desires. It is inferior to wealth,
the pursnit of which requires sacrifice of happiness. Wealth
is inferior to virtue. Moksa or perfection of the self is superior
to virtue, Happiness, wealth, and virtue sustain the life of
persons. Virtue is the foundation of the entire universe. Wealth
15 a means to dharma. Vedic rites can be performed by means
of wealth. Wealth is a means to happiness also ™' Desires are
directed to the three ends of happiness, wealth, and dharma.
They give rise to actions, which constitute pravytti, Dhuarma
is pursued for preservation of life ; wealth, for virtue ; happi-
ness, for fulfilment of desires. These ends are pursued by
persons in whose nature rajas predominates. They should not
be renounced totally. But they should be pursoed with dis-
passion. Desire for moksa arises when they are pursued with
detachment. Aversion to enjoyment is the impurity of happi-
ness. Relnctance to make gifts 15 the mmpurity of wealth.
Desire for fruits is the mmpurity of dharma. The three ends
pntainted by these impurities are’ conducive to moksa, Tt
consists in remunciation of bappiness, wealth and dharmz.'**
Abstention from actions prompted by desires constitutes nivytti. !>

There is a conflict among happiness, wealth and dharma.
They are hindered by each other. Wealth is hindered by
dharma. Dharma is hindered by wealth, Wealth and dharma
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are hindered by happiness. Mean persons regard wealth as
the fruit of dharma, happiness as the fruit of wealth, and
sensual pleasure as the fruit of desire. Wise persons regard
purification of mind as the fruit of dharma, performance of
sacrifices as the fruit of wealth, preservation of hife as the frnit
of desire, Happiness, wealth, and dharma ouglt to be pursued
after duly considering their relative strength and consequences.
They should be pursued by all with a pure heart,™*

Moksa is superior to happiness, wealth, and dbarma. Omne
who renounces desite for fruits, does not pursue happiness,
wealth, and dharma, sbstains from actions enjoined and for-
bidden by the Vedas, cultivates tranquillity unperturbed by joys
and sorrows, looks upon stone and gold as equal, and is
untainted by sin, can attain moksa.™*

The Mahdbhdrata does not advocate a completely ascetic
view of morality, It gives due importance to happiness and
wealth. It enjoins pursuit of them in due subordination to
dharma. But dharma also should be transcended in order to
attain moksa.. Dharma is not the supreme end. Moksa i5
the supreme goal of life. 1t is a state of supermoral perfection
bevond virtue and vice.

The ethics. of the Mahabharala is predominantly anti-
hedonistic. e, who tuns aftér pleasure, suffers. One, who
renounces desires, becomes happy. Pleasure springs from
gratification of desires. Happiness springs from renunciation of
desires. It is not transitory sentient pieasure. It is abiding
rational jov due to conquest of desires. Constant pursuit of
pleasgre is suoicidal, and leads to destruction. The pleasure
of fulfilment of desites: and happiness of heaven are not even
a fraction of the joy of dispassion (vairdgya). Desire is the
causé of suffering. Renunciation of workily pleasures is the
highest kind of purity. It is the best penunce; Sense-gratifica-
tion leads to misery, Sense-restraint leads to happiness. There
is no happiness like the joy of detachment. Renunciation of
desires brings on happiness. The greater is the renunciation
of them, the greater is happiness. Desires are not pacified by

= EP.. 140, 57, Nilakemthi; 123, 3,
""SP. |r .



THE PHILOSOPHY OF THE EFICS 69

their fulfilment ; the more they are gratified, the more they
are intensified.!"*

Pleasure and pain go together. Pleasure is followed by
pain. Pain is followed by pleasure. Ungratified desire for
pkmmgimﬂﬁttﬂpﬂ.im Destruction of pain gives rise to
pleasure. Pain springs from non-attainment of pleasure or
excess of pleasure. Pleasure and pain succeed each othet.
'hey are transient. Seutient pleasure of pain is not eternal.
Body is the source of sensuous pleasure and pain. Attachment
to objects of enjoyment generates affection for them. When
they are lost, grief arises. Loss of wealth and dear ones gives
rise to grief. So pleasure cannot be the goal of life.'™

Egoism is the root of love and hatred, pleasure and pain.
It is the sense of ‘I" and 'mine’. FPleasure and pain can be
congitered by indifference, discrimination, and knowledge of
reality. Detachment only can destroy attachment and mive
rise to supreme bliss, True knowledge of the self as distinct
from the body can destroy desire for pleasure, Complete
renunciation of desires for pleasure is a condition of intuition
of the self**

The Mahahhdraia, like the Manusarihila, gives various
definitions of dharma. God is the author of dharma (dhurma-
kartd), the protector of dharma (dharmagoptd), and the possessor
of dharms (dharmin), He is the creator of the Vedas, which
prescribe certain actions and prohibit others. ‘What are pres-
cribed by them are right. What are forbidden by them are
wrong. God is the promulgator of moral laws {pravyttaveda-
kriva), He is the embodiment of holiness (mAhAtmvodarira),
The Divine Law is the moral standard. But it is not arbitrary.
What is right is commanded by him. What is wrong is far-
bidden by him. Moral perfection constitutes his mature.'™

Dharma sustains the social order, protects the people, and
brings about social cohesion.*** The Vedas, Smrtis, and custo-
mary conduct (cira) are the sources of merality.'®* Acira is
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the foundation of dharma.** Good conduct is dharma. Virtuous
persons are characterized by it.™ It is the principal chame-
teristic of dharma. Sometimes it is regarded as superior to the
Vedas. The conduct of virtuous persons is called good conduct
(sadfcira)."* Actions which are praised by the society ought
tc be dome. Actions which are condemned by it ought not
to be done. Dharma is customary conduct (fcdra).*** Dharms
is what is approved and performed by virtuous persons every-
where. Dharma is what is approved by one’s own conscience.**
Sometimes a doubt is expressed as to the validity of the Vedic
injunctions, which prescribe Killing animals for sacrifices, But
dharma is non-injury to all creatores. What is conducive to
non-injury is dharma.’” What is conducive to good, non-injury,
and preservation of all is dharma. What is conducive to the
good of all creatures is dharma.'' The Vedic prescriptions,
customary conduct, good conduct of virtuons persona, and social
welfare are regarded ‘as dharma. The good of mankind ar social
solidarity is the highest dharma. ‘The conduct of the virthous
for the good of mankind is the best!'4*

Dharma 1s of two kinds: (1) dharma prompted by desire
for fruits (sakima) ; (2) dherma free from desire for FEruits
{nigkima). The former leads to happiness in heaven, which is
non-eternal. The latter leads to realization of identity with
Brahman.'™ Abstention from actions for realization of empiri-
cal ends Bs dharma.'*

When there is a conflict of duties, the anthority of the Vedas
|igama) is final. Reasoning (hetuvada) is subordinate to scrip-
tural anthority, It cannot determine duties without the guid-
ance of the Sdstras. The Vedas, reason and good conduct of
virtuous persons are the means of knowing dharma, which is
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ane and uniform.  The conscience of every person is the true
test of dharma, It is the innate faculty of discerning right
and wrong actions. Persons who are devoted to the Vedas, con-
tented, free from greed and delusion, and averse to wealth and
happiness are the competent judges of duties,’

Moksa is the highest good. It is a supersensible eternal
state; It trapscendents virtue and vice, merit and demerit.
Extinction of merits and demerits leads to disembodied release
and attainment of Brahman. Moksa is an unchanging, in-
exhaustible, eternal, immutable, immeortal and supersensible
state free from avidvd and pam. It 15 & state of pare know-
ledge of the self. It is objectless pure consciousness.'™ It is
ineffable supreme bliss**

Ignorance is the cause of bondage and rehirth. EKnow-
ledge is the cause of moksa, which is life eternal’™ Know-
ledge of difference between the self and God is the caunse of
bondage. Knowledge of non-difference between them is the
couse of moksa, It is attsined by supreme wisdom. It is reali-
zation of one eternal Brahman as the only reality.. One who
realizes the pure Atman, attains embodied release (jivan-
mulkti).*** This is monism:.

The ethics of the Mahabharata is altrnistic, anti-hedonistic,
internal, and has an ascetic tendency. It enjoins cuitivation of
egoistic virtues and social virtues. It inculcates disinterested
performance of duties with detachment. It demands perform-
ance of common duties and specific duties relating to the castes
and the stages of life. It requires an aspirant to transcend
morality, and attain supermoral perfection,

The Mahabhirala is mainly altruistic, It gives the highest
place to non-injury (shirhsd) and benevolence. Mamu has
praised shithsi. It is the highest virtne. Dharma is non-
injury to all creatures. Non-njury to all creatures in thought,
word, and desd, charity to proper persons, and kindness to all
constitute good conduct’”” One should never do to another
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person what one regards as injurious to oneself. This is, in
brief, the rule of rightecusness.'™ When one doss harm 1o
another person, the injured person does barm to the injurer.
Similarly, when one does good to another person, the benifited
person does good to him inm return. One becomes guilty of
injury throngh thoughts, words, and deeds. One should dis-
card injury mentally at first, then through werds and wets,
Nonp-injury is the highest virtue, the highest penanve, and the
highest truth, from which all duties spring. Actions, which
are not conducive to the good of others, should not be done.
Cne should always think of the good of humanity,'™ One
should cultivate non-injury to all creatures and compassion for
all, and do good to all (sarvabhiitahita), One shoul cultivate
non-enwmity, forgiveness, good-will for friend and foe, friend-
ship for all, and equality in treatment with all. One shenld
not cause fear and anxiety to any body, even if one is fright-
encek by him.'** Onme should not do injury to another, even
if one is injured by him. One should return good for evil.
Une is. virtuous, who does good to mankind without attach-
ment and aversion. Endurance is necessary for doing good to
humanity (lokasathgraha). It is due to patience, which ecan-
sists ‘in being unperturbed by jov and serrow. Patience can
be acquired by conguest of fear, anger, and joy with truthful-
ness and compassion. Patience brings on tranqguillity. Bene-
volence or doing good to others leads to the highest good or
meksa. Do unto others as you would do to vourself A4

Soctal virtnes are stressed. Harmlessness, genirosity, and
kindness to all constitute pood character, Ahiris3, truthful-
ness, sincerity, compassion for all, forgiveness, eqquality to all,
and non-neglect of duties should be cultivated. Harmlessness,
truthfuiness, conquest of angér, forgiveness, compassion, sense-
restraint, and sincerity ar non-crookedness are the true chargc.
teristics. of dlrarma, Non-injury, friendship {maitra) for all,
compassion (dayd) for all, equal trestment with all, good will
for Friend and foc, unselfishnéss, non-stealing, generosity, non-
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oppressian of all creatures, non-enmity, forgiveness, bene-
volence or doing good to.all creatures, pursuit of the good of
humamity (lokahita), devotion to the good of all creatures
(sarvabhiitahita), service to the elders, hospitality to guests,
anil ‘oquality (samatd) are the socinl wirtues. ‘Tolerance, for-
giveness, and compassion make for holiness '

The Mahdbhdrala mentions the five kinds of sacrifices,
saerifice to gods (devayajfia), sacrifice to the Ethers (pitpyajia),
suerifice o ereatures (bhiitayajiia), and -sacrifice o men
(munusvayajiis) like the Manusarshila, Tt mentions fve kinds of
dabts also like it The debt to the gods (deva-rua) is discharged
by performing sacrifices, The debt to the sages (rsi-tua) & dis-
charged by studying the Vedss. The debt to the fathérs (pity-
roa) is discharged by procreating soms. The debt to the
Brihmapas (brahma=rpa) is discharged by making gifts to them.
The: debt to men (npgua) is discharged by offering hospitality
to the goests'™ These sserifices and  debts emphasize the
dmportance of social difties,

The Mahibharate emphasizes Inmer purity of mind as the
oot of self-regarding und social virtues. The mind is the oot
of virtuons life. Purity of mind, speech, and body is the founda-
tion of all virties. There is notling purer thon the heart. Non-
injury in thonght, word and deed is a memns to the sttamment
of Brahman. One should not harbour illswill against others, and
think of doing injury to others. Constant thought of the good
of ‘all creatures should be cultivated.*®® Conceaiment of a
righteons action mcresses its merit, But concealment of an un-
rightoous action increases its sinfolpess.'* There is nothing
better than good character. Dharma is good character, which
can conguer the world. By doing right actions and shstaining
from wrong sctions always one can attain good chamacter,’™
Sins are mental, verbal and bodily. Not only verbal and hodily
sins, bat mental sins also should be avoided. Mental purity is
the foundation of righteousness. The Mahabhdrata ethics is not
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only objective but subjective. It not only stresses observance
of social duties but slso rigid control of the senses and the mind,
inner purity, and good character.

Sense-restraint is the foundation of self-regarding and sovial
virtues. It gives rise to patience, truthfulness, efficiency, firm-
- mess, self-confidence, contentment, mnon-envy, mnou-anger,
straightness, sweet speech, greedlessness and detachment, which
are the self-regarding wirtues. It gives rise to non-injury, for-
giveness, fenderness, compassion, modesty, reverence, bene-
volence and equality in treatment, which ure the other-regarding
virtues. One who has restrained his senses, never indulges
in cruelty, falsshood, insult, abuse and flattery, and eschews lust,
anger, greed, boastfulness, self-praise, jealousy, and attachment
for worldly pleasures. He neither praises nor blames any body.
He overcomes egoism, and avoids pain due to it. He eschows
vilgar conduct, and cultivates good conduct-and enlinre, Sense-
restraint is-the foundation of truthfulness and penance, '

Sense-restraint, control of mind, overcoming distriction of
mind, concentration of mind, sex-restraint, desirelessness, m-
perturbability, firmness, spiritedness, straightness, simpliecity,
lemperance, contentment, patience, mastery over self, firm
resolve, non-enterprise, truthfulness, eschewing Aattery,
gossiping, praise and blame, non-gambling, efficiency in work,
wisdom, culture, good character and purity of mind are the self-
regarding virtues. Absence of inadvertence, absence of greed,
absence of anger, dbsence of envy, absence of insincerity,
absence of pride, absence of jealousy, absence of self-conceit,
absence of hypocrisy, absence of flattery, absence of abuse,
absence of attachment for objects of enjoyment, and absence of
self-abasement are the self-regarding virtues.'" Cultivition of
them: gives rise to true happiness. Equunimity of mind. is
stressed. A wise person is not elated by suceess, and depressed
by fallure. He passes through all conditions that give joy and
sarrow with an unperturbed mind. He is as firm as the Hima-
layas. Ahsence of enterprise {nsathrambha) is praised.!**

The Mahibhirata stresses nigkiima karma. Duties should be
done without any desire for fruits. They should be done for
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the sake of duty with perfect detachment. Attachment for
actions leads to bondage. Renunciation of actions leads to
moksa. It is remunaation of fruits of actions. One who has
no desire for fruits, should renounce sttachment for enjoy-
ments, abstain from all actions, concentrate one's mind on the
Atman, and know its mature, Oné should, then, concentrate
one's mind on Brahman, and seek absorption in him. One who
renounces all desires, actions, and fruits, and concentrates one's
mind on Brahman, is absorbed in him. He realizes the pure
Atman, and attains moksa. He is released from ansmigra-
tion: He attains embodied release (fivanminkd),'™

The Mahabhirala ethics is ascetic in tendency. True happi-
ness springs from renunciation of desires. Semtient pleasore due
to fuilfiiment of desires is not true abiding happiness. Desires
are not pacified by gratification but by renunciation. Attach-
ment 35 the root of misery. It springs from egoism or the sense
of 'F and ‘mine’, It is the cause of love and batred, sentient
pleasure and pain, They can be conquered by destruction of
egoiam, Detachment destrovs attachment, and gives rise to
supreme bliss. Renunciation of prudential duties [(kEmva
karmu), detachment, and withdrawal of mind from worldly
pleasures lead to moksa. Niskima dharma is a means to relesse.
It is renuncistion of the froits of actions. Renunciation and
bumility are the best penance. Complete renunciation of desires
for enjoyment and penance lead to the knowledge of the Atman,
wiich is the chief means to mokga. Penance purifies the mind.
Penances mre of various kinds, Fasting 1s the best of them.
Tt is hetter than ahithsf, truthfulness, charity and sense-
restraint, The effects of sacrifices are invisible. Their fruoils
are enjoved in the next world But the fruit of penance Is
enjoyed on earth, It purifies the mind, and gives knowledge
of the Atman. God created the world by penance. The efficicy
of penance in bringing about purity of mind is stressed.'™

Some virtues like ahithsd, benevolence, truthfulnes,
charity, hospitality, and service to the elders are emplinsized.
Ahithss and truthfolness are given the highest place among the
virtues, Truth is harmony of thoughts with words, and of
words with actions. It should be in harmony with righteous-
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ness. It should be moderately dévoid of infury, censure,
fravdulence, harshness and cruelty. Trutlifulnéss consistent
with non-injury should be cultivated. Truth may be sacrificed
to save the life of & person. Tt may be sacrificed to protect the
wealth of others, promote others' dhorma, and forther others'
perfection. Delusion leads one to death. Truth leads one to
immortality. One should not deviate from truth except to pro-
mote dharma. Immortality is foonded on truth, . Trothfulness
is sometimes said to be the highest virtue; of which ahimss is a
form. Thereis no greater virtue than truthfulness. There is no
greater sin than falsehood. It is a 'mine of virtwes, Tt {5 better
than a thousand horse sacrifices. Sometimes [t i3 taken in a
wide semse, Sense-restraint, equality, forgiveness, modesty,
endurance, patience, renunciation, compassion, non-injury,
simplicity, sbsence of envy, absence of jealousy, and meditation
are the kitds of truth. They are in the nature of truth, Truth-
fulness is the eternal wirtne. It is the supreme goal of virtuous
persans, It can never be tainted. It is penance, voga and
sacrifice, Truth is Para Brahman, It is the forndation of all}'™

Charity 1s a common doty of all. Bat indiscriminate charijty
is forbidden. Even if a person can afford, he should not give
charity to sinful persons. If he does so, he is sure to come to
grief. Charity to vicious persons leads to happiness on earth.
Charity to virtuous persons leads to happiness in heaven !

Service to father, mother, and other elders is emphasized,
Whatever they command, being well-served, should be done
without reflection. What is against their will should never be
done. There is none superior to mother. But the preceptor is
superior to parents. The body given by them is perishing,
But the instroction given by the preceptor never perishes. The
parents should be maintained, even if they :are haters of virtue.
They should never be killed, even if they do harm a thousand
‘iﬂlﬂ.li‘

Slight harmfulness (hithsd) is permitted for livelihood.
The State cannot exist without punishing the criminals, In
extreme cases they should be killed. Capital punishment is not
& sin. Cheats earn their livelilood by dishonest means. They
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AP, 100, 17; 191, 24, I"'SP'.: tlﬁ,zg:iruﬂ



THE PHILGSOPHEY OF THE EPICS 7

shonld be adequately punished.”™* Ong should be straight and
sincere to a virtuous person, and crooked and insincere to g
cheat.'™ The Mohabhamats does not tesch only ideal morality
intended for saints, but also practical morality for worldly
persons.

It enjoins the performance of common duties and specific
duties relating to the castes and the stages of life (varpascama-
dharma), The common duties and virtues have already been
deseribed. Non-injury, truthfulness, charity, forgiveness,
purity of body and mind, conguest of anger, simplicity, pro-
creation of sons in one’s wife, and mainténance of servant= are
the common duties of all castes. All castés can perform all
sacrifices mentally with reverence. Reverence is the best sacri-
fice (smddhayajfa).'™

Sense-restraint, study of the Vedas, good conduct, chanty,
sacrifice; earnmg livelihiood by honest means, mamriage, and
procreation of sons are the duties of the Brihmanpas. The first
three are sometimes said to be their supreme duties. Sense-
control, purity, and simplicity are somefimes said ‘to be their
supreme dities, Sense-restraint is sometimes said (o be their
highest duty. A triue Bralimapa 15 self-controlled, com-
passionate, patient, greetlless, kind, forgiving, patient, calm,
simple, tender, and of good character, A sinful Brilimagpa
cannot be called a Brihmaps, The Brahmagas are forhidden
to adopt fighting, agriculture; trade, tending cattle, and service
for livelibood. Even service of the king is forbidden to them.
They should eschew crookedness, Lcentiousness, and usorious
ness.  Aloneness, equality, truthfulness, good character, noxn-
injury, simplicity, penance; and abstention from sacrifices are
sometimes said to be their supreme virtues.'™

Charity, sacrifice, study of the Vedas, and protection of
subjects are the supreme duties of the Ksatriyas. Good conduct
and protection of people are their essential duties, Fighting in
the battle-field and killing robbers are their supreme duties.
Teaching, begging, and worshipping for others are forhidden
to them. The king's duties protect all castes in performing their
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duties, and maintain the social order, Those of the Ksatrivas
are conducive to happiness and good of all. ‘They are therefore
supreme.’™ Charity, sacrifices, study of the Vedas; acquisition
of wealth by hopest means, and tending cattle with aflection
are the duties of the Vaidyas'"™ Serving the Brihmagas, the
Esatrivas, and the Vaisyas is the supreme duty of the Stdras.
They can perform sacrifices. But they cannot utter mantras,
They should not accumulate wealth for enjoyment. They shonld
be maintained by their masters, and be provided with clothes,
umbrellus, shoes and other pecessities by them '™ "These are
the specific duties (Svadharma) of the different castes (varpa-
dhamna). Those who perform their specific duties go to heaven:
Those who do not perform them are deluded "™

There are specific duties relating to the four stages of life
|Eframadharma). The Brahmagas should observe the duties of
the four Sramas. A student (brahmacirin) should be initiated,
self-controlled, and tmpartial, study the Vedds and the Vedan:
gius, perform breath-control, renounce desires for enjoyment,
eechew the ¢company of vicions persons, revere his preceplor,
and observe celibacy, A househalder should marry, be faithfnl
to his wife, have sexual intercourse for procreation of children
only, perform  sacrifices andother duties prescribed by the
Vedas, give food to the Brihmanas, make gifts of wealth to
hermitages, be truthful, grateful, forgiving, self-controlled,
temperate in esting, and devoted to the gods, and eschew
cruelty, crookedness and jealousy. Truthfulness, straightness,
hospitality, acquisition of wealth for a virtmous life, and devo-
tion to 4 lowiully morried wife lead to his happiness hers and
hereafter. The study of the Vedas and maintenunce of children
are the essential duties of a householder. He shonld perform
sacrifices and other prescribed duties. Then he should retire
with or withiut his wife to a forest and enter upon vinaprastha
life. He should conquer his senses, observe sex-restraint, and
be a perfect master of his self.  He should study the Aranvaka
Séistra, and meditate on Brahman. Then he should enter upon
the life of an ascetic (bhiksu). He should give up fixed aboddes,
live on whatever he gets, give up desire for enjoyment, be un-
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perturbied by joys and sorrows, treat all as equal, restrain his
senses, be self-vontrolled, and realize Brahman, Sannyasa is
remunciation of the fruits of actions and performance of duties
for the sake of duty. Non-injury, truthfulness, and conyuest of
anger are the best penance in all stages of life. Sense-restraint
is the best vow in the four Aframas.'™

All eastes can perform daily ebligatory duties (mitva karma).
The Mahkdbldrala is liberal enough to give a rational evialnaiion
of the castes. Omne born in a Brihmuags family and behaving
like a Sidra should be considered to be a Stidra. One born in
a Siadm family and behaving like a Brahmapa should be con-
sidered to be & Brihmana '™ Persons are born in different castes
because of their merits and demerits (karma) due to actions done
in the previous births.'**

The Mahdbhdrala believes in atonemeént (privadcitta) for
sins, Sins are washed off by atonement. They are expiated by
repentance, confession, and penance. A sin committed should
never be concealed. Concealment of it enhances its smfulness.
Confession of it to good persons destroys it. One who has com-
mitted a sin through ignorance, and repents for it, has not to
suffer from its consequences. One is ahsolved from sin by re-
pentance. The moré he repents for it, the more he is absolved
from it. If one, who has committed a sin, confessss it toa
Brihmaga, who s well-versed in duties, is sbsslved from it,
Sins are expiated by penances. A slight sin can be expiated by
abserving a vow or by undergoing a penance. A grave sin can
he expiated by undergoing penance for a longer period. Fasting
is an atonement for sine The mind is purged of all kinds of
sins, mental, verbal and bodily by repentance, confession and
penam:es.“'

The Mahiabhdrata prescribes voga as a means to the realiza-
tion of Brahman. It takes voga in the sense of the union of
the soul with Brahman. It does not take it in the sense af total
suppression of mental functions like Patafijali. The Puripas
also toke it im the sense of union of the sonl with Bralmam,
The eightfold yoga with restrmints (yama), moral observances

'-.E.P 81, 2, m-m, {418, &8; 191, 15 2; 180, 10
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(miwama), posture (sang), breath-control (prapiyamal, with-
drawal of the senses fromy their objects |(pratvaliira), fixation of
nund {dhdraga), meditation on Brahman (dbydna), and shsorp-
tion in him (samidhi) is mentioned, The senses are controlled
by the mind (manas), The mind is controlled by meditation.
The sense-organs should be concentrated on the manas, the
manas on ahmhkira, aharhkira on buddhi, and buddhi on
prakrti. Then the self should meditate on Brahman, When
the Yogin acyuires steadfastuess in concentration on Brahman,
undisturbed by thousands of distractions, he ncquires intuition
of Brahman, Steadfast meditation on Brahman produces trance
(samadhi). It is complete absorption in Brabman, Three kinds
of trance, vicira, vitarka and viveka are mentioned. The eight-
fold yoga should be carefully practised. When the senses gnd
the manas are completely comtrolled, the self achieves umion
with Braliman, and enjoys ineffable supreme bliss, Meditation
and yogs lead to nirvaga. Yogu gives true knowledge of
Brahiman and union with him.™" '

The Mahibhirala regards knowledge of difference between
the individual self and the supreme self or Brahman gs the
cause of bondage, and knowledge of non-difference between
them as the cause of moksa., The knowledge of non-difference
can be induced by yoga. The method of meditation and know-
ledge preceded by rigid self-control and moral life appears to
be the principal method of attaining moksa.'"* It has dlready
been discussed.

Nigkama karma or performance of common duties and
specilic duties relating to the custes and the stages of life with-
out attachment for fruits is another method of attaining moksa.
Attachment is bondage. Detachment leads to release. Per-
farmance of duties for the sake of duty with perfect detachment
purifies the mind, and makes it fit for acquiring knowledge of
Hrahman. Renunciation of all desires gives supreme happiness;
Dispassion, pheence of sttachment for wealth, renunciation of
desire for actions, and realization of equality in all lead to moksa,
Extinction of egoism and attachment is an indispensable con-
dition of niskima karma. Karmayoga appears o be subordinate
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to jiAnayoga. Wisdom is the only means to the attainment of
moksa, "™

The method of devotion (bhaktivoga) also is prescribed for
uttion with Brahman, Single-minded devotion (ekdintabhakti)
to God, complete self-surrender (prapatti) to him, dedication of
property and dear ones to him (tadiyabhiva), taking refuge in
him {farapBgati), and constant recitation (japa) of the name of
God are mentioned as the means of realizing God. The devotees,
with the senses and the mind perfectly controlled, and with the
mind concentrated on and sbsorbed in God, and surrendering
themselves to ium with single-minded and unswerving devation,
enter mto him.'™ Karmayoga, bhaktiyoga and iflanayoga are
prescribed as the means to moksa. But jhAGnayoga appears. to
be the supréme method of attaining the transcendental state of
supermoral perfection.

4. Tke Ramdyanma.

The Rimayopa refers to the Vedas, the Vedapgas, Mann,
the Puripas, and the Vedanta.*"* Its philosophical speculations
are scauty in comparison with those of the Mahabhdrats, It
mentions the deities of the Vedas and the Puripas, It mentions
Indra, Varuga, Aditya, Brahmi, Vispu, Rudm, Apni, Vivasvat,
Maruts, Soms, Saviti, Prajipati, Yama, Uma, Laksmi, Sara-
svatl, Kirtikeya, Nariyapa, Visudeva, Kuvera, Dhiits, Vidhata,
Gayatri and Skanda, But it does not sppear to believe in poly-
theism. It ascribes the attributes of God to each deity, It
appears to believe in henotheism. Tt treats s god as the supreme
Lord for the time being. It describes the sum-god, Aditya, ss
Brahm#, Viggu, Siva and other gods. He is omnipresent, ommi-
scient and omnipotent. He is the crestor, preserver and des-
troyer of the world. He resides in the hearts of all creatures,
and rtules over them. He is the beloved of all. He is the
destroyer of ignorance. He is the illuminer of the soul, He
assumes the form of the universe. He i5 the sacrifices, the
gods, and the fruits of sacrifices.™ This passage shows that
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the Ramdvana believes in panthelsm and monotheism, Siva also
is ‘described as the supreme Lord like Aditya. He is upborn,
unmanifested and adorable. He is the creator, preserver and
destrover of the world, He is the ruler of all creatures. He
18 the supreme preceptor of all. He i the Lord of gods.'™
This pussage shows that the Ramayvapa believes in henotheism
and monotheism, It believes in divine government of the world.
The entire nniverse is guided by God’s dispensation. He is the
Lord of the Law of Eanna, He administers happiness and
misery according to this law. None can violate lus dispen-
sation.'**

Happiness and misery are subject to the Law of Earma:
They are the fruits of merits and dements acquired by rightesus
and unrighteous actions in the previous births. Persoms reap
the fruits of their actions in this world or the next.  Misfortune
is ‘due to misdeeds in the past births Terrible disasters are
due to mighty inequities in the previous births. This {s the
Law of Earma.'™

“The belief in the Law of Karmu sometimes degenerates into
predestination and fatalism. Destiny impels 4 person to desire
an object. It urges him to have a set purpose, It has o mi ighty
power. All are subject to its influence, Nope on earth can
withstand the course of destiny. It is frresistible. Mighty is the
cotrse of destiny in all creatures. Even gods in hesven are
subject to its influence and subject to happiness and misery.
One does an action under the influence of Fate, which mis.
guides a person to commit a sin. This is futalism

Sometimes time is personified and supposed to determine
human actions with the aid of karmas. Time is the prime canse
in the world. Tt urges persons to do right and wrong actions.
It accomplishes the ends of their actions. It aids the fruition
of merits and demerits. They cannot bear froits without its
aid. None can withstand the course of time. Even the eternal
Being caunot override it. It is inexorable and inflexible. Eyven

(it is not subject to itself. Tt is not subject to decay. Virtue,

wealth and happiness ore subject to it. Kala is irresiatible. 1t
predestines destruction. Men can mnever avert its dectined
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course.'"” Time aids the Law of Karma. This appears to be
complete detenmination of human actions. The Law of Karma,
destiny, and tinie are too strong to leave any room for human
freedom.

Vet the REmidyana recognizes the value of human freedom.
It declares that weak and impotent persoms follow the track
of destiny, but that energetic persons can override destiny and
avert its consequences by their manliness. Destiny can be over-
came by prowess.'™ Energy is essential to the realization of
ends. Mighty is the course of enetgy. There is no greafer
power on earth than this. There is nothing unattainable on
earth by a person gifted with energy, Perseverance is the source
of good fortune. It brings to people all profitable objects und
supreme happiness. Whatever one does with vigour bears
fruit,"™  Stil the belief in destiny is stronger than that in
human freedom.

There are four ends of human life: happiness (kimaj,
wealth. (artha), virtue (dharma) and liberation (moksa). Happi-
ness and wealth are subordinate to virtue. Rima sacrifices them
for virtue. - He pursues the four ends in their relative importance.
Virtue gives wealth and happiness. One who pursues happi-
ness, wealth and virtue in time acquires right understanding..
Virtue is the only intrinsic value. It can be attained by self-
restraint. Pursuit of pleasure can never lead to virtue crovned
with felicity. Virtue and wealth prodiice prosperity, happiness
in heaven and liberation. But vice produces evil and harm.
The way of virtue is narrow, Virtue is the supreme way.
Virtne leads to heaven, Vice leads to liell. ™ _

An act is noght, which is prescribed by the Vedas. An act
is wrong, which is forbidden by them. They determine right-
ness and wrongness of actions. Dharma is the course of high-
souled persons. Adharma is the course of wicked persons.
Good conduct (sadaciira) of virtuoos persons is the eriterion of
rightness and wrongness.. Custom (dc@irn) also is the test of
right and wrong actions. What is approved by the society and
in harmony with dharma is right. What is condemned by the
society and repugnant to dharma is wrong. One should engage
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in an action after considering what is right and what 1s wrong.
What is right should be done. What is wrong should not be
done. Reason is subordinate to the Vedas. It determines night-
ness and wrongness of actions after due consideration. What is
conducive to the welfare of -all beings is the supreme: duty.
Devotion to the podd of humanity is the highest virtue ™'

Non-injury, truthfolness, sex-restraint and benevolence are
the cardinal virtues. A person shounld not do injury to others
without their hostility., Even a Esatriya should not do harm
to others, unless they are hostile to him. One should not hate
another person, Forgiveness, compassion for all, kindness, and
devotion to the welfare of mankind are the altmistic virtues.
Hindoess is the prime virtue. Charity shonld not be given light-
heartedly or disrespectfully. A gift bestowed on a person with
disrespect destroys the domor,

Truthfulness is & basic virtue. That is no dharma that
does mot coptain troth. That is'no truth, In which there Is
bypocrisy. Breaking 8 promise is & sin. One who breaks a
promise made to a bemefactor is vile. Rama is established in
virtune and troth, Truth is ever denr to him. Tt is dearer to
him than life. He always speaks the truth and never tells a
lie. He would rather renounce his life than break & promise.
He embrices exile for fourteen years to fulfil his father's
m‘nmi.manj

Sexunl purity is a fondamental virtuwe. Chastity is given a
very high place among virtues. “According to the Vedas and
the other sacred texts, wives are inseparably blended with their
hushands."* Sitd has her mind fixed upon Rima, whose mind
is fixed upon Sith. They mamtam their being in separation
by virtue of their sll-consuming love for each other. Sitd is
Enown all over the world for her chastity, She is protectsd by
virtue of her own character in Lafki, As the rays of the sun
belong to it, so Sitd belongs to Rima. A husband is the pre-
ceptor of 4 woman. She is ever devoted to him. She canmot

confer her heart on any other person. She cannot touch any
other person’s body, ™™
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The Ramdyapa, like the Mahdbharata, stresses purity of
mind. Even desire to steal without an overt act is a sin. Even
dreaming of another man’s wife is a sin, To lust after another’s
wife mentally is a sin. The mind directs the senses to their
functions. If the mind is righteously disposed, the senses can-
not go astray. One should practise righteousness ever cherish-
ing one's heart in purity,**

Selfrestraint, mildness of temper, patience and indifference
are the self-regarding wvirtues. High-souled persons have no
abjects of love or hatred. They have perfect self-control and
detachment. Anger is the root of all kinds of sins, It can
be controlled by forgiveness and good sense.  Self-discipline
makes g person irrepressible.

The ethics of the Ramiyana is anti-hedonistic and sscetic
in tendency. Evil springs from desire. Pursuit of happiness can
pever lead to wirtue. True happiness springs from virtne.
-Addiction to carnal pleasures is repugnant to virfue. Asceticism
produces righteousness. It consisis in renunciation of pleasures,
It purifies the soul. It enhances physical and mental power.
It gives the power of kmowing the past, the future and the
remote. It gives the power of knowing the thoughts and desires
of others’ minds. Austerities and voga conserve youth and
prolong life, Detachment and indifference are necessary for
gsgeticism.  Control of anger and restricton of fire are indis-
pensable for it. Constant recitation of the name of God (japa)
is n kind of penance. Women also may observe vows and per-
form austerities, The gods are pleased with severe austerities,
and confer boons on the sscetics.™

The duties of the four castes (varpa) and the four stages of
life (Aframa) are mentioned. The supremacy of the Brihmanas
is recogmized. The authority of the Vedas and the Smriis is
admitted. Verses are quoted from the Manusamihild.”™" Daily
praver (sandhyd), giyatr, oblation of water to ancestral spirits
(tarpaga), Agnigtoma sacrifice, Advamedha sacrifice, offerings to
the fathers [ériddha), voga, meditation and the like are men-
tioned, There is belief in heaven and hell. There is a very
strong belief in the Law of Karma, predestination, and rebirth.
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The trinmph of virtue over vice, of soul-force over brute physi-
eal power and oppression is the moral lesson of the REmiyana ™

Injury to others, falsehood and adultery are the three kinds
of sins. Falsehood, cunning, craftiness, deceit and dishonesty
are sins, There is no greater sin on earth than carrying away
another's wife. People are absolved from their sins, when they
confess their sins and are punished or forgiven. But the State
must punish the criminals. The king who does not punish a
criminal, commits a great sin.  Sins are expiated by penance and
repentance. No soul is condemned to eternal perdition. It has
intrinsic purity.®” The Ramayvana, preaches the subjective mora-
ity of purity of mind and self-control and the objective social
morality of the pursnit of common good of humanity. It enjoins:
ritualistie and ceremonial morality, but it does not over-estimate
its importance. It lays great emphasis on purity of mind, truth-
fulness, non-injury, benevolence, self-control, and devotion to
hutnan welfare. It stresses reverence for the parents, affection
for children, love for husband and wife, and love for brothers,
which are the virtues of family life. Tt idealizes the king's
devotion to the welfare of the subjects at the sacrifice of his
own personal welfare. The Riémdyana and the Mahabkdrala
have exerted the most paramount influehce on the minds of the
Hindus in India for centuries, and monlded their character.
They have common ethical concepts and common philosophical
1deas based ot the teachings of the Upanisads:



CHAPTER III
THE CULTS IN THE MINOR UPANISADS

There are one hundred and eight Upanisads. They are
mentioned in Muktikopanizad.t Iéa, Kema, Katha, Prafna,
Mundaka, Mapdukya, Taittiriya, Aitareys, Chandogya and
Brhadaranyvoks have commentaries written by Samikara (800
A D). A commentary on Svélifsatara also is ascribed to him.
Sarhkara quotes from Kaigiiaks, Jabdla, Brahmabindu, Maehd-
narayepa, and Kaivalya besides these eleven Upanigads in his
commentaries on Brahma Siitra and the Bhagovad Gilad. Rami-
ouja {1100 A.D.) guotes from the eleven Upanisads together
with Subdla, Mahanariyags, Jibila, Kaigitaki, Atharvadikhd
Nysimhapirvatipaniva, Mahopanisad, Garbha and Maulrikopa-
wigad in his Sri Bhdgya on Brahma Satra. There are many
minor monistic Upanigsads which are not mentioned by Sarhlcra.
There are some theistic Upanisads which are not mentioned by
Ramanuja. Hé quotes profusely from the theistic Svetadvalars
Upanizad. It is extremely difficult to assign dates to the minor
Upanisads, The later Upanisads incorporate texts from the
earlier ones. Some incorporate verses from the Bhagovad Gild.
It can safely be concluded that many minor Upanisads belong
to the post-epic and later pericel, They contain the philosophi-
cal basis of Saivismy Siktaism, Vaigpsvism and other minor cults
of Hinduism. They centre round Siva, Sakti, Visyu or Nariyays,
Rama, Krspa, Gageda, Sirya and other deities. Each deity is
regarded as Brahman or ISvara. The Saiva Upanisads teach
idealistic monism or absolutism. The Sakts Upanisads also
advocate absolutism (advaita). They lay stress on the dynamic
nature of the creative power of Brahman. The Vaispava Upani-
sads are dpalistic (dvaltavadin), and regard the distinetion
between the supreme Self or Brahman and the individoal self
as real. But they also are not free from a note of monism.,
Momism is the predominant note of the minor Upunigads,
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1. The Phkilosophical Basis of Saivism.

Siva is the indeterminate Absolute (para brahman}, He is
the supreme reality. He is self-existent and self-luminous. He
is characterized by being, consciousness and bliss (saccidinanda).
He is indeterminate, formless, non-temporal, non-spatial and
non-causal. He is one, infinite, ¢lernal, partless, subtle and
taintless. He is perfect and -absolute. He is the immperishuble,
supreme Self. He is full of eternal consciousness. He = devoid
of homogeneous, heterogeneous and internal difference. He is
undifferentiated all-pervading consciottsness. He is' the Witness
(sikgin). He ia the Self of all, He is the infinite ground of the
universe. He is its Witness, He is devoid of all empirical attri-
bules - (sarvasfinyasvaripa). He i5 devoid of appearance (niri-
bhasa). He is devoid of names und forms, He is devoid of
sattva, rajas and tamas. He is trans-empirical. He is beyond
empirical existence and non-existence. He is non-phenomenal,
-geosmic, tnactive and groundless. He is the ground of being
and mnon-heing. He 1= the one supreme transcendental reality.
His patore is one, uniform and oodivided. The inner Self of
the self is undifferentiated consciousness, which “is nneaused,
peerless and indescribable. He is inconceivuble, inscrutable,
He is indicated by silence only.

He is 2 mass of conscipusness (vijilinaghana), He is the
emhodiment of knowledge (jiiinavigraha). He is the light of
lights, He i= the supreme light of consciousness, He is self-
luminons by nature. He is the inner Self (pratyvagitman). He
is seli-manifest. He cannot be proved by r¢'soning. He is the
revealer of all objects of experience, all experiencers, and all
experience. He is the one, partless, supreme Self (param&tman)
in the heart of every creature, He is the foundational con-
seionsness |Adicaitinya)., He is the transcendental ground of
the empirical selves. He is full of eternal consciousness. He is
devoid of the distinction of knower, known and knowledge. He
is pure, seli-luminous and blissful. He is not veiled by cosmic
nescience (mayd), He is devoid of negation. He is the un-
conditioned, indeterminate, self-existent Absolute. He is self-
proved.”

“TB,, iii. 17, 11-13, 18, 21, 22, 26, 31, 3640, 47. Mantri
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Siva is the determinate Lord (apars brahman), He becomes
Tévara when he is limited by the sdjunct of miya. He is the
ancient Person (purusa) endowed with inconceivable powers
He is the creator, preserver and destroyer of the world. He
is devoid of origin and end. He is immaterial, bodiless and
organless. He is the knower of all. But he is not known by
any body. He is the knower of all empirical selves and empiri-
cil objects, He is devoid of merit and demerit. He is auspi-
cious and good, He is all, past, present and future. He is the
Laord of the past and the future.

Siva is the ommniscient and omnipotent Lord. He is endowed
with all powers. He creates the world with his power called
prakrti, and controls it from within. Prakpti is the constious
power of Brahman, which cun create the multiform world i
proximity to him.® Siva is groundless. He creates the world
with his power of avidyd or cosmic nescience. His miyi deludes
all.* Para Brahman is the eternal, indeterminate, indefinable,
immutable; pure consciousness. Par@ Sakti is the self-luminous
creative power born of Brahman.' Sakti is called miya. The
warld-appearance is cosmic nescience (miyd, ajffina). Siva is
pure consciousness (fuddha caitanya) free from the adjunct of
mava.* He is the ground of Sakti, He is the Witness of cosmic
nescience or the power of miyd" Brahman associated with
maya (Sakti) creates avyakias or unmunifest prakpti and the
manifest world. The empirical world is an appesrance of
Brahman associated with infinite power, Siva is ong, but he
appears to be the multiform world. Brahnumn associated with
cosmic: nescience (avidyd) is the cause of the world The

Y&, L 5 20, 21, 68; MA,, vi. 7; BV, 78 8108, 100, 104-10; Nirviiga,
p. 347; DM, 1; Saad, i 1, o 418; Adhwir., 6064, 65-80; RH, 42,
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manifest world is a form of Saktl. Siva is its unmanifest essence.
All created beings, inanimate and animate, are in the nature of
Siva and Sakti.' The world-appearance is non-existent ; it is
never produced, There is no mmva. There is no tunconscious
prakrti. Brahman is the only reality. The world is unreal apart
from Brahmun, It is a false sppearance.’® It is Brahman.
There is no miyd. Therce is no effect of mayda.™ All causes and
clfects are God.'* One Brahman does not really. become the
diverse world. It is a false appearance. It is mere miya. One
Hrahman is real. The world-appearance is unreal'?

Siva is the one supreme master of gods. He is the most
adorable Lord. He is sometimes said to be the creator of
Brahmi and Visyu. He is sometimes identified with them, ‘He
is Brahma., He is Vigpu. -Siva 15 the heart of Vispu. Vispu is
the heart of Siva. Siva takes the form of Vispu. Vispu takes
the form of Siva. Vignu is full of Siva. Siva is full of Visgu.
There is no difference between them.™* 'Siva is the cause.
Vignu is the effcct. Brahmi is causal action. Siva {s one.
But he becomes Trinity to fulfil his purpose.*™® He is full of all
gods. They are in the nature of Siva.'" He is the creator and
ruler of all gods, He i5 their Self. He is adored by them.!’

Siva 15 the knower and creator of the Vedas. He is known
through them. He is the preceptor of all. The Vedas are Siva,
He is the Lord, the Master.**

Siva is the Lord of creatures (padupati). He is their
omniscient ruler. The fivas overcome by egoism and bound to
embodied life are pasus, They are ignorant like cattle who are
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goaded by the peasant to till the land, and éndure all kinds of
suffering. The jivas are ignorant of their identity with - Siva,
and endure all kinds of misery. Avidyd is the fetters (pfifa)
that bind them to sebsara."

Siva is the mner Self (pratyagitman) of the individual selves.
He directs their sense-organs, life-forces and manas to perform
their functions. He does not direct them by his intrinsic nature,
He direets them through his power of mayd.™ Siva becomes
jiva owing to egoism (aharhkirs), It produces the organism
made of sattva, rajas and tamas, five elements and bodily
humours. Siva is the transcendental Self, which is entangled
‘in the psychophysical organism, und becomes the empirical self
(jiva). The jiva is not real. Tt is u false appearance. Tt has an
apparent existence like an illusory serpest in & rope, It is
always Siva. It is deluded by non-discrimination of itself from
prakpti. Tts false identification with prakyti is the cause of its
empirical life®! It acquires various kinds of bodies owing to
attachment (visand), When it acquires knowledge of the Self,
it realizes its identity with Brahman. ™

The jiva and Siva reside in the same body. The empimeal
self is mutable, The indwelling Spirit is immutable. The
former experiences the frnits of uctions in the shape of happi-
ness: and misery, But the latter does not experience them.
Siva looks on as a mere Witness. The jiva is Siva deluded
by miyd. It assumes a body, and experiences varous objects
in waking, dream, and deep sleep. It is grounded in infinite
consciousness and bliss.™

Siva is one, but he appears to be many jivas owing to
avidvi or superimposition of nescience. When avidya and
egaistic actions produced by it are destroyed, the jiva becomes.
Sadidiva. Brahman becomes jiva, when he is limited by the
adjunct of avidyd, even ns all-pervading ether is enclosed in a
jar, and becomes limited ether., When avidvi is destroyed, the
jiva becomes Brahman, even 45 ether enclosed in a jar hbecomes
all-pervading when the jar is destroyed. When the limiting
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adjunct of avidya is destroyed, the jiva becomes distinctionless
Hrahinan.™ The jiva is the Witness (sksin). It is neither its
body, nor vital forces, nor sense-organs nor mind, It is not
the empirical self bound to smiisira, It is; in reality, Bralunmn
(Siva).*

The empirical self (jiva) has five sheaths, The bodily self
is pervaded by the vital self. The vital self is pervaded by the
mental self. The mental self is pervaded by the intellectual
self. The intellectual self is pervaded by the blissful self. The
blissful self (jiva) is pervaded by Brahman, the Witness, infinite
being, consciousness and hliss,®

There nre seven forms of pure comsciousness, lmited by
different adjuncts. Brahman or Siva is pure consciousness
($uddha caitanya) free from the adjunct of miyi. Tévara is the:
eternal consciousness associated with maya. The jiva is the
eternal conscionsuess limited by avidyd. The knower (pramitp)
15 the eternal consciousness limited by the internal organ (sntak-
karaga) or mmd. The means of knowledge (pramanpa) is the
eternal consciousness limited by u mental mode (antabkarapa-
vrtti). The object of knowledge (prameya) is the consciousness
limited by an empirical object, which is not vet known. Valid
knowledge (pramiti) is the consciousness limited by a known
empirical object.?*

The fiva is, in reality, the Atman, Brahman, or Siva, It is
not any of its sheaths. It transcends the bodily, vital, mental,
intellectual and hlissful sheaths. They are mutable, But the
Atman is immutable. Tt is not the gross body (sthiila deha),
the subtle body (siiksma deha), and the causal body  (kiiraga
deha) composed of avidya. It is beyond the waking state, dream
and desp sleep. It transcends all empirical states, Tt is neither
its body, nor sense-organs, nor internal organs, mind (manas),
intellect (buddhi), and egoism (ahathkdira), Tt is a bodiless,
organless, fmmutable spirit. Tt is the Witness (siksin), It
reveals the unreal empirical objects: The body, the sense-
organs, the mind, intellect; egoism and mental modes are
mutable, known, empirical objects. They are unreal Appearances.

—_
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They cannot be the trans-empirical, immutable Witness. The
kuower cannot be reduced to the known. The Self (itman)
cannot be reduced to the not-self (anftman). It is pure; eternal
consciousness ™

The jiva is Brahmay limited by the triple body, The gross
body is composed of the five elements, the vital forees, the sense-
organs, and the internal organs. The subtle body (linga Sarira)
is composed of the five cognitive orguns, the five molor organs,
thee five vital forces, manss and buddhi, The causl body is
made of sattva, rajas and tamas. Visvs is the sl in the waking
state. Taijasa is the self in dream. Prijfia is the self in deep
sleep, Atman is the self in superconscious trunce. Visva ex-
periences gross objects. ‘Taijasa experiences subtle objects.
Prijfia experiences bliss. Atman is the witness of all.®

The Atman is neither bound nor released. Bondage and
release do not exist; in reality, in it. Brahman or Atman is the
only eternal reality, which cannot be veiled by any other entity,
gince it is non-existent. Bondage and release are imugined in
the Self. They are false creations of miya. The Self is one,
non-dual, undivided, inactive, calm, taintless, perfect, sapreme
Being devoid of bondage and release.®® Tt is the transcendental
Witness. It has neither birth nor death nor transmigration. It
is taintless, partless, immutable and inactive. It is pure un-
differentiated consciousness. It is Brahman."

Miya s the limiting adjunct of Iévara. Avidya, an effect
of miyi, is the limiting adjunct of a jiva. Maya and avidyd are
empirical appsarances. So Ifvarn and jiva are appearances.
When miya and avidyfi are destroyed by integral knowledge
of Siva, Brahman aor Atman, God and the individual self cease
to exist.™

The fiva is essentially Brahman. It is founded in eterpal
being, comsciousness and bliss. When it destroys avidyd, it ia
restored 1o its natural condition, and realizes its absoluteness

‘%, i%’,“* 45, 48, 49; v. 16, 17, 103.
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When it acquires knowledge of its identity with Siva or pure
consciousness, it neither sorrows nor is deluded, It becomes
non-dusl supreme bliss or Siva.® ‘The jiva is always Siva or
pure consciousness (eit). If it differs from eit, then it is un-
conscions or material (jada). Pure consciousness is always one,
It has po real forms.**

The world is a false appearance of Siva, us 4 serpent is a
false appearunce of a rope. It is non-different from him, He is
its reality. He is the First Cause. He is the ground of the
world, It s non-different from him. Tts distinctness from Siva
is & false appearance. It is real as Siva, and unreal apart from
him. Its caunee is one, eternal and non-different.  Difference- is

false. One pure consciousness (Suddha caitanya) is the cause of

the world. It is an appearance of pure conscionsness which
is its ground.® Itis a fulse appearance like o mirage. It is, in
reality, pure being or Brulman. The world, heaven and hell
are false appearances. They are reilly pure consciousness
Siva or pure consciousness is the material csuse of the warld-
appearance. It is not made of any other stufi. It is nothing but
Brahman. It is not pervaded by Bralman, since the distinction
of the pervader and the pervaded is fulse. All is Atman.™ Al is
Brahman. The world-appedrance is false. When it is known to
be an sppeamance, its reality is known to be Brahman® The
world is full of miyi Siva is its reality. The false: world-
appearance vanishes at the dawn of true knowledge. It is none
existent. Its pure consciouspess (cit). It is full of pure con=
clousness (cinmaya). It appears to he different from it. One
who knows Brahman, does not know the world as different from
the Absolute. There is no miyd, There is no prakrti, There
is noworld, The Atman alone is real.  The not-self is not real, ™
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The phenomenal reality of the world is admitted. Siva is
the creator of the world-appearance. He was the only Being
betors creation. ‘There was none other distinet from him. He
created the world, and entered into it. He is eternal and non-
eternil, unmanifest and manifest; mmutable and mutable. He
is trapscendent and immaonent. He rules over all worlds with
his governing powers, He is the support and unifier of the
worlds.*"

Brohman (Siva) associated with miyid creates avyakta or un-
manifest prakpti. He creates mahat out of avyakis, ahamhkira
out of mahat, five tanmitras out of aharhkira, five material
elements out of five tanmairas, ond the world out of the elements.
Tawmitras are the subtle essences of sound, colour, taste, smell
and touch,*

Sometimes subjective idealism is -advocated. The whole
world is o creation of the mind. Earth, water, fire, nir and ether
are ideas of the mind. Colour, taste, smell, sound and touch sre
its ideas. Waking experience, dream and deep sleep are sub-
jective states of the mind (manomaya), Earth, heaven and hell
are mere creations of the mind, The gods are subjective (mano-
maya) fictions. The empirical material world is mental
(minasa). The embodied life is subjective. The individual self
{fiva) is a crestion of mind. Time is an idea of the mind. The
whole warld is non-existent.® ‘This doctrine is an echo of the
idealism of Lafkzvatdraniira,**

Sometimes objective idealism fs advocated.  The world s an
expression of the mind of Siva endowed with ol powers. Tt is
a manifestation of the mind of omnipotent God. Tt is a display
of the restless vibration of the divine mind. The mind ia by
pature restless, active and creative. The mind of God is restless,
active and vibrating.. The world is an expression of the yibration
of the mind of God.*™ Siva is full of Sakti. The whole world
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15 pervaded by them™® Hut subjective idealism and objective
idealism are the temporary trends of thought in the Saiva
Upanisads. The main trend is ahsolutism or idealistic monism,

Siva or Bralunan is self-luminous pure vonsciousness. How
can miyd, which is in the nature of darkness or ignorance, arigi-
nate in the seli-luminous light of consciousness? From the
empirical standpoint, there is a distinetion of knowledge {vidya)
and ignorance (avidyd). From the ontological standpoint,
Brahman alone exists, that is always self-manifest. There is no
maya, avidyid, prakrti, or the world. There is no empirical self
{iiva), or God (isvara}. These are phenomenal appearances.
Brahman eannot even be said to be the Witness (sdksin) becanse
there is no object of conscionsness. Siva is the only reality. He
15 self-aware. He is the pure subject-objectless conscionisness. *

Mayh does not exist in reality. It does not exist as distinet
from Being or Brahman. It is imagined in the Atman, It is
sublated by the knowledge of Brahman. The Atman is
Brahman., May3 is neither existent nor non-existent, nor both,
It is characterless and indefinable. Tt is without origin. It is
the matrix of the world-sppearance. It is the common ohject
of both valid knowledge and invalid knowledge, which apprehend
empirical appearances. A person who knows Brahman, knows
the world to be non-distinct from the Atman He does not
perceive the world as such, but as pure consciousness, Though
he knows the empirical selves (jiva), he does not know them as
such, but as pure consciousness, He due;. not perceive the
world as full of misery, but as full of jovr.¥

The empirical self (jiva) is bound to sathsira owing to
ignorance (avidya, ajiidna), egoism (ahathkira), desire (visana),
afflictions (klesa) or emotions and passions, and egoistic actions
{larma). Ignorance is the cause of attachment, Attachment ia
the canse of desire. Desire is the cause of action. So ignorance
is thé oot cause of bondage. Ienorance is non-discrimination of
the Self (atman) from the not-self or the mind-body-complex, Tt
is the knowledge of difference; It can bé destroyed by trge
knowledge of the Self or non-difference. Knowledge (jfiina) is
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the means of release. Knowledge of difference between jiva and
Siva 18- ignomnce, Knowledge of non-diffetence is right
knowledge.

Enowledge can be attained by renunciation: (tyéga) of
desires. Renunciation is not the giving up of actions. [t is the
conguest of egoistic desires. It is the extermination of the .
primal desires for wealth (vittajsapd), sons (puttraisapi) and
enjoyment on earth and in heaven (lokaisapd). It is detachment.
Tt is not only abstention from worldly pleasures, but complete
absence of desine for happiness here or hereafter. Detachinent
¢an be attained by purity of mind. Mind is pure or impure,
Pure mind is desireless, Impure mind is full of desires. Desire
means egoistic desire.  One is bound, whose mind is full of
egoistic desire and determination. (ne is released, whose mind
is free from selfish desire nnd resplution, The mind attached
to ohjects of sentient pleasure is the cause of bondage. The
‘mind attached to Brahmuan is the cause of release. So love for
objects of pleasure should be directed to Brahman. The mind
should be diverted from objects of empirical plessure to the
inner Self or Brahman, Empirical objects give transient and
ephemera]l pleasure. They are finite and temporal, But
Brahman  is infinite and eternal bliss. The mind should be
diverted from transitory pleasure to eternal joy., Attachment for
ohjects shotld be transformed into perennial love for the Atman
or Brahman. When the mind is purged of attachment for empiri-
cal pleasure and egoistic desires, becomes free from distraction,
and is concentrated on Brahman, it ceases to be mind, It
becomes supermind, and is identified with Brahman. Purity of
mind destrovs good and evil actions, and merits and demerits.
It brings about supermoral perfection. So purity of mind should
be assidtonsiy cultivated.**

Purity of mind can be brought about by the performance
of duties (karma) relating to the castes and the stages of life.
Righiteous actions purify the mind. Unrighteous actions pollute
it. (me who performs one's specific duties, reaps the fruits
of one's petions in the shape of happiness and misery, But
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one should renounce the desire for fruits. Only disinterested
performance of duties (niskiima karma) is conducive ‘to piri-
Geation of mind. But the doties relating to the castes and
the stages of life are non-eternal. They nvolve great hard-
ships, They are not adequate: to the attainment of molsa,
One should renounce all actions, give np egoism and love
for nesr and dear ones, and cultivate love for the Atman.
One who delights in the Atman, experiences supreme bliss.
The supreme state is desirclessness. '

The eightfold yoga is conducive to right knowledge.
Enowledge aided by yoga 15 a means to release. Penance pro-
duces purity of mind {sattva). - The Self can: be realized through
a pure mind. Self-realization stops birth and death. The mind
ceases to function, when it is concentrated on  Brohman, ™
Brahman is realized through supreme knowledge (pard widyi),
truthinlness, austerities, sex-restraint and moral observances,
Purity of food produces purity of mind. Puority of mind pro-
duces rght Imowledge., The knots of the beart are broken st
the dawn of right knowledge.” Sense-restraint, control of
mind, simplicity, performmance of Vedic duoties, observance of
vows, good conduct, good character, reverence for preceptors,
and devotion to Siva lead to the highest goal. All actions shonld
be dedicated to Bralunah. All should be sacrificed to him.
The mind should be absorbed in tim: These acts lead to the
attaimment of Brahman. They bring about knowledge of idens
tity with him 3

Devotion (bhakt) aids knowledge (jfifina), Siva breaks all
Fetters of his devotees: He gives boons to them, He gives them
peace that breaks the fetters of bondage ™ Devotion to the
preceptor and devotion (pari bhakt) to the Lord prodoce the
knowledge of Brahmsn™ He favotrs his devotess with the
saving knowledge.® So devotion, meditation; and disinterested
performance of duties are auxilinry to knowledge. But itz main
ausxiliary means is reounciation, egolessness and desirelessness.
[mmortality can be attained by renunciation. It cannot he
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children, or acquisition of wealth.**

The body is the temple of God. The self in it is nothing
but Siva. He should be worshipped as identical with the self.
The worshipper should think of himself as Siva. T am He.'™
Enowledge of difference between the worshipper and the wor-
shipped is ignorance (ajiiiina). Knowledge (jnana) is the vision
of non-differetice between them ™ Constant thought of non-
duality {advaita) or Brahman is mendicancy (bhaiksya). Con-
stant thought of duality or difference is non-mendicancy, There
is mo need of daily praver (sandhyd), when the true know-
ledpe dawns on the mind and pure consciousness (eit) con-
stantly shines. Renunciation (saimy#sa) is not remmncistion
of actions. It is the realization of identity of jiva and Atman.
(e who has destroyed the sense of identity of the seli with the
body and the primal desires for wealth, sons, and happiness here
and hereifter is fit to enter upon an astetic’s life. One who
has aequired dispassion (vairigya) for all objects of enjoyment,
should adopt it. One is sure to fall, if one adopts it with
attachment for worldly pleasures. A person who adopts an
ascetic’s life for food and clothes, articles of luxury, or fmmne,
leads neither a householder's life nor an ascetic's life. He never
acquires Giness for release.’” Unfortunately most Hindu ascetics
Eall under this eategory.

Thought of Brahman is the best. Thought of the Sastras
is inferior to it. Thought of mantras is inferior to it. Pilgrim-
age is inferior to it. Thought of Brahman wthout  experience
it in vain., [t is like delight in the immginary taste of o fruit
ont the top of & tree reflectsd in water. Faith produces detach-
ment and knowledge, So faith must be acquired. It ultimately
leads to release. A person tossed in doubt is never released.
Enowledge is better than learning. Worship of an idel or an
image leads to happiness in heaven, which is fllowed by rebirth,
So u yati should give up external worship to escape from re-
hirth, He should worship Siva in his heéart as identical with his
self. He should transcend the empirical kmowledge of duality,
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give up thoughts of the knower, the known and knowledge,
destroy their impressions (vasani), meditate on the Atman alone,
und be absorbed in and identical with pure consciousness,
Identity-consciousness with absolute desirelessness is the highest
state.*” He should be full of pure conscionsness and bliss,
Atman, or Brahman, within and without, like & vessel plunged
in an ocean, which is full of water imside and outside.™ One
who has once tasted the nectar of koowledge of identity with
Brahman, gives up all duties, and runs after the perennial jov.**
When avidyd is completely destroyed by the knowledge of
identity, the self becomes identical with Brahman, and attains
disembodied releéase |videhakaivalya). It consists in the realiza-
tion of one undivided being and consciousness.” Embodied
release (jivanmukti) consists in compléte destruction of desires,
Desires can be destroyved by firmness in meditation on Brahman
and the experiedce of Brabhman in all beings. The accnmulated
store of merits and demerits is uprosted by the eradication of
desires. Embodied release consists in the constant absorption
of the mind in Brahmuan, realization of identity of the self with
Brahman, and enjoyment of supreme bliss.™ One who is con-
tented with the nectar of knowledge of identity with Brahman,
is. completely fulfilled, and has no duties to perform.** He is
dmmesrsed in the nectar of infinite bliss. He has no love or
hatred. One who has embodied release is taintless, pure, trans-
parent, and devoid of emotions.**

There are seven stages in the attainment of embodied re-
lease, The first stage is the good will (Subhecchil) with detach-
ment acquired from the study of the Sastras and the company
of saints. The second stage is determination (vichrapa)., It is
the desire to do right sctions (sadfcira). It is preceded by the
practice of detachment, company of saints, and the study of the
Scriptures. The third stage is attenuation of attachment for
objects of sentient pleasure (tanuminast) preceded by the practice
of goud will and determination to practise good conduct. The
fourth stage is acquisition of purity of mind (satbdipatt). The
purity of mind i produced by dispassion for sentient pleasure

* Malc., i, 21-24,
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owing to the practice of the frst three stuges. The ffth stage
is absolute detachment (asathsakti), It is due to excessive purity
of mind produced by abstention from enjoying pleasant objects
and practice of the first four stages. The sixth stage is reflec-
tion {padirthabbivani) on the unreal nature of all external and
internal objects owing to delight in the Atman generated by the
practice of the first five stages. The seventh stage is the attain-
ment of superconscionsness (turivagi) of conscionsness: of io-
trinsic identity owing to the non-apprehension of difference
generated by the repeated practice of the six stages. When
identity-conscionisness is firmly established, consciousness of
dnality  and distincton wvunishes, In the last stage there is
neither eégo nor eégoism, There is only faint reflection on
jdentity-consciousness.  'The =elf becomes full of Bralmum in-
side and outside. Tt i immersed in Bruhman.*® The person
who is free from attachment, desire and egoism, und who has
transcended  dualistic . consciousness, and attained identity-
consciousness, 1% released in life. He rests in pure absolute
conscionsness with an unperturbed mind. He has no consciouss
ness of the world, his own self, and other selves.*

Enowledge is of two kinds, higher and lower. The know-
ledge of the Vedas 15 lower knowledge (apard@ wvidsd): The
knowledge of the indeterminate Brahman is higher knowledge
(pard wvidyd). Samsara can be stopped by knowledge (ffifna).
It:cannot be ended by tlie performance of duties (karma). But
devotion (blakt) to God, repetition of a mantra or ('m (japal,
chanting his name (kirtanas), and dedication of all dctions to
him purify the mind, and make it Gi for receiving the saving
knowledge.**

Karmayoga consists in performing prescribed duties for the
sake of duty and pursuing the good with 8 pure mind. It cons
sists in dedicating all actions to God with a mind firmly fixed
on him, Tt is performance of all duties as prayer to God.™

There is a spiritual interpretation of some duties in the
Saiva Upanisads, Yama is dispassion for the body and the

" Var., iv. 1-10, 11, 17, 18 Hﬂhnpau.‘g.;d_ V. 2337
M Thid, iv. 1821, 23, 25, 28, _-!ﬂ'. Cp. YVE,; ch 120, 16,
w BE, 2831, 35, 17; JD., . 12-16; Bh]., pp. 563, 586; SA., 37; ¥C.,
&7, 83 Sind., 2.
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sense-organs, Niyvama is attachment for the sopreme reality or
Brahman. Asana is indifference to all objects. Prapiyama is
experience of the falsity of the world-appearance. Pratyihira is
turning the mind ioward to the Atman.™ Or it consists i
dedication of all actons, right or wrong to God or perfortnance
of duties as praver to God.”™ Dhiragd is concentration of the
mind, Dhyinae is meditution on the pure conscipusness
{cinmitra) or Brahman as identical with the self.™ It is objec-
less mind.™ Samadhi is complete forgetfulness of meditation.
It is complete identification of the mind with Brahman, when
all its funclions are eotirely suppressed. It is merging the
mind in Brahman comgpletely. It is the cessation of mind
fmanolaya). 1t is the dawn of consciousness of identity of jiva
and Brahman ™

Cleanliness {fanca) is the restraint of the senses. It is the
kmwledge that 'T am pure’. Purity of knowledge or internal
purity is real cleanliness, Cleanliness of the body with u muuﬂ:d
mind is useless, Itudestrwhnnufegmsnutthesﬂm of 'T"
and ‘ming’. Tt is destruction of the desire for wealth and happi-
ness, the sex-urge, and the willto-power. Tt consists in puri-
fying the mind, and enlightening it with knowledge and
detachment. Ablution (snina) is weshing off the impuritics of
mind."™ Brshmacaryn consists in living, moving and being in
Brahman mentaily.” Mortification of the body for acquiring
supernatural powers is worthy of a demon {#sura). True penance
(tapas) consists in burning the desire for occult powers by the
fire of direct experience of the truth of Brahman, and of the
fnlsity of the world-appearance.™

Mendicancy (bhaiksya) consists in drinking the nectar of
Brahman. Tt is constant thought of non-dunlity {advaita) or
Brahman. Non-mendicsncy is_cdn.stnnl thought of duality or
difference, Mendicancy is living according to the precépts of
the preceptor and the Sistras. Salitary life consists in abiding
in non-dualistic consciousness,™ An ascetic's bed is patience,
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extirpation of merits and demerits, and destruction of avidya
and egoism. His loincloth is indifference, destruction of
passions, and vision of Brahman. His staff is contemplation and
experience of pure consciousness. Restraint of the senses and
the mind is his moral observance, His efficlency is in complete
self-control. Flis renunciation consists in eschewing passions
and tasting the joy of union of jiva with Brahman. Joy is his
temple. Joy is his food: Living in joy is his forest life, Living
without any support is his livelithood. His sacred thread is
superconscions trance. His tuft of hair is knowledge of
Braliman. The external symbols are false appearances. Ex-
perience of the foundational consciousness is his end. Making
the mind super-nind (unmani) er merging it o puré conscious
ness i3 the means. Absolute freedom of action is his release*®

The company of saints is heaven, The company of viclous
worldly persons is hell. Happiness is the blissful state due to
the experience of Brahman ss pure being, consciousness and
bliss. Misery is desire for objects of pleasure. Desire is bondage.
Desire for occnlt powers is bondage. Desire for the practice of
voga is bondage. Desire for the worship of men and gods is
bondage. Desire for the performance of the prescribed duties
relating to castes and stages of life is bondage. Desire for per-
forming sacrifices, vows, austerities, charity, and Vedic rituals
is bondage. Desire for worldly pleasures is bondage. Even
desire for release is: bondage, Freedom from desire is relenss.
Egnlessness is release.™

A paramaharhisa, who has realized the highest state of
identity-consciousness, dispenses with the external symbols of o
sacred thread, a tuft of hair, n staff and the lke, He dispenses
with nttering mantras, meditation, praver and worship, He has
no hirth or death, He is neither bound, nor relessed, nor
desirous of release. He has neither virtue nor vice, purity or
impurity, merit or demerit, good or evil. He has no caste or
family. He has no preceptor or disciple, friend or enemy. He
hns no attraction or repulsion, distraction or concentration,
dnality or non-duality, knowledge or ignorance. He worships
neither Brahud, nor Vispu, nor Siva. He has no craving for
the abode of any of these deities. He dispenses with prayer,

*Nirvims, pp. 4T,
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meditation, chanting hymns, and worship with Howers, fruils,
leaves, incense and lamp, He dispenses with vows, austerities
and pilgrimage. He has no end to realize. He has no end to
reject. He is compietely fulfilled and blessed. He is full, com-
plete and perfect.*®

2. The Philosophical Basis of Saktaism,

The Sakia Upanisads teach absolutism (advaitavida) like
the Saiva Upanisads. They emphasize the dynamic pature of
the conscions creative power, whercas the latter stress the static
nature of the indeferminate Brahman. ‘The former sometimes
regard Sakti as Brahman. Sometimes they regard Sakti as the
creative power of Siva or the Lord, Farquhar assipns 1000 A D.
to the Sakta Upanisads™

Salti is Brahman. She is the mother of the universe. She
is the creator of prukyti, purtisas or individual souls, and the
world, She is the power of the Atman (ftmadakt) or Siva
Bhe is cosmic nescience (kilardtn), prakyti composed of sattva,
mjas and tamas, and the power of Vispu (vaigpavi), She is
eternal and temporal, non-spatial and spatial, conscious and
dnconscions. She is knowledge (vidyd) and ignorance {avidya),
jov and sorrow, She is one and many. Though she is one, she
munifests herself as many, She i devoid of definite charsc
teristics, So she is mcomprehepsible. Even gods'do not know
her real pature. She s without origin and end. She is one,
unborn, infinite, eternal, mdefinable and unknowable. She
manifests herself as the manifold numiverse.™® She is the embodi-
ment of all gods. She is mfinite wisdom (mahfvidyd) and pure
conscioitsness (cinmayi). She transcends all knowledge. She is
the Logos, the origin of mantras aod sounds. She is the Witness
of the void. She is inaccessible and delivers the distressed from
great dangers. S0 she is called Dhurgd. She s good, and the
giver of good. She gives prosperity and release. She is the
goddess of fortune. She is merciful, and destroys sufferings
through her grace. She is the great purifier. Bhe destroys sins

TR, iv, 1319, 21, 27; v. 12-14,°20, 23, 24, 3638, 4244 +i, 11, 16-18,
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and vices. She destroys the darkness of ignorance. Complete
sali-surrender to her brings down her grace.*

Siva is the omnipotent Lord. Sakti is his creative power
or Eros (Adisaktl, kdmakald). She is the creative knowledge
(adividyd), Siva manifests himself through Sakti in the universe.
He is the creator, preserver and destroyer of the world. He is
its efficent canse. Sakti is its material cause, Siva and Sakti
both are the cause of the the universe.'” She is miyi, She
becames sattva, rajas and tamas which constitute prakrt, She
is higher knowledge (pard vidys), She is lower knowledge
{aparéi vidyd). She is the orgin of Rk, Simu, Yajus and
Atharva.*

The 33k Upanisads, like the Saiva Upanisads, regard
Sakti as the creative power of Siva without which he cannot
create the umiverse. Siva is Para Brahman, the etermal reality,
He js the predicateless, stainless, unconditioned and indeter-
minste Absoluts, He creates Sakti or creative energy, and
manifests himself as the world of empirical objects. The world
is born of the union of Siva and Sakti, Siva is the supreme
Tord. Sadasiva is the supreme Self (parnmftman). He is the
supremé Person (parama puruga), who is Pars Bmhman or pure
consciousness determined by Sakti or the uvltimate, supreme
maya." He is the inner Self (antah puruga) in all created
beings. He is one in reality. The individual souls (jiva) are
reflections of Brahman in avidyd like reflections of the moon in
many vessels full of water. Or they are limitations of Bruhman
by avidyi or its products, the mind-body-complexes. like ether
enclosed in jars. When avidys is destroyed, they realize their
identity with Brahman.** There is one Atman in the waking
state, dream and desp sleep.™ The mind is the cause of
bondage and release, The mind attached to ohijects is
bondage. The mind detached from objects is release Whien
the mind is withdrawn from external objects, concentrated on
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Brahman or the infinite, eternal and indeterminate conscious-
ness, and is merged in and identified with it, the jiva realizes
identity with Braltman. When the mind becomes non-mind,
and is lost in Brahman, the jiva realizes identity-consciousness,
In superconscious trance the identity-consciousness is realized.*
The Sikta Upanisads advocate idealistic monism. They do not
recognize the omtological reality of the jivas,

Sakti existed in the beginning, She is the creative power
(kdimakals), She is the Atman. She is Brahman, She is pure
consciousness, one and without a second, beyond empirical
heing and non-being. She is an ocean of being, consciousness
and bliss, She is lower prakpti (spard fakti). She is higher
prakrti or the inner consclousness (pratyak citi). She created
Brahma, Visgu and Rudra. She created the world, inanimate
and animate. She became empirical selves determiined by time,
space, and threefold bodies. She enters into all created beings
and shines in them. She is their indwelling spirit. Being is
the ground of all unconscious beings. Copsciousuess is the
ground of all conscious beings. Bliss is the ground of all objects
of jov. Sakti is infinite and eternal being, consciousness and
bliss. She is the ground of the world, the empirical selves,
and all gods. She is the Atman or Self, the only reality. The
not-self (anfitman) s unreal. The finite self (jiva) is Brahmam ™
Bahrcopanigad identifies Sakti with the Absolute and the Lord,
and regards the world and the finite selves ss appearances,

Sakti is the root-evolvent (malaprakrs), the unmanifest
cosmic nescience (mahamiys), the Logos (fabdabrahma), the
origin (prakrtil of the mystic syllable Om. She is nnmanifest
and ‘manifest. Sitd is Sakti. In proximity to Rima, the Lord,
she creates, preserves and destroys the world. She is unmanifest
in ber essential nature. But she is manifested in the world.
She s manifested in conscious beings and unconscious objects.
She is manifested in gods, men, demons, ghosts, beasts, birds
and inanimate objects according to their qualities and actions.
She is manifested in the sense-argans, the internal organs and
the vital forces, She is the causes and their effects. She is

M Ibid, v. I5. Ibid, v. -i 5, :m 21
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the ground of all. She is all gods. She is all Vedas. She is
all worlds. She is virtue and glory. She is the goddess of for-
tune (mahalaksmi), She is neither different nor non-different
from the Lord.'*

Sakti is threefold : will-power (icchasakti), power of action
(kriyidakti}, and direct power (sikgit 4akti). The will-power
is the power of sustaining the created beings. The power of
sction is Logos (sabdabrahma). It produces the mystic sound
Om, the Vedas and the other branches of learning. Direct power
is the power of creation, maintenance and destruction of the
world by unfoldment and enfoldment through sheer will. Will-
power is of three kinds: yagadakti or the power of resting
the Lord in the state of dissolution of the world ; bhogasakn
or the power of enjoying the devotees' moral and religions
ohservances for the delight of Cod ; viradakt or supernatural
powers including the power of being separate from the Lord
to create all canses and effects.” Silopanigad deseribes’ the
different kinds of Sakti. It mentions Sakti to be hoth different
and non-different from the Lord. There is o note of pantheism
1t

Annapiirgopanisad teaches idealistic monism or absolutism.
There is one infinite and eternal being, consciousness and bliss,
That is the goddess, Brahman, the ground of bindn, nida and
kali. She is groundless, pure and taintless. She is the supreme
Self (paramatman). She is one, infinite, eternal, unmanifest,
calm, pure consciousness (cinmitra) beyond tme, space and
empirical forms.* The eternal pure consciousness is also called
Siva. He is the pure Self or Witness of the world, He is 4 mass
of consciousness (prajianaghana). He is one undifferentiated
being, consciousness and bliss, He is the ground of the waorld-
appearance. Siva appears ss the world. The finite self (jiva)
and the infinite Self (Siva) reside in the same body. The former
is the experiencer {bhoktd) of happiness and misery. The latter
is the Witness (siksin). The difference between them is an
imaginary construction of miyi. The fiva does not differ from
pure conscigusness. If it differs from eternal consciousness, it

o = Elz mahflaksmi devefasva bhinndbhinunarGpd, Sitopanigad, 2.
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becomes unconscious and ceases to be a self. It is pure con-
scionsness limited by avidys. The self-luminous Witness (Siva)
residing within it is not apprehended by it owing to ignorance.
When ignorance is destroyed und attachment, aversion and
other impurities are exhausted, it knows the indwelling infinite
spirit.” The world is only a fragment of the vibration of pure
consciotsness, It is not a permanent reality different from it.*™

There are five kinds of error. The first error is the difference
between the jiva and God. The second error is the réal agency
of the self (ftman). The third error is that the jiva is associated
with the causal body, the subtle body and the gross body. The
fourth error is mutability of the cause of the world. The fifth
error is the reality of the world as different from its cause. The
first error s dispelled by the knowledge that the jive is a
reflection of God in avidyd. The second error is destroyed by
the knowledge that agency of the internal organ or egoism is
attributed to the self. The third error is removed by the know-
ledge that the triple body is the limiting adjumct of the self,
which being destroyed makes the self infinite. ‘The fourth error
is annnlled by the knowledge that the world is a false appear-
ance of Brahman that s never modified: The fifth error is
ended by the knowledge of the world-appearance being non-
different from Brahman.* Annapirmopanizad teaches absolute
Adealism or pure monism. Tt teaches the ontological reality of
Bralman, Siva or Sakti only and the empirical reality of the
jivas and the world-appearance due to nescience, It regards the
world, heaven and hell as false appearances, which are neither
existent nor non-existent.*

The world burns with misery so long as the mind burns
with desires. The world becomes cool or full of joy, when the
mind becomes cool or free from desires. Until all objects are
renounced, the Atman cannot be realized. When they are
renounced and desires for them are destroyed, the Atman shines
forth. When the mind is withdrawn from all objects and merged
in Brahman, supreme wisdom [pard prajfia) dawns, It is called
trance (samidhi). It is perfect calinness of the mind free from
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egoisin and thought of distinction. Tt is an unperturbed state
of mind, It is unshakable firmness of mind like that of &
mountdin, develll of love and hatred, realizable and avoidahle
ends, It is folfilledness of mental functions in Brahman, identi-
ficatton of it with pore conscigusness (cit), and its manifestsa-
tion., There is emergence of supreme bliss that constitutes the
body of God. Trance depends upon meditation. Meditation
(dhiyfina) is désirelesness of mind. Trance i identification of
it with Hrahman (kevalibhfival consequent on its pacification,
When the mind becomes desireless; 1t ceases to net. The desire-
less mind becomes pure and free. The mind tainted by desires
becomes. desireless through penance for @ long time. A person
with a detached and desifeless mind is free. He is not a doer
or an enjoyer of fruits of actions, even: if he does actons.”™ He
is not attached to achions. Nor does he seek actionlessness
[naigkarmya). He is an ascetic, who i devid of attachment.
He is free from sttachment, who does not give up all actions,
but who renounces their fruits mentally '™ He is detached from
all objects, thoughts and sctions. He has no attachment for
objects. But he has attachment for the Atman only. His mind
rests in it only. Ome who delights in the Atman, is not affected
by actions or abstention from actions; When avidyvii and egojsm
-are destroyed and fetters: (pAisa) are broken, the fnite self
becomes the infinite Self '™

Bondage is due to attachment (safiga). It is due to false
tdentification of the self with the mind-body-complex. It is
destroved by the knowledge of idextity of the self with Brahman.
Ignorance is destroved by the knowledge of noo-dualisim '™
Attachment is boudage, Detachment is releass. i 15 desire-
lessness. It makes the mind Functionless. Desire [vasand) is
attrartion for objects. When attachment and aversion are des-
troyed, the mind becomes free from all thoughts of objects,
When it ceases to think, it cesses (o function, snd hecomes non-
mind {amanss). When desires are bomt by true knowledge,
the mind - becomes non-mind. Desires are the springs of action,
and motivate thinking of desired objects. Release is purging

* Thid, { 28-57.
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the mind of thoughts and desires of objects. Desires should be
tumned from external objects inward to the Atman. Desires
should be destroyed with superhwmnan effort, and the mind should
abide in the etermal Atmun even for a moment '™

Bondage is duoe to knowledge of empirical objects. Release
15 due to destroction of knowledge of them. It is due to destroe-
tion of mind consequent on eradication of desires and hopes.'"*
It is due to destruction of all thoughts (manana) of empirical
objects, and of all desires for them, and rest of the mind in
Bratiman, the foundation of all. Dualistic consciousness is doe
to desires and thoughts of desired objects, So the mind should
be withdrawn from empirical objects, and fixed on the inner
Self or Atman. Desires do not arise in a mind, which is com-
pletely fulfilled and desireless. The Atman is realized, when
the net-work of desires is completely destroyed.'™ ‘The mind
is the canse of sorrow. Iis destmction is the canse of happi-
ness. '™ Happiness which springs from the foliilment of a desire
t5 transient. It continues uniil another desire appears with its
attendant pain.  So all desires should be renounced. The mind
becomes free from ovil desires; when it coltivates good will
and friendship (maitra) for all.’™ When it i= purged of rajas
and tamas; filled with sattva, and identified with Brahman or
pure consciousness, it attaine embodied release (fivammulti),
When it is purged of sattva also, and completely identified with
jitire consciousness (¢it), it attains disembodied release (videha-
mukti), "™ When the mind is perfectly stilled, it attains nirviga;
When it becames free from all uffections and abides in pure con-
sciousness, it attains embodied release. Identity-consciousness
dawns upon it with no trace of difference.'”

The knowledge of Brahman is doe to destruction of mind
{manonada). The destruction of it i5 due to destruction of
desires. The destruction of them is due to absorption of mind
in‘Brahman. This iz due to complete withdrawal of mind from
extetnal objects. It is due to destruction of attachment for
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thenr, Attachment s due to false identification of the self with
the mind-hbody-complex, This false knowledge i1s doe to egoism.
Egoism is destroyed by true kuowledge of the Atman. So the
imowledge of the Atman, complete pacification or destruction
of mind and extinction of desires depend upon one another.?!*

There are seven stages in the process of realimng the
Atman, The first stage is the practice of detachment whicl
arise= from the company of sainfs and the studv of the Sastras
It gives rise to desire for release. The second stage ‘is resalution
to do right actions. The third stage is the performanee of preli-
minaty wcts necessary for self-realization. The fourth stage is
extinction of desires, The fifth stoge is the emergence of in-
distinet pure conscionsness and bliss. This is embodied release.
The sixth stage is abiding in a mass of bliss In an unconcsious
condition.. The seventh stage is superconscious: france or
experience of one, pure, blissful homegeneous conscionsness.
It 1z disembodied release or mrviina."'! Annapdrnopanisad com-
pares the state with void (§Gnya) of the Buddhist Nihilists (sfinya-
vadin) (200 AD—700 A.D.) and pure consciousness [vijifina-
miitra) of the Buddhist Vijianavadins (400 A.D.—800 A D ).

3. The Philosophical Basiz of Vaigpaviem.

The - Vaispava Upanisads regard Visgu or Narfivapu as
Brahmian. They regard him as Para. Brubman and Aparas
Brahman, They believe in miyi and avidvd, Miyi is the
limiting adjunct of Idvara. Avidyd, an effect of miyd, is the
limiting adjunct of the jiva. They believe in the identity of jiva
and Brahmao, Thongh they advocate idealistic monism (advaita-
viida}, they regard devotion (bhakti) as a means to knowledge
(ifiina). Sometimes they emphasize the blissful nature of God,
regard him as dearest to us, and consider the fivas to be partakers
in his hliss,. Sometimes they regard their supreme state zs
umion or communion with God. Sometimes they regard the
world as manifestation of his glory, and consider creation to
be evolution snd dissolution to be involution, Sometimes the
determinate nature of Brahman is stressed, and he is considered
to: be the Lord.

1 Thid, iv. Bl il V. 8186
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Mahdvisygu is ane, infinite, eternal, pure, enlightened, free,
undifferentiated, unlimited, formless, groundless, self-lominous
being, consciousness and bliss. IHe is attributeless (nirgupa),
unlimited by time, space and objects. He i immeasurabie,
indescribable and iocomprehensible, He is onconditionsd, in-
determinate, omnipresent, untainted, non-spatial, non-femporal
and non-catisal. Heé is the self-luminous light of consciotisness,
He is mneqialled and unexcelled, He'ds one infinite biiss. He is
eternally folfilled and perfect. He is the supreme self (param-
dtma), and the inner Seli of ull finite selves [Aimintaritma).
He s transempirical, He is devoid of sattva, rajas and tamas.
He is unchangmg and immutable;, He 15 the tronscendental
reality beyond miyd (tamas). He is Atman. He is Brahman.
He is not tooched by maya. '

Mahévignu is the ommniscient, omnipotent Lord of the
universe. He is the ereator, preserver and destroyer of it. He
15 its controller and moral governor. He is immanent in the
world and transeends it. He is the subtlest and the greatest
Being. He is the First Cause. He is tHe collection of all canses.
He is each cause. e is empirical being and non-being. He is
distinet from them. He is all konowledge.. He is beyond all
knowledge, He is Enowable through knowledge. He is the
abode of cosmic nescience. He is manifested in cosmic nescience.
He is the destroyer of nescience. He is all. There is nothing
distinct from him. He is the Absolute Person (brahmapurusa)
full of inner bliss (pratyaginanda). He is endued with attrie
butes (sagupa). He is the perfect, pure, blissful, eternal Person.
He is the supreme Lord (parame$vara). He transcends space
and time, and yet pervades the spatial and temporal order. He
5 the groundless ground of all. He is the uncansed cause of
all. All are founded in him. He is the creator of prakrti. He
creates the world out of fullness of juy. He creates it for his
sport. He is one, and vet resides in the heart of all crestures.
He is their abode. He js the Lord of the Liw of Karma
(larmidhyaksa), He is our father, friend and providence. He
i the redeemer, He delivers all from distress and bondage. He
is the Lord and Master of the world. He enjoys it and gives
delight to all. He purifies all and purges them of their mental
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verhal anil bodily sins: He is the tnost beautiful -and adorable.
He is the dearest (priyatama, pregtha) to'us. He is the object
of love of all persons (sarvapremfispada). He is sinless, pure,
holy, auspicious and excellent, He is the embodiment of bliss
{(inandsghana).'** He is our friend, father, mother, brother,
shelter, home, and providence. He is the highest goal. He is
merciful., He delivers us fram bondage through his grace. He
is the infinite and eternal good, He is eternally fulfilled. He
transcends the known and the unknown. He can be known
through devation, He gives us jov,'"" He is God of love,

Mahdvison is the root-sound Om. He is the origin of all
mantras. He i5 to be sought through the Vedas and the Sistras:
The whole world is a manifestation of sound. Nothing in it is
sotmndless All objects are modifications of sound. The Lord
is Full of pure consciousness and root-sound (Logos),*™*

Nirivapa [2 the creator of Brahmé and Rudra. He is
Bralmd and Siva, He is time, space and aksara, and their
Lord. He pervades the entire universe and sustains it All
worlds are harmonized by him.

Sometimes miyd or Sakti is said to create, preserve and
destroy the world. Mayd pervades the world. But it cannot
touch the Atman or Brahman. The world is a false appearance
due to cosmic nescience. In reality, it is Atman. God is invested
with the power of cosmic nescience (mahfmaya), ‘The Atman
is one, but appears to be different through miyd. There is no
difference. The multiform world is a false appearance (tuccha),
It is, in reality, Atman.**’

Brahman or Atman becomes miya and avidyid. Ivara is
Bralman limited by mava. Jiva is Brahman limited by avidyi.
They are appesrances. Myl is a conscious power different
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from sattva, rajas and tamas "'  Npsivhhapirvatdpini and
Nysivihollaratipini advocate pure monism (advaita), and regard
Iivara, jivas and the world as appearances. They regard
Brahmi, Vispn snd Siva as forms of miya. They consider
Mahdvisga, Bralman, or Atman as the only reality, They regard
jiva as identical with Hrahman. They describe Brahman as
Stnya.'" They are acquainted with Nigirjuna's doctrine of
Stinyavida. It is curious that Vispuite Upanisads shonld
advocate pure monism and regard I$vara and jivas as appear-
ances, and yet consider devotion to be the means of knowing
Hrahman. But this position is taken by the Bhigavatla.'™

Tripadvibhilindrayana Upenizad regards Mahiivisgu as
attributeless (nirgupa) snd endowed with attributes (sagumpaj,
formless and formed, and invested with unconditioned forms
and conditioned forms'™ He is formless in his essential
nature. But he assumes forms for his sport. He assumes the
conditioned form of the universe with the limiting adjunct of
cosmic nescience (avidy) snd its products, the net-work of
conses and  effects. He assumes tiree unconditioned forms
through his knowledge (vidyd), bliss {fnanda), and both, He
becomes the embodiment of knowledge through excess of
knowledge: He becomes the embodiment of bliss through excess
of bliss. He becomes the embodiment of knowledge and bliss
through excess of both. But how can one, undivided, supreme
Brahman characterized by infinite bliss be possesed of two
contradictory  qualitics of formedness and formlessness? Just
35 all-pervading air is fomless and formed in closed wvessels,
s0 ommipotent Brahman can be formed and formless both. His
formedness and formlessness are essential to his intrinsic nature.
If he were merely formless, he would be unconsclous like
matter.*

Nardyana, the self-contented, perfect embodiment af
snpreme: bliss, of his own will, expands and contracts. When
be expands by will, he is manifested as avvakta. Then out of
‘avyakia he manifests himself as cosmic nescience {miliavidya).
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Associated with the knowledge of Brahman it is called being.
Uut of being he is manifested as mahkat. Out of mahat he
manifests himself s ahathkSra. Five tanmitras are created out of
ahatiik@ra. Five gross clements are created out of five tanmitras,
The world is created ont of them* Another account of
creation 15 found,

There was one, eternal, immutable Brahman, characterized
by being, consciousness and bliss. There was the root-evolyent
{milaprakrti) composad of sattva, rajas and tamas in equipoise
as an gppearance in him:  Brabman reflected in mialaprakrt is
called the witness-consciousness (sfiksicaitanya)., Prakpti was
modified into avyakta with excess of sattva, wiich is called the
concealing power (fvaragisakti). Brahman reflected in avyakta
or veiling power with excess of sattva is called Tévara. He is
independent of miya. He i an ommiscient and oimmipotent
creator, preserver and destroyer of the world. He unfolds and
enfolds the world of creatures in sccordance with their merits
and demerits. Mahat was evolved out of avyakta guided by
Isvara ; with excess of rajas it is called the power of projecting
(vikgepa-Sakti)., Brmhman reflected in mahat or projecting power
with: excess of rajas is called Hiragyagarbha, Aharhkars
wis evolved out of mahat or projecting power guided
by Hirapyvagarbha ; with excess of tamas it is called gross
power (sthiilafakt]). Braliman reflected in sharhkiira with
excess of tamas i85 called Virdt. The preserver of the gross
world evolved out of aharikiira is called Visgn.'** This accout
of creation is foumd in the Advaita Vedinta literature. The
account of creation in Subdla Upanifad has already beett given,

Tévara is Brahman limited by the adjunct of miyi, Jiva is
Braliman limited by the adjunet of avidya, or the internal organ,
which is its product. The s2lf in the waking state is called
vigva. It is limited hy the gross body. In dream it is called
taijasa. It is limited by the subtle body. In deep sleep it is
called prajfin. It is limited by the causal body.'™ It becomes
identical with the supreme Self in release.'™
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But some Vaisnava Upanisads regard them as different from
each other., HBraliman and the individual souls are eternal. He
is supreme among them. He fulfils their desires. Brahman is
pure, taintless and free from sorrow. But fivas are impure,
tainted and full of sorrow. Brahman is ommiscient and . ommni-
potent. Hut jivas have finite knowledge and power.'*" Brahman
and jiva reside inm the same bodv. Jiva is an experiencer
Ibhoktd) of happiness and misery ss fruits of actions, But
Brahman does not experience them. He merely looks on as
their spectator (sikgin), He is full of knowledge (vidyd) and
free from avidyd. So he cannot experience joy and sortow,
which arise fram avidyd. But jivas are subject to avidyi, desire
objects of enjoyment, and are filled with sorrow. ‘They are
parts of Brahman. In release they have union or communion
but not identity***

The Vaispava Upanisads lay stress on devotion (bhaktivoga)
25 the means of release. The path of devotion i5 the easiest.
Devotion produces the knowledge of Braliman., Unswerving and
single-minded devotion to God leads to attainment of him, It
leads to release. All other means should be given up, and
devotion should be resorted to. Devotion produces integral
knowledge (samyag jfidna). It brings about intimate onion.'*™
Attachiment for God and detachment from worldly objects, non-
injury to all creatures in thought, word and deed, doing good
to all beings, non-enmity to all, remuncation of prodential
duties and duties involving killing of living beings, and control
of body, speech and mind, complete renunciation of all attach-
ment for worldly pleasures, egolessness and impartiality, trans-
parence and absolute purity of mind, return of good for evil,
and constant pursuit of the highest good are subsidiary to the
attamment of release '**

4. The Philosophical Basis of the culls of Gapesa
Surya, and REma.

The Upanisads preaching the cult of Gageda advocate pure
monism (advaita). Ganeds is Para Brahman, Heis the supTeme
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reality. He is without any equal or superior. He is one, non-
dunl, taintless, infimite, eternul, immutable, pure being, con-
sciousness and bliss. He is self-luminous light of consciousness,
He is devoid of avidyvil and its effects. He is free from bondage,
pure, self-manifest, cmmniscient and omnipotent. He is the
groundless gronnd of the world. He is indefinable, incompre-
hensible, non-phenomenal and transcendent. He is devoid of
distinetion. He is Brahman.***

He is the ancient, first, infinite, eternal, supreme Person
{muhifin puroga). He is the Lord, the inner controller, creator,
preserver and destroyer of the world. He is devoid of gupas,
egoisni, desires and forms, He is Brahmi, Vispn and Siva. Heis
all gods, He is one. He is the Self of all. He is the Self of goda.
He is the ruler of ull worlds, He is the creator of miyé or prakrti
and purugas, He becomes inanimate and animate, unconscioys
and conscions creatures, Hé is their Master. He transcenis
prakrti and purusas. He i3 merciful to the devotees. He is
Logos (vanmaoya), He is beyond the three guyas, the threefold
time, &nd the triple body.

One immutable pure consciousness or Brahman became
associated with mayd. Maya is prakpti, pradhina, threefold
power of sattva, rajas and tamas, which is the seed of the world.
It is indefinable. The Lord created mahat out of miyi, and
ahathkiira out of maohat. Ahashkira is sattvika, rijass and
timasa. Sattvika aharhkiira is the power of knowledge (jiidna-
gakti). Rajasa ahathkfira is power of action (kriyasakti). Tamussn
aharhkira is power of matter (dravyafakti). The presiding
deities were created out of the first. The five cognitive organs,
the five motor organs, and the five vital forces were created out
of the second. The five tammitrss or subtle elements were
created ott of the third. They were quintupled and modified
into the five gross elements. Fourteen worlds were created out
of them. The collection of jfivas in them with their gross bodies is
called Virst. Brahma is invested with rajas ; Vispu, with sattva,
and Siva, with tamas, Gapeda is the Lord of all. All creatures
are created by him, They are not different from him. He is one.
He is the Lord of sattva, rajas and tamas and their modifications
{zumesa). He i¢ the Lord of all gods and created beings

i GNUT, 1, i, iv, v, pp. 633, 634, 636, 639; GF, 1.
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{gapefa).’** He is the mystic sound Om, He is pon-temporal
and temporal. He is indeterminate Brahman, He is the dater-
minnte Lord. He i5 non-dual (advsita) and dual (dvaita); form-
less and formed. He is the great sound (nada), which is the
oot of all objects:'™ Omne who koows Brahman (ganesa)
becomes Brahman. The jiva realizes identity with Brohman
through knowledge.'™ Brahman is one Atman, Para Brahman
is predicateless Stinya.'* Ganesollaralipini Upanigad is ac-
quainted with Stmyavada (200 A D—700 A D).

The Upanisads preaching the cult of Stirya or Sun-God
advocate pantheism and pure monism, Siirva is one, unborn,
infinite, eternal, pure, enlightened, free, non-dual being, cons
ciousness and bliss. He is beyong svidyd and appearances. He
i5s indescribable and incomprehensible'** He is the mystic sound
Om. He is Rk, Sama, Yajus and Atharva. He is Brahmi,
Vignu and Rudm: He is the creator of air, earth, water, fire
and ether. He is the origin of gods. He is Brahman,
He is the creator, preserver and destroyer of the world
He pervades all space. He iz the moral governor, He
15 the creator of the finite selves (atmdin), He is the foar internal
organs, manas;, buddhi, aharhkira gnd citta. He is the five
cognitive organs, the five motor organs, and the five vital forces.
He is the waking self (viéva), the dreaming alf (taijasa), and the
sleeping self (prajiia). He is the sensible qualities of sound,
touch, colour, taste snd smell. There is do ego or egoism.
The jiva is not a doer. God 1s the only doer.*™ The world is
an sppearance. Duality, distinction and plumlity are appear-
ances due to avidyll. Brahman transcends avidvé and false
appearances that arise from it. The world-sppearance vanishes
at the dawn of identity-consciousness. When the mind s firmly
established in mon-dtmlism, dualism vanishes. T am Brohman’,
The jiva is Brahman.’** Panth¢ism and pure monism or abso-
lutism are mivocated. Disinterested performance of duties
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without attachment, non-commission of sins, performance of
meritorfions actions, good conduct approved by the Vedas and
Smytis, truthfuiness, conquest of passions, nou-injury, detach-
ment, study of the Sdstras, company of virtuons: persons and
preceptors, meditation and destruction of mind (cittaksaya) or
absorption of it in Bralman dre prescribed for realizing identity-
constciousness. ***

Rama is Pare Brahman, the supreme Self, one haimogeneons
being, consciousness and bliss. He is free from maya. Brahman
associdted with mava creates prakyti and purusas. The world
ereated out of prakyti exists in him"* Rama is an incarnation
of Mahdvisgu, Though he is one, undivided, bodiless, pure
conscionsness, he assumes a concrete form for the purpose of
devotees’ worship amd prayer. They think of him as male and
fomale.**  Prakrti is his power, which iz the origin of the
world, He creates the world with mayd or prakpti, He creates
it with sattva, rajas and tamas through his power of conscious
ness (ciechakti). He is the ground of the world, He pervades
the spatio-temporal world. Fe is free from miyd or avidyi.
He is endned with the power of miya. He is the embodiment
of Atman or Brahman. He is the omniscient Lord, crestor,
preserver and destrover of the world, and its inner controller.
Siti is milaprakpti, which creates, preserves and destroys the
world in proximity to, and guided by Rima. Prakrti is the
power of Brahman ; they are inseparable fram cach other. They
are the two aspects of the supreme reality.'*

5. Pure Monism.

Brahman is one, homogeneons, undifferentiated pure con-
sciotisness. The Atman, jivas, and the world-appearance are, in
reality, pure consciousness. Idvara, mayd, avidys, superim.
position (adhyisa), the individual selves |jivEund), the supreme
Self (paramitma), the Witness, Brahma, Vispu, Ruodes and
other goods are pure copsciopsness. The knower;, the known,
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knowledge, T', ‘this’, five sheaths (koga), the causal body, the
subtle body, the gross body, manas, buddhi, ahathkira, citta,
the cognitive organs, the motor organs and life-forces are
pure conscipusness. Time, space, substance, cause, effect,
subtle elements, gross elements and all worlds are pure con-
sciousness, The three states of waking, dream and deep sleep,
knowledge (vidya), ignorance (avidyil), bondage, release, virtue,
vice, good, evil, purity, impurity, birth, death, species, castes,
male, female, this life, the next life, preceptors, disciples, jov,
sorrow, ends, means, ‘mine’, ‘thine’ realizable ends; avoidable
ends, truth, sacrifice, utterance of mantras, worship, sacrifice,
meditation, penance, vows, hymus, obeisance, listening to the
Vedas, reflection on them, contemplation, detachment, silence,
the Vedas, the Sastras, the Puriigas, restraints, moral obser-
vances, the primal desires (esapa), the threefold misery (f@pa),
enjoyment, concentration of mind, friends, foes, fathers,
mothers, brothers, sisters, passions, peace, contentmient, the
conscious, the unconscions, miyi, prakrti, the void (&inya),
and the non-void (ssGnya) are pure consciousness. Names and
forms are pure consciousness, One pure being, consciousness
and bliss is the only reality. It is undifferentiated, indeter-
minate and unconditioned.'*® This truth cun be realized in the
highest state of monistic consciousness.

An avadhiita is an uscetic who has realized the supremie
state. He is not subject to avidys. He has completely destroyed
his false sense of identity with body. He has destroyved hid
merits and demerits. He constantly experiences Braliman or
Atman, and abides in it. He is full of supreme bliss. He has
renounced his duties relating ‘to the caste and the stage of life.
He is completely free from social and religious duties. There
is no distinction of virtue and vice, Vedic injunctions and pro-
hibitions, purity end impurity, realizable ends and avoidahle
ends for him. His mind is neither distracted nor concentrated.
He is neither botind nor relensed nor desirous of reélease, He'is
perfectly fulflled. He enjoys worldly objects withont heing
affected by them. He may perform social and religious duties,

T8, fb-vi; Parnmahathsa, p. 166: GNUT., i, p. 635; NP, vi. {5
J.tm:f_nbodhn 19. Cp. Astavakregita, Poons, :9:—5,"&. 5, 6 i IS ﬁ:
20; 3, 105 vk, 45 x. 25 xv, 4, 18; xvii. 56: xvili: 12, 66, TI-14, 80,



THE CULTS IN THHE MINOR UPANLIZADS 121

but they ars not necessary for him. He hias sttiined transcen-
dentul perfection, and abides in blissful identity-consciousness '

8. The Ascetic Morality of the minor Upanisads.

The Atman is the supreme reality. It can bé realized by
knowledge (jifina). Knowledge it intuition (prajiiina). It is
direct and immediate experience which transcends mtellectual
knowledge, It can be atiained by mivriti, which is ahsteotion
from actions for the attainment of empirical ends. Pravytti is
the performance of actions for the gratification of desires. '**
Hondage 3 duoe to actions. Release is due to knowledge.'**
Immortality is attained by renunciation, but not by action.***
Actions spring from desires (kiima). Desires spring from attach-
ment (viisand, riga). Attachment springs from egoism (aharhkara)
or the sense of 'T" and 'mine’, Egoism springs from ignorance
(avidy). Ignorance is false identification of the Atman or Self
with the body or not-self. All desires should be extirpated.
The primal desires for wealth (vittaisond}, sons (puttraisapd),
and happiness here and hereafter (lokaisapd) should be eradi-
cated, The sex-urge, the will-to-power and the will-to-happiness
should be uvprooted. Tesires are not pacified by their gratifica-
tion, but by their regulation. Attachment is the canse of
bondage. Detachment iS5 the cause of release. Egoism is
bondage. Egolessmess is release. A selfless, detached and
desireless life should be coltivated™® Attachment shonld be
diverted from the notself or empirical objects to the Atman or
Self. Detachment (vairigya) is conducive to integral knowledze
(samyagdarsana). When egoism is destroyed, love, hatred and
other passions are destroyed. The body, mind and speech shonld
be controlled. Purity of mind is essentinl to self-realization

WOAD, 2,3, 8 11, 4 17, 2132 NP, vi. 15, 34, 38. Cp. Avadiifita.
Gits,  Pooha, 1015, i. 17, 23, 27-32, 43, 45, 48, 50, 51, B4, 5D, 66 il 38;
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Perfect equanimity (samatva) unperturbed by joy and sorrow,
gain and loss, fortune and misfortune, and success and failure
should be cultivated. There should be equality {samadarsana)
in treatment with all, high and low, since Brahman is equally
manifested in them. Seénse-restraint (dama), mnqui]l'it}' {gama),

endurance of hardships (titiksa), withdrawal of the senses from
their objects (uparati), truthfnldess, harmlessness, simplicity,
absence of crookedness, contentment and grood-will for all should
be cultivated. Disinterested performance of doties (nighima
karma) purifies the mind. Righteous actions produce merts.
Unrighteous actions produce demerits. Merits and demerits are
destroyed by breath-control and repetition of the pragava (Cm).
Actions shonld be done for the good of humanity [lokasahigrdln).
Universal benievolence (sarvabhiitahita) and non-enmity (mir-
vairatvd) for all are necessary for self-realization. But, at the
last stage, renunciation of zll actions (naigkarmya), éven of
‘benevolent actions for the good of all, destruction of all desires,

emotions and actions, and extinction of egoism and ignorance.
{mdyi} or falee identification of the Self ure necessary for true
h:uwledgl:. The eightfold yoga with meditntion on pure
conscionsness (Brahman) and absorpton of the mind io it is an
indispensable condition of it. Destuction of the mmd and its
modes [manondisa) and its complete identification with Brahman
fead to the realization of identity-consciousness '**

Karmayvoga, bhaktivogn and jfifnavoga ore mentioned as
the mieans for the attainment of moksa. Duties shoulidl be per.
formed for the sake of duty withont any desire for fruits gnd
without being prompted by love, hatred and other &motions.
They should be performed without uny thought of success or
failure, gain or loss, victory or defeat, praise or blame. Al
actions should be done for the sake of God, and dedicated to
him. This is karmayoga.”™ Bhaktiyoga is free from difficulties.
Devotion to God yieids knowledge of him. So we should give
up all other means, take refuge in God, pray to him, and giye

MNP, G 18, 33, 38, 39, 45, 5, 55, 986 vi, 3536, TSR, 2534
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him single-minded devotion. Devotion to & spiritual guide and
Ciod is & means to the attainment of lum.'™ JAfnayoga is the
supreme method of realization of Brahman. It has been
discussed.

The seclarian Upamisads were written obviously to give
an air of sanctity to their deities. Many of them are mere
elaborations of some texts of the earlier Upanisads, which are
bodily incorporated in them. The texts of Chandogya, Brhada-
ranyaka, lfa, Kena, Katha, Mundaka, Magdukya, Ailareya,
Taittiriya and Svetdsvalara are freely used and elabarated. The
technical terms of Saivism and the Tantric terms of Saktaism,
¢.g., pasu, pasupati, pisa, Siva; Saddsiva, Sakti, spanda, har=a,
nada, bindu, kali, nyfisa, mudri, kugdalini, satcakra, the union
of Siva and Sakti in the highest cakra and the like are used.**®
The Tintric elements were introduced into the Purigas in the
pinth century.’® Some Upanisads are profoundly influenced
by the Buddhist Stnyavada (200 A.D.—700 A1) and Vijiana-
vida (450 A.D.—800 A.D.}.!** Maya, prakpti, space, time,
elements, subject, object, body, munas, buddhi, ahathkira, citta,
mental modes, waking, dream, deep sleep, birth, death, gooll,
evil, purity, impurity, injunction, prohibition, virtue, vice,
Vedas, Smrtis, Purigas, Tévara, gods, avidyd, vidy#, release,
jiva, duality and non-duality sre non-existent.'® This kind of
negativism is an unmistakable evidence of the infivence of
Siinyavida. The concept of Sonya is turned into that of
Brahman. ‘The seven stages in acquiring identity-consclousness
{saptabhifimi) mentioned in Varika and Annapirpa LMpanigads

i Bhaktiyogin muktih. Bhaktyd vind brahmajiinah kadipi na
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oeenr in Yogavasiztha'™ (700 AD. or 800 AD.), Some lexts
in Jabaladarfana und Rudrahrdayn Upanisads occur in Skanda-
puringa’™ (700 A.D.). Yajfavalkya Upanisad quotes a text from
Bhagavata Purapa'®™ (600 A.D.). The ten vamas and the ten
nivamas mentioned in Sindilya, Jabaladarsana asnd Vardha
Upanisads occur in Skandapurdpa.'®™ Hence the minor Upa-
nisads cover a period of several centuries from the third century
to the tenth century or later, They contribute little to meta-
physical thought. Their predominant mote is pure monism
[advaita) '™ They advocate anti-hedonistic and ascetic morality.
They lay stress on jiinayogs with meditation and trance as the
pre-eminent method of realizing Brahman. They recognize
karmayoga and bhaktivoga as subsidiary methods. They do
not appear to be influenced by the mediseval cults of bhakti,
which are excessively emotional and sentimental. But they are
mfluenced by the Vedintist asceticism,

u: };31- v, 1"1 -i18; AP, v. BI-86, YVS5., ch. 120, 16,
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CHAPTER [V

THE PHILOSOPHY OF THE PURANAS:
VISNUISM, SATVISM AND SAKTAISM

1. The Cults and Karmayoga, Bhakliyogs and [anayoga
in the Purdnas.

The Puriipas are popular treatises on Brimagism or Hindn
religion: They were composed after the Rémdyepa and the
Mahabhdrata aod the decay of Buddhism and Jainism to
popularise the Hindu religion of Brihmanpism. The early
Puragas were written in the Cupta period (400 AD—500A.I))
when Brihmagism was revived. They were recast later with
additions. ThHe later Puripas were written between 500 A.D.
and 1000 A.D., and recast and enlarged later. They contain ail
elements of popular Hinduism, rites, ceremonies, vows, modes
of worship, heaven, hell, virtues, sins, atonements, pilgrimage,
reverence for gurus and Brihmapas and the like. They preach
the cults of Vispu, Siva, and Sakti, and wrangle over the
superiority of one over the others. They have great philo-
sophical importance, since they treat of the nature of Brahman,
prakrti, purusa, creation and dissolution of the world, bondage,
liberation, virtues, vices, and the means to liberation. Their
philosophy is mainly theistic Sithkhya, but it contains ahsolu-
tism or pure monism, panentheism, pantheism, and theism.
There is a strong note of pantheism in them. The Vaisuva
Purigas which preach the cults of Nardvapa or Vismm, or
Krsoa are theistic. The Saiva Purinas which preach the calt
of Siva, Rudra, or Pasupati ar¢ monistic with a blend of
pantheism and theism. Miarkagdeya Furdna which preaches the
cult of Sakti is pantheistic with a blend of henotheism, theism
and monism, Desi Bhigavata, o Sikfd Upapuriga, which
preaches the cult of Sakti is monistic. All trends of thought
are hlendeéd together in the Puripas, though they are not con-
sistent with one another. They discuss the nature of Braluman,
the self (jiva), the world, the relation of the self and the world
to Brahman, the nature of moksa and the means of attaining it-
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They inculcate performance of prescribed duties {(karmayoga),
devotion (bhaktivogs), aud knowledge or experience of Brahman
(jfinayoga). ‘The Vispuite Pwi@pas lay stréss on devotion,
whereas the Saiva Purigas emphasize knowledge as the means
of release. The eightfold vogu is enjoined for union of the
individual soul with the supreme Soul or Brahman, Patafijali's
conception of voga as complete suppression of mental functions
for isolation (kaivalva) of the soul is not recognired. Brahma,
Padma, Vispu, Siva, Bhagavala, Bhavigya, Naradiya, Markan-
deya, Agneya Brahmavaivarta, Lidga, Varaha, Skanda,
Vamana, Kirma, Maisya, Gamda and Brahmanda wore the
eighteen Purinas mentioned in Skandapurapa. Ramanuja (1017-
1137 A.D.) quotes from Visyu, Garuda, Bhavigya and Brakma-
vaivarta Purinas in his Sri Bhigya on Brahma Siire, Madhva
(1190-1278 A.D.) quotes from Bhagavats, Skanda, Padma,
Vamana, Hrahmavaivaria and other Purigas. Here we shall
deal with the philosophy of some typical Visypuite, Saiva and
Sikta Purigss

2. Vignupurina: Vignuism: Triple Melhad.

Pargitar and Winternitz assign it to 300 A.D. Farquhar
and R. C. Hazra date it 400 A.D. It is held in great respect
by the theistic Vedintists, and often quoted by them in suppart
of their views. Ramanuja profusely quotes from it. He guotes
from it the verses which expound the doctrine of monism
{advaita). He quotes texts from it in support of his doctrine
of theism or qualified momism (visistAdvaita), It teaches
absolutism or idealistic monism, pantheism, and theism with g
strong monistic hias. It= cosmology is similar to that of the
Sidikhya with the only difference that it believes in God, who
evolves the world out of prakpti which B his own form: It
believes in prakpti and purusas, which are the forms and
menifestations of God. The Samikhya is atheistic and dunatiste
It conceives prakyti and purusas to be etermal. The philosophy
of Vigpupurana is a mixture of Samkhya dualism and Vedantic
monism, and theism. Tt philosophy, in general ontline, is
similar to that of the Svelz&ularg Upanigad and the Maks-
bharata.

The Upanigads advoecute twofold Brahman, Parz Brahman
and Apara Brahman. Para (higher) Brahman is the attributeless,
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indeterminate. Brahman. Apara (lower) Bmhman is the
determinate Brahman endowed with qualities. “The indeter-
minate Brahman is pore, eternal, infinite, impersonal being,
conscipusnesy and bliss; The determinate Braluman is the Laord,
who is the creatlor, preserver and destrover of the pmiverse, the
Moral Governor, the inner controller of the souls, and the dis-
penser of the moral law,

Fignupurdns regards Visou as Parn Brahman, He is higher
than the highest, He is self-existent, immutable, predicateless
pure Being, He is the supreme reality, devoid of origin, growth,
modification and destruction. He is attributeless or devoid of
sensible qualitiess. He abides in himself. He abides in all things
of the universe. So he is called Vasudeva, He is the supreme
Self Para Brahman is infinite knowledge (akhilajfifnaniaya).
He 1s-devoid of difference (abhedin). He is infimite, eternal, pure
conscionsness.! Pure consciousness constitomtes his  potore
(Suddhzjiiinasvabhiva). He is indeterminate being and self-
awareness, He has three powers of being (sandHini), couscious-
ness (samvit) and bliss (hlidini)." He is predicateless {(avisesana).
He cannot be known through any predicate or atiribute*

Vispu is pure, infinite, etérnal, ommipresent and undifferen-
tinted consciousness." He is ecalm, objectless, eternel snd un-
thinkable consciousness." He is one, infinite, ‘eternal and in-
divisible. He is the ground of the entire universe. He 1= the
foundation of the souls, e is Para Bralhman.” He is devoid
of the gupas. But he appears to be invested with them owing
to error. Para Hrahman, who i5 iranscendental pure conscions-
ness, appears to be the empirical world of objects owing to
avidva.' FHe is devoid of sdttva, rajas and tamse. Sa' e fe
devoid of their qualities, —pleasure, pain and delnsion.” He i5
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one, unborn, immortal, infinite, eternal and homogeneois con-
stiousness. He is eternally pure and untamted by avidy3.!* He
15 different from the world. But it 15 not different from him
It 18 non-different from him."* He is absolutely pure and perfect
knowledge in his essential nature. Heis eternal, puare or sihject-
objectless consciousness, But he appears 1o be the world ab
empirical objects to the empirical selves (fiva) owing to
ignorance.” ‘The world i8 an appearance. It i5 non-difierent
from Bralumsn, who is pure subject-objectleéss  conscionsness
bevond appesrance. Puars Brahman is the end (sadhya). Know-
ledge of him is the mesns (sSdhana},’ He can be known by
" imtegral experience or intnition.'* It is pure, nuntainted, snpreme;
transcendental, homogeneons knowledge. It 'is mot lower dis-
cursive knowledge. Tt is higher intuitive knowledge. It is the
means of knowing and realiring him. [t is tne Enowledge
(ji&na). Any other kind of knowledge is ignorance {wjAzua).'*
Brahman is one undifferentinted consclonsness devoid of dis-
tinetion of means and end, |

Parn Brahman i=s pure consciousness. His esmence is in-
conceivable and indescribable. 5till he i deseribed as the Lord
(Bhagavat) for worship." He is Visudeva.' This is the element
af absolutism in Fizpupurina, which is not differenit from the
monismt of the Advmita Vedanta.

A distinetion is made between Para Brahman and Sabda
Brahmun. After Sabda Bruhman is known, Para Brahman can
be known.'' The Vedas are Sabda Brahman (Logos): thew
mdicate the existence of Para Brahman,

The Lord, the infinite purusa, is the first manifestation of
Poara Brahman.!* He may be said to bé Apara Brahman, 'He
is the determinate Brahman endowed with attributes, He is the
creator, preserver and destroyer of the world. He creates sattva,
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rajas, tamas, time, prakrt, mahat, ahathkire, and the world*
Hari, the Lord of the world, is mvested with rajas, and creates
the world as Brahmi. He is invested with sattva, and preserves
the world. as Visyn. He is invested with tamas, and diselves
the world as Rudra.* -

God is the First Person (pumfn &dyah).*® Vispu is all-
powerful, He is the repository of all powers. He is the inferior
essence of Para Brahman.® He is the supreme of all divine
powers. He is just inferior to Para Brmhman, He is the mani-
festation of Brahman, He is full of Brahman, ™

Bratman is devoid of sattva, rajas and tamas, and uniimited
by space, time and forms. He is devoid of attachment and
aversion. How can he create the world? Powers of all things
are incomprehensible by knowledge. God's powers of creation,
preservation and destruction are still more inconceivable™

Vispu or the Lord has three powers, the supreme power
of consciousness (cit-sakt), and the inferior powers of avidyd
and karmas, Avidys limits his pure consciousness, and produces
individual selves (jiva), Karma is cosmic nescience, which pro-
jects the appearance of the world.®™ Sodharssvimi interprets
the text thus. Pard Sakti is the power of pure conscigusness,
which constitutes his essence. Avidyd is the inferior power,
which limits the pure consciousness, and creates individual selves.
Karmadakti is miavd which projects the multiform world-
appearance. The individual selves are limitations of the eternal,
universal Self due to avidya.'" This interpretation is in keeping
with absclutism of Advaita Vedinta,

The Lord (Bhagavat) is the First Person (8di purnga). He
is the first manifestation of Para Brahman, He i5 the mani-
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festation of the supreme Self. He indicates the mfinite and
eterpil Self.™

Bhagavat is the First Cause and grotnd of the universe.
He is sometimes described as the efficient canse (nimitts kiiran)
of the world. The powers of prakpti are deseribed s its mates
rial cause (upddina kiraps), which are helped by God fo be
transformed into the manifest world.® Prakpti supervised by
God is modified into the world. It is the manifestation of his
glory. He pervades it. It is full of him.** But prakrti is a form
of God. S0 God is both efficient cause and material cause of
m W'U'E].'I.L‘I

Bhagavat is endowed with all supernatural powers (aidvarya),
righteousness (dharma), glory (yagas), fortune (45), knowledge
(jfifina), and detachment (vairigya). He is possessed of excellent
qualities, wiz,, infinite knowledge (jfifina), infinite power. (dakti),
infinite strength (bala), infinite sovereignty (pidvarya), infinite
prowess: (virya), and infinite efiulgence (tejas); But he iz devoid
of the opposite inauspicious qualities.”® He is possessed of all
auspicious gualities:® He is the Moral Governor, Providence
{vidhaty) and Master (prabhul. He does good 1o the world in
wvarious wiys. He gives froits of actions and knowledge 1o all.
He is the supervisor of the Law of Karma. He is the supreme
Person (purugottama).® This is the element of theism in Vigpu-
Pirana,

God is one as canse, and many as effects. He is subtle und
gross. He is unmanifest prakiti. He is the manifest world,
He i5 cause and effect. He' is the First Cause or the cause of
cunses. He is the effects of effects.. He is the creator and the
created. He is the enjoyer and the enjoved ohject=** He is
manifest and unmanifest, formless and formed, existence and
npn-existence. He is devoid of the gupas, and inspires them
with his power. He js one and many®*
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God is knowledge and igmorance, truth and falschood,
nectar aud poison. He is beantiful and terrible. He is the
means of all actions. He is all actions prescribed by the Vedas.
He is the fruits of all actions and their enjoyer.’® The world
is his great form. He is the inner soul (antarfitmd) in all
creatures, The inconceivable supreme Self exists in every finite
self. The entire universe is interpenctrated by him. He is the
entire universe. ‘The world originates in him, and exists in him.
He is the whole world, The entire world, knowable and un-
knowsble, is the form of God. He is all (sarva), and the growund
of all (sarvafraya). He is the Soul of all creatures (sarva-
bhititma), He is immanent in the world.™

Brahman is formless and formed. He is Aksara and Ksara.
Aksara is Para Brahman. Ksara is the entire universe. The
whole world 15 the power of Parn Brahman. There are different
degrees of divine power in gods, men, beasts; birds, reptiles,
trees and creepers. They are different degrees of manifestations
af God.™

God is the individual Lorld. He is the corporate Lord. He
is the supreme Lord. He is the four Vyithas, manifestations,
Vasudeva, Sathkarsana, Pradyumna and Animaddha. He is of
the nnmanifest essence and the manifest forms, He is the ommni-
present, omniscient amd ommipotent Lord of all. Vasudeva is
the immanent essence of the entire universe.** This is the
element of pantheism i Vigpupuraga.

Cod whose essence is Brahman, and who is the supreme,
inconceivable Lord  (Narayana), is the crestor of the entire
nniverse.  He is the Self (Atman) of all creatures, the supreme
Self (Paramftian), and the Lord of all creatures. He is the
S=1f of nll selves and the Self of the universe (visvitman):
Nirivana is all (sarva), and the Lord of all (sarvesa). He'is the
gronnd of the universe. He pervades it by & fraction of his
infinite power,** He transends the gunss and their modifica
tions. He transcends the entire universe *® Tt exists in him.
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He exists in al] creatures.® He is immanent and transcendent
in relation to the world, This is the element of panentheism in
Vignupuriana.

Para Brahman is infinite, eternal and pure conscionsness,
The Lord, the infinite Purusa, is the first manifestation of
Brabman. Prakptl, mahat, ahathkara, time and the world sre
his later manifestations.** Brahman is unmanifest and manifest.
Prakrti is the power of God. Power and the possessor of power
are non~different from each other. Prakrti, guided by God,
creates the world. He turns unmanifest prakrti into the mani-
fest world. But prakti is 8 form or manifestation of God. So,
in one sense, prakrti is the material cause of the world. In
another, God is both efficient and material cause of the world,*

Prakrti is the eternal, unmanifest and subtle cause of the
world. It is called pradhina. It i= infinite, ungrounded,
immeasurable, undecaying, immobile and devoid of colour,
sound and touch. It is composed of sattva, rajas and tamas. It
i5 without origin and end. It is the origin of the world, It is
both canse and effect. It is unmanifest as cause ond manifest
as effects. It is the material cause of the world, All physical,
biological, and psychical entities are its modifications. The
whole world is the e¢xpression of the power of Para Brahman **

Prakrti and purogas exist in Brohman at the time of dis
solution. They are forms of Brahman.*” Time also which is
without ocrigin and end, is a mamfestation of Brahman,
Creation, maintenance and dissolution are beginningless and
endless. They are perpetnal in parts of the world, They are
periodical in relation to the whole world.*

At the Hme of dissolution sattva, rajas and tamas constitut-
ing prakpti are in the state of equilibrium, and purnsa exists
separately, Time also éxists.. Then God (Vispu) enters of his
free will into prakrti and purnss, and agitates them. The agita-
tion produced by him associates prakpti and purusa, and starts
evolution of prakrti. He upsets its equilibrium by mere proxi-
mity. He is the unmoved mover of prakrti. The supreme Persan
{purigottama) is the agitator and the agitated. He abides in

i 575, 80 L2 145,
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prakrti by contraction. He evolves the world by expansion.
Equilibrinm of the gupas is his contraction. Their disequili-
brium or evolution is his expansion. Creation or evolution of
the world is unfoldment {Gvirbhiva). Ite destruction is enfold-
ment or involution (tirobhéva).*® God interpenetrntes praketi
in evolution and dissolution. He is unmanifest prakrti and the
manifest world.*

Mahat was evolved from prakyti, the equipaise of sattva;
rajus and tamas, supervised by the purusa (ksetrajiia). The
‘purusa’ must be the supreme Person (3dipuruga). Mahat was
pervaded by prakpti. Tt was sitivika, rijasa, and thmasa.
Vaikirika shamkira was evolved from sittvika mahat. Taijasa
ahathkEra was evolved from rajasa mahat. Tamaosa ahahkdira
was evolved from timass mahat. Threefold aharhkiira was per-
vaded by mahat. Primal matter (bhiitidi) was evolved from
timasa aharkira. The sense-organs and the elements were
evolved from threefold ahamlkira. Primal matter was modified
into the subtle essence of spund (fabdatanmitra). Akdda endued
with the quality of sound was evolved from the sound-essence.
The sound-essence and dkisa were pervaded by primal matter.
Akisa was modified mto the subtle essence of touch (sparsa-
tammitra)., It was pervaded by ska&. It was modified into air
endued with the quality of touch. Air was modified into the
snbitle essence of colour (ripatanmdtra). It was modified into
light endued with the quality of colour, Colour-essence and
light were pervaded by air. Light was modified into the subtle
essence of taste (rasatanmitra). It was modified inlo water
endned with the quality of taste. Taste-essence and water were
pervaded by light. Water was modified into the sithtle essence
of smell (gandhstanmatra). Smell-essence was modified into
sarth endoed with the guality of smell. Earth was an aggregate
of five Kinds of tanmitras. They are the subtle essences of those
elements, which have those qualities in @ manifest condition.
They are the potentials of the sensible qualities. They are non-
specific (avidesa), becanse they do not produce pleasure, pain
and delusion.*® ‘The tanmitras were evolved from tamasa

.y o= =i 2 203l
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ahatikira. The five cognitive organs and the five motor organs
were evolved from taijasa ahamhkira. Manas was evolved from
sittvika ahathkara. Ears, skin, eyes, tongue and nose are the
cognitive: organs. Hands, feet, vocal organ, sex organ, and
excretive organ are the motor organs, The ears perceive sound ;
the skin perceives touch ; the eyes perceive light ; the tongue
perceives taste ; and the nose perceives smell. Ether, air, light,
water, and earth have different qualities. They produce pleasure,
pain and delusion, and are specific (videsa). ‘They were in the
state of atoms. Atoms of the five elements combined with one
another, and prodoced units of matter by integration.®® The
theory of evalution propounded inVissupurina closely resembles
the Sdrikhya-Yoga theory of evolution. The Samhkhya does not
believe in God. The Yoga believes in God, who disturbs the
equilibrivny of prakpti, and starts its evolotion: But it does
aot regard prekrt, as a form, manifestation, of power of God.

The individual self is pure knowledge and peace (nirvina).
It is associsted with buddhi, a modification of prakpti, and
erroneously identifies itself with it. Ignorance, pain, vice and
the other qualities of budidhi are ascribed to the self. It seeks
and enjoys the qualities of buddhi owing to its false identifica-
tion (abhimdna) with buddhi, which is duoe to avidva The
afflictions (kleda) including avidya can be destroyed by yoga.'
The concept of the slf propounded here is identical with the
Samkhya-Yoga wview. Prakrti aod souls are the powers of
Braliman. They are founded in the Paramétman, who is the
ground of prakrti and porusas**

The manas alone is the canse of bondsge and releass,
When it Is attached to objects of enjoyment, it eatangles the
self in bondage. When it is detached from them, the self is
released, A wise person should withdraw his manas from
worlidly pleasures, and meditate on God for release. He attracts
the zeli meditating on him to himself, and identifies it with
himself, even as a magnet sttracts iron to itself. Voga is the
union of the manas with God owing to the efforts of the self.
One who is 8 novice in the art of yoga, is called vogavuk. One
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who is advinced in it, is called yuiijina. One who has realized
Para Brahman, is called vinigpannasamddhi. He attains em-
bodied relesse {jivanmukti), His karmas are quickly burnt by
the fire of yoga. Yoga s not total suppression of miental
functions as Patofjali defines it.

The aspirant should remounce desires, practise non-injury,
truthfulness, non-stealing, sex-restraint, and greedlessness, or
nan-icceptance of gifts, and make his manas fit for meditating
on God. He shonld study the scriptures; practise purity of body
and mind, contéentment, and penance with sepse-control, and
make his manas Gt for meditation on Brahman. These are the
five kinds of yama and the five kinds of mivama mentioned by
Patafijali. Bodily posture, breath-control, withdrawal of the
senses from their objects, fixation of mind, meditation and
trance also shonld be pmctised.* The performance of these
duties gives special fruits, if they are practised with desire for
fruits. If they are performed without desire for fruits, they
bring ahont release.”” Nigkiima Karma is conducive to release,
Mental dispositions (bhivani) due to knowledge are thresfold,
dispasition relating to Brahman, disposition relating to karma,
and disposition. relating to both.* Until dispositions relating
to karma are completely destroved, the world appears to be
different from Brahman, and the knowledge of difference is not
negated, When potencies of actions sre destroved, the koow-
ledge of differeénce disappears, and the whole world 15 known
as pure Bemg or Brahman only, This indescribable knowledge,
which is aware of itself, is the knowledge of Brahman. There
is no difference between the individunal self and Brahman in this
highest state of trance.™

Performance of duties without attachment for their froits
(nigkiima karma) wears off merits and demerits, and leads to
liberation. Vispu as Pars Brahman, the formless, eternal, in-
finite Self (paramdtman), or pure cotscionsness, distinct from
his costiic form, can be realized by concentration of mind on
hiin with singleminded devotion (ekiintarati) purified by moral
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observances. He can be known by absorption in him devoid of
distinction of subject, object and act of meditation, bronght
ghout by Intense meditation. Integral Inmowledge [vijfigna) s
the means of knowing Brahman, The fivitnan devoid of three-
fold dispositions (bhivani) is led by integral knowledge to realize
Para Brahman. When iotegral knowledge fulfils its function
of effecting realization of Brahman, it vanishes. The fiva be-
comes identified with Para Brahman by constant meditation on
him. But his knowledge of difference persists for some time
owing to ignorance (ajfiana).* When ajfiina is destroyved, the
pure eternal consciousness shines forth, without any difference.™
Nigkima karma, yoza, devotion and imtegml koowledge: lead
to the realization of Brahman. The emphasis is Isid on the
knowledge of identity or pon-difference as in the Advaita
Vedinta. The philosophy of Vigpupuripa is 8 blend of the
Sathkhya dualism of prakiti and purnss and absolutism of the
Advaita Vediinta with a strong monistic bias. Tt is theistic
Sathkhya blended with pure monism. It resembles the philo-
sophy of Bhagavala Puriga, to a certain extent, which is pre-
dmninantly monistic.

3. Narudiya Purdga: Vigpuism: Triple Method.

Niaradiva Puriga (B50—050 A.D.) advocates the duality of
praketi and porogs, évolution of the world out of praket,
Brahman and miya or &akti, and moral government of the world.
It comceives of Brahman in various: ways, It advocates pan-
theism, panentheism, theism, and absolutism or idealistic
monism. It regards the individual self as veiled by avidya, and
conceives of bondage and release as phenomenal due to attach-
ment and detachment of the mind. It menleates a rigid moral
life and purity of mind. Tt prescribes the triple method of
sctioni (karmayogal, devotion (bhaktiyoga), and knowledge
(jfiinayvopa) for the realization of Brahman. It prescribes the
method of meditation and trance also as the final phase of
siidhani like the Blogavad (il

Mahfivisyu is self-luminous consciousness. He creates
Bralmi, Vispo and Siva from within his body with the three
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gunas, rajas, sattva and tomas. They are the creator, the pre-
server, anil the destroyer of the world. His supreme power
(para Sakti) creates it. Itis in the nature of existence and Don-
existence. It is vidyd and avidyd. The power of Mahivisgu,
which appears to be the multiform world, is called avidwi, Itis
the cause of bondage and misery. It produces distinction of the
knower and the knowmn. When this avidyd is destroyed, the
knowledge of identity is revealed, which is called vidy#,
Mayd or avidyd of Mahavigpu creates difference and sathsira,
His vidv or knowledge of identity destroys sathsira. Avidya
is ignorance or knowledge of difference. Vidyd i3 true know-
ledge or knowledge of identity. Pard dakti is avidyd and vidyd.
Padma Purdga also regards the power [adyd prakyti] of Mal-.
vispn s consisting of vidyi and avidy®

~ Mahdvigpn appears to be the diverse world owing to the
adjunct of miys, even as ether appears to be different in con-
junction with the limiting adjuncts, He pervades the universe:
His power also permeates it, even us the burning power of fire
pervades fire. The power of Mahivigyu cannot be sepurated
fram him. His power (Sakti), in its unmanifest and sianifest
forms, permeates the world, It is manifested as prakyti, puriss,
and Hme His Sakti, Mahamayd, preserves the world, Evolu-
ticn of the world from prakypti is described.™

Mahiivisyu is the infinite, eternal, pure Self (Paramitman),
dievoid of sattva, rajas avd tamas. He is imperishable, pure and
eternally fulfilled. He i the embodiment of pure being, con-
sejoysniess and bliss. He is devoid of all adjuncts. He is com-
prehended by knowledge only.™

Visnu has three kinds of fakt. Para sakti is the higher
power of consciousness. Ksetrajfin-sakti is the lower power that
sustains the individual ouls. Avidyd-karma is the power that
creates the world* Vigpupurdsa also speaks of these three
powers of Visnu.

Para Brahman can be known by discrimination. Apara
Brahman or Sabda Brahman can be known through the Vedis.
One who is well-versed in the Vedas can know Para Brabmman,
There are two kinds of vidyd: pard vidysi and apard vidya,

o] 3 113, TT-2%, 31-38.
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Pard vidyd is the higher knowledge by which the imperishable
Brahman is known. Apard vidyi is the lower knowledge of the
Vedas.* The Aksarn Brohman is the gnmanifest, unborn, un-
ageing, inexhanstible, formless, ommpresent, eternal, inactive,
and onecaused cause of the world, permeating all creatures. He
is the essence of the supreme Self (Paramitman) called the Lord
(Bhagavat).**

The Paramftman is one, devoid of the gupas, snd of the
nature of Infinite Lliss,. He is the highest reality, He appears
to be multiform owing to differences of cognitions,*”  One pec-
ceives difference in the Paramitman owing to miyd of God*
So maya should be discarded through yoga,

Maya is neither existent nor non-existent nor both. It is
imdescribable. It produces the knowledge of difference.*”
Mayd is nescience (ajfina). One who conquers miyi, destroys:
one's nescience,™

The self (tman) is stainless, pure being; conscioisness and
bliss: Tt is free from all limiting adjuncts, It is a disembodied
spirit (nirguya), Sl it appears to be embodied. The infinite
Atman, the sopreme light of consciousness, appears o be
endowed with miyil to those who are deluded by nescience
(sjGana), When nescience is destroved, the Atman shines as a
self-Tuminous  spitit.”  One, stainless, infinite consciousness,
without any second, resides in the hearts of all creatures as their
inner controller.™ The individual self (fivitmi] is the Atwman
limited by egoism. The knowledge of identity of the jivitman
and the Paramitman is called woga.™ The Paramitman, the
inner guide of the fivitman, is neither an agent nor an enjover.
The jivitman's knowledge of the Paramfitman is moksa. Its
knowledge of its non-difference froin the Parmmftman breaks
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its fetters. [Iguorance is bondage. Enowledge is liberation,
Kuowledge of difference of the jiva from Brahman is bondage.
Knowledge of its non-difference from Brahman is release.™ This
is the element of idealistic monism or absolutism i Narsdiya
Purdna. '

The Lord (Bhagavat) is possessed of infinite knowledge,
power, strength, sovereignty, heroism and glory. He is devaid
of inauspicious qualities. Visudeva is the Lord, He is endowed
with all auspicious qualities. There is no truce of afffictions In
jim. He is the moral Governor. He is the goal of virtue,
ansterities and knowledge. He is the supreme goal. He is the
supreme reality. He is the reality of the umiverse. There is no
other reality than Vasundeva. He is the groundless, immeasur-
able. unageing, imperishable, eternal, inconceivable, indefin-
l!:bll.'. calm, ancient Purnga. He is the ‘supreme light of con-
sciousness, and the embodiment of existence, consciousness and
bliss, He is devoid of sattva, rajas and tamms, and wet he
assumes them. He is bevong miya, and yet he assumes it to
create the world-appearance, He is formless, and wel assuines
many forms. He is the adorable supreme Lord. He pervades
the universe. He assumes its form through his power of avidya-
karma. He is without any veil. He i5 kind to the devotees,
who take refuge in him.™

Vasndeva is the creator and moral Governar of the world.
He voluntarily assames the form of the world for its infinite
good. He is Paramitman, the supreme Seif, He lives in all
creatures as their inner controller. They live in hini. He tran-
scends prakrti and its evolutes, gunas and their defects. Heis
the Atman of the universe without being veiled by it. He dwells
in its heart in lis innate purity. He tas individual form and
collective form. He has unmanifest form and manifest form.
He is the ommipoteni, supiems Lord.™ God s conceived as
transcendent snd immanent. This 5 panentheism. He is con-
ceived as the moral Governor, endowed with auspicious qualities,
devoid of inauspicious qualities, and kind to his devotees. This
i4 theism. So Narmdiyve Purina alss contains elements of abso-
lutiem, panentheism and thei=m bleaded together
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The mind is the cause of bandage and release, When it is
attached to objects of enjoyment, it is the cause of bondage.
When it is devoid of attachment for them, it is the cause of
release.  Attachment leads to bondage. Detachment leads to
release.’?

Moksa can be attained by righteous actions (karma), devo-
Hon (bhakti), and knowledge (jfidna). Karma generates devo-
tion. Supreme faith (fraddhi) destroys sins. Buddhi becomes
pure, when sins are destroyed. Knowledge attained by pure
buddhi is jAdna. Jiidna is assisted by yoga to bring on release.
Yoga is twofold, kriviivoga and jfifnayoga, Without kriyviyoga
jidnayoga does not bear frit, Kriyviivoga consists in observing
fasts, hearing Puripas, and worshipping Vispu. Non-injary,
veracity, mnon-anger, sex-testraint, greedlessness, ahsence of
envy, and compassion constitute kriv@yoga. It consists in doing
guod to mankind by thoughts, words, and deeds, and warshipp-
ing God." Devotion destroys all sins committed in previous
births. When all sins are destroyed, buddhi is purified. Pure
Buddhi can sequire true knowledge (ffiana), True knowledge
or voga is the knowledge of non-difference of the individual
soul and the supreme Soul, God, or Brahman.” Eternal know-
ledge is the nature of Para Brahman. It can be realized by true
knowledge (jfina). Ignorance (ajfiina) is destroved by the
eizhtfold yoga and conignest of desires.  Desires are never pacified
by their gratification.®

Néradiys Purdga lays great stress on mental purity. Per-
formance of sacrifices without mental purity is fruitless. All
prescribed duties without purity of mind are unaveiling. So
attacliment and other afflictions (klefa) should he rooted out.
Warship of a deity without inner purity of mind leads to hiefl.
One who has external purity without mental purity -is like u
decorated jar full of liguor. A pilgrim without tnental purity
is not purified by pilgrimage. One who preaches dharma, but
commits sins in thought, is the worst of simnmers. One who
practises righteousness with a pure mind, attains infinite happi-
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ness." This happiness is pot sentient pleasure due to the grati-
fication of desires, but abiding joy due to the conguest of
desites.  Benevolence, harmlessness, control of passions, and
purity of mind are the indispensable prerequisites of the attain-
ment of moksa.

Virtuous persons distingnish between right and @ wrong
actions, and perform right actions.® Performance of right
actions (karma) purifies the mind, and generates devotion,
Devotion destroys all sins and impurities of mind. The pure
mind, purged of ignorance (ajfifing), acquires knowledge of non-
differenice of the jiva and Brahman. Yoga is the tnion of the
mind with Bmhman.®® Néaradiye Purdga prescribes the triple
method of karmavoga, bhaktivoga, and jiEnayvoga with con-
centration of mind (yoga) for the realization of Brahman. The
gightfold yoga is subsidiary to the uniom of mind with
Brahinan.*

4, Agneya Purima: Vigpuiom : Triple Method,

Agneya Purina (800 AD.) preaches the cult of Visyu, and
regards him as pure consciousness or Para Brahman and alse
as the Lord, creator and moral Governor of the world. It identi-
fies the Atman with Brahman, and inculcates rigid moral life,
purity ‘of mind, and eightfold vogs for the realization of
Brahman. It enjoins the triple method of action (karma), devo-
tion [bhakti), and knowledge (jGfina) attended with yoga. It
regards yoga as umion of the mind with Brahman.*® It advocates
ahsolutism, panentheism, and theism, the duality of prakpti and
purusa with the Lord as their inner controller, evolution of the
world out of prakpti under his guidance, and its dissolution. Its
ontology is @ hlend of the Sihkhya dualism and the Upanisadic
monism and theism,

Agueya Purina advocates pure monism or absolutism, and
regards the jiva as identical with Brahman, and Brahman as
ane, infinite, eternal, pure consciousness beyond all distinctions.
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Hrahman is non-dnal being, consciousness and bliss, It is pure
consciousness (cinmiitra) and witness (siksin), It is infinite
truth, knowledge and bliss, It i3 the supreme light of conscious-
ness. IL is meither empirical existence nor non-existence,
devoid of difference and non-difference,* deveid of distinction
of knower, known, means of knowledge, and object of know-
ledge, neither canse nor effect, devoid of organs of knowledge
and action, vital forces, manas, buddhi, citta, and aharhkira,
beyond the waking state, dream, and deep sleep, and realizable
by superconscious trance (turiya); Brahman is the Atman®®

The Atman is stainless knowledge and full of peace
(nirvépa). It is detached, pure, imperishuble, calm, devoid of
sattva, rajas and tamas, and superior to prakrt and its modes. .
It is one, infinite, changeless, ommipresent, pure conscionsness,
equally present in all.™ The Atman is beyond Visva, Taijasa,
and Prijiia. The individual self in the waking state is called
Vidva., In dream it is called Taijass, In deep sleep it is called
Priijiin. In superconscious trance it is called Atman.* The jiva
#s Brahman. *That thoo art’. 'l am Brahman.' This conscious-
ness of identity can be induced by = spiritual puide {gura).
Ignorance is bondsge, Knowledge is release. The knowledge
of Bralman leads to release. T'he knower of Bruhman becomes
Brahman. This is the element of monism in Fgueva Puriga.
The Visyuite Purigas teach monism (advaita), though Vaisuava
Vediinta is theistic,

Visnu' i the supreme light of consciousness. Brahman is
twofold, Para Brahman and Sabda Brahman There are two
kinds of knowledge, higher knowledge (pard vidya) and lower
knowledge (apard vidyd)., The former is the knowledge of
Brahman. The latter is the knowledge of the Vedas and the
Vedifigas." Visgu is Para Brahman,

He is aglso the Lord endowed with wirtue, knowledge,
detachment, anspicious qualities, and sovereignty, He is beyond
prakyti and purosa. The Lord is formless and formed, partless
and with parts; and all-Enowing and known. He is ommipresent,

* Hhedibhednvivarjita,
"Eg. KAimi cn beahms  {Sasykar),
S Che a7, 1923; Ch. 378, 1.22; Ch 880, 13

M Ch. 377, 12, 19, 190Ch, 378, 3, 13, 18, Cp, Magd. Up. 12,
“i 1 11, 5 Cp MBN.. BB 17 P B2
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omniscient and omnipotent. He is the supervisor of the Law of
Earma. He associates karmas with froits. He is calm, non-
phenomenal (niribhisa) and stainless. The universe is a false
appearance. It is not real, but appears to be real.™' God is tran-
scendent and fmmanent, He is the moral Governor. ‘Thess are
the elements of panentheism and theism,

Creation is the sport of Vispu. He is the creator, and
assumes sattva, tajas and tamnas, though he is devoid of them.
He agitatis prakpti and puruga, and starts evolution. Mahmt
emerged from prakrti. Ahafikire emerged fromt Muhat,  Primal
matter (bhittadi) emerged from timasa Aharhkira, ‘The five
tanmitras emerged from bhiotidi, The sense-organs emerged
from taijasa ahmbkira. Their presiding deities emerged from
vaikirika ahamkira. Ether, air, fire, water, and earth gradually
emerged from the tanmiatras. The subtle body composed of the
five unquintupled tanmiatras emerged. Then the gross body com-
posed of the five quintupled elements emerged.™

Four kinds of dissalution are recognized. Death of creatures
every moment is perpetual dissolution (nitya pralaya), When
Hralm# sleeps occasionally, there is temporary dissolution
(naimittika pralsya). When the world is dissolved in prakrti,
there is prikrta pralaya. When the individual self is merged in
the supreme Self, there is complete dissolution (Atyantika
pralaya),*

‘The Atman is not identical with the body, because it is a
Enower, while the body:is known. It persists in deep sleep and
after death of the body. It is cliangeless, while the body is
subject to change. The sense-organs and the internal corgans,
tnanas and boddhi are the organs of the Atman. They are its
instruments of knowledge. Tt is not identical with them. It is
not the life-forces because they operate in deep sleep without
consciousness. It is not egolsn [aharhkira) because there is no
egoism in deep sleep. It is différeat from them all, It is infinite
knowledge and bliss. It resides in all individual souls. It is all-
knowing, The Atman is identical with Brahman. Tt is the
supreme Self (Paramidtman), “That thou art’. ‘I am Brahman®,

* Amatvath satynm Abhat tivat sirvath carlcaram, Ch, 375 I8
Ch, a74, &1, n','t’;é.- Bombay, Sarmvat 1955,

“ch 17 240; Ch. 377, S10.

“oh 3688, 12
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This is the monistic view of the Atman.* The individual self
(jiva) is not regarded ss an indeépendent principle, Praksti,
mahat, ahamikara, the five cognive orguns, the five motor organs,
manas, the five tanmatras, and the five elements are the twenty
four principles. God s the twenty fifth principle. He tran-
scends the adjunct of sattva. The fiviitman is not an mdepen-
dent principle.®

It is interesting to note that the Buddha is regarded asan
mcarnation of God (avatira). ‘The son of Suddhodana became
deluded by mavi, and deloded demons [asorn) and made them
discard the Vedic religion. The Buddha converted others to
non-Vedic religion. The Buddha latér became Arhats, and con-
verted others to his religion. They are impostors and sdvocates
ef non-Vedic religion. They deserve hell.”” The Puripas revive
erthodox Hinduism, and condemn Buddhism and Jainism as
heresy. The Buﬁdhn was regarded as an Avatira in 600 A.D.

Rigid self-control and purity of mind are indispensable pre-
requisites for attainment of moksa. The objects of enjoyment
are modifications of prakrti or sattva, rajas sand tamas, which are
also the primary springs of action. Tamas should be pvercome
by rajas. Rajas should be overcome by sattva. External sacti-
fices involve killing of animals. They ure impure, and yield
transient fruits. So they should be given up, and the sacrifice
of meditation (voga), free from injury to animals, should be
practized. It is superior to animal sacrifice. It is the highest,
pure, and stainless sacrifice, which purifies the mind, and leads
to moksa. Ritualistic morality is discouraged, and the inmer
purity of mind is emphasized.* The eightfold yoga is enjoined.*
Conquest of the sense and control of the mind constitute the
supreme virtue. I the senses are not controlled, they lead to
hell. If they are controlled, they lead to heaven. They should
be withdrawn from their objects by detachment. The self
should be withdrawn from worldly pleasures by great effort,
and  directed to true knowledge., Meditation on Brahman
should be nccompanied by knowledge, detachment, faith and

Weh, 317, 2T, 21]-23

"Satlopa&!umi b porogaly paficavichdakalh.  Ch. 374, 18,
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forgiveness. It should be accompanied by devotion to God, Itis
contemplation of Brahman with an undistracted and concentraled
mind. It is a continbous stréam of the thought of Brahman
undisturbed by the thought of any other object.'®™ (ine should
meditate on Vigyu in the heart of the body and mind, and
worship him in an impure or pure state, in the waking state
or sleep, Meditation is a means to release. The mind should
be fixed on formless or formed Vismu. Trance is the result of
meditation on him. It is tonsciousness of Brahman only,
which is the only Self or pure consciousness like an unruffied
ocean.’ Yoga is union of the mind with Brahman. It is com-
plete absorption: of the mind in the Absolute. It is the know-
ledge that reveals Brahman.'*™ Patafijali's coneept of voga as
complete suppression of all mental modes is rejected. It is said
to be beyond the jiva and Brahman.'*® The eightfold voga is
emphasized as the praxis for the realization of Brahman.'™ In
superconscious trance the yogin's sense-organs do not apprehend
their objects, his mind does not doubt, his egoism does not
appropriate ohjects known, and his intellect does not under
stand. His external and internal organs cease to function. He
becomes completely absorbed in Brahman. '™

5. Kirmapurana; Safvism; Triple Method,

Kiirmapuraga (550-650 A.D.) preaches the worship of Siva,
apd regards him as indeterminate, sttributeless, pure, eternal
consciousness, which appears to be the multiform world and
finite souls owing to miyik. Siva has Sakti or power of con-
sciousness and blss, which is non-different from him. It
transcends Mava. Prakrti is his lower unconscious power, which
is modified into the world. Prakrti and purusa are his appear-
ances, Siva is the Lord, who s the creator, preserver and des-
troyer of the world, and the moral Governor. There is a hlend

Meh I 3 ¢ ¥WE, i &
0 Yads rifehhRaam t'l.lm.ml.lnﬂhn-‘u itfnl.tl:L

Caltanynrpovad dhyiinam tat nmidhzr _
Ch, Cp. T?‘:B, 315 ¥T., v,
ch. a2, L.

12 Brahmaprakifanarh jfiinarh rﬂgnh. lﬂhtlhmt
Ch mﬂ
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of pantheism, panentheism, theism, and pure monism or abso-
lutism. Monism s emphasized. Knowledge of non-difference
and absorption in Brahman are stressed.

Kiirma Purdga preaches the cult of Siva, and contains the
main elements of Saivism. The Lord is called Pati or Pasupati,
because he is the ruler of the individual sools. The embodied
souls are called Pasus. The Lord binds them to satfisira in sport,
and releases them from bondage. The afffictions (klefa) are the
fetters called pada. They bind the souls to samisira. They are
ignorance (avidyd), egoism (asmitd), attachment (riga), aversion
(dvesa), and fear of death (abhiniveda).'*™® Dharma and adharma
are called karma, They also fetter the souls to sathsiirs. Mayi
Is the cause of afflictions. The Lord is the only reality, He
is bondage, creator of bondage, the fetters, and the bound sonls,
He is prakrti with its modes and puruga.'” This is the element
of pantheizm.

Siva is the infinite Self (Paramatman)., He is calm [Santa),
partless (nigkala), imperishable (aksara), supreme light of con-
scionsness (parath jyoti). He is pure, spotless, ungrounded,
formless, enlightencd, and free from appearance (nirdibhiisa),
His forms are creations of Miy3 or Sakti. He is the self-existent
witness of the universe (sarvasikyin) and eternal bliss (nitya-
nauda), He franscends the world-appearance (nigprapafica).’™
He creates the world according to the Law of Karma: He is the
supreme Good and Providence. He is endowed with knowledge,
detachment, soversignty, penance, truth, forgiveness, patience,
knowerhood, self-consciousness, and power of being the inner
guide, which always exist in him.'"™ This is the element of
theism.

Siva is possessed of Maya (mayavin). Miya is his power or
Sakti. He creates the world with his power of Mava, which is
without origin and end. Miyd is eternal und multiform. Tt ig
expressed in the multiform world, Siva has power of knowledge
(ffiknasakt), power of creation (krivasakti), and power of stiste-
nance (prigasakti), which are the forms of Miva. He is the

" Cp. VS, 6.3
"' Erma_ Pusioa (edited by Nimagi Mukhopidiyaya, Caleatta,

18903, Ch. 7, pp.
R T 10, pp. 9297
Wi 10, pp. 0205
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Lord of all powers, Prakrti and purusa are the forms of Mayi,
which is one, infinite, all-pervading, partless and good. Siva
also is one and possessed of Sakti.™ Siva and Sakti, the
possessor of power and power, are said to be different in reality.
But the yogin realives non-difference between them.'™ Sakti is
one, but it appears to be manifold owing to its limiting
adjuncts.'™ There is no dualism of Siva and Saktt. Sakti is
non-different from Siva, and exists in him. It is the power of
consciousness (cicchakti) in the heart of all things. It is one,
infinite, intelligent, good and sovereign. It is without origin
and end, the source of all powers and existences. It is the source
of mulaprakyti, the root-evolvent. It [s spotless and pure, and
transcends  Mavd (mdyatitd), It is Logos (nfida), cosmic
nescience (mahimiya), the root-evolvent (milaprakpt). It is
prakrtl and pumga, and beyomd them. It is full of conscions-
ness’ (cinmayi). It is the power that creates individual souls
(ksetrajfia-Sakti), It is diversified into prakrti composed of
sattva, ajas and tamas. It is peither created nor destroyed.
But it creates, preserves and destroys things. It is the ground
of the universe, and manifested in infinite forms. It is bevond
the past, present, and future. [t exists in Brahman, and springs
from Siva."* Tt is conscious (citi) and free from pain, It is the
power of conscipusness and bliss, It is formless and formed:
It is transcendent and immanent. It is always auspicious, and
expressed in the Vedas Itruleaavarpmkm:lmilm"ﬂ#ﬂ-'tﬂ'
individual souls. It is the witness of Siva. It is devoid of sattva,
rajas and tamas.'* Sakti is the power of conscionsness and
bliss, It is the power that creates individual souls (ksetrajiia
sakti) and unconscious milaprakrti composed of the gunas,

One undifferenced Brahman becomes the manifold world
and. sonls, when it is associated with Maya, though it is un-
manifest and eternal.'*® Mayd always appears us the world by

" kR Eakiib divaiko’pl faktimin ocynte fival. i 12 p. 14,
1 Bakrifaktimator bhedah vadanti
Abhedaficinnpadvanti yoginad fattveciniakil, 12, o 1ok Cp.
?ﬂ-u 117. PBr., 4.
" kS mifhefvart faktlr anckopadbiyogatal. i 12, p. 102
" Brahmpsariitayh mahefvamssmutpannl. © 12, p. 111,
MRS 12, 102-04, 107-11, 13415, 128
" Abkinnath vakyyste bhinnath brahmivyakiash sanitanam.
Ekayi miyayi yoktom snadinidhoouh dhroesm, 6. 8, p. 298
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the command of God.™ The world is made of cosmic nescience
(miaya).

May3a is the beginningless and endless power, which is the
root of the manifest world. Unmanifest Miya, the source of
infinite unmanifest powers, is the cause of the world-appearance
(prapafica). It is the unmanifest cause of the manifest world,
It is imperishable bliss, which exists in the Lord. Creation is
the manifestation of his infinite and eternal bliss, which is mﬂeﬂ
Maya, It is & mere instrument in creating the multiform
w‘ld"l.l'l'

Brohman is one, unmanifest, indeterminate, imperishable,
attributeless, self-luminous consciotisness. It is the supreme
reality (parath tattvam), It is pure, untainted, spotless,
indeterminate knowledge.'® It is indeterminate knowledge and
eternal bliss.*'* It is the supreme reality or Siva, without begin-
ning, middle or end.'™ It is one, undivided, indeterminate,
pure, infimite light of consciousness, which illumines the entire
universe, It is the eternal being, conscionsness and bliss. The
world is not rea! but phenomenal. There is neither earth, nor
water, nor fire, nor air, nor ether, mor mind, nor intellect
There is no other conscious being or individual self. The world
of finite objects, and finite souls are appearances. A single,
elf-luminous light of consciousness or Siva shines.'™ Brahman
is mnmanifest (avyakta), It is the ground of the universs,
though it is devoid of dualism (dvaitavarjita). It is infinite,
eternal, indeterminate (nirvikalpa), undifferenced (abhinna),
non-phenomenal (nirdbhiisa), attributeless (nirgupa), supreme
light of consciousness (paramarh jyotih). It is of the essence of
knowledge and eternal bliss. It i5 omnipresent and immanent
in all creatures, who exist in it. It permeates the ymiverse."*
The word ‘Brahman’ is used in peuter gender. Siva is con-
ceived as the Para Brahman of the Upanigads, or indeterminate,
attributeless Brahman, which appears to be the multiform world

¥ iyl viveriate pityads sipivaraniyogatah, il 8, p. 483
uri 9, pp. 492-83,
-!;;T.J ;n.im:m nirmala  foddhath nirvikalpapirafijanam. 10,
P (ps -
¥ityiimendah nirvikslpum satyorfipam. i 10, p. 400,
18 Anadimadhyintam yastvekam paramad fival, Ei_ 10, p. m_
™ Vibhati deval !-nrl eva kevalah. il 10, p. 408 L‘p p v
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and individud]l souls. This is the element of pure monism or
absolutism. _

Siva is also the Lord. He is the omnipresent, omniscient,
omnipotent, untsionted, good redesmer. He has six qualities,
ommniscience, omnipotence, eternal consciousness, eternally
manifested powers, eternal bliss, and independent will, He is
one. But he manifests himself in the manifold world, enters
into all creatures and impels them to action by his kriyésakti,
and sports with the multiplicity of souls and diverse objects.***
He is the Lord of prakyti and purusas (pradbinapuruseda). He
is the creator, preserver and destrover. Invested with rajas
he becomes Brahmd ; invested with sattva he becomes Visyu ;
invested with tsmas he becomes Ham, The Lord is infinits,
and so called Brahmi, He is omnipresent, and so called Visgu,
He is the destroyer, and so called Hara. God is one. Bnt he
assumes the forms of Brahmi, Visgu, and Hara with the three
gupas. The concept of Trinity (trimfirt]) does not involve poly-
theism. Hars is the destroyer. But Siva is the supreme Lord'™
This is the element of theism,

Prakrti is & state of equilibrium of sattva, rajas and tamas
{gupasimya) in dissolution. The purnsa also exists in this state.
Prakrti is devoid of all sensible qualities, smell, colour, taste,
sound and touch. It Is self-existent, but it has no existence
apart from Brahman. It is composed of sattva, rajas and tamas,
It is jthe unmanifest, eternal, ummoving, inexhaustible cause
of the manifest world. It is devoid of origin and end. It
pervades the past, the present, and the future. It is modi-
fied into all elements, It is unmanifest and manifest. Tt is
the lower unconscious power of Brahman. Tt is unconscions
Maya.™

The supreme Lord (Mahesvara) enters into pralgt and
puruss, and agitates them by yoga. He is the agitator and the
agitated. He becomes prakrti, equipoise of sattva, rajas and
tamas, by contraction (sarhkocs) of his powers. He becomes the
warld by expansion (vikasal of them. Creation is expansion or

* Aneknbhedabhinnns to kridate paramedvaral, L 4 p. 48,
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unfoldment. Dissolution is contraction or involution. There is
no duoalism of God and prakpti, Prakrti is the eternal Brahman,
the source of the world.”* Mahat emerged out of the agitated
prakrti and the ancient purusa. Mahat is in the nature of
prakrti and purusa. He is the great Soul, Brahmi. He has
mntellect, koowledge ‘and wisdom. Ahoikira emerged out of
Mahat. He has self-consciousness {abhim@na). He is a thinker
and an active agent. The evolution of the cognitive and the
motor organs, manas, the five tanmatras, and the five elements
is on the lines of the Samikhya theory.™™

Manas, buddhi, ahathkirs, ether, air, light, water, and
earth are the eight prakrtis. The five cognitive organs, the five
motor organs, sound, touch, colour, taste, and smell, and the
gight prakrtis are the twenty three principles (tatten), or
evolutes of prakrti. Prakpti is the twenty fourth principle.
The embodied soul experiences the objects, which are modi-
fications of prakyti. The soul (purusa) free from egoism is the
twenty fifth principle.'* Tt is not an individual sonl, Siva, the
single immutable, conscions <elf is the twenty fifth principle**"
The individual self has no independent existence,

Four kinds of dissolution sre recognized ! perpeinal [nitya),
occasional (naimittika), dissolution of the world in prakpti
(prikrta), and absolute dissolution (&tyantika pralaya) or com-
plete merging of the individual sonl in the infinite Self due to
knowledge ***

Happiness, wealth, virtue and liberation are the ends of
life. Tamas porsues happiness. Rajas pursues wealth. Sattva
pursnes virtug (dharma), Dharma 15 superior to happiness and
wealth, and should therefore be practised. Happiness and
wealth. in conflict with dharma should be aveided. Even
dharma conflicting with customary good conduct (dcira) should
be avoided. Dharma yvields happiness and wealth, It brings on
moksa also. So dharma should be practised. One who pursues
wealth and happinéss in harmony with virtue, attains happiness
on earth and immortality after death. One who pursues happi-
ness, wealth, virtue and moksa, attains infinitude. Dharma is

. J.g-dpy;ﬂ: mahibhfitag: parsbrabms sanitenam. i 4, po 41
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i means to the attaioment of all kinds of good. It sustains the
physical, soctal, and moral order.™*

Dhmmnbﬁachmdhythewfmmameafdum
(karma) and true knowledge (jfiina). So karmavoga with jfiina
shoaild: b practised. The dutes prescribed by the Vedas are
positive. (provritl) or negative (nivytti). Praviitl is the positive
method of performing duties, which fulfil désires for happiness
here o hereafler, It does not lead to moksa. Nivith s the
negative method of denying desires fulfilment. It leads to moksa,
the supreme statns.  Pravrtti leads to sathsira.  Nivrtti leads
to moksa.*™

Nivptti is not pure asceticism, Forgivenes (ksamil, coms
passion (dayad), charity (diing), truthfulpess (sstya), conteot-
ment (santoga), reverence (Stadidha), regard for Brahmagpas, faith
in God, worship of deities, simplicity (drjaval, non-crookedness
(avakrati), sincerity (apaifunyal, senserestraint [indriva-
nigraha), harmiessness (ahithsd), renunciation (tyiga), sbsence
of greed (alobha), shsence of envy (anasfivd), agreeable speech
(privavaditva), and self-control (dama) are the common virtues
of the four castes enjoined by Mann. '™

Nigkima karma is enjoined. Duties should be performed
without desire for fruits. The fraits of actions shounld be sur-
rendered to God. Egoism should be eradicated. A person
should feel that all actions are done by God. He should
surrender his will to the divine will. This-is self-sarrender to
God (brahmirpapa) or self-dedication to him. Prescribed duties
shonld be dome for the sake of duty without attachment for
their fruits. One is bound by the fruits of actions; if they are
not surrendered to God. Attachment leads to boudage.
Nigkama karma destroys vices, and produces calmness of mind
(manahprasada). It purifies the miod, and revesls the know-
ledge of Brahman. Tt is:'a means to trie knowledge (jfdna)
and perfect yoga or union of the mind with the infinite Self.
Jhiina bécomes untainted, when it i5 combined with niskima
karma. One who performs nigkiima karma, attains moksa,
which is a state of actionlessness (naigkarmya). He becomes
egoless, calm, and alone, realizes Siva, the infinite Self, the

1 Dharmega dhilicyate sirvadh jagat sthivarsjafigamam. i 2, p. 28,
o MOk,
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supreme Braliman, enjoys eternal bliss, transcends appearances,
and merges in Brahman., He atfains embodied release (jivan-
mukti),*™ One who has acquired integral vision (samyagdarsana)
is a yogin.'"” The eightfold yoga is prescribed for the umion
of mind with Brahman gs an anxiliary method."** Devotion to
God (bhaktivoga) with mind dedicated to him, selisurrender
to him (prapatti), und taking refuge in him (farapipatti) also
are prescribed. The grace of God is mentioned.*’ The triple
method of action, devotion and knowledge attended with yogs
is enjoined. Five kinds of sacrifices, devayajfia, pitryajiia,
bhiitavaifia, nrvajiia, and brahmayajia are mentioned.*"
Harmlessness (ahithsi) s the supreme virtuwe. Pain should not
be causéd to any creature at any time in thought, word, and
dued, There is no higher happiness than ahithad ™" But injury
(hithsd) prescribed by the Vedas for dharma is considered as
non-injury. Rigid self-discipline and purity of mind are pres
cribed.

6. Goeruds Purane: Safvism: Karma and [idna.

GGaruda Purapa (700-800 A.D.) preaches the wuorship of
Siva, advocstes pure monism or absolutism, and prescribes
¥nowledge (jfina) as the means to moksa. Siva is the one, non-
dual, partiess, infinite, eternal, changeless, attributeless, self-
lominons, sopreme reality.. He is Para Brahman of the Upa-
nisads, Siva is-also the omnipresent, omniscient and omnipotent
Lord of the universe. He Is stainless and deveid of action and
fatigue "

The individnal self (jiva) is a part of Siva. It is a part of
God, conditioned by beginningless avidyd. The individual selves
are the limitations of the supreme Self by the adjuncts of the
mind-bodyv-complex and merits and demerits. The species, the
nature of body, the span of life, and enjoyments and sufferings
are due to karmas. The sonls transmigrate with their subtle
bodies (lmgs Sarirg).'"
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Egmmmtﬁaﬂusan{hunﬂage Egolessness js the canse
of release. Moksa is uloneness (kaivalya). It is not effected
by the study of the scriptures, but by true knowledge (jfifna).
Performance of duties relating to the stages of hife purifies the
mind, Only knowledge is the cause of moksa, which is due to
the study of the scriptures and discrimination. Sabda Brahman
is stndied. Para Brahma is koown by discnimination. The
Vedas are Sabda Brahman. That is action (karma), which does
not bind the sonl to samsira., That is knowledge (vidya), which
releases it from bondage.'**

Austerities, vows, pilgrimage, recitation of mantras, obla-
tions, worship, and study of the scriptures should be continued
till the knowledge of troth dawns. Knowledge of truth leads
to moksa or absorption in Brahman. Knowledge with dis-
passion is a means to release. Integral experience (pirpadygti)
with a tranquil self and detachment leads to moksa.'®

7. Vayu Purana; Saivism: [Ranayoga.

Vayu Puripa (400 A.D.) preaches the worship of Siva,
advocates the duality of prakrti and purnga, and evolution of
the world out of prakrti under the guidance of the Lord. Its
philosophy is a blend of the Sashkhya dualism and theism of
the Upanisads,

Braluman is the supreme reality. He i the hHoest and the
greatest. He is subtle, eternal, absolute bliss, He is devoid of
sattva, rajes and tamas, He is ommnipresent, unmoving, self-
luminous, and conscieus, He is the divine Person (divya
purnsa). He is the omniscient, ancient, moral Governor. He is
the Lord and creator of the universe. He is the supreme Self
{Paramatman), the self of all (sarvitman), the self of all creatures
{bhititman). He permestes the universe. He is the supreme
Person,***

Prakrti is called pradhfina or avyakta. It is the unborn,
inexhaustible, self-existent, eternal and unmanifest cause of
the world. It is beginningless and endless, subtle, infinite, and

i i, BID, 01, 93 64 Cp BB, 12, 17; MA,, vi. 22, 34, YT, 18
YC., B4 PG., iv. 19-20, : "

o gei, 88100, 102, 112, 1S, Cp. Samyagjlioaiy cs vairbgyam
dharmo’yath Hukauke matall. NP., % 3L

i by, 3, 68, 13-14.
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composed of sattva, rajas and tamss. It is devoid of smell,
colour, taste, sotind and tomch™*

Prakpti is the state of equilibrium of sattva, rsjas -and
tamas in dissolution. Mahesvara (Siva} enters into prakyt and
puruga, agitates prakrti by yoga, and starts evolution. When
the gunas are thrown into disequilibrium, Brahma, Vispu, and
Agni emerge. Brahmi is produced from rajas - Vispu, fom
sattva ; and Agni, from tamas. Brahmi is the creator. Visgu
i5 the preserver. Agni is the destrover,'™

Prakrti, the equipoise of the gupas (gupasimya), is guided
by Ksetrajfin or the First Person (adipuruss), and gives rise to
Mahat, that manifests being only through preponderance - of
sattva. Mahat has consciousness (citi) and wisdom (prajiia),
and is called Brahmi, since he causes the growth of all beings.
He is called Buddhi, since it makes him know all good and ewil
things. He directly knows all things, and is so called the great
soul (mahitmi) or Ruler (ifvara). Mahat is the first category
of all products. Ahwitkira emerges from Mahat through pre-
ponderance of rajas. Primal matter (bhintadi) emerges from
Aharilkdira through preponderance of tamas. The five tanmatras
emerge from primal matter, The five elements emerge from the
five subtle essences. The tanmatras are called avifesa, since
they are incapable of producing pleasure, pain, and delusion;
Akiisa has sound. Air has sound and touch. Light has ¢olour,
sound and touch, Water has taste, colour, sound and touch,
Earth has smell, taste, colour, sonnd and touch. These elements
ure called visegas, since they produce pleasure, pain, and
delusion,

The five cognitive organs, the five motor organs, and manas
emerge from Aharikdra through preponderance of sattvg I
When all things merge in prakfti, and are resolved into sattva,
rajas and tamas in a state of equilibriom, thers is dissolution.
When the gunas are thrown into a state of disequilibrium, there
is creation. ‘Three kinds of dissolution, pritkrtika, naimittika
and @tyvantika, are mentioned '™

Moksa is a supermoral state of perfection, which is devoid
of merits and demerits. Complete renunciation of righteaus

b i 17, LB, 20, s (o 1 T T B

i 2, 23 25 27,20, 31, 34, 454, 561
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and unrighteous actions leads to moksa.*** One who is perfectly
pure and sinless, ¢an know Para Brahman. Vidya leads to
moksa. It destroys avidyd, True knowledge is the meuns of
attaining Brahmun. Superconscious trance gives true know-
ledge, which experiences Bruhman or the supreme Self.***

The eightfold voga is enjoined. An ascetic with tee
staffs is one who has controlled his speech, actions and mind.'™
Absolute harmlessness in thought, word and deed, and inner
purity of mind are emphasized. Even unintended injury should
be expiated by severe penance.'* Three kinds of sins, bodily,
verbal and mental, are recognized, Sins are expinted by penances
and puority of mind.***

8. Skanda Purdna: Saivism: [Ranayoge.

Skanda Purdpa (7000 AD)) is of great philosophicul wm-
portance. It preaches the cult of Siva, and advocates pure
monism. It contains Brahkmagild which discusses the nature of
Brahman, I[évara, miyi, jiva, world-appesrance and causslity
from the standpoint of pure monism (advaita). Sivagila, a part
of Padmapurina (700-800 A.D.) also teaches pure momnism.

Siva is one, pure, non-doal Atman. He is Para Brahmin
characterized by infinite and eternal being, consciousness and
bliss. He is the Atman of all, the Witness: (siksgin), the inner
Self (pratyagiiman) of all creatures. He is infinite, eternal,
pure, undifferentisted consciouspess. He is self-proved, self-
existent, perfect and shsolute. He is partless, inactive, calm,
excellent, stainless, predicateless, formless, imperceptible and
incomprehensible, He Is devoid of plorality and beyond
appearance. He is supreme bliss, the object of supreme love,
the dearest Atman. He is distinct from empirical selves (bhoktdl},
empirical objects (bhogya), and experience (bhoga), He is Sada-
&va, He is by nature one ontological reality ™™

Iévara, jivas, cosmic mescience (ajfifina), und the world-
appearance are unreal appearances, They are, in reality,

s xvii. T, Cpu P, xxvi, 30, e BB wwidl 5 wiv. 7.
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Brahman.'** Iévara is Bratman limited by miyi. Brahman is
the Witness of Sakti, mays or cosmic nescience. The world is
created by I$vara or Brahman associated with Sakti. Sakti is
the power of Siva, conscious and blissful, non-different from
him. She is supreme wisdom (prajiid) which is the foundation
of the universe, She is the mother of the world and the Vedas.
She is pure consciousness and supreme bliss. She is non-difierent
from Siva who is an embodiment of pure consciousness. Siva
is the static Absolute. Sakti is his dynamic divine power. She
is not an independent principle, like another self. Sakti can-
not exist without Siva. Siva cannot exist without Sakti. Siva
without Sakti is absolutely powerless to act.’™ The power of
consciousness (cicchakt) is the essence of Para Siva. It has
three forms: the power of will (icchadakti) ; the power of know-
ledge (ifiinadakti) ; and the power of action (krivasakti). Con-
scious Saktl assumes sattva, rajas and tamas, and becomes un-
conscious miya (jadadakti). Brahman limited by miyd with the
excess of pure sattva i5 Idvara, the creator and controller of the
world., He is not subject to the influence of miya. Brahman
!Mitaﬂhrnvidyﬂnrmiﬁwiththemnfhtpuremm
is the individual self (jiva). The jiva is deluded by avidya and
bound to sarhsfre.™ Miaya with the excess of tamas is the
material of the world-appearance. But mivA subsists in the
power of supreme consciousness, and is its modification '
Miya or cosmic nescience does not exist in reality, since it is
contradicted by Brahman or pure self-luminous knowledge. [t
does not exist as distinct from Brahman or Siva. There is only
perfect Siva. There is no other reality.'™ Vidya and avidya
are real from the empirical standpoint, They are not real
from the ontological standpoint. The self-luminouns etermal

"™ Jagajjivedvaratvadi sarvar brahmaiva kevalam. Ihid, v 110,
Vestuto nisti chjfiinam. Ihid, +. &S
o ‘;:Iw:;ﬂgiilmi:a&&rm‘ Ba &ivik Fmﬂmﬁﬁunﬁﬁar&. Thisd, vi.
g wari oa Avatan L. ands  Puriiga,
8 m&iﬂ‘m?m, :% j{, 8. zlw Ibiﬂ[.i.v.‘ 133
" My sam hath j ivnays  tu
g_;nm Bvarasarhjffinad cq Mr jagato bhaver. Thid, iv. 10, 4.
ter avidyikirens sardibad n jivesarijfitam.
Ibid, iv. 10, 5, Titparvadipika, Ihid, iv. 38, 8,

= Cp. v 1A
=hid, iv. i3, 42 Cp. Anirvicyd mahEvidyva !prlg'nﬁ:n;ﬁ}l.‘-:‘mm

ﬂiumﬁ. ix. 4.
Sivar@pltirekens nisti miya cs vastomah, Brahunagitd, iv. 83,



THE PEILOSOPHY OF THE PURINAS 157

consciousness never lapses. It always shines. There is no mayd
in the supreme Self.’*® Cosmic nescience does not really exist,
since it contradicts the self-luminous nature of pure conscions-
ness. It is a mere appearance. It is, in reality, Brahman.'**
Siva is one. But he appears to be the multiple world-
sppearance owing to error due to miyi He does not really
become the world. Non-luality alone is real. The world-
appearatice is not real, Sathsdra is not real.'™ Infinite conscious-
ness (vijfiina) is said to produce the world. But it is nmmodi-
fiable, and cannot be modified into the world. IE it is modified
into the world, it becomes unconscious and material (jada).
Only matter is modifiable, Further, consciousness (jfilina) is re-
garded by others as a guality. But a quality cannot be modi-
fied into an effect. Only a substance can undergo modification.
Again, there are no distinctions in infinite consciousness before
ereation of the world., So various objects in the world cannot
be produced by undifferentiated consciousness. So production
of the world by infinite consciousness is illnsory. Brahman is
existent and eternal. If the world were produced by him, it
would be real und eternal. Brahman, the Witness (siksin), the
Atman manifests the world-appearance. He appeurs to be the
world-appearance owing to his imaginary relation to cosmic
nescience. The mind (citta) is produced by ajfifina. Il is tainted
by attschment, aversion and other afflictions, The false empiri-
cal objects appear to the mind through its modes owing to their
relation to the eternal consciousness assoclated with ajfiana.
Pure consciousness (cit) manifests empircal objécts to the mind
through the external senses sustained by the vital forces and the
body which are produced by ajfiina. It manifests the false
world-appearance, Brahman is the cause of names and forms.'™™
One undifferentiated pure consciousness is the cause of the
world-appearance, Bralunan produces it with the aid of un-
conscious power (miyd) invested with tamas. Non-being can-
aot be its canse. Non-being only can be the effect of non-being.

|u3“ asathsiddher nZsti miyl parftmani.  Thid, iv. 29,
iat Vastato nieti o akidavirodhatal), _

Vv ui iva vaatutal, [hid, v. 65, 7.
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e Brahmagits, i, 1-17. Ibid, vi. 30,
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Non-being cannot produce empirical objects throogh its own
power, since non-being c¢an have mo power. Being only can
have cansal power, Non-being is not found to produce any
effect. The so-called power of non-being is either real, or un-
real, or both. If it is real, it cannot abide in non-being, A
real being can abide in a real entity only. If the power is
unredl, it cannot produce the world-appearance. Only a real
being is found to produce an effiect. The power cannot be both
veal and unreal, since it involves the difficulties of both positions,
Therefore non-being cannot produce  the world-appearance
throngh its own power. Ualy being is the canse of the warld-
appearance, It is nop-doal eternal being or pure conscions-
ness 1™

Effect is nonlifferent from cause. It is neither different
from its cause nor different from and identical with it, 1If the
effect is different from its cause, it is either real or unreal
or both. Ifitis real, its reality is either the reality of its cause,
or the reality of effect, or a reality different from both. If its
teality is the reality of its cause, then it is not different from its
‘eause, or its reality is not distinet from the reality of its canse.
If the effect has no distinet reality, it is non-being, If the efiect
is non-existent, it is tseless to speak of its being produced by
 being. If the reality of the effect is different from that of its
cause, then it is different from the latter either us being or as
non-being, If it is different from the latter as being, then one
being cannot differ in the reality of cause and the reality of
eifect. If it is different from the latter as non-being, then it has
no being, If it is a non-being, thew it is sinys or void. If
it is @ mon-being, then it is not an effect Even destruction
or.posterior non-existence cannot be an effect, since it canmot
be produced and related to s cause. Non-existence is chiirac-
teriess Snya. Tt cannot be produced. If fofti-existence as an
eifect has a distinctive character [videsa), it must have g distinet
relation to ils canse. But its canse with a distinet character is
non-existent. So a8 non-being cannot be an effect. Nor can it
be n' being and non-being hoth. So an effect is non-different
from its cause,"™ Prodiction, destructior and cansal efficiency

I Thid, v. 3844, 29, 3.
Mm K]I,;m kiranfit abbinoam eva vastutall bhedasyisambhayat,
P A i
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are empirical appearances. They appear to be real owing to
ignorance. Effect is non-different from its canse. [t is nothing
but cause.'™  Different things have no differentiating attributes,
They are false appearances. (ne being is real. Bralumam is the
ground of the world-appedrance.”™ It is mot resl ps distinct
from Brahman. It is real from the empirical standpomt.
Brahmun alone is real from the ontological standpoint.’®*

Brahman appears to be jiva owing to ignorance (ajfifing).
Jiva is Drahman Lmited by avidya, It experiences the fruits of
its actions, Siva or Brahman resides in its hesrt as the Witness
(ssksin). The empirical slf is bound to sathsira by avidys.
Its knowledge of the reality of the world is the cause of its
empirical life. Its knowledge of the falsity of the world-
appearance destroys its embodied life. Jivas are in reality
HBrahman. Pure consciousness is the intrinsic nature of jiva and
Siva. There is real identity between them. The upparent
difference between them is destroyed by vidv. When it is des-
troyed, their identity is realized. Bondage is destroyed by
knowledge (fiifina), and not by performance of duties (karmu),
Jiva becomes Siva or pure consciousness through knowladge of
identity.™" Siva is the embodiment of pure consciousness
{cidvapu). He can be known by ecstatic experience (paraminu-
bhiiti), When Siva alone shines and the false world-appearance
vanishes, there is neither birth nor death.’™ The jiva’s sgency,
enjoyments and sufferings, merits and demerits; and being ruled
by God are completely destroyed by the knowledge of Braliman;
and it realizes its intrinsic absoluteness. '™

Ignormee (afiding) is the cause of desire (vsaud). Desire
is the cause of action (karma). Performance of daily pravers
(nitva karma} destroys all sins, and purifies the mind, The purity
of mind and knowledge of the faults of embodied life produce
detachment through the grace of Siva. Detichment produces

™ Ehrapibhinnarfpeps kicyad kdrapem eva b Thid, v. 25, Thid,
v. =24 _

" Ihid, v. 2729, 1. AdhisthAnash samastasys japutaly satyacid
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renunciation of actions. Renunciation generatés true knowledge
{ifdna), Knowledge destroys ignorance (ajfiina), breaks fetters
(pdsa) of bondage, and brings on release. Enowledge of non-
duality or identity is the means of release. The practice of yoga
and supreme devotion are subsidiary to true knowledge.'™

9. Markaondeya Purana: Sikiaism: Triple Meothod.

Markandeyve Purana (500-600 A.D.) contains Candi which
preaches the worship of Diirga, the goddess of Sakti. She is
pure consciousness (citi). She is the power of Siva, the miya
of Vignu. She produces sattva, rajas and tamas. She is prakrt,
the primal root-evolvent. She is the homogensous and undife-
rentisted ground of the universe, She is the creative energy
{sakti), She is the omnipresent, omniscient and ommipotent
creator, preserver and destrover of the umiverse. She is the
miaterial and efficient cause of the universe. She is immutable,
but the world is her mutation. She is devoid of gupas, and
assumes them, and creates the world out of them. She is eternal,
assumes the forms of time, produces modifications of prakyt,
and dissolves them in prakpti. She is of the nature of the universe
{visvitmiki), the ground (visvisrayd) and ruler of the unmiverss
(viSvedvari). She is the ommipotent power of Vispu or Siva,
cosmic nescience (mahimayd), the seed of the world "™ She is
pure consciousness (citi), one and uniform. But through cosmic
nescience she assumes the form of the multiform world. She
deludes all creatures with ‘avidyl, and entangles them in
bondage. She invests them with egoism and attachment, and
whirls them in the wheel of sarhsira.'™ She is immanent in
the world, and transcends it. She pervades the world as pure
consciousness ; it is her form and manifestation ™

Durga i3 the foundation of the world. She exists in all
creatures as the power of Vispn (vispumdyd), consciousness

™ Thid, iv. 14, 5153; iv. 28, T2, B '.Bruhmn;,it.'., v, 135-36; 15258
xii. 18, 19: xi. 68, 71. Cp. Sivagith, x. 38
2 Toarh vaisnav Saklic anantayieyd,
Vidvasya bijah paramisi miyi.
Capdl, Calcutts, 1358, xi. 5. Teid, =i 4, 9, 11, 14,
24, *“437““233434951.51.53
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I Mamatvagirte' timahindhakire,
Vibhrimayatyetat stfva vidvarh, Thid, 31
" Citiripeoa ya krisnam etad vvipya sthith jagar, Ihid, v, 80,
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(cetana), power (fakti), bunger, thirst, sleep, nourishment,
livelihood, beauty, genus, intellect, forgiveness, conscience,
memory, revercnce, compassion, contentment, fortune, and
error. She exists in them as her reflections (chiiyd). She is the
supreme goddess, the all-pervading conscious power (vyipti-
deyvi), the eternal mother (mdty). She is the presiding deity
of their sense-organs.'™ This is the element of pantheism. She
is good fortune of righteous persons, adversity of vicious
persans, conscience of the pure in heart, pious persons’ faith
in God, and virtuous persons’ aversion to wrong actions.'” She
is saving knowledge (mahfividy3) and cosmic nescience (mahii-
miyd), great recollection (mahimedhi) and great oblivion
{mah@'smpti), power of Siva (mahfdevi) and power of demon
{mahfisuri) and great delusion (mahimoha).'™ The pantheistic
concept of God is more pronpunced here,

Durgd is the highest knowledge (parami widya) that leads
to release.; She is the giver of boons. She is the embodiment
of mercy. She delivers her devotees from distress through her
grace, and destroys their sins, She gives them worldly
prosperity and enjoyment, heavenly happiness, and release from
bondage, She gives wealth, happiness, dharma snd moksa.
She is the supreme goddess. She is the supreme good (Sival,
the most auspicions; the fulfiller of desires, the refuge of all,
and the deliverer from distress. She is called Durgi because
she is the boat to cross the impassable ocean of samhsira with.
She is the Logos (Ssabdabrahma) and origin of the Vedas, She
is the highest goddess mmong the gods. She is the Divine
Mother who ever protects her erring children with loving
care.’™ 'This is the element of theism with a pantheistic bias.

The nature of prakrti, evolution and dissolution are des-
cribed on the lines of theistic Satikhya. Creation is unfold-
ment, Dissolution is contraction of God.'™*

The =elf is neither body, nor manas, por, buddhi, nor
ghamikira., [ is s nom-physical, noti-mental, spiritual entity,
It is entangled in bondage owing to attachment. Attachment

beIbid, v. W80; i 75 HTh, tv. B
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is due to egoism. Destruction of egoism destroys sttaclhment.
Egolessness leads to happiness. Detachment produces true
knowledge (vidyd), which is integral knowledge {(samyag jidna).
It is due to yoga, which annuls ignorance, and disjoins the seif
from the gupas of prikrti. Yoga is the union of the soul with
Brahman. Purity of body, speech and mind is an indispensabie
condition of moksa. Self-surrender, devotion and grace of
God lead to moksa.'

10. Devi Bhagevata: Siktaism : Triple Method,

Devi Gilé is a part of Devi Bhagavala. It preaches the cult
of Sakti. It concives of God as the Divine Mother. She is
Para Brahman, Atman, pure consciousness {cit) and bliss. Para
Brahman has a power (dakti) called mifya, which is neither
existent nor non-existent for both but different from them.
Maya is a positive (vastu) entity. It always exists in Brahman
or Atman as heat exists in fire. It conceals the nature of
Brohman, and is a defect (dosa), Brahman in conjunction with
Saleti is the seed of the world. Mayd is the material cause of
ﬁ. since it is modified into it. It is its efficient cause in con-
junction with Brahman or pure consciousness (caitanya), Miya
is called pradhfina, prakpti, Sakti or svidyd. The Saivas call
it vimarda. Tt i5 unconscious becanse it s known, What is
known (drdya) is uncomscious. Miyd is non-existent because
it destroys knowledge.''

Brahman, Atman or puré consciousness is the only reality.
Pure consciousness canmot be known. If it were known, it
would be unconscious. Consciousness is self-manifest. Tt is
not manifested by any other entity. It is not manifésted even
by itself, since it cannot be both subject and object. It mani-
fests other objects. But it is not manifested by any entity.
Consciousness is eternal. It pever lapses in waking stale, dream
and deep sleep, in which objects are not always known.
Ktman or Brabman is the Witness (siksin) or an embodiment of
consciousness  (sathvidvapug), He i éternal bliss. He s
absolute, detached and unrelated, since all otheér entities are

Mgy, 3395 39 1-4; 4. 2220; 84 8 1,
12, 16, 29, 333X Candly iv. 5, 30; = 3,10,
S Devighl, Pooms, 195, i, 2
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false appearances. He is mfinite and unlimited. Enowledge is
not its guality. If it were a quality, it wounld be unconscious.
Hut knowledge cannot b unconscious. It is consciousness. it
cannot differ from consciousness. So knowledge or consciousness
is the essence of Brahman or Atman. He is perfect, absolute,
non-dua! being, consciousness and bliss,”® DBralunan has the
power of will (icchifakti), the power of knowledge (jignasakti),
and the power of action (krivisakti). He creates the world with
the aid of mayi. Prakpti, avyakts, or miva is the material cause
of the world. It is the power of Brahman. Miyd is composed
of sattva. Avidya is composed of sattva, rajes and tamas.'™*
Isvara is the reflection of Brahman in maya. He is the onini-
scient and omnipotent creator of the world. The individual self
(jivi) is the reflection of Brahman in avidyd. The causal body,
the subtle body, and the gross body are produced by avidyi.
Atman limited by avidya or the causal body is prijfia. Atman
limited by the subtle body is taijasa. Atman limited by the
gross body is visva, Brahman limited by miiya composed of
sattvn is lSvara. Brahman limited by undifferentiated names
and forms is Satratmi. Brahmafl limited by the gross world is
Virat, Iévara impelled by the power of Brahman creates the
world of diverse objects for the experience of finite souls."*

The warld s an imaginary construction of the power ol
miyd (ndyadakt) of Brahman. In reality miyd does not exist
as distinet from Brahmag. It is avidyd from the empirical stand-
point. All empirical objects are different forms of maya. The
distinetion of jiva and l$vara is an imaginary construction of
miyi. The distinetion of jiva and paramftman also is an
appearance due to miyi. The plurality of Iévaras, Brahma,
Vispu and Rudra, and the plurality of jivas are creations of
mava." Jiva, I$vars and the world-appearance have no exist-
ence apart from Brahman, They have being in the being of
Brahman. They are empirical appearances.'**

" KimE iﬁun.n?alb spkharipal satyab plrno’safigaly’ dvaltasar-
jitab, Ibid, i, 2. 1Ibid, i, 12-20. -
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Performance of duties (karmayopa), right knowledge (jiifina-
yoga) and devotion (bhiaktiyoga) are the three paths to libera-
tion. The path of devotion is the easiest. Tt is mental, and does
not torment the-body. A devotee knows God as non-different
from him throngh primary devotion.'™ He worships the Divine
Mother with single-minded devotion and feels a rapture of joy.
He meditates on her alone, and thinks of nothing else. He is
merged in Brahman, The highest stage of devotion is know-
ledge (jiigna). The highest stage of detachment (vairigya) also
is knowledge., Brahman, the supreme goddess, is eternal con-
sciousness in the inoer core of every heart. Ome who knows
Brahman becomes Brahman: When ignorance (ajfifina) is des-
troyed by knowledge (iffina), Brahman existing in the heart is
known. Enowledge of identity devoid of distinction leads to
release. Moksa is the realization of Brabmanhood. Dharma
produces devotion. Devotion produces kmowledge. Knowledge
leads to release. Voga iz jdentity of the finite sonl with the
infinite self.'"" Performance of prescribed duties (karma) puri-
fies the mind, and prepares it for the advent of knowledge.
Earma is ignorance which is contradictory to knowledge. So
karma and knowledge cannot exist together. The combination
of knowledge and action is not a means to release. Koowledge
only is the means of attaining moksa. It is aided by devotion
and yoga. Karma, detachment and purity of mind are sub-
sidiary to it. ‘Though Saktaism advocates pure monism (advaita),
it finds a place for devotion as a means to the attainment of the
knowledge of identity.'™

11. Brahmavaivaria Puriga: Krgnaism: The Cull of Devotion.

Bralkmavaivaria Puraga (700 A.D.) preaches the worship
of Krgna. Nirdyapa is devoid of gupas and invested with them,
formless and formed, independent and dependent, indeterminate
and determinate, detached and related to the finite selves, and
transcendent and immanent. He is infinite, eternal, immutahle,
omnipiresent, omniscient and omnipotent. He is the suprems

" Sviibhedenaiva mid nityath jEnatf na vibhedatah, Thg
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Self and Witness. He is the uncaused, non-spatial and mon-
temporal ground of the world. He is unmanifest and manifest.
He is prakpti and purngas and their cause. He is the First Canse.
He is the essence and the Lord of all. He is eternal consciots-
ness and bliss. He is the repository of all virtues He is the
embodiment of asceticism and yoga. He is the source of virtue,
He iz kind and afectionate to his devotees. He is a friend of
the distressed. He is dispassionate and vet has passions. He
is desireless, self-contented and perfect, and yet engaged in the
sport of creation. He is inconceivable and indescribable. He is
beyond meditation and adoration. He can be known by devo-
ﬁmilil

Moksa is eternal communion with God. A devotes does not
seek the komowledge that ends in the merging of the soul in
Brahman, Devotion is the means of attnining communion with
God. A person who drinks the nectar of the name of Hari
consecrates his birth. There are nine indications of devotion ta
God : adoration of Hari, his worship, recitation of his mantm,
his service, recollection of him, singing his hymns, listening
to his atiributes, selfsurrender to Hari, and bondage to him.
One who cherishes the nine kinds of devotion, who is fond of
hearing of Hari, whose mind is immersed in Har, who feels
a thrill of mapture, and sheds tears at the mention of Hari, is
called a devotee. One who treats all crestures in thoughts and
deeds as the creatures of Hari, is a devotese. Omne who is kind to
all creatures, and views the world as full of Hani is the best
and wisest devotee. The worship of Hari is the root of all good.
It is superior to acts of charity, holy pilgrimage, and study of
the Vedas,. Whoever remembers Hari internally and externally
is released in his life time."™® Devotion is the primary means
of attainment of God. Knowledge and voga are anxiliary to
it. Devobon to God is expressed in love of mankind and sentient
creation. Krgpa is the life of his devotees ; they are his life.
He always remains by their side to protect them.'™

i Bralimavaivaria Porfiga, Poons, 1935, Erspajanmakhanda, ch. 18
30-40; ch. 19, §7-88; ch. 20. 3750; ch. 21. 20012
" Ihid, HY., S.BH, ch I 33, 3; ch. 21. #447; ch. 9. I-14;
ch. if, 12122, Cp, Brhaddbarms, (B.1) Calcutta, 1888, x 42, p, 540,
"¢ shoi pripafca bhaktind bhaktlh prips mP‘i‘ﬁh ——
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Aharh bhakt@ntike {afvat tegim raksapaheiave. Thid, vi 47.
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12. Bhagavals Purapa: Krgpaism: The Cull of Devotion.

Bhigavata Puraga (600 A.D.) preaches the worship of Ksya,
and advocates s kind of monism."** It is regarded as the best
work in Sanskrit devotional literature. It regards Brahman as
one nndifierentiated consciousness {advaya jifnal, that appears
as the multiform world-appesrance through miyE or prakr
composed of sattva, rajas and tamas. Maya is the wonderful
power of Brahman. He is the supreme Self (Paramitman)
residing in the finite selves (jiva). The Atman or Paramitman
limited by egoism (aharhkfica) due to avidyd is the jiva. God
{Bhagavat) is the supreme Person (Purugottama). He is
transcendent and immmanent, formless and formed, devaid of
guyes (nirguga) and invested with them (sagupa). The supreme
Person is superior to Brahman and Paramatman, the aspects of
God. The Lord enters into a finite self as a part.'™ The jiva
is n disembodied spirit distinct from the body and the mind

which are the products of sattva, rajas and tamas. It wrongly
:dannfw_-‘- itself with the gupas and the mind- -body-complex, and
is bound to sarhsira. It forgets its divine nature owing to
ignorance, and is entangled in bondage. Attachment for gnpas
and their prodocts is the cause of bondage. Detachment from
them is the cause of release. Devotion to God produces dis-
passion for sensual pleasure, The company of samts destrovs
all sins. Faith in God and devotion to him arise from listening
to the sweetness of God from saints. Devotees are those who
have remounced all attachment for worldly objects and all
actions for fulfilment of desires, who suffer all kinds of hard-
ships, and who fix their minds on God, take refuge in him, and
always hear and speak of him. Endurance of hardships, com-
passion, good will and love for all persons, non-enmity for all
and imperturhability are the gualities of devotees. Their minds
are filled with sattva or purity. They delight in the service of
God. They do not care for identity (ekitmsta) with him. They
always act for his delight. Intense devotion to God enlightened
by true knowledge and purified by detachment with mind fixed
on him is a means to the highest good. A devotee enters into
the feet of the Lord without any fear. Intense devotion

M HIP,, Yol. M,
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attended with purity of mind, pure knowledge of Brahman, and
intense detachment deéstroy afflictions and pessions due o
avidydi, and produce bliss or moksa. This eunit of devotion
(bhaktivoga) leads to the experience of the Atman, merging
in Brahman and attainment of God, the supreme Person. ™"
Pevotion Is of two kinds: sagupa and nirgupa. Sagugs
devotion s prompted by the guupss, sattva, rajes and tamas,
Nirgupa devotion is free from them. Saguga devotion is of
three kinds: timasa, rijasa and sittvika, Timasa devotion is
prompted by tamas and motivated by envy, hoastfulness and
malevolence. Rajasa devotion is prompted by rajas and moti-
yated by the desire for fame, wealth and worldly pleasures
Sattvika: devotion is prompted by sattva and motivated by the
desire to destroy merits and demerits by dedicating all actions
to God. Three kinds of sagupa devotion are attended with
knowledge of difference. Sattva is s pure impulse. Rajas 15
inferior to it. It is the spring of self-aggrandisement. Tamas
is #n evil impulse of aggression and destruction. It is ioferior
to rajas. Nirgupa devotion is superior to sagupa devotion, It is
unmotived, immediate and spontanepus. It is constant and un-
interrupted devotion to God, which spontaneously surges up in
the heart of a devote'™ Spontaneous and unmotived devotion
to God does not seek identity (ekitmatd) with him. It seeks
service of God nnd action for his delight. It refuses to accept
moksa in the form of residence in the abode of God, or proxi-
mity to him, or conumunity in mature with him, or equality
of divine powers, or identity with him. A devotee always takes
deiight in serving God.™  This unswerving devotion to God
quickly produces detachment, knowledge and imtuiton of
Brahman. It is not a blind sentimental emotion. Tt is enlight-
ened by knowledge and selfless detachmient., Tt leads to eternal
communion with God and his sérvice. Devotion is generated
by hearing, chanting, repeating the name of God, and recollec-
tion of him. It is produced by egolessness, abstention from
actions which lead to happiness, disinterested performance of
specific duties (svadharma) and their dedication to God,

M Thid, i 1527, 3334, 4344 ix. 230 .
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detachment and purity of mind due to nigkfima karma. A life
of devotion is a selfless life of seérvice to God and mankind
enlightened by integrel knowledge and love.'™

13. Narada Bhaktisiitra: The Cull of Devotion,

Bhakti or devotion is of the nature of intense love (parama
prema) for Ged. It is single-minded, undivided, unswerving,
manifested in thought, word, and action, and an end in itself.
It is uralloyed love, which is mot eclipsed by knowledge and
getion. Tt Is of the nature of nectar or immortality (ampta).
Intense love for God makes one immortal, Tts nature is as
indescribablé as the taste of a dumb person. Tt does not
necessarily depend upon knowledge, Tt is both means and end.
1t is free from desire, which is directed to objects of enjoymen
It is of the nature of inhibition (nirodha) of desires. Desires
are mot suppressed, but fulfilled in it.

In devotion all desires are directed to God, all passions are
cherished for him, and all actions are dedicated to him. The
sense-organs, mind, and intellect are directed to him : the whale
being of a devotee is dedicated to him. His egoism and attach-
ment are extinguished, desire and aversion are conquered,
pleasure’ and pain are renounced. His mind is filled with
lasting pence.

There are two kinds of devation, secondary and primary,
Secondary devotion is born of desire, It is sittvika, riijasa, and
tEmasa; according as sattva, rajas, or tamis is predominant in it
Primary devotion has God only for its end. Though devotion i
of ome kind, it has eleven forms: love of the attributes
and greatness of God, love of his besuty, love of his
waorship, love of recollection of God, love of a servant,
a friend, a parent, and a wife for him, love of self-
cons¢cration to him, love of absorption in him, and love of
separation from him. Narada lays stress on constant servitude
and constant wifely love for him. A devotes should rise above
seconidary devotion, and cultivate love and love alone for
Ged. He should always strive after love of Cod alone, He should
always pray to him with s single-minded devotion. God quickly
reveals himself to the devotee, and fills him with his influence.

W Ihid, wili. 23, 58; ix 6,
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Primary devotion makes one fulfilled, contented and im-
mogrtal, All his desives are fulfilled in God. His hatred in burnt
by his consuming love of God. He loves humanity and sentient
creation. He becomes completely self-satisfied, absolutely quiet,
and intoxicated with joy. He delights in his self (atmarati) in
communion with God. He feels his presence everywhere. He
dedicates his whole being to him. He belongs to God, and
not to himself. His only end of life is service of God.

Conguest of egoism, pride and other passions, direction of
them to God, complete surrender of the human will to the divine
will, humility in spirit, renunciation of worldly pleasures,
shunning evil company, avoiding talks of sex, wealth, and
atheists, regular study of the scriptures; constant thought of
their teachings, performmnce of duties enjoined by them,
observance of non-injury, truthfulness, kindness, purity of body
and mind, faith in God, and cultivation of other excellences of
character are the means to the attainment of devotion. Listening
tp and singing the attributes of God in the company of the
devotees and constant prayer to God are the potent means to its
attainment, The desire for prayer is awakened by the grace
of God and his devotees.

Devation: is higher than knowledge, action and concentra-
tion of mind [yoga). Knowledge and action are actuated by
egoism and pride. They cannot attract the grace of God. He
shows his grace to a humble devotee, who surrenders his whole
being to him, Devotion is its own end. It is the highest good.
It is superior to knowledge, action and yoga, Tt fills the soul
with peace and ecstasy of joy. It is open to all. There is no
distinction of birth, family, wealth and the like among the
devotees, since they all belong to him, and are filled with
his spirit.*®

14. Sandilya Siitra: The Cult of Devolion.

The philosophy of Sapdilya as expounded by Svapnedvara
is given here. Brahman or God is the infinite and eternal
being, conscionsness and bliss. His activity is natural and

w Amthir's article on The Bhdgawls Relighon o The Call of Bhahii,
The Cullursi Herlloge of India, Vol. T1, pp. 45-65. Nanda Lal Sinha:
Bhakii Satras of Ndrada, 1, 3, 510, 25, 2830, 31, 33, 35-37, 4245, 47,
48, 51, 52, 55, | .63, 67, 70, 72, 73, 76, T8-80, B2
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spontancons, He acts through the adjunct of cosmic nescience
af mayd, which is never destroyed. Prakrti is God's unconscious
power of miya; through which he acts spontancously, bat he
does not undergo any modification. He creates the world through
miyi or prakpti. Brahman is conscions. Praksti is unconscions,
Brahman knows prakpti, and acts upon it. Tt is the object of his
knowledge and material of his creative activity. Both are real
and interdependent. Both are the canse of the world. 'The
world is reall™ Though it is an unconscious modification of
prakyiti, it is of the nature of God in its é=<ential nature.®™ Maya
or prakrti cannst be unreal, since it is God's power and object
of knowledge.™ Tts modification, the world, is real. Tt is not
a falsé appearance. God's power is called miya, since it s an
object of kmowledge like nnconscicous matter,***

God imcarnates in human form out of compassion for
creatures for alleviation of their misery. He assumes a human
body out of his own power of miyi. His body is niot composed
of the physical elements. It is produced out of his own pOwWEr
of miya.*™ The form of Krspa is Para Brahma himsslf.

The self fatman] is the substratum {adhisthEna) ‘of etror
and knowledge of truth, which are the attributes of manas.
Enowledge, pleasure, pain, desire, aversion and volition are
the modes of manas. They are not the modifications of the self,
which is unchanging and immutable. Egoism also is a mode of
munas. When it is destroyed, egoism disappears. The manas
ar buddhi is an adjunct of the jiva. It appears to know, feal,
and will owing to its connection with buddhi, which js jt=s
limiting adjunct. Its bondage is due to lack of devotion
(abhakti). 1t i5 not due to ignorance (ajfiina). Tt releass is
due to primary devotion, which destroys the adjunet of buddhi,
and makes it realize the eternal bliss of Brahman. Release i is
its natural state*** Bondage is apparent and contingent fpon
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its limitation by buddhi. God, being sttracted by single-
minded devotion of a devotes, destroys his buddhi completely,
and makes him realize his inherent infinitude and eternal bliss.
He is the cause of release. Knowledge of the self destroys the
impurities of faith and purifies the mind. But it cannot destroy
the limiting adjunct of buddhi®' Svapnesvara regards the
world 8s Teal, Since it is a modification of prakrti, may®, or
power of God, It is the object of his knowledge and mani-
festation of his power. God and the world are related to each
other as subject and object. But Svapmedvara regurds the in-
dividual self (jiva} as a limitation of Brahman by buddhi, which
is its adjunct. When its determinant buddhi is destroyed, it
realizes its inherent infinitude and eternal nature. It is des
troved by primary devotion through the grace of God. Svapne-
Svara’s position is not like that of idealistic monism. He does
not regard miyi as false or indefinable, and the world as & false
appedrance. But he regards the self as essentially divine anid
free, which appears to be bound owing to its association with
buddhi and lack of devotion. Its bondage is not due to
ignorance (ajfifina). Tt is released from bondage by primary
devotion, which annihilates its determinant buddhi. Release is
the realization of intrinsic divinity or identity with Brahman**
This is the element of monism in Svapnedvara’s philosophy.
Devotion is the most intense attachment for God.™"  Attach-
ment for earthly objects is transient. But sttachment fof God
is abiding. Primary devotion is constant, intense, and un-
interrupted love for God, It hrings on immortality.***
Devotion is not knowledge. Even a hater of God has
knowledge of him, but no devotion. Devotion is attachment
(riga), which s opposed to hatred (dvesal. When sattachment
for earthly objects is destroyed, attachment for God sprmgs up.
Wise persons surrender themselves to God after many hirthe.
Enowledge is followed by self-surrender  (prapatt), which is
devotion. Devotion is preceded by knowledge. It is not
iilentical with knowledge. Enowledge purifies the mind. 'When

w1 288 Hi 2 04-08, 68
s Tivanhds brahmabhivipattic muktib. !
viiben brahmano'tyantam sbhinndly, teslith sarbsSres trigegibma-
kinta up!dhik'qu na el " ﬁr* Ll L
wm of parfinaraktir évare. b L &
megs Lol 2



172 A HISTORY OF INDIAN PHILOSOPHY

it is purified, primary devotion wells up. Devotion produces
knowledge of God.?!

Devotion is not action. It cannot be produced by human
effort and volition. What cannot be accomplished by hwman
volition, is not an action. ‘The fruit of an action is finite and
transient. But the froit of devotion is mmfmitonde [foaotya) and
eternal life, So devoton cannot be of the nature of an action.?™?

Devotion is not faith (Sraddhd). Faith or belief is a pre-
condition of action. But devotion is not a means to action.
It is an end in itself. It is the fruit of itself. It is unmotived
love for God for his own sake ®*

Though devotion is attachment (riga), it is not an evil,
Attachment for earthly objects is an evil. But attachment for
God is not an evil. The former is the canse of bondage, The
latter is the cause of release

Sandilya divides devotion into primary devotion and
secondary devotion. Secondary devotion is a means to primary
devotion. Chanting the name of God, obeisance to him, worship
of him, prayer to him, surrender of all actions to him, medita-
tion: on him, recollection of him, recitation of his mantra, and
the like are secondary devotion. They destroy the impurities
of mind, and purify it. These auxiliary acts please God, and
through his grace generate primary devotion. Any one of them
is strong enough to produce primary devotion, if it is practised
continuously with firmness and ardour. Surrender of all actions
to God leads to release. Right actions and wrong actioms
srendered to God cannot produce merits and demerits, and
bring about bondage. In fact, one who surrenders all actions to
Cod, has mo desire to commit sins.**® Devotion of the dis.
tressed (drta), devotion of the seeker of Enowledge (jijiisu), and
devotion of the seeker of earthly good (arthirthin) are secondary
devotion. Devotion of the wise (jfiinin), which is undivided,
is primarv. It is whole-hearted and single-minded devotion
{ekfintabhiiva). It leads to attainment of divinity (brahma-
bhavipatti*** There is no distinction of caste or sex in the
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culture of devotion.™ Honour, excessive honour, thrill of joy
of union, pangs of separation, sversion to anything but God,
constant singing of his glory, preservation of life for him, the
consciousness that all belong to him, the conscionsness that all
things are full of bim, and absence of hostility towards him ate
the marks of devotion.®*

15. The Ebhics of the Puriges.

Dharma is what is prescribed by the Vedas or commanded
by God, approved by virtuous persons, approved by one's
conscience or pleasing to the self, and conducive to the good
of all persons. Adharma is what is forbidden by the Vedas or
God, disapproved by virtuous persons, disapproved by one's
conscience or displeasing to the self, and repugnant to the good
of others*' Dharma is what is prescribed by the Vedas and
the Smyptis. What is prescribed by the other Sastras is &
semblance of dharma (dharmibhisa).*®® The Vedas are created
by God. They are valid because they are free from igoorance.
The Swytis elaborate the prescriptions of the Vedas, and are
therefore valid.®® The Divine Law is the moral standard.
Dharma is the root of good conduct ; wealth is its branch;
happiness is its flower ; moksa is its fruit. Customary good
conduct (sadacira) produces merits. Sacrifices, charity and
austerities cannot yield good to an individual, who violates
customary good conduct. Caste duties (fatidharmal, duties to
the country (defadharma), family duties (knladharmaj, and
duties relating to one's clan (svagotradharma) should not be
violated. Ome should coaform to the ethos of the people, and
should not perform an action condemned by the society.™*
Rigid sense-restraint, purity of mind, and altrmistic virtnes are
emphasized. Happiness does not arise from gratification of
desires. But it arises from control and regulstion of desires.
&pmmafvilemnﬂmmmrﬂnnﬂnhappimhm“d
hereafter, One should not commit mental, verbal and bodily
sins, and should be pure in body and mind *' The pure need
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not go to holy places. The Atman is like a river. Sense-restraint
is the holy place. Truth s its water. If a person' of good
conduct bathes in the Atman, endowed with sense-restraint
anid control of mind, he is purified, The inner Self is never
purified by water. So the supreme duty of a person is to be
immersed in the jov of the knowledge of the Atman, Realiza-
tion of the Atman is the highest good. Realization of one's
intrinsic infinitude and perfection is the summum bonum. The
virtuss conducive to the imner purity of mind and the good of
others are conducive to one's welfare in the next world **

The body is the basis of acquiring wealth, happiness,
virtue and moksa. So it should be tended with great care.™*
A houscholder should pursue wealth, happines and virtue in
harmony with one another. They are not subversive of one
another. They are favourable to one another. They are inter-
dependent on one another. Wealth promotes happiness and
virtug, Happiness furthers wealth and virtue. Virtue does not
thwart wealth and happiness. It promotes them.™® A house.
holder should not perform the specific doties of an ascetic.
A virtuous person is one who performs one's specific duties
(svadharma) prescnibed by the Vedas, desists from committing
sins, and is free from evil desires. A vicious person is one who
does not perform one's specific duties, commits sins, and is full
of evil desires.™

Truthfulness, kindness, calinness, and harmléssness are the
four parts of dharma.®* Truthfulness consists in speaking the
trath, fulfilling promises, speaking agreeable words, service of
the preceptor, rigid observance of vows, fuith in God, company
of virtnous persons, doing good to parents, purity of body,
speech and mind, shame at immoral condict, and absence of
hoarding.*™* It consists in speaking the truth conducive to the
general happmess. Mendacity consists in speaking falsehood
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canducive to the misery of all. ™" Veracity should be in harmony
with virtue, repugnant to vice, and conducive to the good of
all {sarvalokahita). Mendacity is repugnant to all good. Ihs-
agrecable truth and agreeable falsehood should be discarded.™'
Kindness consists in benevolence, modesty, humility, equal
treatment with all, and speuking always with a smiling face.
It consists in alleviating the sufferings of others.™ Calmmess
(éinti) consists in absence of envy, comtentment with little,
restraint of the senses, sex-restraint, silence, desire to worship
God, fearlessness, gravity, firmness of mind, mildness, absence
of greed, resoluteness, abstention from sius, equanitnity 0
praise and blame, praise for others' excellence, pabience,
endurance, non-thieving, hospitality, repeating mantras, medi-
tation, sacrifice, pilgrimage, service of the cultured, absence of
jealousy, knowledge of bondage and release, disposition for
asceticisin, trunquillity in joys and sorrows, absence of self-
abasement, and absence of ignorance. Peace (Sinti) is content-
ment with little.®®® Nop-injury (ahifms3) consists in steadiness
in posture, non-pppression of others, reverence, hospitality,
peaceful appearance, fellowship for all, and treating others as
oneself, Harmlessness is non-injury to others in thought, word
and desd, It is abstention from causing fear, anxiety, or paim.*'*
Sweet speech, kindness, charity to worthy persons, enter-
taining pious persons, and prayer to God are the gualities of a
virtnous person. Harsh speech, nokindness, miserliness, wrath-
fulness, company of vicious persons, dirtiness, and vile condoct
are the qualities of a vitious person, Control of lust, snger,
greed, delusion, pride, and envy, giving up falsehood, and
mjury to others, kindness, calmuness, abstention from sins,
equanimity in joys and sorrows, treating friends and foes alike,
and prayer to God are the qualities of a virtuous person.**
The sixfold voga consisting of restraints (vama), tmoral
observances (nivama), posture (&sans), breath-cantral (prims-
yama), withdrawal of the senses from their objects (pratyahira),

" paima. Calenttn, 1320, Eriviyogusirs, ch. 18 #4445,

% Whrndiva, i 16; 39, 77 sgneya, o 3, TR
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s Grhaddharma, i 8-10; Padma, ch. 10, 88

Vo Kivens tminash sach hifsd higed co na clnyathi Ckanda,
Shtesarnhitd, #. 13, 4 Niradiva, i 33, 78; Brhaddharos, ii. (1112
Apneya, ch. 72 5, 3.

sis puitma  Srstikhands, ch. 49, 12832, ch. 15, 73, T
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Bxation of mind (dhfrapa), meditation (dhydina), and trance
{samadhi} 15 enjoined.™ Different lists of yamas and niyamas
are given. Agneva Purdga includes pon-injury (ahiriss), vers-
city (satya), non-stealing (asteva), sex-restraint (brahmacarya),
and non-acceptance of unnecessary gifts (aparigraha) in the
yamas. Patafijali gives the same Ust.*™ Skanda Purisa
enumerates ten yamas : non-injury, veracity, non-stealing, sex-
restraint, compassion (davd), sincerity (frjava), equanimity
(ksama), firmmness in troe knowledge (dhyti), temperance (miti-
hara), and purity (Sauca). Non-injury to other creatures in
thought, word and deed is ahithsi. Sex-restrnint consists in non-
adultery in thonght, word and deed, and in sexual intercourse
with one’s wife for procreation of children only. It consists
in living, moving and being m Brahman. Compassion consists
in treating all creatures like oneself in thought, word and desd.
Sincerity consists in treating one's wife, sons, friends and foes
aliles in thought, word and deed. Eguinimity consists in ahsence
of agitation of mind, even when one is persecuted by foes in
thought, word and deed. Firmmess consists in knowing that
release from bondage can be achieved by the knowledge of the
Vedas., It is the knowledge that ‘T am Atman’. Temperance
consists in eating moderately, which is favourable to the practice
of yoga. Bodily purity consists in washing the impurities of
the body with water. Mental purity consists in knowing that
the self is pure®™' Agmeya Purdss enumerates five moral
observances (niyama) like Patafijali: purity (Sauca), content-
ment (santosa), penance (tupas), study of the scriptures
[svadhydya), and worship of God (ivarapijans). FPurity is
purity of body and mind both. Santoga is contentment with
whatever is attained without effort. Penance is conquest of the
mind and the senses. Worship of a deity is bodily penance.
Extinction of attachment is mental penance. Repetition of the
mystic syllable Om is svadhydya. Repeating it 12000 times daily
for one year will bring about revelation of Brahman to an
aspirant.™* Skamda Purina enumerates ten virtues as moral
observances (niyama): penance, contentment, faith in God,

= Kgu mm.zamra.:u.mmhma-zamm
IGEBE?E.I v ¥8., i 28,
= Thid, 2 ?s,:iaﬂ.
i3, a-m Cp. 2-33; Snd., 1. 1, Var, v. 13,
= Rgneya, ch a.mn;—;a.c;-&‘s i, 32
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charity, worship of God, listening to the Vedinta, shame at
immoral actions (kri), faith in duties prescribed by the Vedas
(mati}, repetition of mantras (fapa), and vows {vrata}l.*" Japa
15 verbal and mental. Verbal japa is inandible and audible
Mental japa is superior to verbal ome. Inaudible japa is better
than audible one. Harmlessness, truthininess, non-stealing,
chanty, forgiveness, sense-restraint, control of mind, generosity,
purity and penance are the tem virtues, which are common to
the four castes.®™ The Punigas inculcate the inner purity of
mind, universal benevolence and harmlessness. They forbid the
egoistic qualities of self-coneeit, boastfulness, self-glorification
and self-agerandisement, and extol the altriistic virtues of com-
passion, charity, forgiveness, harmlessness, and devotion to the
good of all. Contuest of attachment (riga), absolute harmiless
ness, compassion for all creatures, absence of greed for wealth
found even in a forest, non-adultery in thought, word and deed,
and good will and love for all creatures are the qualities of a
virtuous  person, | Cruelty to all crestures; greed for others’
wealth, adaltery in thought, word and deed, injury to others,
and harbouring ill-will against others are the qualities of a
vicions person. One who kills another creature, or causes
another to kill it, or approves of the act, is guilty of killing.**
Virtne is purity of mind ; it is not conformity of an overt action
with an externally imposed law. It is excellence of character
which is expressed in the pursuit of the good of all.

ol i. 14, aapd., i.-2: Yar., v 4.
isﬂmrm‘ :mﬂam T
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CHAPTER V

THE PHILOSOPHY OF THE GITAS:
THE WAYS TO THE GOAL

The Vedas, the Upanisads, the Ramayasna, the Makabharaia,
and the Purigss are the foundstion of Hinduism. The Gitas
also: mre important religious treatises of the Hindus. The
Bhaperal i@, which is 3 part of Bhismaparva of the Maha-
bhirata, is the most important of them. It is the most popular
and authoritative work, and has several commentaties written
by the Vedintists of different schools. It is called the Gita by
the Hindns [t advocatés dualistic moniam, preaches the cult
of Visudeva or Krsga, and enjoins works (karmayogu), devotion
(bhaktiyoga) and knowledge (jifinayoga) for the attainment of
God. The other (Gilds preach other cults, and enjoin either know-
ledge or devotion, and regard works as anxiliary to it. They owe
their exposition of the methods of realizing God to the Bhagaval
Gitd. They borrow their main ideas about sidhand from it,
and adapt them to their own cults. The Ganeda Gitd is a con-
scions adaptation of the Bhagava! Gitd to the cult of Gapeda,
thoogh it emphasizes identity of the finite s=lf with the Absolnte,
[t advocates monism, and prescribes the triple method of action,
devotion and knowledge, laving stress on the knowledge of
identity. The Agdvakra Gild and the Avadhils Gild advocate
absolutism (advaitavada), and enjoin the knowledge of identity,
They do not recognize the importance of works and devotion,
The Sirya Gitd advocates monism, preaches the cult of Sfrya,
identifies him with Siva, enjoins the knowledge of identity, and
regards the performance of prescribed duties as auxiliary to
knowledge. The Brahma Gitd, a part of the Skandapurdna,
advocates absolutism, preaches the cult of Siva, and prescribes
the knowledge of identity. It gives an excellent summary of
the monistic Upanisads, and attempts solutions to some {;lfltﬁ-
logical problems from the standpoint of pure monism like that
f'f Gaugdapada and Sa.mi:a_m. It has great philosophical
mportance. The Iioara GIL&, a part of the Kﬁ?mﬂ#ﬂ-!&:ﬁﬂ.
advocates monism, identifies Para Brahman with Siva, and
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prescribes the knowledge of identity. The Siva Gil&, a part of
the Padma Purdpas, preaches the cult of Siva, advocates monism,
and enjoins works, devotion and kmowledge. The Devi Gila,
a part of the Desi Bhagavata, preaches the cult of Sakti, the
eternal conscious and blissful power of Brahman or Siva, advo-
cates monism, and prescribes the triple method. The Brahma
Gitd, a part of the Yogandsigiha, advocates absolutism blended
with Nagirjuna's nihilism, the Yogicira’s absolute idealism,
the subjectivism of the Lankdvalirasitra, and the Saiva doctrine
of Spanda. The philosophies of the Bhagaval Gitd and the
Yogavdsizgiha are discussed in the second wvolume. The philo-
sophies of the Brahma Gild (Skandapurdga), the Siva Gitd, and
the Devi (ild have béen considered along with the Puriipas,
The Yema (i3, a part of the Vigpupurana, the Yama Gild, a
part. of the Npsimbapurdna, the Kapila Gild, a part of the
Bihagavala Pwrana, and the Pandava (iid preach the cult of
Visgn, Vasudeva or Krspa, and enjoin devotion with its auxi-
liaries for the attainment of God. The Rama Gitd advocates
absolutism, prescribes the knowledire of identity, and regards
works and devotion as auxiliary to it.

I. The Bhagovalt Gitd: Dualistic Monism: Theism:
Triple Method,

The Rhagsval Gitd teaches theism, and regards God as the
supreme and perfect person (purusottama)., He is Para
Brahman, the holy, eternal, divine person. He is the supreme
person (paramu purnsa), He is the foundation of the infinite
and eternal Brahman, the eternal moral order, and supreme
supersensuous bliss® The determinate Brahman or ISvara s
the foundation of the indeterminate Brahman, Iéara is the
concrete embodiment of Brahman or infinite and eternal being,
consciousness and bliss. He is the infinite, eternal, subtle,
inconceivable, omnipresent, ommiscient and ommipotent creator,
preserver and destroyer of the umiverse. He is the self-luminous,

L Param brahms Pq.m.lh dhima \I"ltrnil paramah bhavin,
Purgarh §&ivaism divyem evam sjam vibhom,
Brahmugo ki pratisihibam smrissyiviayasys o,
Sidvatasya cn d‘.b.ﬂ'nm.syu anﬂlaﬁ}'ﬂlkﬁﬂﬁm;: ca.
BG., x. 12 xiv. Thid, wiii. A
Brahmago hidy pu-.:qi,hl pratims ghomibhiteh brabmivibam, SSBG.,
xiv. 27.
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trans-empirical Spirit, the Witness, the Seer of the empirical
world composed of sattva, rajas and tamas, The whole
world is pervaded by him through his subtle form, and sustamed
by him by a fraction.® He is transcendent and Immanent in
relation to the world, He is unequalled and unexcelled. He
is the adorable preceptor, father, mother, grandfather, dear
friend, and gracious redeemer from bondage. He is fond of
his devotees. He is the protector of eternal dharma (dasvata-
dharmagoptd), He is the sopreme destiny of man,—the ultimate
goal of humanity. He is the nltimate ground and the supreme
end of cosmic evolution and the history of humanity. He is
the alpha and omega of existence. He is the ground of emmpiri-
cal being and non-being. He is the trans-empirical supreme
persan (purngottama) beyond Ksara Purusa and Aksara Purusa
The Esara Puruga is the infinite mobile Spirit, which is mani-
fested in the corporate body of comscious embodied souls. The
Akgara Puruga is the infinite immobile Spirit, which transcends
the infinite mobile Spirit. God, as I”'l.l:l’l;l.ﬂﬂ:}'l‘talll.ElIr transcenids -
both, and yet he is not an abstract universal, but the concrete,
determinate Spirit, the embodiment of eternal being, conscious-
ness and bliss, and eternal dharma. He is the moral govermor.®

Prakrti is the material cause of the world. It is modified
mto the world under the guidance of God, who is its efficient
cause. God has lower (apard) prakrti composed of earth, water,
light, air, ether, manas and buddhi,—which is the material cause
of the physical and biological world and psychical entities. He
has higher {pard) prakpti, which sustains the finite embodied
souls. Unconscious prakrti is the material cause of the universe.
Conscious prakrti is the sustsiner of conscious sonls. Lower
prakrti and higher prakti are the powers of God. So God is
both material and efficient cause of the world and embodied

* Vigtabhydham idud krtenam ekimlens sthit jagat, :

“BG,, ﬂ-{ﬂﬂ: Tooviil & 9;ix. 46; x. 42 X, F&IEE?N T?:’J' =
P:ti:hlﬁ. asya mht::::i dh#E pitdmahal, LAl
Gatir blartk i § mivdsall farapar gohrt,

Prabhaval praluyah sthinas nidhinam bijam avvayam,
Dviviman puwrngan loke ksarafciksars cva cn.
Egsarab sarvini bhiithoi kftestho’ksars acyate.
Yasmit kyaram atitoham aksaridapi oottammb,
Ato'ami loke vede ca prathitah purngottamaly,
BG., ix. 17, 18; xv. 16, 18
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souls,  He is the seed of all creatures,® Raminuja's concepts of
cit and acit as attributes of Brahman or ISvam are developed
from the conecepts of pard prakrti and apara prakrti of the
Bhaguvat Gitd. Prakrti is God's miiya composed of sattva, rajas
and tamas. They are products of prakrti. Miyvia is not an
appearance, It is a real power of God.® He creates various
creatures out of his prakyti according to their merits and
demerits.*

Prakrti and purugsa both are eternal, They are neither
created nor destroyed." God is eternal. So prakpti, the power
of God, is eternal. But prakrti is mutable while God is immut-
ahle. God is fmmanent in prakrti, and transcends it.

The finite selves are the eternal parts of God.' The body
is limited by time and space, prodoced and destroyed. But the
soul, that is embodied in it, is neither born nor destroyed nor
limited by Bme and space. It is imperishable, immeasurable,
unborn, immortal, infinite and eternal. It is inconceivable, in-
expressible, immutsble, and indissoluble by the physical
elements. It is pervasive, eternal, static, immobile and inactive.
It 15 a supra-organic, supra-mental, supra-intellectual, egoless
spirit. It has pre-existence and future life, which are not per-
ceived. Its embodied existence only is perceived. When its body
15 worn out, it discards the old body, and assumes a fresh body.
It transmigrates from one body to another. The body has birth
and death. But the soul is unborn and immortal.”

The finite self (3tman) is an immaterial spirit, It transcends
sattva, rajas and tamas, which are products of prakrti. They
are the basic springs of action. Sattvs produces pleasure. Rajas

* Mayidhyakyegn prakytih sSvate sacarficaram,
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produces pain, Tamas produces delusion. Emctions and
passions-are the modifications of these three gupas. Manas,
buddhi and ahamkara are composed of the gupas. The sense-
organs aleo are composed of them. The sensible objects also
are modifications of sattva, rajas and tamas, When the external
and internal organs act on their proper objects, the gupas act
upon gupas. The gupas are actors, Or egoism (ahamkira) is
the actor, It is the sense of T". It is the empirical ego. But
the Atman, the transcendental ego, is the inactive witness or
seer. It transtends the gupas and their modifications. The
‘embodied soul becomes free from sufferings due to birth, old
age and death, when it transcends the gugas, which produce
its body.'"" A person, who has transcended the three gunas,
i1s not moved by them, and remains an ndiferent spectator of
their functions. He becomes devoid of positive action (pravytt)
and megative action (nivriti). He does not exert himself to
realize ‘an empirical end or abstain from an action to aveid an
undesirable end. He transcends empirical knowledge derived
throngh the sense-organs. He abides in the essential nature of
his self (svastha) free from pleasure, pain and delusion, He
is nnperturbed by joy and grief, praise and blame, honour and
dishonour, He is free from love and hatred, and equal to friend
and foe, He is free from greed, and makes no distinction
between a stone and a lump of gold. He gives up all actions
for the fulfilment of egoistic desires.™

All actions are actuated by sattva, rajas and tamas, which
are psychical impulses and basic springs of action. Egoiem
(aharitkdra) is a modification of the gupas. It is the empirical
ego. The Atman is the trans-empirical self or pure spirit. Tt is
immutable mnd therefore inmactive. It is the seer (drasis) or
witness  (siksin). It is 'ETCl'I'l‘II[:.? pure and autonomons, It
erroneously identifies itself with egoism, and regards itself as an

¥ Winval gopebhvalr kertficad vadd drastinupalyati,
by parami vetti madblivan sodhireconati
Gupin atitya trin dehi debespmndbhovin,
Jammemriyujerddnlikhair vioukto'mpiam alnoie,
Gl gupesn vortstita iti motvd oo sajjate.
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active agent.'® Tt Is deluded by the gupas of prakyti, and errone-
ously identifies itself with them and their modes, the mind-body-
complex,"® It wrongly attributes the fimctions of the body, the
sense-organs, manas, buddhi and ahashkiira to itself, though it
is d pure spirit. Knowledge is the essence of the self. It is
obscured by emotions and desires, which spring from the body,
the sense-orguns, mind (manas) and intellect (buddhij, which
are its ground. Insatinble desire deludes a fimite self, and
ohscares its knowledze.'' So the senze-organs should be con-
trolled by the mind; the mind shonld be controlled by the
intellect ; the inteflect should be controlled by the self (ftman),
which transcends it. The sentient seli should be controlled by
the rational self. The rational self should be controlled by the
transcendental or spiritual self, which is, in its essential nature,
ptire and free.!* The Bhagavat Gila admits freedom of the will
or reason from the cmpirical standpoint. The severe maoral
discipline inculpated by it for the attainment of union with God
or perfection presupposes human freedom (purugakima),'

But from the ontological standpoint egoism (aharhkdma),
which is the doer (kartd), is actuated by sattva, rajas and tamas,
which constitute its stuff. Tamas is controlled by majas. Rajas
is controlled by sattva. But egoism cannot do away with the
gunpas, which are its indestructible elements. The Atmam is the
witness, seer, or knower. It transcends the objective order com-
pletely. When it ceases to identify itself with the bedy, life,
mind, intellect and egoism, and completely isolates irself from
themn; and s not overpowered by sattva, rajas and tamas, it
realives its intrinsic freedom. It is antonomous. In this sense,
the Bhagaval Gitd believes in empirical necessity and transcen-
dental freedom.’” One who transcends the threée gumas com-
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pletely, acquires community of nature with God, and shares in
his freedom.'*

Prakrti is the cause of pleasure and pain. Or the five
cognitive organs, the five motor organs, manas, buddhi and
ahathkdra, which are the modifications of prakrti or sattva, majas
and tamas, are the caugses of all mental modes. ‘The finite self
is their experiencer owing to its proximity to them and false
identification with them, though it is immutable pure conscious-
ness in its essential nature. It erroncously identifies itself with
the modifications of the guyas, is attached to them, and entangled
in bondage. The association of the pure spirit with the un-
conscious mind-body-complex is the cause of its embodied life
and transmigration. Its complete detachment and isolation from
the gupas and their modes brings about its release. When it
ceases to identify itself with the mind-body-complex, and is
nntntn]laﬁectedbythgchnngﬁinthtpgyrhnphysiml
organism, it realizes its intrinsic autonomy and puarity. Com-
plete transcendence of the three gupas is the prerequisite of the
realization of the transcendental freedom of the finite spacit, "

God gives relative freedom to the finite souls by exercising
which they do right or wrong actions and earn merits or
demerits, God does not compel them to perform right actions
or cammil wrong actions. They reap the fruits of their actions
dn the shape of happiness and misery.* God, their inner con-
troller, does not experience them. He looks on as ap impartial
spectator. When the finite will is attuned to the divige will,
and is motivated by the divine purpose, it consciously becomes
an nstrument of the divine will, and acts to reulize the purpose
aof God ™

Prakrti and purusa both are uncansed and therefore eternal,
Prakpti is the power of God, snd so eternal, Purnga or the

" Sa gunin samatitvaithn lunhnmhhﬁ;ﬂ:-'a Ealpate. B.G., xiv. 0.
"* Kirvakarapakarirtve hﬂnhhg:n.ttnlr ucyate:
Purngal Iﬂkhlﬂmhﬁﬂi:lh ckirive heter sopate
Purogaly prakitisihe hi bhohkte prakrtijin  gupin,
Efmpni  gupasafige’sva sadasadyonijanmasn,
. BG., xiii. 20, 21. Thid, i 45; wiv. 20,
* Paramitnd . katmanispattan pradhinalietul, Syavarh sy jiviitma
tdihitadakilh san svecchoyd prayatnam Frabhiage, Tadantaravasthitaly
parpmitmi svinematidins tarh Vamtayate. REG., xviii |45
®l Ivaral sarvabildfitlingsh brddese’riuna tigthnt|. -
Bhrimayun yantririldhini miyava.
BG., xviii, 61, Thid, xiii, 2.
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finite soul also is'a part of God and so eternal™ Prakpti is
mayi composed of sattva, rajss and tamas. Miiya is the real
power of God. Tt is not a false appearance.® It is the super-
human power of creating diverse objects. The world is not
a false appesrance. The finite selves (purusa) alsa are onto-
logical entities, They are eternal parts of Ged. They are oot
unreal appearances. They exist in God. He exists in them.
He is their inner gide. He is not affected by their happiness
and misery, even as ether is not affected by air which always
exists in it. Sometimes the Gild says: "“The BGnite creatures
exist in God, but God does not exist in them.!"™ The text
means that God is the ground of the finite souls, which cannot
exist apart from him ; but that God is detached (asasiga) from
them, and consequently not affected by their experiences. The
incorporeal finite self maintains its body, and remains attached
to it through egoism (aharhkira). So the incorporeal supreme
Self or God maintains the embodied creatures in bimg, but he
remains detached from them because he is devoid of egoism.*

The finite selves are real and eternal paris of the infinite
Self. ‘They are pot appearances due to avidyi. They are not
produced by God. They are not destroved by him. They are
eternal spirits. They have community in nsture (sidharmya)
with God.*® When they completely dissociate themselves from
their psychophysical vestments, they attain intimate union with
him, and abide in him.”* The Yogin who worships one God
in all creatures, exists in him.*® God resides in his devotees;
they reside in him. ** These texts clearly show that the fimte
souls are eternal sparks of God, who consciously realize their
essential community with him when they attain perfection.
There is an inseparable relstion between them. The finite souls
also are inseparably related to ome another. The Yogin intuits

# ) osides [yarasya faktitvdt prakpter aniditveln poroso’pi redad-
fatvid anfdirews, 3BG,, =il 13
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God in all creatures and all creatures in God.™ There is an
inseparabie relation of the finite souls and God to one another,

The: Bhagaval Gild believes in God of love and divine in-
carnation. Though he is unbom and infinite, and the transcen-
dent Lord of all creatures, he assumes a lntman body by limiting
his mfinitude through his prakpti or power of miyi, Whenever
there is decrease of righteousness with triumph of unrighteons-
ness, heincarnates in oa haman body. He is borm as a human
being,—a Saviour —to protect the virtuous and destroy the vici-
ous and re-establish the moral order.” An Avatira is a descent
of God to man,—not an ascent of man to God; A human being,
‘however perfect and holy, can néver attain the statis of o divine
incarnation. God himself assumes a human body, and lives
and acts like a human being with all its frailties, and Fuliils
his mission on earth. He brings down the ‘Kingdom of God*
on earth by cleansing the hearts of men of thelr impurities,
narrowness und isolation, expanding and elevating them, and
filling them with love and good-will for all. He spiritualizes
their brute nature by infusing his boundless love into them. He
is the incarnation of God of love and grace. He teaches men
by example. His birth and actions are inconceivable.® Ignorant
persons despise him in his human form, because they do not
know his divine natore in a human body. The supreme Lord
of all creatures assumes a human body to redeem humanity
from moral degradation and spiritual stupor and give them a
glimpse of his nunbounded love.* Blessed are the fow wha know
God in human form in his real nature through his grace. An
Avatira always comes before his age with a new message, and
is misunderstood, calumniated and persecuted by his contem-
poraries. His message is understood by a few, and gradually
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spreads and takes a firm hold on the hearts of men, He is the
initiator of & new age. The ides of divine incarnution is com-
mon to many religions. ““The Word was made fesh and dwelt
among us . . . full of grace and truth”?* Christianity believes
in Jesus Christ as the Incarnation of God. Hindnism believes in
Krsys as an Incarnation of God.

The Bhagovad Gita inculcates the threefold method of
karmayoga, bhuktiyoga and jdfnayoga. The yoga is union of
the Gmite soul with God. The union can be sccomplished
through actions, devotion and knowledge. It is mot partial
union but complete union of the finite spirit with the divine
spirit. It i$ complete transformation of the finite spirit into ‘a
conscious instrument of the divine spirit. 1t is transformation
of the organic being, the vital being, and the mental being of
a fnite self. It is sttunement of the human will to the divine
will. It is single-minded devotion to God. It is immediate
intnition of God in oneself and the universe. The union of
the finite self with God can be effected throngh works, devotion
and koowledge.

Karmayoga usites the human will with the divine wilk
One should always do one’s appointed duties. Action is better
than insction. Inaction is death. Action is life.™ None can
remain inactive for a single moment. He tannot but act for
the preservation of his life.®* (One is compelled to act by one's
organic needs und psychical impulses.* Every individual is
born with certain aptitudes and predispositions which con-
stitute his innate nature (svabhiiva), and determine his station
in the society. His special vocation (svakarma) in life is deter-
mined by his native endowment {svabhiva). He ought to per-
form his specific duties for the sake of duty, which fit in with
his native abilities. He can attain his highest personal good
thereby, and contribute to the social good. He worships God
through his own specific duties. “‘All work is worship." It

% The Bible: S, John's Gespel, i. 1% |
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is better to perform one’s own specific duties imperfectly than
to perform another’s specific duties.” One should alwavs do
ane’s specific duties, and should not discard them pven
if they are minted with faults *® It is better to die in
performing one's appointed duties than to perfortn some other's
specific duties, It is dangerons to arrogatle to oneself samge
other's works." Omne is bound to prove a misfit in another's
field of sction. There are different classes of men with different
native endowments (gupa) in the society. Their vocations
(karma} differ according to their different qualities (gupa), The
Brahmanas are teachers and priests, because sattva predominates
in their nature. The Ksatriyas are soldiers, because rajas pre-
dominates in their nature, to which sattva is subordinate, The
Vaidyas are peasants and traders, because rajas predominates
in their nature, to which tamas is subordinate. The Sadras are
servants of the higher classes, becanse tamas predominates in
their natore, te which rajas is subordinate.® Rach claes of
persons ought to do its own duties, and refrain from meddling
with others' duties. '"'Eaclh individual’, says Plato, “‘shomld
purste that wark in this city for which his nature was naturally
most fitted, each one man doing one work. . . Our classes are
three, meddling among them is the Ereatest of injuries to the
city, and might justly be described as the extreme of evil-
doing. . . . When one of the warriors Aspires to the counselling
and gnardian class when he is unworthy of it, such meddling
among those classes is death to the city.""® The Hindg coneept
of four classes anticipates Plato's concept -of different classes
of men in the society with different duties for the highest social
good. It is the elear duty of a Ksatriva or a soldier o fight
8 just battle. He has no other higher duty. He should die
fighting the enemy rather than fly from the battle-fiejq s The
Bhagaval Gita anticipates Bradley's conception of "“my station
and its duties."" Every person is born with particular aptitudes

" Srrylin svadharme vigugab paradharmie svanuyihirdy,
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in a social environment, His specific duties are strictly deter-
mined by his particular station in the society. He should per-
form these duties faithfully to realize his highest personal good
and the general good. A person’s station is determined by his
innate aptitudes. So his specific duties (svadharma) are deter-
mined by his native constitution (svablifiva), This ethical teach-
ing of the Bkegawal Gila, Plato and Bradiey is in keeping with
the teaching of modern psychology. The (xild enjoins the per-
formance of specific duties {svadharma) for the good of humanity
{lokasathgraha) and attainment of God (bhagavatpripti), while
Bradley enjoins the performance of duties appropriate to one's
station in the society for self-realization er realization of the
infinite self.

A person onght to perform his appointed dioties for the
sake of duty without attachment or aversion and any desive for
enjoying their fruits ** He ought to renounce all desires for
their fruits, which are not within bhis control. He has right to
actions but not to their fruits. So he ought to renounce the
frnits of his actions, and perform his specific duties with perfect
detachment. A person, who hankers after frnits of his actions,
is an object of pity.** He ought to perform his duties in a
disinterested spinit without egoistic desires. One who is attached
to fruits of one’s actions is bound by his attachment. But one
who has no desire for fruits of one's actions, and who rencunces
them to God enjoys freedom and peace.*” A persom ought not
to be actuated by love or hatred, anger or fear, joy or sorrow.
He ought not to be impelled by feelings, emotions and passions,
which belong to his mental being, and are foreign to his spiritual
being. All base emotions and passions such as envy, greed,
boastfulness, hypocrisy, malevolence, harmfulness, lust, greed,
pride and the like ought be conguered.*® He onght to cultivate
equuanimity unperturbed by joy or sormrow. He ought not to be
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elated by the smile of fortune, or depressed by the frown of
misfortune. He ought to cultivate an uorofled temper of tran-
quillity. He ought not to be perturbed by praise or blame, joy
or grief, He ought to cultivate equality (samatva), impartiality,
or dispassionate attitude. Fe ought to be equal to Friend and
foe.** Egoistic desires for success or failure, pleasure or pain,
victary or defeat, profit or ldss, glory or inglory should be con-
guered.® Egoistic desires should he conquered, Egaism or the
sense of ‘1" and ‘mine' should be eradicated. One who re-
nounces all selfish desires, who lives a selfleas and desireless life
devoid of egoism, acquires peace. One who tuns after varions
objects of desire never knows peace. But one who is unper-
turbed by desires and unruffled like a deep ocean acguires
peace.®  Selfish desires ought to be sublimated. Altruistic
desires ought to be cultivated, Narrow love for wife, sons and
family should be transcended.*® Universal love should be cult-
vated. The good of all creatures (sarvabhiitahita) and welfure
of humanity (lokasamgraha) should be the ends of actions, Those
who are engaged in doing good to humanity and sentient
creatures attain God.** ““Whosoever will save his life shall lose
it, but whosoever shall lose his life, the same shall save jp '
Janika and others attained perfection through actions only. So
one should always do good to humanity.*® One who is devaoid
of enmity to all creatures undoubtedly attains God.® The
Bhagaval Gild does not inculeate the eradication of all desires.
It enjoins sublimation of egoistic desires into altruistic desires.
It does not enjoin a feelingless and' desireless life of inaction,
Renunciation of actions is not true renunciation (sannyasa), [t

! fatrun on. mitre @ tothE mdnipaminayoly

Sitosgasnkhadobkhesn samal sphgavivariital,
Man@pemEnuyosinlyastolyo mitrdripaksayoly,
BG., xiil 18 il 87; =ii. 17; xiv. 25, Thid; xiv, 24.
* Sukhadubkhe same krtvd  libhilabhion faydjavan,

Siddhy hyoh samo Bt;(l}:ﬁt{v‘i ﬂmﬁ‘l‘l{%l noyate.
LR : W v, 225 =il 13,
“ Yihive kdimlin val sarvin b ati nil;u.prhu],.:.m e T8

Nirmumo nirahasiakisal so iim adhigacchaty,
* Amaktir amabhigvafigal) puttradirsgyhidi nEG‘hg' T, g e
pu iy v X,
“Te pripouvanti mim eva sarvabhdtahite rotsh, y

BG,, xii. 4 Thid
" The New Testament, St. Mark, viil. 35 2 D
M BG, i, 20,

* Nirvairall sarvabhifitesn val sa mim et Pigdava. BG., =i, 55



THE PHILOSOFHY Of THE GITAS 181

never leads to perfection.’” Renunciation of fruits of actions to
God is true remunciation. Renunciation of prodential duties
for the fulfilment of egoistic desires is said to be true renuncis-
tion.** One’s appointed duties relating to one's station in the
wociety should never be renounced. Henunciation of one's specific
duties owing to delusion is prompted by tamas.' The per-
formance of one's specific duties without attachment and desire
for fruits is true renunciation.*® The performance of the specific
duties without attachment and aversion and desire for fruits
is the- best of actions.* Such actions should be dedicated to
God.  One attains perfection by doing one's specific duties
with detachment; and worships God by dedicating them to him,
All actions should be dedicated to God, and lust, anger, conceit
and other base passions should be sublimated by diverting them
to him.**

The Gita ethics is ethics of activism (karmayoga). It is
not ethics of inaction or renunciation of action (sannyasa), It
does. mot teach anti-social escapism.  Both remunciation
(sannyisa)l end discharge of duties with detachmient are con-
ducive to the highest good. ‘The life of action is better than
rennnciation:*® The ethics of the Bhagaval Gila 1s not ascetism,
but perfectiomism. The highest good of an mdividual s God—
renlization though selfless pursnit of the good of  humasmity
(lokasarigraha), The Gitd enjoins a life of dedieation of all
actions to God. All actions should be performed as serviee to
God. Whatever action js done, whatever is eaten, whatever is
offered in u sacrifice, whatever is given in charity, whatever
penunces are undergone, should be dedicated to God*™ By
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dedicating all actions to God, which are done without attach-
ment, one is never tainted with sins. He lives a detached life
dedicated to and sanctified by God.** He lives, moves and has
his being in God, dedicating all actions to him mentally, with-
out feeling that he is the agent of any action.*® He lives a
life of dedication.

There is some similarity between the Gild ethics of nigkama
karma and Kant's ethics of duty for duty’s sake. Both enjoin
the performunce of duties for the sake of duty without being
actuated by love, hatred, fear, anger, greed and other emotions.
Both enjoin the performance of duties without any desire for
fruits or any consideration of ends and consequences. Both are
anti-hedonistic. and anti-utilitarian.  So far they resemble each
‘other. But they differ in some essential points. First, the Gila
regards the attainment of God #s the highest good.” Duties
ought to be done for the realization of God. Kant regards the
good will or the rational will as the highest good. The goad
will is the will following the categorical imperative, which is
anconditionally obligatory. Kant does not regard the realization
of God as the highest good. Secondly, Kant's categorical im-
perative isan impersonal moral law. But the Gild regards the
Sastrus as the source of right and wrong actions.*® They are
commands of God. So the morsl law is & command of God.
Thirdly, the: (ild epjoins the performance of duties for the
welfare of humanity (lokasatigraha). Duties ought to be per-
formed for the good of all creatures (sarvabhitahita). The good
{hita) is not happiness but moral good. The highest personal
good is the highest social good. It is conducive to the attsin-
ment of God. But Kant enjoins the performance of duties for
the sake of duty only. The categorical imperative or moral
law is unconditionally obligatory. It is an end in itself. It is
not a means to a higher good. Kant's ethics is jural or legal,
while the (77i3 ethics is teleclogical. Eant lays stress on the
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concept of right and duty. The Gila lays emphasis on the
concept of good. It regards good as superior to Tight, God-
realization is the highest good. The good of humanity and
perfection of a person are subordinate to it. Fourthiy, Kant's
ethics is ascetic, while the Gild ethics is not ascetic. Kant
enjoins extirpation of all feelings and emotions except respect
for the moral law. But the Gild enjoins the cultivation of good-
will and love for all creatures, compassion for the distressed,
forgiveness for the guilty, faith in and devotion to God, though
it enjoins the subjugation of attachment, aversiom, delusion,
lust, fear, anger, gricf, hatred, envy, malevolence, ill-will and
other base emotipns.™ It teaches the ethics of God-realization
through selfless service of humanity. Fifthly, Kant does not
recognize the specific duties of different groups of persons
{svadharma). But the concept of svadharma as determined by
ane's innate endowment (svabhava) is the central concept of the
Gilé ethics. Lastly, the Gita believes in super-moral perfection
of the finite self, which transcends virtue and vice, merit and
demerit.™ Bnt Kant regards virtue, good will, or rational will
as the highest good, and virtue in harmony with happiness as
the complete good. He does not believe in super-moral per-
fection of the finite self. So the ethics of the Gild essentially
differs from that of Kant.

The Bhagavat (Gila stresses the purity of the mind, the inner
purity of motives and intentions. It condemns ritualism and
ceremonialism. The sense-organs should be controlled and with-
drawn from immoral objects. All actions of the sense-organs
and the vital forces should be controlled by the Self (atman).
The vital forces shonld be regulated by breath-control, and the
organism should be made a fit medium for furthering spiritual
life by rigid observance of temperance. The sacrifice of know-
ledge (jiidnayajfia) is better than the sacrifice of clarified butter
to fire [druvyayajita). The sacrifice of the utterance of the pame
of God (svidhyayaysifia), the =acrifice of knowledge (jfifina-
vajiial, the sacrifice of aunsterities (tapoyajfia), and the sacrifice
of meditation (yogayajia) are better than physical sacrifices
(dravyayajia) with articles like ghee, incense and the like. They

“ BG.. il 20; v. 25, 26, 28; xi. 55; xii. 13. 15, 16; xiii. 79 ovi 2.
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purify the mind, enlighten it with knowledge, and purge it of all
vices. The true sacrifice is the sacrifice of all actions, bodily,
verbal and mental,—to God. One attains the eternal Brahman
by sacrificing all actions to God and living on whatever he gets
by his grace.™

Bhaktivoga is the union of the finite soul with the supreme
Soul through devotion. Bhakt is the most intense attachment
or supreme love for God. Tt is of the nattire of nectar which
makes one immortal. Love for God is ineffable. It is indes-
cribable like the taste of a dumb person. It is single-minded
and unswerving devotion to God.™ Sraddhd is faith in God.
It culminates in bhakti. There are four classes of devotees,
the distressed, the inguisitive, the selfish, end the wise. The
distressed devotee prays to God for deliverance from distress.
The inquisitive devotee prays to him for knowledge of his
nature.  The selfish devotee prays to him for the gratification
of his desires. The wise devotee knows the nature of God and
prays to him for his sake, He has single-minded and undivided
devotion o him, and is ever united with him. He is excessively
dear to God.™ Devotion is undivided love for God untainted
by any selfish motive. It involves constant thought of God
and dedication of all actions to him. God is easily accessible
to one who constantly thinks of him, surrenders himself eqm-
pletely to him, takes shelter in him, and gives up his whole
being to him.’* God cannot be attained by the study of the
Vedas, austerities, charity or sacrifices. He can be atfained by
single-minded devotion only,”™ Devotion generates knowledge
of God. The devotee kmows God through devotion and enters
into him."™ He mndonbtedly enters imto him through supreme
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devotion.” His manas is fixed on God ; his buddhi is concen-
trated on him ; his will is surrendered to him ; his whole being is
dedicated to him, All his actions are consecrated to him. The
finite spirit is resigned to God, and suffused with the divine
spirit. It enters into the infinite Spirit, and the infinite Spirit
enters into it. Devotion brings about complete union of the
finite spirit with the infinite Spirit. There is ingress of the
finite spirit into the infinite Spirit, and of the infinite Spirit into
the finite spirit. God is fond of his devotee,™ Devotion is
expressed in self-surrender (prapatti) to God and taking shelter
in him (darapigati). Those who take refoge in God cun cross
the impassable ocean of miyd composed of sattva, rajes and
tamas, realize: their trans-empirical spiritual nature; and attain
moksa through his grace. Moksa is affinity with God, eternal
peace, infinite bliss.™ Lord Krgpa says: “Give up all dharmas
and take refuge in me alone. Grieve not. 1 will deliver thee
from all sms.""*"" Constant utterance of the name of God (japa)
and chanting his glory (kirtana) generate primary devotion.™
Taanavoga is the union of the finite self with the infinite
Self through intuition. There are three degrees of knowledge.
Timasa knowledge is the knowledge of the body as the self
(atman) or ap image as God or the infinite Self. Both body
and image are finite and material effects. They can never be
identical with the self and God respectively, that are uncaused
and pervasive. Rijasa knowledge is knowledge of the finite
selves in different bodies as absolutely different from and un-
related to onie another without any unity.  Sittvika knowledge
is the knowledge of one undivided supreme Self in different
bodies and material objects..*® The three degrees of knowladge
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roughly correspond to common knowledge, scientific know-
ledge and philosophical knowledge. The sittvika knowledge
is the knowledge of unity in plurality with stress on unity. It
is integral knowledge. God is one and undivided and still exists
in diverse creatures as if divided.* God is the one knower of
the universe. But he appears to be muitiplied in diverse created
béings, gods, men and beasts, being finitized by their bodies.
He is one as cause; but he appears to be divided in the variety
of effects.® The Yogin unites his self with Brahman with a
cotnpletely pacified mind untainted by all impurities, and enjoys
bliss. He acquires a mystic vision of the supreme
Self or God in all creatures and all creatures in God, enters into
life eternal, and abides in him.** This intuitive knowledge can
be acquired by complete transcendence of sattva, rajas and tamas
and complets mastery over the senses and the manas. It depends
upon extirpation of all egoistic desires and base emotions and
passions. It depends upon the complete withdrawal of the sense-
organs from their objects, and the inner harmony of spirit
{prasida) due to complete self-mastery and destruction of attach-
ment and aversion. Wisdom (prajiia) dawns on the intellect con-
centrated on God. Wisdom brings on peace, when egoism is
Firm wisdom or integral knowledge leads to abiding
in God (brihmi sthiti). It brings on extinction of egoism in
Brahman (brahmanirviiga) after death. It leads to intimate
union with God.** The saving knowledge cannot be acquired
without rigid self-control and moral discipline. The Gita teaches
integral union of the finite spirit with the infinite Spirit through
works, devotion and knowledge.

2. Pure Monism: [fdnayoga.

The Ganeda Gild advocates absolutism, and prescribes
jfiinayoga with action and devotion anxiliary to it. Gapesa is
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Para Brahman or the infinite, eternal, unmanifest, immeasur-
able, immutable, all-pervading consciousness and bliss. He is
Tévara, the creator, preserver and destroyer of the world. He
creates it with the aid of miya or prakrti composed of sattva,
rajas and tamas in sport. It is the power of God, which deludes
all creatures.®” lévara is the protector of dharma, the inner
guide of all finite selves, and the Witness of their actions, but
niot: their experiencer. Brahman transcends the Ksara Puruga
or the universe of the five material elements and the Aksara
Purnsa bevond it. He is devoid of the gupas, but rules over
them. He is devoid of the sense-organs, but manifests and
knows all sensible objects.™ He is one infinite Self, but appears
to be manifold. He is detached, absolute, and beyond miya.
But he appears to be finite empirical selves (jiva) limited by the
adjuncts of the mind-body-complexes made of sattva, rajas and
tamas. Para Brahman can be realized through integmal kmow-
ledge (vijfiina) or identity-consciousness (abhedabuddhi),*
Gapeda is Brakmi, Vispu, Siva, Sakti and Siirya. He is Sada-
diva, Mahivispy and Mahadakti. Yoge is knowledge of their
identity.*

Voga is the union of the finite soul with Brahman through
complete absorption of the mind in him. It is constant experi-
ence of Brahman or supreme hliss. Tt is not union with fortune,
kingdom, sovereignty, heaven, or immortality.” It can be
‘accomplished through meditation. Ignorance (ajiiina) is the
cause of bondage. Knowledge (jiana) is the canse of release.™
Knowledge of identity is revealed to & pérson who has destroyed
ignorance by discriminative knowledge (viveka), perfectly con-
trolled his senses and mind, conquered passions, dispelled all
doubts, and delights in Atman only.™

Ignorant persons perform their duties with a knowledge of
difference and desire for frmits, and are bound to samsira,
Actions motivated by egoistic desites are the cause of bondage.
But sctions performed without attachment and desire for fmits
purify the mind, generate identity-consciousness, and make for
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release. The knowledge of difference should be transcended.
Attachment, desire and egoism should be eradicated. All actions
shonld be dedicated to God with ‘knowledge of non-difference.
Detaclied actions for the good of humanity (sarvabhiitahita) and
social cohesion (lokasarbprahin) dedicated to God without egoism
lead to perfection and knowledge of identity. Renunciation of
all egoistic desires and ecgoism generates trite knowledge.
Nigkiimu karma puorifies the mind, and prepares it for the dawn
of - identitv-consciousness, Superconscious trance (tiryavasthi)
leads to embodied release. A true karmayogin with knowledge
of identity becomes Brahman.**

Devotion to God also is auxiliary to knowledge. A devolee
lives for God, does all actions for him, destroys attachment and
anger, and trests all as equal. He worships God with unswery-
ing devotion, and does good to humanity and sentient creatiom.
Suka, Sanaka, Narada and others attained God throngh devotion
only. Mental warship of God with single-minded sittvika devo-
tion is better thun external worship with flowers, fruits, and
articles of food. Unconscious mental worship is better than con-
scions voluntary worship., Constant utterance of the name of
God (japa), self-suwrrender to God, 1aking shelter in him, dediea-
tion of all actions to him, meditation on him, and consecration
of the self to him generate primary devotion. Devotion generates
knowledge. EKnowledge generates identity-conscionsness through
the grace of God. Aversion to worldly pleasures, dispassiom,
the company of holy persons, the repeated practice of yoga, and
the grace of a spiritual guide are favourable to devobion.*

‘The S#ryagitd advocates pure monism, and prescribes jiiina-
yoga and karmayopa. Para Brahman is ope infinite, eternsl,
indeterminate consciousness. Iévara is a reflection of Pam
Brahman on cosmic nescience (maya) with pure sattva. Avidvd
is a fragment of mayA. Jivas are reflections of Brahman in
avidy#is. Brahman is inactive. But Iémra is active. He is the
omuiscient and omnipotent creator of the world. Idvara is not
bound by mayid. He is superimposed on Brahman. Miaya and
avidyi are produced by Brahman's power of consciousness
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(cit-dakti). Jivas are bound to empirical life by jmpure actions
due to-avidyd: ‘They are released by pure actions due to vidyd.
Sitrya is the knower of all actions and their froits, merits and
demerits. God impels fivas to act. Jivas act with relative free-
dom granted by God. Brahman is the ground of Idvara who
is dependent., Brahman is Siva.**

Impure actions actuated by egoistic desires are the cause of
bondage. Actions prescribed by the Vedas produce merits.
Actions forbidden by them produce demerits, Merits and de-
merits are the cause of sarhsira. Meritorious actions sctuated
by desire for fruits cannot purify the mind. Extirpation of
eguistic desires produces purity of mind. Nigkima karma puri-
fies the mind, and facilitates the dawn of true knowledge. The
study of the Sastras which teach moksa is condiicive to desire-
lessness (naiskdimya). Experience of happiness and misery pro-
duces aversion to the world. Discrimination produces detach-
ment snd desirelessness. Detachment produces thirst for kmow-
ledge. Listening to the Sastras, reflection and meditation pro-
duce integral knowledge of Brahman. Tt brings about release,
which is the existence of the self in its essential nature.*’ '

At the first dawn of knowledge empirical duties for the
fulfilment of desires (kEmva karma) are rencunced. The occa-
sional dirties (naimittika karma) are renounced when the second
integral knowledge {samyagjfifina} emerges. The daily obliga-
tory duties (nitya karma} are renounced when the third perfect
knowledge (piirpa jfifina) arises. The specific duties relating to
castes and stages of life are renounced when the fourth know-
ledge of non-duality (advaitabodha) dawns. The performance
of daily obligatory duties and occasional duties with knowledge
of identity brings on gradual release (kramamukt). The per-
formance of daily obligatory duties with integral knowledge
leads to embodied release (jivanmukti). Perfect knowledge
generates lasting release (&dvati mukti) or disembodied release
(videhn mukti). Actionlessness (naigkarmya) produces conti-
nuots and unobstriicted embodied release. The combination of
works and knowledge (jffinnkarmasamuccaya) produces action-
lessness (nmiskarmys). Disinterested action, knowledge and
5l
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meditation or prayer (up&sani), which are interdependent on one
another should be continued till disembodied release (videlia
mukti) is attained. They lead to supreme release (pard mukt). "

The disciplines differ with different persons with different
mental equipments and capacities. 'The varpiframadharmas are
adapted to persons with different mental teaits and in different
stages of mental development® Disinterested performance of
duties without eny desire for fruits, withdrawal of the senses
from their objects, cessation of the functions of the mind, know-
ledge of the falsity of difference, and absorption of the mind in
the Atman lead to embodied release. The mind is the cause of
misery. When it runs after objects of desire, it comes to grief.
When it ceases to think of objects of desire, and is absorhed in
the Atman, it becomes non-mind, Actionlessness (naiskarmva)
is the effect of the destruction of mind. It produces lasting
peace. One whose egoism or false sense of identity of the self
with the mind-body-complex is completely destroved, and does
not recur even in dream, attains disembodied releass, It re-
(ruires complete destruction of mind or its functions. One who
does not enjoy or suffer, though his body, the vehicle of feeling,
is present, who is devoid of egolsm or the sense of ‘T' and
‘mine’, who has destroyed the three primal desires (esapa), who
realizes the Atman in waking state, dream and deep slesp, who
renounces all actions, snd abides in the Atman, realizes die
embodied release (videha mukti). He who is completely free
from dualism and distinction, and who has sttained disembodiad
release, is actionless, though he does pure actions without any
desire and egoism. He who is engaged in pure actions, know-
ledge and meditation is the best actor (karmifrestha), The
Swryagild reconciles jasnayoga with karmayoga.'®

The Iévara Giid teaches absolutism, prescribes the know-
ledge of identity, and regards nisgkima karma, devotion and medi-
tation as suxilisry to knowledge. Its philosophy has heen con-
sidered in connection with the Kiirmapurapa. Ignorance
(ajfiina) is the cause of bondage. Knowledge (jfifina) is the cayse
of release. The empirical self (jiva) is superimposed on the
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Atman or Brahman. Egoism (sharikiira) is an enjoyer and doer,
It is mot-s=1f attributed to the Atman. Suffering i= due to false
identification of the Self {(ftman) with the not-self. The reality
is one infinite and sternal pure consciousness. It appears to be
multiform objects to many empirical selves owing to ignorance,
which iz dispelled by the knowledge of identity. Detachment,
remneciation of fruits of actions to God, dedication of all sctions
to God, non-covetousness, mendicancy, utterance of the mystic
syllable Om, devotion, and éightfold voga are auxilinry to know-
ledge. The performunce of specific duties relating to castes and
stages of life purifies the mind, and prepares it for the dawn
of troe knowledge. The practice of yoga burns all sins, and
generates koowledge, EKnowledge also facilitates meditation
{voga). They are interdependent on each other. Enowledge
and meditation lead to release through the grace of God. Medi-
tation on the void (fimva) devoid of all empirical contents leads
to the mystic vision of the Atman. Supreme meditation is con-
centration of the mind on God. The eightfold yoga is recog-
nized. The study of the scriptures and constant muttering of
maniras purify the mind. Firm devotion to God and worship
of him are inculeated as a moral observance. The conguest of
sttachment, fesr and anger, and taking refuge in God are
stressed.  Sex-restraint, non-injury, endurance, purity of body
snd mind, austerities, sense-restraint, control of mind, content-
ment, truthfulness, faith in God, and observance of vows are
prescribed. These are auxiliary to the knowledge of identity.
The jiva becomes Atman when it is freed from egoism.**

The Brahmagitd, a part of the Yogawasistha, advocates a
tvpe of absolutism modified by Nigarjuna's nihilism, sub-
jectivism of the Ladkivaldrasiitra, and the Saiva doctrine of
Spanda. The ultimate reality is Brahman or pure undifieren-
tiated copsciousness, which appears as the mmitiform world of
empirical sélyes (jiva) und empirical objects through avidyi.
They are vibrations (spandana) of the motionless ocean of pure
absolute consciousness. They are radiations of pure conscious-
ness {citcamatkrti). They are imaginary constructions (kalpani)
of ideation. 'They are like dreams (svapnébha) and hallucina-
tions, They are Mind-only (cittatimitra). They are nothing

™ Rirmapurign, B. L, Caleuits (1590, pp. 45558, 480, 482, 45380
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but Brahman, Creation is unfoldment or vibration of Brahman.
Dissolution is enfoldment or motionlessness of Brahman'™
Brehman or Atman is pure consciousness. It is ome, eternal,
non-temporal, non-spatal, non-causal gud pon-empirical. There
is neither cause nor effect, neither existence nor non-existence,
uecither being nor noo-being nor becoming, neither void nor
pon-void. All is Brahman,—both Suclness (tathatd] and non-
stchress (atathatd), The transcendental and the empirical both
are Brahman.'" All is pure consciousness. There 1s, in reality,
neither production nor destruction. The world, heaven and
hell are pure conscionsness.  The world 15 a dream in waking life.
Ome consciousness appears to be mamifold as in 2 dream. There
is no trace of creatiom in the Absolute Consciousness. The
empirical selves are like persons in & dream (svapnanata). The
immutable Brahman appears to be the mutable world. The
Cosmic Mind appears as the world, heaven and hell, God is an
imaginary construction.'**

Brahman appears to be an empirical self. Manas, buddhi;
ahamkira are forms of miya. They are unreal appearances.
The Atman is indeterminate consciousness. But it imagines itself
to be determinate through determinations of avidyd The
elements, the empirical objects, and the body are mobt real.
Imperceptible and incorporeal merits of 4 past birth canmnot pro-
duce the corpareal body. It is unreal like a castle in the clouds
All are imaginary constructions of avidyd. They are Brahman in
their real nature. There is no enjover (bhokid) and doer (karta).
The jivas are Brahman in their real nature. When -beginning-
less avidya which projects the world-appesrance i5 experienced
by a person as Brahman, he becomes Hrahman: The jiva then
becomes Atman.'™

Brahman is ineffable, indescribable and indicated by
silence: only. . It is predicateless, calm, fixed, taintless, and
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indeterminate. It is the ether of consciousness (cidvyoma), pure
consciousness (cinmitra), supreme Self (paramitman). It is
devoid of the duality of s=if and not-self. It is, non-dual Good
or Siva.'"™

Desire is bondage. Moksa is desirelessness. It is neither
unconsciousness nor like deep sleep. It 15 a state of imperturb-
able superconsciousness (turiya). It is direct experience of the
Atman or Brahman. It is integral experience (samyakprabodha),
There is no trace of object-consciousness in it. [t is non-dunlistic
identity-consciousness, "’

Woarks [karmn) cammot lead to moksa. Pilgrimage, charity,
ablittion in holy waters, learning, sacrifices, austerities, medi-
tatlon ‘and yoga lead to heaven. They are inadequate to attain
moksa. Avidyi is anomulled by integral knowledge (samnyag-
buddhi) or experience of the Atman, The Sistras teach the
reality of the Atmun and the unreality of the notself 1ie
cursive knowledge of the Atman is acquired from the Sastras.
Constant reflection produces a firm conviction us to the reality
of the Atman. Continuous discrimination deepens the convic-
tion. Meditation is intensification of the integral experience of
One (samyagbodhaikaghanatd). Supreme relesse is integral ex-
perience of identity. When avidyd is annulled, the jiva becomes
Brahman.”* The seven stages in scquiring integral experience
have already been discussed in connection with the minor Upa-
nisads.*™ Actions are due to dualistic consciousness, Good con-
duct (sadicira) touches the empirical reality, When the mind
has an insatiable thirst for tasting the nectar of Brahman, it is
ubsorbed inm it, and identified with it. Without this burning
desire Bralman cannot be experienced.*® '

Astavakragiti teaches pure monism, and enjoins renuncia-
tion and knowledge. ‘The Atman or Brahman is pure conscions-
ness. ‘The warld is a false appearance. It is an imaginary con-
struction of miyi. It is non-different from the Atman, even as
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\waves are non-different from the ocean. The formless Atman is
real and ground of the false world-appearance. The formed
universe is unreal, It is a mere illusion (briintimatra). Prakyti,
mahat and the world are mere names and forms. The muterial
world is non-existent. Creation and destruction are unreal.
The world-appearance is due to ignotance (avidyd), which
vanishes when the knowledge of the Atman dawns'" The
Atman appears to be a jiva owing to-the adjunct of avidyd. The
jiva appears to be real so long as the world appears to be real,
It is, in reality, Atman or pure conscionsness. It is not really
an enjoyer and doer.'® Tsvara, the creator of the world, is an
unrenl appearance. He is, in reality, non-dual Atman.'** Joy
and sorrow, bondage and release, heaven and hell, means and
etid, knowledge and ignorance, creation and dissolution, time,
space and causality, waking, dream, deep sleep and supercon-
scious trance, desire and its fulfilment, positive action (pravytti)
and negative action (nivrtti), duality and non-duality, wealth,
happiness, virtue and release—all are unreal appearances. They
are pure consciousness or Brahman.*'* This is pure monism like
that of Tejobindu Upanisad.

Attnrhment for obhjects of enjoyment is bondage. Dispassion
for them is release. Kgoism is bondage. Egolessness is releasze. '
So long as the mind desires and grieves, there is bondage. When
it neither desires nor grieves, there is release, Desire (visani)
is bondage. Renunciation of desire is release. Thirst (trgpd) is
bondage. Extinction of thirst is release.'"* Freedom from desire,
attachment and aversion, hankering for good, aversion to evil,
egolestness, cquality, equammity and imperturbability are con-
ducive to release’™ Release can be sattained by true know-
ledge (vijiana) only, but not by actions (karma). The supreme
status, eternal peace, perennial bliss can be attained by com-
plete freedom (sviitantrya) of the Self. The released person is
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an embodiment of the full experience of the Atman (prpasvara-
savigraha), He is neither desirous of enjoyment nor of release.
He has no unfulfilled desires and no duties to perform. He rests
in his Self, and is fulfilled and contented.”**

The Avadhitagitd teaches pure monism, and prescribes the
knowledge of identity. Brahman or Atman is the only oniologi-
cal reality, The material world is a false appearance like a
mirage,—a mere construction of mayd. The finite self (jiva) is
a mere reflection of Brahman in avidyd. But miyd is a mere
appearance, and a reflection is & mere reflection.”® The body,
the sense-organs, mind, intellect, egoism and their functions are
false appearances, The knower, the known and knowledge are
unreal. The jiva is really a bodiless immortal spirit devoid of
mind, intellect and egoism. It is intrinsically pure, stainless,
blissful and free. It has no birth and death, good and ewil,
union and separation, attachment and aversion, joy and sorrow,
merit and demerit, heaven and hell. [t is ever pure; enlightened
and free. It is an embodiment of freedom. The Atman is the
only reality devoid of difference and non-difference, duality and
non-duality. All is Brahman, Atman, or pure conscipusness.
Neither the world nor the finite selves are real,"”

Diesire for identity-consciousness {advaitavisand) is due to
the grace of God. Knowledge of duality and plurality is due to
attachment. Tt vanishes when attachment is destroyed."™* The
self is always pure. It is not purified by the sixfold yoga, des-
truction of manas (manonfda) or instructions of a spiritual guide.
Its intrinsic purity is realized by integral knowledge {(samyag-
jiifina). True knowledge dawns on a puré mind, Extinction of
attachment and aversion, dispassion for the world, firm know-
ledge of the reality, renunciation of remunciation, doing good
to all creatures (sarvabhiitahita), and the grace of a spiritual
gmide with intuition of Bruliman (guruprajiiiprasida) lead to the
supreme siatus.'™® Sense-restraint, control of mind, tenderness,
purity, non-possession, mon-enterprise, temperance, dutifulness,
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firmness, imperturbability, endurance, humility, reverence, chin-
passion, tolerance, truthinilness, equality, benevolenice, good-
will and love for all, absence of malevolence, mastery over
passions, and Aawless character are conducive to the dawn of
integral knowledge.!®®

The Ramagild advocates pure monism, and enjoins the
knowledge of identity, The Atman or Brabhman is one, form-
less, pure consciousness. It is limited by the gross body, the
subtle body, and the causal body made of avidy@ which 1s the
differentiating adjunct of each body. Egoism, a modification of
‘avidyd, is superimposed on the Atman, and produces in it a
false sense of 1" and "mine’. The body, the sense-organs, manas,
buddhi and ahamkéra are evolutes of avidyd. The fiva Is a
reflection of the Atman in boddhi. The Atman is pure con-
sciousness [cit), distinct from unconscious buddhi, its Witness,
They are superimposed on each other. So buddhi appears to be
comscious, and the Atman appears to be an enjoyer and doer,
though happiness, misery and action belong to ahmikira. When
ignorance is destroyed by true knowledge, the Atman free from
the limiting adjuncts is experienced.'*

Moksa is identity of fiva with Brohmam or Atman, It is
realized by true knowledge. Actions spring from attachment
which is due to ignorance. They sre always due to false identi-
fcation of the Self with the mind-body-complex. Actions can-
not be destroved by actions. They can be destroved by know-
ledge only, Knowledge (vidyA) arises from listening (fravanpa)
to the ldentity-texts, reflection [manana), meditation (nididhya-
sana), and instrmctions of a8 competent spiritual guide. One who
has realized identity-consciousness can impart it to 4 person fit
to receive it. The specific duties (svadharma) should be per-
formed without desire for fruits so long as the Self is jdentified
with the body. When the falsity of the pot-self (anftman) is
realized, ail duties should be given up. Actions (karma) do not
lead to release; since they spring from the knowledge of dis-
tinction: True knowledge (jfifina) 5 knowledge of non-
difference or identity. Actions and knowledge are contradictory
to each other. They cannot be combined with each other, The
combination of actions with knowledge cannot bring about
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relense.'®® The withdrawal of the senses from their chjects, the
conquest of passions, purity of mind, meditation on the mystic
syllable (0m, devotion to and constint meditation on Atman
lend to release. ‘The realization of the falsity of the world-
appearance is an indispensable prerequisite of the dawn of
identity-conseiousness.  One whose mind is purified by medita-
tion on Brahman, and absorbed in and identified with it, is
filled with bliss. The knowledge of identity of jiva and Atman
lIeéads to perennial bliss. It is acquired through renunciation of
actions, hearing of the Sastras, reflection, meditation, trance,
reverence, devotion, and grace of a competent spiritual guide:
(guruprasida). The Rdémagitd incoleates jhidnayoga with devo-
tion.’™ These are the teachings of the monistic (itds. The
religious literature of the Hindus is saturated with momstic
thought (advaitaviida). There is scanty ancient litersture on
dualism (dvaitaviida) of the finite souls and the supreme Soul. Tt
becomes prominent in the medizeval religious literatore, Momam
appears to be the genius of Hinduism,
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CHAPTER VI
THE COMMON IDEAS IN INDIAN PHILOSOPHY

. The Spiritual Background of Indian Philosaphy.

The Upanisads are the foundation of Indian Philosophy.
The Ramayaws, the Mahabharata, and the Puripas contain
ethical, religious, and philosophicil concepts without any attempt
at systematization. They are popular treatises, ‘which pro-
fonndly influence the minds of the Hindis. They draw their
inspiration from the Upanisads, which teach spiritual monism
and mysticism. The systems of Indian philesophy are syste-
matic speculations on the nature of the Reslity in harmony
with the teachings of the Upanisads, which contain various
aspects of the truth. They aim at the knowledge of the Reality
with a view to transforming and spiritualizing human life,
Philosophical knowledge does not aim at merely satisfying onr
thearetical and speculative interest, but also at realization of
the highest truth in life.

“Indian philosophy is essentially spiritual. Philesophy and
religion are intimately connected with each other in India.
Religion is not a system of dogmas, but a living experience.
It is the practical realization of the spiritual truth, Philesophy
is the theory of the Reality. It is an insight into the nature
of the Reality, which leads to liberation. So Indian philosophy
is not idle theorizing, but a spiritunl quest.'”

Philosophy is called Dardana, which means vision. Philo-
sophy is the vision of the Reality as a whole. It is an insight
into the pature of the whole reality.

Indian philosophy is based on logical reason subordinate
to the authority of the Vedas, which are believed to embody
the intnitions of seers of truth. The authority of the Vedas
is that of intuition. Logical reason is subordinate to intuition.
So Indian philosophy is based on rational speculation in harmony
with the Vedas, and comsciously aims at achieving the highest
perfection (moksa) attainable in human life.

1. Sinha 1 Introduction lo Indion Phitoiophy, Agra, 1040, p K
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Rigid sslf-conirol, inner purity of mind, renunciation of
narrow egoistic motives, universal and catholic outlook in life,
and dispassionate quest of truth are the indispensable pre-
requisites of philosophical knowledge., Philosophical pursuit is
not mere idle theorizing. It is intensely practical, but not
pragmatic. It aims at realization of the highest attainable

perfection, But it does not aim at snecess and exaltation in
life.

2. The Schools of Imdian Philosophy,

It is customary to divide the schools of Indinn philosophy
into two. broad classes; wiz., orthodox (dstika) and heterodox
{pndstika). The orthodox schools recogmize the authority of
the Vedas. The heterodox schools do not recogmze their
authority. The Carvika, the Bauddha, and the Jaina are the
heterodox schools, They are callad heterodox not becanse they
are¢ atheists, but because they reject the authority of the
Vedas, The Nyiva, the Vaisesika, the Samkhya, the Yoga, the
Miméshsa, and the Vedinta are the orthodox schools. They
believe in the authority of the Vedss. Among them the
Sithkhya and the Mimamsi are gtheists. The Nydya, the
Vaidesika, the Yoga, and the Vedanta are theists. The
Samkhya advocates dunlism of pralkypti and purusas or individual
seélves. The Vedinta advocates spiritnalistic monism, and
recognizes the feality of Brahman or the Absolute Spirit: Tt
regards the world and the individual seives as their appearances
of parts, or attributes, modes or accessories of Bruhman. The
Nyaya and the Vaifegika advocate the reality of God, plurality
of individual souls, and the world of diverse objects. They
consider the world to be composed of the eternal atoms of
earth, water, fire, and air existing in self-existent and eternal
time and space. The Mimfhsd recognizes the reality of indi-
vidiaal selves amd the self-existent material world, The
Sathkhya and the Mimathsi are atheists. They reject the con-
cept of God as the creator of the world: The Yoga prafts the
notion of God on the Safikhya dualism of praketi and purusgas,
and makes it theistic. So it is called the theistic Samkhya.

The Nyiya and the Vaidegika have 2 common philosophy
of Nature, Soul, and God, though they have minor differences.
They were blended with each other at a later stage, and formed

14
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a Syncretic school called the Nydya-Vaidesika. They are
realists. They recognize the reality of the extru-mental world,
and regard it as composed of stoms. They recognize the reality
of cther (akada), time, and space, which are eternul. They
look upon God as the efficient cause of the world, and the
atoms of earth, water, fire and air as its matenal cause. God
is not the creator of the atoms, ether, time and space, which
are cocternal with him. He combines the atoms with one
another into dyads, triads and gross objects, and adapts them
to the enjoyments and sufferings of the individual souls accord-
ing to their merits and demerits, He is the dispenser of the
law of Earma. The effects in the world are real, and do not
pre-exist ' their causes. They are fresh ereations (frambha)
emerging out of their material causes, which assume new
collocations in them. They are teal, unique, and distinet from
gne another. The Nydya and the Vaisesika insist on the
reality, novelty and distinctness of the manifold objects of the
world. They regard physical causation as subservient to moral
eaunsation, and the realm of mature as subordinate to the realm
of spirits with God as their moral governor. They concelve of
Cod g% external to the world, who creates it out of 'the pre-
existing atoms, ‘They recognize the reality of the individual
souls, which are eternal, and not created by God. He is like
their father, who rewards them for their virtues, punishes
them for their vices, and guides them to their destined goal.
The individual souls are knowing, feeling, and active sgents,
endowed with limited freedom. They are not conscious in their
essential natire. They acquire consciousness in conjunction
with bodies and internal organs (manas). They have pre-
existence before hirth and future life after death. Their bondage
is due to ignorance. Their liberation is due to true knowledge.
They transmigrate into other bodies, human, snbhuman, or
superhuman, appropriate to their moral equipments until they
achieve liberation. The Nyiya-Vaifegika philosophy admits
the reality of the external world independent of the perceiving
solves. It advocates dunlism of matter and souls, and of the
individual souls and the supreme Soul. It recognizes the
plurality of the individual souls snd the finite ohjects. It
admits the reality of God as transcending the world It
advocates realism, dualism, pluralism and deism,
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The Nwiiya emphasizes epistemology and logic, and dis-
cusses the nature, conditions, and walidity of perception,
inference, comparison and testimony. It especially deals with
the nature, kinds, ground, and object of inference, and fallacies
of inference. ‘The other systems are largely indebted to it for
their treatment of inference and fallocies.

The VaiSesika emphasizes the seven categories: substance,
quality, action, ‘community, particuiarity, ‘inherence, and
negation: It discusses the nature of time, space, ether (dkiisa)
and the different kinds of qualities snd actions; It specializes
in the philosophy of nature.

The Sathkhyn ndvocates dualism, plumlism and stheiam,
It recognizes the reality of prakyti and purusas or individual
souls. Both are eternal. Prakpti is unconscions. Purugas are
copscious. Prakpti is active and mutable. Purusas are
ingetive und immutable, Prakpti is composed of sattva, ‘majas
and tamas, which are finer than atoms and modified into all
physical, biological and psychical entities. The mind (manas),
the intellect (buddhi) and egoism (sharmkfra) are modifiestions
of prakrii, which is the root-evolvent of matter, life and mind.
Prakrti evolves for the experience of purnsas, and dissolves for
their liberation. There i= unconscious finality in its evolution
amnid dissplution. ‘The world is real and independent of the
perceiving selves. The effects are real moedifications of their
cpuses, They pre-exist in their causes, They are mers redistri-
butions of sattva, rajus and tamas contsmined in their causes.
Sattva is mind-stuff or essence. Rajas is energy, Tamss i
mass, FEyvolution is unfoldment. Dissolution is invelution or
enfoldment. The theory of evalution is proponnded by the
Samkhya in a scientific monper. The individusl souls are
essentially conscious and eternall They are knowers of the
modifications ‘of prakpt -including mental modes. Feeling,
willing and activity belong to buddhi, which is a modification
of pralqt with preponderance of sattva. The couls are etern-
ally pure und liberated. They are reflected in buddhi which
is transparent, erroncously identify themselves with it, and are
bound to empirical life. They wrongly think themselves to be
enjoying, suffering and active agents. Non-discrimination is
the cause of their bondage. Discrimination is the couse of their
liheration. When they know thems=elves ‘to be absolutely
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distinet fram their minds and bodies, they realize their intrinsic
freedom and absolute purity. -The Sarkhya advocates spiritual-
istic pluralism, and rejects the notion of God as the creator of
the worid. [Its atheism is sutagonistic to the absolutism of the
Upanisads, But its concept of the self as pure consciousness,
witness, or seer resembles the Upanisadic concept of the Atman,
though it is uncompromising in its spiritualistic pluralism.

The Yoga engrafts the concept of God upon the Sihkhya
dualism of prakrti and purusas, and makes it theistic. It is
called the theistic' Sabikhya. Prakrti is eternal, unconscious
and mutable. Purusas are eternal, conscious and immutable:
Giod upisets the equilibrium of sattva, rajas and timas by mere
proximity, and starts the evolution of prakrt. He direcls ifs
evolution as the efficient cause of the modifications of sattva,
rajas and tamas into the various kinds of physical, biological
and psychical entities by removing barriers to their mn&ncﬁm
He does not create prakyil or the world. He merely removes
obstacles to the modification of sattva; majas and tamas into
diverse effects, He does not create the individual souls.. They
can attain liberation withont meditation on God, which is one
of the means of attaining superconscious trance and liberatiom.
He helps an aspirant practise the cart of yoga by removing
impediments to it. He is the supreme, omniscient, perfect
person. He is not the creator of prakptl and purisss. He is
got imminent in them, He transcends them. He is not inti-
mately connected with them, So the concept of God is mot
organically connected with the concepts of prakrh and purtisas
in the ¥Yoga system,

The special feature of this system is comprehensive treat-
ment of the art of yoga, which is assuwmed to be one of the
methods of achieving moksas by all other systems. The eight-
fold yoga consists in discipline of the body, regnlation of life-
forces, and concentration of mind. It aims at absolute control
over the psychophysical organism:. Tt seeks to uptoot the
unconscions individual and racial  dispositions  (sathskiira) of
false knowledge {(avidyil) which is the canse of bondage., It is
4 means to the intuitive renlization of the self as an etermally
pure and free spirit. The practice of yoga liberates oconlt
powers of the mind, such as clairvoyance,  clamraudience,
telepathy, thought-transference and the like, which are consi-
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dered to be impediments to the realization of moksa when they
are consciously pursued and utilized for worldly powers.

The Mimamsa is atheistic, It rejects the notion of God
as the crestor of the world. It admits the reality of the world
and the finite souls. The world is self-existent snd composed
of the atoms of earth, water, fire, and air. But these atoms are
the least perceptible particles of matter corresponding to the
trisds of the Vaiesika. The material objects are produced by
their canses, and adapted to the enjoyments and sufferings of
the individual souls according to the impersonal Law of Karma,
which is not administered by God. Physical causation is sab-
servient to moral causation. But it is not grounded in the will-
causality of God. The individual sonls are eternal spirits. They
are knowing, feeling, and sctive agents. They can attain libera-
tion by action (karma) and koowledge (jfifna), The Mimathsa
is called Karma-Mimithsi because it lays strees on the per-
formance of duties prescribed by the Vedas.

‘T'here are two schools of Mimamsé founded by Prabhikara
and Kumarila. There are essential differences in their epistemo-
logy and ontology. But both admit the self-validity of know-
ledge, eternity of the Vedas, and eternity of sounds, and reject
the concept of God as the creator of the world and the composer
of the Vedas, Prabhakara recognizes the categories of sub-
stance, ‘quality, action, generality, subsistence or inherence,
force and similarity. He rejects the Vaifesika categories of
particularity and non-existence. Kumfrila admits the categories
of substance, quality, action, generality, and non-existence.
He rejects the Vaidesikn categories of particularity and in-
herence. He rejects the categories of force and similarity recog-
nized by Prabhikara. The Mimihss philesophy of nature
resembles the Nyfva-Vaidesika view,

The Vedinta desls with the nature and knowledge of
Brahman, Its central concept is Brahman or God. It systema-
tizes the teachings of the Upanigads. There are two main
schools of the Vedinta: (1) the Advaita Vedinta founded by
Sarthkara ; (2) the Visistadvaita Vedinta founded by REmimija.
Smhkara advocates absolutism or spiritualistic monism. He
regards the indetéerminate Brahman as the ontological reality,
and Geod, the individual souls and the world as phenomenal
appesrances which have only empirical reality. Bmahman
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associated with Mayd or cosmic nescience is God (Idvara), the
creator, preserver and destroyer of the world, and the dispenser
of the Law of Earma. Brahman limited by avidyi, a fragment
of cosmic nescicnce, or its product, the psychophysical organism,
is an individual self (jiva). The world-appearance is false ; it
is a modification of Miyda which is neither existent nor non-
existent, but indefinable. It projects the false appearance of
the multiform world, It is a power of Iévara who is not deluded
by it. The finite self is identical with Brahman or Atman,
which is the eternal, undifferenced, pore consciousness and bliss.
It realizes its infinitude and absoluteness when it destroys
avidyd and scquires vidyi or intuition, Knowledge is the means
to liberation. Brahman is pure identity devoid of difference.
Sathkara is a staunch advocate of pure monism: His uncom-
promising sbsolutism satisfies the irrepressible monistic im-
pulse of the philosophical mind. He believes in degrees of
reality, —the ontological reality of Brahman or Atman, the
empirical reality of the individual souls and the warld, lnd the
illusory reality of dreams, reveries and illusions. He recognizes
the empirical reality of morality and religion, which should be
transcended by integral knowledge or intuition of Brakman as
pure identity. He believes in progressive transcendence of
empirical individuality, and intuitive realizaton of its identity
with Brahman. He recognizes gradual release through the
worship of God and the performance of the prescribed duties,
and embodied release here and now through integral know-
ledge,

Raminuja is the founder of the Vidistadvaita Vedanta or
qualified monism. He identifies Brahman with Iévara, and
regards him as the creator, preserver and destroyer of the world,
and the Lord of the Law of Karma. He conceives of God as
endowed with excellent qualities and devoid of impure qualities.
He recognizes internal difference within Brahman, The con-
scions souls (cit) and the unconscious world (acit) are the
attributes, modes, or accessories of Brahman, which are in-
separably related to him. They constitute his body. Brahman
is their soul. He is a unity-in-difference. There is a difference
of attributes or modes in the unity of the divine substance. God
is the efficient cunse and the material canse of the world. It is
& modification of prakrti which is a power of God, Maya is
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prakrti which is real. It is composed of sattva, rajas and tamas
which are divine powers. It is modified into the world which is
real. The individual souls are real and eternal egos. They
have knowledge of external objects. They are knowers, and
not pure consciousness. Knowledge without a knowing self
and known objects is an unreal abstraction. Bondage is due to
ignorance, Liberation is due to the triple method of disinterested
sctions (niskima karma), devotion (bhakhi), and knowledge
(jfiina) of God. It is mot identity (sSmya) but essential com-
munity (sidharmya) with God. The finite souls, which are con-
scions monads, do mot lose their integrity in Bralunan in the
state of release. The world, the finite souls and God are resl
and inseparably related to one another. During dissolution the
world and the individual souls exist in Brahman in a causal
condition. After creation they exist in him in a manifest;
effected condition. The souls (cit) and the warld (acit) are the
attributes of Brahman, and cannot exist apart from him. The
divine substance also cannot exist apart from its attributes, con-
scious and unconscious. There is inseparable relation
(aprthaksiddhi) among them. The souls (cit) are irreducible to
matter (acit). Matter is irreducible to soul or spirit, Brahman
is immanent in the finite souls and the world as their imner
guide (antaryiimin), and transcends them as their Lord. He
harmonizes all differences within his all-embracing unity. He is
the perfect person. He redeems the human souls from bondage
by his grace. Bamdnuja’s qualified monism satisfies the reli-
gious impulse for communion with God, the eternal embodiment
of the intrinsic values. He advocates theism as distingnished
from Satikara’s Ahsolutism.

There aré other minor schools of theistic Vedinta founded
by Madhva, Nimbrka, Vallabha and Jiva Goswimi They
recognize the reality of the determinate and qualified Brahman
or God, the individual souls and the world. Madhva advocites
pluralistic theism. He admits the fivefold difference between
Cod and the finite souls, God and matter, souls and matter,
one soul and snother, and one material thing and enother.
Thesa eternal distinctions are held together in the integrity of
Brehman., Nimbirks recognizes difference. and non=iifference
or identity between Brahman and the individual souls and the
world, The world is the transformation of the conscious energies
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(cit-2akti) and the unconscious energies (acit-Sakti) of Brahmuan.
The individual souls are parts of Brahman, Vallabha recognizes
three grades of reality. Brahman is the full manifestation of his
being, consciousness, bliss and qualities of sovereiguty. The
individual souls are different parts of Braliman with the guality
of bliss suppressed. Matter is Brahman with conscicusness and
bliss suppressed. There is concealment of the divine qualities
in the jivas and matter. The souls are God’s own parts. There
is non-difference between the whole and its parts. God'is im-
mutable and yet modified into the world, He créates prakyhi
and jts gupss, which are modified into the world. All mate-
rial objects are purts of his being, which are non-different from
him, The jivas and the world are essentially non-different from
God. This doctrine is called pure monism (fuddbidvaitavada).
Jiva Goswami conceives of the Lord as the perfect being
possessed of infinite qualities. He exists in hi= essential nature
in a transcendental sphere through his essential power. He
exists as jivas or sonls through his inessential power, He exists
8s unconscious prakytl through his external power of mayi.
Ie creates the world through his mivadakti. He conceals the
knowledge of the souls through his jivamiyd., The jivas and
the world are the energies of God. The essentinl divinity of
the jivas is concealed by avidya which is dispelled by the grace
of God. Al schools of theistic Vedinta lay stress on devotion
and sslf-surrender fo God as the primary means of release,

Sometimes Mim#rhsd is called Piirva Mim@hsd because it
deals with rituals (karma) whose performance is a propeedendic to
the pursuit of the knowledge of Brahman. The Vedanta is callad
Uttara Mimfmhs3 because it deals with the nature of Brahman
and the means of knowing him. Dharma is the central concept
of the Mimamsa, Brahman is the ceatral concept of the
Vedanta,

The Carvilka, the Buddhist, and the Jaing are the heterodox
schools. They reject the authority of the Vedas and the con-
cept of God. The Carvika advocates materialism, atheism,
positivism, and hedonism. He admits the reality of the world
unly. composed of the gross elements of earth, water, fire, and
air which are perceptible. He regards conscionsness gs an
epiphenomenon of the body, and the self as the bady endued
with consciousness. He denies the existence of God and the
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permanent self, pre-existence and future life;, heaven aund hell,
and transmigration and liberation. He condemops religion as
priesteraft, and enjoins the pursuit of bodily pleasure. He
denies the existence of all supersensible entities.

The Buddhists are phenomenalists. They regard change or
becoming as the staff of reality. Everything is impermanent,
The Bralman of the Upanisads, that is eternal and unchanging,
is & figment of imagination. There is no permanent self, The
self is an aggregate of changing bodily und meéntal processes,
It i5 a series of momentary cognitions, feclings, volitions, and
mental dispositions. The material objects are conglomerations
of impermanent sendible gualities. The world is dynamic and
subject to the law of causality. The Law of Earma governs
the physical order, the biological order, and the moral order.
“The Buddhists believe in pre-existence, future hife, transmigra-
tion, amnd liberation. They lay stress on the conguest of passions
and the coltivation of non-injury, good-will and love for man-
kind and sentient creatures.

The Hinayina Buddhists are realists, while the MahSyina
Buddhists are jdenlists. The Vaibhagikas gnd the Sautriintikas
are Hinayinists. The former advocate direct reulism, and main-
tuin that external objects are directly perceived. The latter
advocate indirect realism, and maintein that impermanent
external objects are inferred from their ideas in the mind. The
Yogaciras and the Midbhyamikas ure Mahdiy@nists, The former
are generally subjective idealists, who deny the existence of
external objects, and regard them as ideas of the percipient mind
ar stream of ideas. Some Yogificiras are absolute idealists, who
regard the eternal, pure consciousness {vijiaptimitratd} as the
absolute reality, It is transformed into the Alayavijiana, the
cosmic mind, which generates empirical subjects and empirical
objects. The Madhyamikas regard the teality as essenceless,
predicateless, indefinable and incomprehensible, and look upon
external objects and subjective ideas as mere appearanves. The
Mahdyiinists smuggle in the concept of the Absolute discarded
by the Buddha.

The Jainas are avowed atheists. They deny the existence
of God as the creator of the world. They admit the reality of
the world and the permanent souls which are heterngensons in
their mature. The world is material while the souls are spiri-
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tual. Matter, the principle of motion (dharma), the principle
of rest (adharma), space, and time constitute the non-soul (ajiva).

The world is composed of homogeneous atoms. It is multiform

and diverse, and contains an infinite number of substances with

infinite qualities, modes and relations to one another: It con-
tams being and becoming, permanence and change, unity and

plurality, generality and particularity, and various other aspects.

It is self-existent and not created by God. The souls are per-
munent spiritual entities endoed with infinite knowledge,

infimite perception, infinite bliss, and infinite power. They can

realize these innate qualities, when they remove the crust of
karma-matter on it by rigid moral discipline. Karmas are infra-

atomic particles of matter produced by impure thoughts,
emotions and actions, which encrust the souls and weil their
innate powers. When they are completely destroyed, the souls
shine forth in their innate glory, and become omniscient. They

work ount their own salvation by right faith, right knowledge,

and right conduct. Matter and spirits constitute the reality,

which are irreducible to each other. The Juinas advocate

realism, dualism, spiritnalistic pluralism, and atheism, They

profess religion without God like early Buddhism,

The Carvika, the Nyiya, the Vaisesika, and the Mimahsa
are dealt with in this volume. The Sathkhya, the Yoga, Bud-
dhisrn, Jainism, and the Vedfints are discussed in the second
volume,

3. The Common Ideas in lhe Syslems of Indian Philosaphy.
. The Realily of the World.

All schools of Indian philosophy recognize the reality of
the world.. The Carviika admits the reality of the world com-
posed of the gross elements of earth, water, fire and air. The
Buddiist realists maintain that the world is composed of atoms,
which are combined into gross impermanent objects. ‘The
Vaibhigikas regard them as objects of direct perception. The
Sautriintikas regard them as objects of inferenve. The Jainas
regard the world as caomposed of homogencous atoms. The
Nydya and the Vaidesika recognize the reality of the world in
time and space, which s composed of heterogeneous atotms,
governed by the law of causality, and subservient to the Law
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of Karma. The world is-a physical order and a moral order.
Physical capsation is sobserviemt to moral cansstion. ‘The
Mimamhsi also regards the world as formed out of atoms under
the guidance of the Law of Karma, The Simkhya; the Yoga,
and the theistic Vedanta regard the world as evolved ‘out of
pirakrti consisting of sattva, rajas and tamas. Sattva is the
principle of manifestation. Rajas is the principle of eoergy.
Tamas is the principle of obstruction or inertia, The theistic
Vedinta regards prakpti as the power of God. The Yoga re-
gards prakpti as independent of God. The Sihkhya does not
believe in God,

The Advaita Vediints of Sarhkara regards the world as a
false appearance from the standpoint of the Absolute. But it
recognizes the empirical reality of the world-appearance. It does
not consider it to be an Musion. But it denies the ontological
reality of the world. The Madhyamika alse recognires the
empirical reality of the world-appearance. The Yogicira reduces
the external objects to mere ideas of the perceiving mind. He
does not recognize their extta-mental reality, The majority of
the systems of Indian philosophy admit the reality of the world.

The world is a spatio-temporal and causal order. It exists
in time and space, and is governed by causality. Time-relstion,
space-relation, and canse-effect-relation are constitutive of the
cosmic order. Hvery finite positive entity is produced and des-
troyed. HBut atoms are indivisthle and eternal. Caupsation is
production or modification, An efiect is a fresh emergence out
of its cause or its modification. Causation is subject to a law.
There is uniformity of causation. Particular causes produce
particular effects in particular times, in particular places, and
under particular circumstances. All events are governed by
the law of causation. Physical cansation is subordinate to mioral
causation. Diverse effects are adapted to enjoyments and
sufferings of the individual souls, Peériodic creation and dissolu-
tion of the world are generally admitted. The theory of cosmic
evolution is clearly enunciated in the Saikliva-Voga literature.
Evolution is transition from the homogencons to the hetero-
geneons, from the indetermindte to the determimate, from the
incohorent to the coherent. Every system of philosophy must
admit the rveslity of the world, at least a3 an appearance,
sccount for its variety and multiplicity, and provide for the
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realization of our practical needs. Tt must not undermine our
practical life.

2. The Reality of the Self.

The reality of the permanent self is generally admitted,
Among the heterodox schools the Carvaka demies the reality
of the self, and identifies it with the body endned with conscious-
ness.  He regards consciousness as sm epiphenomenon of the
body. The Buddhist denies the reality of the permanpent self,
and regards it as a series of momentary idess, Only the Jsina
admits the reality of the permanent self as a knowing, feeling
and active agent, All orthodox schools of Indian philosophy
admit the reality of the Atman or self as a permanent spiritual
substance. The Nydiya and the Vaidesika regard the self as sn
eternal substance endued with cognition, pleasure, pain, desire,
aversion, volition, merit and demerit. Consciousness is not its
essence, but an sdventitious quality. Tt acquires consciousness
in conjunction with the body and the internal organ (manas),
The Mimarisi also holds the same view. Kumdrila regards
knowledge as a mode or activity of the self. Prabhikara regards
it a5 a quality of the self. In dreamless sleep and release the
~2elf is devoid of consciousness. The SSthkhya and the Yogu
regard the self as an eternal spirit whose essetice s conscigus-
ness.  Consciousness is its essential property, not an adventitious
guality, Feeling and activity are gqualites of the intellsct
{buddhi), which is & modification of prakrti. But the self
(purusa) is devoid of them ; it is feelingless and inactive st is
only a knower of the modifications of prakrti. The Nyiya-
Vaisegika, the Sfrmkhya-Voga, and the Mimathsi admit the
plurality of selves to account for their variety of experiences,
bondage and liberation. But the Advaita Vedanta admits the
reality of one Self or Atman, which is pure being, e
consciousness and pure bliss. It identifies the Atman with
Brabman. Tt regards the individual self (jiva) ss the Atman
limited by avidyd, or the mind-body-complex produced by it
It recognizes the empirical reality of the individual self. It
denies its ontological reality. The Vidistadvaita Vediinta admits
its ontological reality, and regards it as a part of Braliman., The
concept of the Atman is fundamental in Indian philosophy.
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The Siikhya and the Mimamsi deny the existence of God,
but they adorit the reality of the self, and its bondage and
liberation, The Jaing also denles the existence of God, but
admits the reality of permanent souls and their bondage and
liberation. The concept of God is not so fundamental in the
systems of Indian philesophy as that of the self (Ftmuan),

3. The Law of Karma.

All schools of Indian philosophy except the Ciarvaka believe
in the Law of Karma, As we sow, so we reap. A right action
inevitably produces a good consequence. A wrong action ine
evitably produces a bad consequence. Performance of a duty
or ‘@ prescribed - action produces a tmerit (punya) or virtue
(dharma) in the soul. Violation of a duty or comniission of a
forbidden sction produces a demerit (pipa) or vice (adharma) in
it. A merit or virtie produces happiness, A demerit or vice
produces misery. Merit and demerit are unseen agencies
{adrsta) which mature in course of time and bear fruits either
in this life or in u future life. They are predisposing causes of
happiness and misery while external objects are their exciting
catses.  There is po escape from the consequences of actions:
Their fruits must be reaped in this life or in a future life. What
is sown must be reaped. ‘There is no destruction of the fruits of
right and wrong actions (krtaprapisa). But what is not sown
camnot be reaped. One cap never reap the fruits of actions
undone: {akptibhyigama). The Laws of Karma is the inexorable
law of moral causation.

The Buddhist, the Jaina, the Sfhkhya and the Mimafsa
believe in an impersonal Law of Karma which adjusts the realm
of mature to the realm of spirts. It adapis the physical order
to the moral order. It adjusts physical ohjects to the sounls’
happiness and misery in asccordonce with their merits and
demerite.  Hut the otlter svstems believe in Cod who is the
dispenser of the Law of Ksrma. He creates the physical ohjects
out of wloms or prakrti or his own nature and adjusts them to
the unseen agencies (adpsta) in the individual souls,

Merits and demerits are called karmas. At a particular time
we have gcoummlated karmas of the past biths (prarsbdha
karma) and karmas which are being acquired in this birth
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(saficiyamiina karma) to which will be added karmas which will
be acquired in future (an@mbdhs karma). They determine the
kind of birth, length of life, and enjoyments and sufferings?
The Jaina regards karmas as infra-sensible particles of matter
generated by passions and evil actions, which encrust the soul
and obscure ifs innate gualities.®

4. Transmigralion.

Metempsychosis or transmigration of the soul is a corallary
of the Law of Karma, which demands that right actions must
have good consequences and that wrong actions must have had
consequences. Merits and demerits produced by right and
wrong actions determine the kinds of birth. Excessive merits
transport the souls to heaven, and make them celestial beings.
Excessive demerits make them sssumne the bodies of beasts,
birds and insects, Well-balanced merits and demerits make
them transmigrate into human bodies. “I'he souls are eternal.
They are neither born nor destroyed. Their birth is association
with bodies. Their death is dissociation from bodies. They
survive the death of their bodies and assume other bodies,
superhuman, human or subhuman, which are appropriate to the
moral outfits acquired by them in the present births. They
reincarnate in the bodies which will be the fit vehicles far
enjoying the consequences of their actions in this life, The
same soul continues through different births, Transmigration
presupposes the permanence and continuity of the sonl which
assuines different bodies. All orthodox schools believe in the
permianence and franmnigration of the soul.

The Carviikas do not admit the reality of the soul as distinct
from the body, and so do not believe in its transmigration. The
Bauddhas do not recognize the permanence of the sonl. They
regard it as a flux of everchanging psychoses. But still they
believe in its transmigration. The last psychosis embodying the
dispositions of all past psycheses in the stream of conscionsness
assumes a body appropriate to it, and produces the initial
conscionsness in the pew foetus, There is continuity of the
same series of consciousness in its different births. “There is

Y HIP., Vol I[. 170-73.
THIP,, Voi, pp, 22426,
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‘transmigration of charncter® from the present birth to the [uture
birth. Though the Buddhists deny the permanence of the soul,
they believe in the trunsmigration of the same series of
cognitionis. The Jainas recognize the reality of the permsnent
soul and its transmigration. The ides of trunsmigration is
canmon to all systems of Indian philosophy except the Cirviika
school.

5. Sarsara.

Sarhsira is a beginningless series of birthis and deaths. Itis
bondage (bandha) to embodied life in the spatio-temporal world.
It is imprisonment of the eternal pure spirit in a destructible
bmpure body. Tt is due to ignorance (avidyd) er false Enowledge
{mithy3jfifna), The Sidikhya and the Yoga regard not-
discrimination (aviveka) of the self (purusa) and prakrti as the
cance of bondage, The Nyfyn, the Vaidesika, the Mimbhss and
the Vedinta consider the sounl to be eternal. When it is errone-
ously identified with the impermanent mind-body-complex, it
is entangled in bondage: The Nyiaya describes the canse of
hondage thus: pain is due to birth ; birth is due to actions;
actions are due to faults; faults are due to fulse knowledge
{(mithyijiana).* Attachment, aversion and delpsion nre faults
which are the springs of action. They are due to false knowledge
af painful and transitory objects as pleasant and olerpal. So
bondage is due to hlstkmledgn. Buddhism considers the self
to bean impermanent aggregate of bodily mod mental processes,
and ascribes bondage to a falze sense of individuality. The im-
permanen! mind-body-complex ‘is- wrongly considered to be the
permanent self. 'This false knowledge gives rise to bondage.
Bondage is produced by false knowledge, 1t is terminated by
true kmowledge.

8. Initial Pessimism and Ullimate Oplimism,

Indian philosophy is branded as pessimistic. Life abounds
in stuffering, Pain is the invariable accompaniment of embodied
life, Sasisira is a beginningless series of births and deaths which
are painful. The Buddha says: ''Birth is painfnl, decav is

YN, k2
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painful ; disease is painful ; death is painful ; union with the
ukpleasant is painful ; separation from the pleasant is painful.”
Life 1s full of suffering. The world is a vale of tears. But
the Buddha preaches the four noble truths: (1) There is
suffering. (2] Thete is a cause of suffering. (3) There is cessation
of suffering. (4) There is a way to stop suffering. Nirviga is
absolute extinction of suffering. The Saihikhya recognizes three
kinds of pain ; pain due to bodily diseases and mental troubles
{Adhyatmika); pain due to other men and snimals (Fdhibhautika):
and pain due to supernatural agencies (adhidaivika). Embodied
life full of snffering is bondage. Absolute negation of the three-
fold suffering is release.® The Yoga admits three kinds of pain.
The enjoyment of sensual pleasures gives rise to painful con-
sequences. Thirst for them is intensified by enjoyment. The
pain geoerated by the enjoymient of sensual plensures is cons
sequential (paripgmadulikha). Attachment for sensual pleasures
involves aversion to those who thwart the desire for their
enjoyment, which is painful (tipadubkha). Feelings of pleasure
and pain produce their dispositions (samskara). They produce
recollections of pleasure and pain. They produce actions. They
produce merits and demerits. They produce pleasure and pain.
The cycle of pain due to dispositions (sarhsldiradubkha) conti-
nues. Release is complete destruction of these dispositions and
absalute freedom of the self from the mind and its modes.* All
kinds of pain are extirpated in the state of release. So Indian
philosophy is characterized by initial pessimism and ultimate
optimiso.”

7. Moksa.

The idea of liberation (moksa) is commen to all svstems of
Indian philosophy. Only the Carvika materialist does not
believe in it. He regards dependence as bondage, and independ-
ence s release, Buddhism regards complete extinction af
suffering as nirvina.  Joy, sorrow, anger, fear, and Just are
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passions, which are compared to fire. Nirviga is complete
extinction of the fire of passions. Some Bnddhicts regard it as
a state of positive bliss. Others regard it as an inefiable state
bevond empirical pleasure and pain. The Jaina considers com-
plete destruction of karma-matter investing the soul and realiza-
tion of its infinit¢ perception, infinite knowledge, infinite bliss
and infinite power as release. Omniscience is liberation,

The Nyiya and the Vaifesika look upon the existence of
the self in its natural condition as liberation. It consisis in
absolute cessation of pain. Tt consists in complete destruction
of the qualities of the sonl,—cognition, pleasure, pain, desire;
aversion, volition, disposition, merit and demerit. The Mimidisa
also considers complete destruction of merit and demerit and
absoluts extinction of pain as release. In release the self is
divested of all experience, and remains in its piare essence. The
Simkhya considers sbsolute negution of threefold snffering as
release.  In the state of release there is complete isolation of the
self from the mind-body-complex, which is a modification of
prekrti. There is complete destruction of mental functions and
dispositions. The: Yopgz also conmsiders complete isolation
{(kaivalya) of the self from the mind (buddhi) and its modes and
dispogitions as relésse. TIn the state of release the self abides in
its essential nature, and realizes its' intrinsic mature. The
Advaita Vedinta regards the intuitive realization of identity
of the individual self with Brahman or the eiernsl being, con-
sciotisness and bliss as release. Release is a state of infinite
bliss, The Visistidvaita Vedinta regards similarity of the self
with God in essence (s@dharmva) as release, which is a blissful
state. So the idea of liberation (moksa) is common to all systems
of Indian philosophy,

8. The Unily of Sidkana.

They also lay down the means to the atfaimment of libera-
tion. Disinterested performance of the prescribed duties relating
to the castes and the stages of life (niskima karma) purifies the
mind. Sometimes niskdma karma is said to be the means to per-
fection. Work with dispassion and equanimity of mind un-
perttirbed by pleasure and pain is the moral ideal for the reguli-
tion of life. Devotion (bhaktl) and self-surrender to God

15
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{prapatti), taking refuge in him (faragapatti), and service to
the preceptor are considered to be:the mesns of release, TUn-
motived and upswerving devotion to God brings down his grace
on the devotee, which gives him relesse. Devotion gives the
saving knowledge. Yoga [acilitates the aftainment of true
knowledge. Tt consists in sense-restrains, mord]l observances,
bodily posture, breath-control, withdrawal of the sense-organs
from their objects, fixation of mind, meditation, and trance,
When the mind meditates on’ the self, and is absorbed in it,
it dissolves, as it were; in the self, which manifests itself in its
real mature. YWoga 158 method of acguiring kuowledge of the
-seif and God, which is regarded as a means of release; Morality.
is ain indispensable preliminary to meditation and trance. Non-
injury, non-stealing, truthfulness, sex-restraint ‘and non-cove-
tousness are the restraints (yama). Pority of body and mind,
contentiment, penance, study of the seriptures, and meditation
on God are the moral observances (niyama), They are included
in the eightiold yoga, Discrimination of the eternal and the
pon-cternil, dispassion for enjoyment of happiness on earth
and in heaven, sense-coutrol, mind-control, endurance, with-
drawal of the senses from their objects, faith in the Atman or
‘Brahman, and desire for release are suxiliary to enquiry into
the nature of Brahman. Tre knowledge depends upon con-
quest of the lusts of the fesh and passions and desires of the
mind, punty of body and mind, freedom from selfishness and
egoism, tolerance of spirit, universal good-will and selflessness,
Morality is an indispensable propaedeutic to acqnisition of true
knowledge. Enowledge (jiiana) is considered to be the chief
meane of release. The Nyiya-Vaidesika considers trie know-
ledge of the reality (tattvajdina) as the means of liberation.
True knowledge destroys false knowledge, which genenites
attachment, aversion and delusion, which are the springs of
action. The Sarhkhya-Yoga regards discrimination (viveka) of
the self from: the not-self or prakrti and its modifications as the
cause of release. The Advaitn Vedinta considers the intuitive
kEnowledge of identity of the jiva with Brahman =s its cause.
The knowledge of difference is ignorance (avidyii). The know-
ledge of identity is wvidyl, which leads to life eternal. The
viﬁ.ﬂid?litn Vedinta considers disinterested petfn:rmm'uf
dutics, devotion and self-surrender to God, taking shelter in him,
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and knowledge of the self’s dependence on God as the means
of release. It looks upon essential similarity with God as libera-
tion, Moksa is a-state of transcendental purity beyvond empiri-
cal ‘moratity.  There is complete iranscendence of virtue and
vice in it. Even the potencies (viisand) or dispositions [sithskara)
of actions are completely destroved in it

But though supermoral perfection (moksa) is the supremé
end, happiness (k&ma) and virtue (dharma) are the subordinate
ends, Wealth (artha) also as = means to hsppiness is a sub-
ordinate end, Woealth shonld be sobordinated to happiness.
Happiness should be subordinated to virtoe, Virtue should be
subordinated to moksa. Kagada defines virtue as what is con-
ducive to earthly happiness and moksa.' A well-integrated
harmonioes life of enlightened intellect, selfless emotions, and
disciplined will in pursuit of happiness, virtue, transcendesntal
purity, and good of mankind (lokasmbigraha) is the ideal.

8. Pramanas.

Indian philosophy is not dogmatic and uncritical. Every
system of philosophy is based on epistemology or theory of
knowledge. The Carviika recognizes perception only as 2 means
of valid knowledge (pramiga), The Bauddha recogmizes per-
ception and inference as pramfpas, The Vaisesika alss holds
the same view. The Sarhkhya recognizes perception, inference
and téstimony as pramspas: The Nyiya recognizes perception,
inference, comparison and testimony a5 pramapas. Prabliakars
(Mimfarhsd) recopmizes perception, inference, comparison, testi-
mony and presumption as pramipas. Kumirila (Mimfhss)
and the Advaita Vedinta recognize perception (pmatyaksa), in-
ference (anumiinu), comparison (upamina), testimony (Sabela),
presumption (arthdpatti), and non-apprebension (anupalabdhi)
a5 pramagas. They discuss the nature, object, conditions and
grounds of valid knowledge. Inference is a chiel means of valid
Enowledge.

10. The Authority of the Vedas.

All orthodox schools of philosophy recognize the authority
of the Vedas. They cite the authority of the Upanisads in
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support of their views, and build up their systems of philo-
sophy on rational speculation (tarka) in harmony with the
teachings of the Vedas, Reason cannot vield unguestionable
certainty in respect of supersensible entities. Reason is over-

thrown by reason, It cannot land us in the solid foundation of
truth. Ressan is subordinated to the authority of the Vedas,
which is regarded as the suthority of intuition, Intuition is the
immediate apprehension of the reality, It is nol immediate
perception. It transcends discursive thought. It is supra-
intellectual direct apprehension. It is higher immediacy. Reason
{tarka) is regarded as subordinate to intuition {anubhava),
Intuition cao override reason. But reason cannot overthrow
intuition. Reasoning should be carried on under the guidance
of intuition. But the different schools of Indian philesophy are
not mera elaborations of the teachings of the Upanigads with
the help of reason.  They invent different theories of the Reality
by systematic logical reasoning, appeal to those texts of the
Upanisads which are in favour of their conclusions, and con-
sider those opposed to their theories as spurious of explain them
gway. Even the different schools of the Vedanta build their
theories of the Reality on logical reason and philosophical
speculation, and endeavour to harmonize the relevant texts of
the Upanisads with one another in the light of their preconceived
theories. ‘The Nyiiya, the Vaifesika, the Sihkhya, the Yoga,
the Mimarhsa, and the Vedinta widely diverge from one another
in their philosophical speculations, though they all accept the
authority of the Vedas. They ail regard consciousness as the
fundamental test of the real. What is actuslly experienced by
conscionsness (samvit) is considered to be real, and what &=
not so experienced is considered to be unreal. Conscionsness
- Is the ultimate court of appeal in knowing aavthing to be real.”
So orthodox Indian philosophy is not dogmatic and authoritaran.

* Sarhvid eva bl blagsvatl visermsattvivagume Saranam, pp."- p. 2.



CHAPTER VII
THE PHILOSOPHY OF THE CARVAEA

1. Materialism, Hedomism end Secularism,

The word Carvika is derived from either Caruvak or sweet-
tongued, or cary, to eat. The Chrvikas were exponents of the
doctrine of egoistic hedonism. ‘Their motto was: 'Eat, drink,
and be merry’. Their views were ottractive fo the common
peaple. Therefore they were called Lokayatikas, and their
doctriné was called Lokiyatamata. Brhaspati is said to be the
founder of the Cirvika philosophy, About a dozen aphorisms
{siitra) are ascribed to him, which are guoted by Kamalasila,
Jayanta Bhatta, Prabhficandra, Madhavicirya and Guparatna.
A work in verse is ascribed to Brhaspati, Some verses are
quoted by Madhavicirya in Sarvadarianasarigraha in his exposi-
tion of the Carvika system, Lokiyata, Brhaspati and his
followers (barhaspatya) are mentioned in Arthadastra.® A con-
sistent and complete account of the Cirvika system is- not
found in any work written by s Cirvaka thinker. It has to be
reconstructed from the exposition of the doctrine by its
Buddhist,. Jaina, and Hindu critics. Accounts of the Carviika
system are found in Sarvadarfanasarigraha and Saddarfona-

samuccaya,

The Carvakas regard perception as the only means of valid
knowledge, and reject the validity of inference. They are free
thinkers. They reject the suthority of the Vedas and the
supremucy of the Hrihmapas, They are naturalists and acci-
dentalists, and reject final canses and universality of causatiom.
They are materialists, positivists, atheists and hedonists, They
identify the soul with the body, and deny pre-existence, future
lifs, Law of Karma, heaven and hell, bondage and release,
and the existence of God. They admit the reality of gross
matter, Only they advocate egoistic hedonism in ethics.

i Hiriyanna :  Outlines of Imdian Philosophy, p. 187; Das Gupta:
History of Imdian Philosophy, Vol, 111, p. 333; TRD. on SDSM., p. 3007
gstra, Mysore, 1084, pp. 6. €63, 177, 182
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The germs of the doctrine are found in the earlier texts.
In Kathopanigad Naciketas asks Yama whether there is exis-
tence after death. Some! sssert survival after death. Others
deny it. Yamna replies that the persons, who are dull of intel-
lect like children and infatnated with pride of wealth assert
the reality of this world only, and deny the reality of the next
world, ‘This implies that a view was current that there was no
future world or the mext world." The Carviilka denial of the
next world is adumbrated here. In Brhaddranyaks Upaniad
also ‘this view is given, Yajiavalkya speaks to Maitreyi,
“Arising out of these material elements one enters into them
.again and vanishes, Affer death there is no consciousness.'?
Here Yajoavalkyn refers to the materialistic view of the self as
identical with the body and denial of its survival after death.
In Chindogya Upanisad Prajipati explains the nature of the
self (Gtman) to gods {deva) and demons (asura). Virocans, a
demon, instructed by him, clothes his body with a fine dress,
adores it with ornaments, and looks into the image of his body
in a pan of water. Prajapati says, "That is the Seif, the immor-
tal, the fearless’. Virocana departs with a tranguil heart, and
teaches the demons this doctrine : 'A person shonld make him-
=eif happy here on earth. He should serve himself. He who
makes himself happy here on earth, who serves himself, obtains
both this world and the next world.** One who i 1 non-
believer, who does not practise charity and sacrifices, who adorns
the body of a dead person with fine dress and drmaments; and
thinks that thereby he will win the next world, is o demon.®
“Thus Virocana represents the Cirvika doctrine of denial of the
soul as different from the body, and of the next world. He
advocates the seeular doctrine of egoistic hedonism. Sveldfalara
Upanigad refers to time (kila), nature (svabhiva), destiny
(nivati), chance (yadrechd), material elements (bhiitini), and
the union of the male sex with the female sex as the causes of
the origin of creatures, They are not ddequate to explain the
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arigin of the umiverse. The individual self is dependent
(anida), and mot master of itself, since it enjoys pleasure und
suffers pain, and is bound. The Atman or supreme Self only
can adeguately explain the universe.* Here the Carvaka view
is referred to and summarily dismissed. The Carvikas explain.
the world by niture, chance, or the material elements.

Manu calls one, who condemns the Vedas {vedanindaka)
and refutes them and the Smyptis with the aid of dialectics; a
nhstika.! The Carvikas, the Bunddhists, and the Jainas are
nistikas according to this definition. The Makdbharala describes
a Cirvika as a demon (riksasa) in the garb of a Brihmaga.
Htpeﬂmmtdnus&mmu,mﬂgntahnunﬁmﬂﬂhmi
that he would be immune from injury at the hands of all
creatures. He was warned not to offend the Brihmapas.
Asrmed with this boon he began to torment the gods. They
approached Brahma to compass his destruction. He assured
them that he would meet with destruction by insulting the
Brahmagss. Stripped of poetic metaphors, the story ‘indicates
that Carvakas did not believe in the superiority of the Brahmaygas
and the existence of gods or heaven, and that they sought
their own pleasure by injuring others, In the Rémiyapa Jabali
represents the Charvika view."

The Bhagavad Gitd represents the Cirvika materialists as
demons (asura), who maintain that the universe is not created
and governed by God, that it is unreal and without any founs
dation, and that ceatures are born of the nnion of the male and
female parents. They are of dull intellect ; they attend w
sensihle ohjects only. They indulge in injuring others. They
are engaged in injuring and killing others to acquire power,
lordship and pleasure, They despise others on account of their
nride of wealth and power. Infatuated by delusion (moha)
they are addicted to the gratification of sensual desires. They
are filled with insatiable desires (kima), pursue evil, indillge
in impure acts, and are actuated by boastiulness, self-canceit,
and pride. Their highest end is sensual pleasure due to the
gratification of carnal desires (kimopabhogaparamih). All their
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thoughts revolve round this central aim. They acquire wealth
by dishonest means for the gratification of their sentient desires
{kamabhoga), They sre actunted by lost, anger, and hope for
sensual plessure. ‘They constantly hanker after the fulfilment
of their desires, and roun after wealth and sensoal pleasure.
They are intoxicated with the pride of wealth, and perform
sacrifices with hypocrisy without regard to the Vedic ordinances.
They hate God dwelling in all creatures. They do not know
what #ctions enght to be dope and what actions ought not to
be dons. They do not observe truth, purity, and customary
mornlity.! Sadikara takes this sccount as the Carvika view
(lokayutokadrsti). The Carvikas deny virtue and vice, the
ruler of the universe, the ground of the world and its truth, and
the Law of Karma. God and karma are supersensible entities,
and therefore rejected. Sensusl pleasure alone is the supreme
end of life'

In Vigpupurina there s an account of the materialists,
who are described as demons (asura). They have inordinate
desire for worldly pleasures. They condemn the Vedas, their
itjunctions, the sacrifices enjoined by them, the articles of
seerifices, and the deities to whom sacrifices are offered. These
vile-hearted and vicious persons of bad conduct, calumniators
of the Vedas, put an end to the path of postive action for
prosperity and heavenly happiness (pravpttimirga), They are
materialists.'!  Brakmovaivartapurdng describes demons as those
persos, who are hostile to the Brihmagas and gods, who are
slanderers of their preceptors and gods, who rebel against the
authority of their spiritual guides, who do not worship zods
and offer sacrifices to them, and who are devoid of virtme and
mercy.®

In the Pali canon the materialistic view of Ajits Keda
Kambala is given. He maintains that a body is composed of
earth, water, fire and air, which return to the respective elements
on death, and that there is no survival after death. He denies
wirtue and vice; heaven and hell, and fruits of actions. Payasi
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also identifies the soul with the body, and denies future life und
rebirth.'* ‘These views are similar to Cirvika materialism.

Svelasvatara Upanigad refers to eccidentalism (yadpocha-
vada), Saikara explains it as the doctrine of accidental produc-
tion of effects. ‘They are due to chance.  Smikaranands explains
it a5 the doctrine of accidental conjunction of two events.'*
Production of an effect is its sudden appearance. Accidentalism
is also called the doctrine of sudden emergence {dkasmikatva-
vidn). Amalinands explains it as the doctrine that effects are
produced ut any time without depending on defimite canses.
An effect does not depend on any cause ; it suddenly comes into
being.’* Accidentalism believes in spontnneous generation of an
event, Tt had antecedent mon-existence and has subsequent
existence at any time. A thing by its nature comes into existence
at a particular time without any cause. Its appearatce is
uncaused.’” Gotama explains accidentalism as the doctrine that
an effect is produced without any cause like sharpness of thoms
and the like.” The Chrvikas are accidentalists.

Svetadvalura Upanizad mentions svabhiva or nature as the
catise of the world. Sarhkara explains it as the natural powers i
herent in different things, .g., heat of fire. Safkarinanda ex-
plains it as the power of producing a particular effect inherent in
a particular thing. Fire has a natural power of burning. ‘Water
s a natural power of flowing downward." Svefdfvalara Upani-
sad mentions accidentalism (yadrechi) and naturalism (svabhava)
separately. Vacsspati and Amalinsnda also mention them
separately.  Amalinanda explains nature {svabhiva) as that
which exists so long as the thing exists. Breathing exists 50
long as the living body exists. So it is the nature of the living

wpN, L 2 MM, ii. 1, 10; 4L 6 6; BN, ili; DM, ii..10; BP,
p. 07, 135; Barua: Pre-Buddhistlc Indion Philosophy, 1921, pp. 200-06;
I‘lz-[I]E‘.. Vol. H, p. 339, Joima Sdlras (5.B.R., Part 11, 1685, BE. L
Ch, 1, 78 12

WEE., L 2; Dipikd, i, 2, :

# Wivatamimittmn anapeksya  yadikaddeit pravrityudaye vadrechi,
Ealpatarm, ii. 1. 33, o

" Ataamid eva bhovati, na Elficidapeksash kiryam. Heridisa{ika
on NES,, Repares, 1913, p. 9

W Pirvakilisattve um‘tmnklmuﬂﬁ kfdacitkatvam, Eldiclt
Latvasvabhivanivamo  nirhetnkal svabhiivanivamatvic.  Bodhini ' on
NES., Allahated, 1822 pp. 8. 9.
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body.®® Asdvaghosa explains naturalism (svabhavavads) as the
doctrine that all effects are produced by their very nature,—
that they cannot be produced voluntarily.® Sharpness of thorns,
and various colours of beasts and birds are due to their very
nature. They are not produced by anybody. Fire is hot ; water
is cool, air has cool touch. Who has made them various? Their
differences are due to their inherent natures.®® Some entities
are eternal beings, others are eternal non-beings. Different things
have difierent characteristics. Their peculiarities are due to
their different natures inherent in them.® The Cirvikas are
naturalists.

2. The Denial of Causation.

They do not believe in causality and its universality,
Causality is an imaginary relation between antecedents and con-
sequents, which are perceived together on many occasions. Only
antecedence of one event and consequence of another event are
perceived. Invariable antecedence of one event and invariable
consequence of another event are never perceived. Perception is
confined to particular instances. It can never apprehend all
instances in the present, past, and future. The sequence of
two events perceived in the past on numerous occasions may
fail in future under unforeseen circumstances.®® No nEcessary
comnection can be known to exist between an antecedent and
a consequent. Repeated observation of ane event being followed
by another produces an expectation in the mind that the antece-
dent will be followed by the consequent in future on all
occasions. Conjunction of two events on numerous oecasions
produces an expectation that they will be always tonjoined. ™
The Carvikas do not believe in production of an effect by a

* Mhldimoti, SBS., ii. 1. 33. - Svoblifivas td sa eva vivad vastubhivi
*vathll dviamlan. Ealpataru, SBS., il 1. &
® Seablivatah sarvam idazh pravyitam.
Na Edmakiro'sti lotinh vatnaly  Buddhnenrita, 52
" Apmic nano palaih £l E‘:u]:mfiﬂs tathiinilah
Eenedarh citritarh, tesmat svabhait tadvyavasthitih,
) 8DS., Ch. I; NKSP,, i_3, p. I
* Nityusattvd bhavantyeke, nityisattvalos kecana, .
Vicitrdh kecid' itvnira imisvabihive aivitmmnksh,
; NESP, I & P 18,
W Satakytvo'ni taddrgian vvabhicsresya sambhavi, N4 i
" Bhivodarfauatas tived sdeti watic ML, L

Nivato'vam anegeti sakalapripisiksikd. NM. p. 122, Cp, Home,
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definite canse and in necessary and invariablé connection
between them,

3. The Denial of Inference.

The Carviks recognize perception as the only means of
valid knowledge. They reject inference and testimony as means
of valid knowledge. Perception is either external or internal.
External perception is due to the intercourse of the five sense-
organs with their objects. Internal perception depends upon
external perception. The manas can work upon the material
supplied by extérnal perception. Tt is not independent of the
external sensc-orpans.? The perceptible world is the anly
reality, The things perceived by the five sénse-organs only are
real. The other things bevond the reach of perception are not
real, Heaven and hell nre pot real, because they are not per-
ceived. The tactual organ perceives softness, hardness, heat,
cold, ronghness, smoothness and the like. The gustatory organ
perceives sweet, sour, pungent, astringent and other tastes. The
oifactory organ perceives agreeable and disagreeable odours.
The visual organ perceives walls, jars, posts, men, beasts, earth,
mountains and the like. The anditory organ perceives various
kinds of sonnds. The perceptible world is real. Tt is an
aggregate of perceptible things and gualities® The Cirvikas
advocate nfiive realism and empiricism. They regard perception
as the only means of valid knowledge. ; '

The Carviikas réject inference as a means of valid knowledge.
The Nydya believes in a Fve-menibered inference (parirthanu-
mina) for démonstration to others as shown below *

The hill is fiery ;

Because it is smoky

Whatever is smoky is fiery, like a kitchen ;
The hill is smoky ;

SoB. The hill is fiery.

The first three or the last three members of the infersnce
are enough for inference for oneself. Inference depends upon

P it o i

* Antahkaragasya hahirindrivataniratvena Bibye'rihe syitontrevena
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the universal concomitance (vyipt) between the middie term
and the major term. ‘The middle term (e g.. smoke] is the sign
{lifgs), which indicates the existence of the major term (e.g.,
fire). It must be found to exist in the minor term (paksa) or
the subject of inference (e.g., the hill). The middle term must
be invariably accompanied by the major term. The invariable
concomitance of the middle term or probans (sadhana) with the
major term or probandum (sadhya) is called Vyapti, ILis the
ground of inference. This universal relation must be nncondi-
tional. It must not be vitiated by any conditions (upadhi}. The
vyapti does mot canse inference by wvirtue of its existence, but
by virtue of its being known. But how'can vyapti, the ground
of mference, be known? It cannot be known by percepbion,
external or internal. External perception arises from the inter-
course of the sense-organs with their proper objects. There can
be no intercourse of the sense-organs with all individuals, past,
rempte, and future. Vyapt is the invariable concomitance of
all cases of the middle term with all cases of the major term,
But all instances of the middle term and the major term cannot
be perceived with the external sense-organs, Nor can vyaph
be known by internal perception. T'he manas is not independent
of the sense-organs in apprehending external objects. Tt can
elaborate the material supplied by external perception.
Enowledge of vyapti is not the knowledge of invariable con-
comitance between the genus of the probans (e.g., the genus
of smoke, dhifimatva) and the genns of the probandum fe.gi,
the genus of fire, agnitva), because class-characters are not
known by perception. Even if they are known by it, the in-
variable concomitance betwesn their classcharacters does not
estublish the invariable concomitance between the particular
instance of the probans and the particular instance of the
probandum. Nor can vyapti be kuown by inferemce, since it
‘wonld lead to infinite regress (anavastha), One yvyaph is known
by inference, which is based on another wyipti. This vyapti
is known by another inference, and so on to mnfinity. Nor can
vyapti be known by testimony, because it is included in in-
ference as the Vaifesika maintains. If testimony is not included
in inference, it depends upon the words of a reliable person.
The words are the signs of their meanings, They denote definite
objects. Comprehension of the meanings of words depenids upon
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the knowledge of universal concomitance of words with their
meanings. So vyaptl connot be known by testimony, which
also depends on the knowledge of another universal can-
comitance. It involves argument in a circle. We cannot
believe in another person’s statement that there is invariable
concomitatice  between the probans (e.g., smoke) and the
probandum (e.g., fire) any more than we can believe in &
dogmatic assertion of Manu. If vyapti is known by testimouy
only, there can be no inference for oneself, in which the
vyipti s not pointed out by any other person. Nor can vyipt
be known by comparison (upamina), because it depends upon
the universal relation between words and objects (sarijnz-
sahjfiisambandha) signified by them. Comparison is the know-
ledpe of an ohject (e.g., a wild cow) indicated by the state-
ment of a forester that 'a wild cow is lile a cow'. So it depends
upon invariable concomitance between words and their mean-
ings. Hence yvyapti cannot be known by comparison. It is not
known by perception, inference, testimony and comparison.
Inférence is not possible, since vyapti, which is its grotund,
cannot be known,

Vyapti ts the invariable concomitance between the probans
and the probandum free from all conditions (upddhi). A condi-
tion is that which does not invariably accompany the probans,
but which invariably accompanies the probandum.®** The
absence of all conditions, which vitiate the inference, can never
be known.  All conditions can never be perceived, The ahsence
of all conditions can never be kuown by non-perception. If they
are known by inference, testimony or comparisan, the same
difficulty will arise. Further, the knowledge of a condition must
precede the knowledge of its absence. The kmowledge of
invariable concomitance between the middle term and the major
term depends upon the knowledge of the absence of the condi-
tions. The knowledge of the absence of the conditions depends
upon the knowledge of the conditions. The knowledge of
invarishle concomitance (vyiptl), sgain, depends upon the
knowledge of the conditions, Thus there is reasoning in a
circle, Vyiapti, the ground of inference, can never be known.
Therefore inference is not possible,*

# Avviptasidhano yab sadh wyapti hily. SDS,, Ch. L
P o W o ot b gt v e Che E.
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Vyipti is said to depend on uniform and uncontradicted
perception. It is an eoumerative induction baséd on sitnple
enumeération (bhuyodarfana). It is based on observation of
concotnitance of the probans (¢.g., smoke) with the probandom
{e.g.; fire) on nunerous occasions. But even if they have accom-
panied each other on numercus occasions in the past, they may
not accompany each other in future, The invariable con-
comitance between them observed so far may have exceptions in
future. No necessary connection has been established between
them.* The invariable concomitonce between smoke and fire
in all times, in all places, and under all cireumstances can never
be known, If all instunces of smoke and fire in all times and
in all places in the whole world be not perceived, the doubt will
persist that smoke may exist without being accompanied by
fire: Even if their agreemient in presance be known by observa-
tion of numerous instances of their co-presence, their agreement
in absence can mever be knmown by observation of numeérous
instances, It is impessible to observe that all cases of the
sbsence of fire are the cases of the absence of smaoke.*' Non-fiery
things are all things in the world other than fire. The non-
existence of smoke it all non-fiery things can never be perceived.
Thus universal concomitance of the middle term with the major
term can never be known, sincé their agreement in presence
and agreement in absence in the whole world in the past, the
present and the future can never be observed. Their invariable
concomitance cannot be known through their closs-characters
becanse there are no class-characters or universals.®® So vyiipti;
the ground of inference, can never be kmown. It connot exist
between all particular instances of the probans and the pro-
bandom with their infinite peculinrities due to different times;
places, and circumstances.®  Vyapt can neither exist ngr be
known. So inference is not possible.™ It can never be valid,

The Carvikas do not believe in causation and its universality,

* Bhfiyodarfanogamyd'pl na vyiptir avokslpate,
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There is no necessary connection between cause and effect,
There is only accidental conjunction of an  antecedent
and a comsequent. The two events are found together on
numerons geegsions, and therefore produce an expectation in the
mind that they will always go together.™ But there is no
certainty about their co-presence. This accidental conjunction
of anantecedent and a conséquent cannot ensure vvipt, which
is the ground of inference,

Santaraksita (705-762 A.D.) mentions the following Cirvaka
argument. Inference for oneself cannot be walid for the
following reasons also: (1) Because it is brought about by the
middle term with three chamcteristics, which is wvalid, like a
wrang cognition. ‘Ome's sense-orguns are for the use of others,
because they are composite things, like a chair.'! This is a
wrong inference, though the middle term has the three required
characteristics. It is present in the iminor term. It exists in
the positive instances in which the major term exists. It does
not exist in the negative instances in which the major term
does not exist, (2) Because the presence of the three charac-
teristics in the middle term canuot be the means of inference,
They are present also where there is no inference, like the two
chiaracteristics of the middle term. (3) Becanse in every in-
ference contradiction of it is possible. “The major term canmot.
reside in the minor term, because it is a part of all the facrors
necessary for inference, like the minor term itself.* (4) Because
un inference drawing ‘a conclusion may be contradicted by
another valid inference, ‘Scund is non-eternal, because it is a
product, like a jar.’ This inference is contradicted by the in-
ference ‘Sound is eternal, because it is a quality of gkada, which
is sternal’ (5) Becmise, in every inference, it is possible to find
2 middle term, which has invariable concomitance with the
contradictory of the major term. The inference ‘Sound is non.
elernal, because it is a product, like a jar' is contradicted hy
the inference 'Sound is eternal, because it is perceptible by the
ﬁﬂr,li::ethngemafmtmd’. So inference for oneself is in-
valid,

Purandara (700 A.D.), a Carvaka, argues that inference is
valid in regard to the perceptible world, but that it is not valid
————— e
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in tegard to supersensible entities.”” But the other Cirvakas
deny the validity of inference in regard to both perceptible
ohjects and supersensible entities. *“But we often act in life on
inference. Some inferences lead to successful actions: Some
inferences lead to unsuccessful actions. The Chrvika holds that
this is purely sccidental (yidrechika). Inference may e -mcoi-
dentally true. But truth is not the essential character of
inference. It is an accident of inference. In fact, probability
is the gnide of life."”*

Perception is the only means of valid knowledge. The
objects, which are perceived, exist. Imperceptible entities do
not exist. If imperceptible objects are supposed to exist, then
even imaginary things wonld exist, and the poor would remove
their poverty with imaginary wealth, the servants would become
masters by imagining themselves to be rich, and ail would fulfil
their desires with imaginary objects. The distinction betwesn
perceptible  things and imaginary things would be abolished.
There would, therefore, be total collapse of practical life, which
depends upon the distinction between perceptible and imaginary
things.” Therefore imperceptible things do not exist. The
perceptible world as an aggregste of perceptible things and
qualities: exists.

4. The Denial of the validity of the Vedas.

The Carvakas reject the validity of the Vedas, because they
are vitiated by falsehood, contradiction and tautology.® They
are incapable of being the means of valid knowledge. They are
false because they make statements, which are false. They are
contradictory bécause they make statements, which are incom-
patible with one another. They are tautologous because they
repent the same statement several times. A Vedic text declares
‘ome who desires a son shonld perform the Pufregfi sacrifice.”

* Prrandars Sha—loksprasiddham snnminuh cirvikeir apigvata eva,
yab tu keifcillankikaim mirgam stikramys asgminam  ocyite tanmi-
e, TSP.' I-IEE-K*. . 431,
o OP., p. 18. SDS,, Ch.
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Vet we find that 4 son 35 not born after the sacrifice has been
performed. The text is false. Another Vedic text declares ‘one
who desires to g6 to heaven shonld performt the A gnikolra
oblation’. Tf a text is false with regard to perceptible results,
one with regard to imperceptible results must be false. In re-
gard to the Agnikoira oblation there are the Vedic mjunctions :
(1) "The oblation shonld be offered before sun-rise'; (2) "The
oblation shiould be affered after sun-rise’; (3) "The oblation shonld
be offeréd before sunrise ufter the stars have become invisible"
These injunctions are incompatible with one another. So at
least some of them must be falie, There is a Vedic text ‘one
should repeat the first verse thrice and the last verse thrice'. But
a tautological assertion is made by a demented person.®® There
is want of agreement (asarhvida) among some Vedic texts.
There is incompatibility (visarivida) among others, ‘There is
contradiction (vyizhata) among others. So the Vedas have no.
validity as s source of knowledge.® The three Vedas are inven-
tions of cheats, knaves and demans. Their injuncHons are mean-
ingless jargon.** The rites and ceremonies enjoined by the Vedas
are the inventions of the Brahmatas, who cheat the other castes
to earn their livelihood. They are devoid of intelligence and
manliness, and cannot earn their living by honest means.** The
Vedas are mere incoherent ramblings of knaves. The religious
rites enjoined by them are intended to be the means of their
subsistence®* Religion is priestcraft. If a beast killed in &
sacrifice goes to heaven, why does not the person sacrifice his
own father? If the food offered at the Sriddha ceremony
appeases the hunger of the departed souls; what is the need of
supplying travellers with food for the journey? Their hunger
may us well be appeased by offerings of food at home. If the
departed souls areé gratified with the food offered on earth; why
are mot persans on the first floor gratified with the food offered
on the ground fioor? If the soul, issning out of its body, goes

NNE., NY. |55cprNCIHCT =vil.. 63, 64, 67.
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to the next world, why does it not return to this world out of
affection for the dear ones? When the body is burnt to ashes,
how can it come back again? The sonl is identical with the
body. The rites are the inventions of impostors for their liveli-
h.l)ﬂd."

5. The Reality of the World: No Soul,

The Carvakas admit the existence of the world, It is com-
posed of four elements, earth, water, fire and air,*” which are
perceived. The existence of ether (ikada) is denied, because it
is mot perceived. The world is composed of the four gross
elements. There are no atoms of earth, water, fire and air,
becguse they are not perceived. Some Chrvikas admit the
existence of ether (ik34a), and regard the world as composed
of the five gross clements.'* The body is a mere aggregate
of the material elements; Some Cirvakas believed in the exist-
ence of atoms. The sense-organs are produced by the atomic
arrsngement of the elements. Consciousness is produced by the
material elements even as intoxicating liguor is produced by
molasses when it undergoes fermentation®® When they are des-
troyed, conscionsness is destroved. Consciousness is found in
the modifications of the unconscious material elements of the
body, even as red colour is found in the combination of betel,
arica nut, and lime."" Some Cirvikas hold that conscicnsness is
manifested by the material elements constituting the hody.
Consciousness is produced or manifested by the material in-
gredients of the body, even as intoxicating liquor is produced or
manifested by its unintoxicating material ingredients. But it
is objected that conscionsness is always produced by the inter-
course of the sense-organs with their objects in the form of
sensations of colour, smell, taste, and the like. How can con-
scionsness, then, be said to be produced by the material elements?

* Prilivi jalath tathi iejo viywrhhftnestnstsyun.  Adhiro bhamir
Am. SDSm., 83. SDS., Ch. 1. RA., i 108, 14-16.
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The Carvika replies that the sense-organs and objects are mere
aggregates of earth, water, fire and air, which are objects of
direct perception. An aggregate is a mere collection of the
constituent elements. It has no existence apart from that of the
clements.** When there is invariable concomitance between two
things, they are causally connected with each other, one being
the material cause of the other, which is its effect. Lamp and
light are always found together. ‘Therefore lamp is the material
cause of light. There is invariable concomitance between a body
and constiousness, So the body is the material cavse of con-
sciousness, ™

The soul is the body endued with consciousness.® There
is no proof for the existence of the soul apart from the body.
Consciousness is an emergent quality of the body, because it is
not a quality of its ingredients, Life, voluntary actions, com-
sciousness, recollection and the like, are said to belong to the
self. But they are always perceived inside the body, and never
oitside it.* The body is.-said to be the substratum of the self.
The qualities of the self, which is contained in the body, can-
not be identical with those of the body, which is the substratum.
Cognitions, feelings, and volitions are said to be the qualities of
the self, but they are erroncously identified with those of the
body. This is wrong. Curds are contained in s vessel. But the
coldness of curds is never regarded as the quality of the vessel.
So the body is not the substratum of the self, but it is identical
with the self. Cognition is & quality of the body, becsuse it is
pereeived as identical with it like its complexion. ‘T see’. It
means that the body has visual sensstion.®® Plessure and pain
are attributes of the body, because they produce changes in it.**

—— e
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If they were atiributes of the soml, they could not produce
changes in the body. Actions to attain an object of desire and
avoid an object of aversion are perceived in the body. They
are expressions of desire and aversion, which therefore must
belonig to the body. Desire and aversion arise from cognitions
of their objects:. So cognitions also must belong to the body.*
The gross [dhiirta}) Cirvikas identify the soul with the body
endued with conscionsness:™ There is no soul distinet from the
body, whose conscionsness may exist in it, and which mav go
to heaven or attain liberation. The body itself is conscions. It
is the sonl. What exists, when another entity exists, and what
does not exist, when that entity does not exist, is a property of
that entity. Heat and light exist, when fire exists, They do
not exist, when it does pot exist. So heat and light are pro-
pecties of fire. Likewise, consciousness in jts various forms
exists, when the body exists, and it does mot exist, when the
body does not exist. Further, conscionsness is experienced in
the body, and it is never experienced outside it. So it is a pro-
perty of the body. Itis not 2 property of the sonl distinet from
the body.*® Kambalafvatara (500 B.C.), a Carvika, holds that
conscicusness springs from the body itself through the operation
of the vital forces.® Some identify him with Ajite Ecéakambala,
a contemporary of the Boddha.

The soul's identity with the body is proved by such common
experiences as ‘[ am fat’, 'T am lean’, ‘I am fair, ‘T am black’,
T am going' etc. Fatness, leanness, fairness; blackness, move-
ment ete., are qualities of the body. Therefore the soyl is identi-
cal with the body endued with consciousness,” This is the view
of the gross Carvikas,

But the cnltured [sufikgita) Carvikas maintain that there is
a soul apart the body,; which is the permanent knower, recollector
and enjoyer of all experiences, but that it iz destroved along
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with the body.® It does mot survive the death of the body,
and transmigrate imto some other body. [ there were a trans-
migrating soul, it would recollect the experiences of the past
births, even as-a person recollects his past experiences of this
life during childhood and youth. So the soul persists till the
destruction of the body,

Some Cirvikas identify the soul with the body on the
strength of such common experiences as ‘T am fut', ‘T am lean'
cte, Some identify it with the external sense.organs on the
strength of such common experiences as ‘I am blind', ‘I am
deaf’ etc. Some identify it with life on the strength of such
common experiences as ‘T am hungry', ‘T am thirsty’ ete, Others
identify it with manas, the internal organ, on the strength of
such common experiences as ‘I am resolved,’ ‘1 am in doubt’
ete.  Resplution and doubt are functions of manas.*

6. No Pri-exislence and Future Life.

The Carvikas deny pre-existence. The body is the canse
of constiousness, There was mo pre-existent soul before the
birth of the present body. The manas in the past body cannot
produce the manas in the present body, becanse they reside in
different bodies. Or the last cognition in the past body canmot
produce the first cognition in the present body, because the two
cogmitions belong to two different series, There can be no
causal conuection between them. Therefore there Is no pre-
existence *

The Cirvakas deny future existence. Consciousness is gene-
rated by the four material elements,—earth, water, fire and air.
Consciousness emerges from them, when thev are trunsformed
into the body, It is destroyed, when it disintegrates into its
constituent elements. It does not persist after disimtegration of
the body. The Buddhists hold that the dying consciousness
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of an Arhat does not produce another body. The Cirvakas
argue that the last cognition of an ordinary person tainted with
afflictions cannot produce another body, even as the last cogni-
tion of an Arhat free from afflictions does not produce another
body. Therefore there is no future life.**

It may be nrged that there is potency of consciousness in
the foetus, which is produced by the dying consciousness in the
past body. Therefore conscionsness cannot be said to SPring
from the body itself only. The Cirvikas argue that there can
be no consciousness in the foetus, which is devoid of the sense-
organs, Consciousness is prodnced by the intéercourse of the
sense-orgatts with objects. But in the foetus there are nerther
sense-organs nor objects. So there can be no conscipusness as
their effect. Just as in a state of swoon there is po conscious-
ness, so there can be no consciousness in the foetus. It cannot
exist in-a latent form also in it, because there is no substratum
in which it can exist. There is no soul in which it can exist.
Thete Is no series of cognitions in which it can exist. The
body only c¢an be the substratum of consciousness. The past
body ceased to exist. Therefore the dying consciousness could
not exist in the form of a potency. Therefore there is no future
birth or transmigration ®*

It may be argued that dying consciousness in the past body
produces consciousness in an intermediate body, which is pro.
duced immediately after death, in which it exists. But the
Carvikas argue that the intermediate body is not perceived and
therefore non-existent, and further that consciousness in different
bodies cannot belong to the same chain. The consciousness in
the dead body and the consciousness in the intermediate body
exist in different bodies. Therefore they cannot belong to the
same chain, even as the consciousness of an elephant cannot
exist in the body of a horse. The cognitions belonging to the
same ‘chain’ of cognitions cannot exist in different bodies. So
the consciousness produced by the dying conscionsness cannot
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exist either in the permanent soul, which is non-éxistent or in an
intermiediate body, Therefore there is no rebirth."”

The Cirvikas deny the reality of souls, virtue [dharma) and
vice (adharma), merit (pugya) and demerit (pipa), actions
{karma) and their froits (phala)' They deny pre-existence,
future life, transmigration, Law of Karma, heaven, hell, and libe-
rtion. They are not perceived ; therefore they are non-existent.
There ars no duties relating to the castes and the stages of life
(varpisramadharma), which can produce fruits in the form of
happiness and misery. The material world is perceived, and
therefore “existent. The variety in the world is natural*

Henven is non-existent, Heavenly happiness is a figment
of imagination. No sacrifices (e.g., Agnigtoma) involving ex-
penditure of a large amount of money and intense bodily pain
should be performed, becauss they do not produce happiness in
heaven, which is non-existent. Sacrifices, charity and other acts
of piety are performed for profit, fame, seli-glorification and
acquiring power over other people for suceess in hattles. They
are motivated by self-interest and pmdence. No actions are
altruistic and disinterested,

Hell is non-existent. There is no other hell than bodily
pain prodnced by thoms and the like. Mundane pain is hell.
It ought to be avoided. God is non-existent. ‘The king, who
rules over the people, is the supreme Lord (paramedvara). Heis
perceived by all. The extinction of the body is liberation."™
There is 1o supra-mundane non-temporal good.  Actions cannot
have visible and invisible effects. They have not twu series of
consequences, mundane and supra-mundane.  They have no

deferred effects, which will appear in the next world or in a
future birth.
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7. Headonism.

The Cérvikas reject dharms and moksa as the ends of life.
They regard sensusl pleasure (kiima) as the supreme end™ Itis
produced by the intercourse of the sense-organs with their
objects. Pleasure arising from the embrace of a woman and
gther cobjects of enjoyment is ‘the highest good.™ Sensual
pleasuire does not cease to be good because it is mixed with pain.
Pleasure only should be enjoyed. Pain that ingvitably atcom.-
panies pleasure should be avoided as far as possible, Unavoid-
able pain that accompanies pleasure should be experienced for
the sake of pleasure. A person should separate bones and scales
from the fish to enjoy the pleasure of eating it. He should not
discird it beecsuse it has scales and bones. He should take
the trouble of separating the husk from the paddy to enjoy the
pleasure of eating fine rice, He should not discard ride becanse
he has to separate it from ‘the husk, It is foolish not to sow
setds of corns hecanse there are wild animals, which may devonr
the corns. [t is foolish not to cook food because beggars may
pester us for a share of food. It is impropér to discard pleasure
through fear of pain that inevitably accompanies it.™ One who
rejects sentient pleasure, which is actunlly expenenced, for fear
of its accompanying pain, isas stupid as g beast. Tt is foolish
to think that pleasure shonld be relinquished, which is pro-
duced by the intercourse of the senses with their objects, because
it is attended with pain.™ Hedomistic calenius has to be em-
ployed, The maximom of sensusl pleasure with the minimum
of pain is the highest good. There is no supra-mundsne happi-
ness or good. Injunctions and prohibitions shounld be discarded.

Woealth is a means to pleasure. It ought to be acquired
for the sake of pleasure. Pleasure is an intrinsic value, ‘Wealth
is an instrumental value. Pleasure and wealth both constitute
the human good. This is the view of the suthors of NitiSstra
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and Kamadastra. I is accepled by the Carviikas, who deny the
other-worldly good,'™ Virtue consists in the enjoyment of
sensunl pleasure due to the gratification of desires. It is the
highest virtue. Supreme happiness springs from the gratfication
of desires,™

Rightness comsists in conduciveness to sensual pleasure.
Wrongness consists in conduciveness to bodily pain. An action,
which gives excess of pleasure over pain, is right. An action,
which gives excess of pain over pleasure, is wrong. The
Cirviikas advocate gross egoistic hedonism like Aristippus. The
Brahmagas, who are consummate in the art of frandulence, and
who composed the Vedss, delode foolish people to think that
certain articles of food and drink are permitted while others are
forbidden,—that fidelity to one’s wife is a virtue while adultery
is u vice, They enjoin bodily gusterities on the gullible people
it the vuin expéctation of happiness in heaven, which is never
perceived. They produce in the ignorant people foolish other-
worldly madness of religion.™

‘Eat, drink, and be merry.” The past is dead and gone.
It never returns,™ Youth never returns, make the most of the
present youth. Bodily pleasures of this world are perceptible
and certain. The pleasures of heaven attainable through merti-
fication of the body are imperceptible, uncertain and illusory.
Pursuit of distant, uncertain, and supersensible heavenly happi-
ness at the cost of certain, immediate, perceptible earthly
pleasures is foolish.™ Penances are deprivations of pleasure,
Religious rites ure childish play. Enjoy all kinds of pleasures
attainable from earthly objects.® " After death nothing remasins,
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The body 1s a fortmitous combination of the material
elements. There is no pre-existence nor future life mor re-
birth. The body is not due to the merits and demerits of the
past birth, Pleasore and pain are not due to the maturation of
the merits and demerits of the past birth. They are due to
the intercourse of the senses with their ohjects. The fortuitons
canjunction of the material elements is liable to destruction at
any tnoment. The present is certain. The past is gone. The
future is uncertain. So enjoy pleasures of the present moment
disregarding the past and the future. Enjov the maximwm of
bodily pleasure with the minimum of pain disregarding the
next world." This is gross egoistic hedonisin like that of
Anstippus.

But Vatsyivana, the author of Kama Siilre. makes a dis-
tinction hetween higher pleasures and lower pleasures, rational
pleasares and sensual plessures. He regards happiness (kima),
wealth {artha), and virtue (dharma) as the supreme ends of
tife. Wealth and happiness should be pursued in harmnony with
virtue. They should not be cnltivated at the sacritice of one
another. Harmony of happiness, wealth and virtoe is the highest
good. COmne who pursues the triple ends (trivarga) enjoys supreme
happiness on earth and in heaven after death, Wealth is superior
lo happiness. Happinéss is superior to virtue (dhorma). When
there is 2 conflict among them, the former should be pursued at
the sacrifice of the latter, but the latter should not be pursued
at the sacnfice of the former, since the former are supérior to the
latter. If there is no incompatibility among the three ends, all
should be pursued. This is the best course. If they are not
realizable at the same time owing to their incompatibility, then
two of them should be attained. This Is the middle conrse.
[f even the two ends cannot be realized simultuncously owing
to their incompatibility, only otie of them should be achieved.
Thiz is the worst course, Excessive charity is conducive to
dharma ; but it exhausts wealth, and thwarts happiness. Ex-
cessive penance sacrifices heppiness, undermines health, and
destroys the capacity for earning wealth. Excessive hoarding
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of wealth sacrifices happiness and dharma. Excessive indulgence
in sexual pleasure sacrifices wealth and dharma.  So these should
be avoided. When an action is conducive to one end and re-
pugnant to the others, its comparative merits and demerits
should be considered. Wealth, happiness and virtue should be
pursued in harmony with one another ; they should not be
pursued as destructive of one another. There are sixty-four
fine arts (kald) which yield refined pleasure: Both sensual
pleasure and refined pleasure should be pursued. So Vitsyiyana,
like Epicurus, is an advocate of refined egoistic hedonism. The
Bhagavata Purana refers to persons who pursue the three ends of
wealth, happiness and virtue (trpivargika), and are averse to
God.  Jayamasigals interprets Vatsyivana's doctrine as refined
egoistic hedonism, which regards wealth and virtue as means (o
happiness. Vitsyayana regards happiness as the only intrinsic
value, and swealth and virtue as instnumental and extrinsic
values "

The Cirvakas criticize the other systems, The Adyaita
Vedantists maintain that in sarhsira jiva and Brahman both
exist, but that in release jiva is destroyed when its avidyd i
destroyed. Moksa is destruction of self, Tt is mukti indeed !
Extinction of oneself (jiva) for the sake of One is pursued by a
fobl! The Vedantists are fools, The Nyiya-Vaisesika moksa is
the extinction of all specific qualities of the soul, which is as
good as petrifaction. It is not at all covetable. God of the Naiyi-
¥ika, the creator of the world, is said to be compassionate and
truthful. Why does he not, then, make us happy by his mere
words? If God is the supervisar of merits and demerits, he un-
necessarily courts our displeasure, since merits and demerits in-
evitably bear their fruits and he does not give us fruits of our
actions. If he gives us fruits by activating merits and demesits,
be is not kind to creatures. So the hypothesis of God is gratui-
tons.  All systems of philosophy are false, since they contradict
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one another, and are based on reason which an be overthirown
by stronger reason.'*

B. Criticism of the Cdrvaka doclrines of Acridenlalism

and Naturalism,

The Nyiya criticizes the Cirviks doctrine of accidentalism
lvadrechiivida) or spontaneous generation. CGotama mentions a
doctrine that things are produced without any cause, lilee sharp-
ness of thorns and the like. Vitsyiyana interprets it as the
doctrine that bodies and other effects are without any efficient
canses, like sharpness of thorns, various colours of the minerals
of mountains, hardness of stones and the like. They have
material canses, but no efficient causes. Vatsyiyana urges
that if things originate from a non-cause (animitta), then the
non-cause being a cause, production of an effect i5 not nncaused
or spontaneons.** Whatever a thing springs from is its cause.
It 15 said to De produced from a non-cause, Therefore the non-
couse is its cause. Uddyotakars argues that if we do not perceive
the efficient canse of a thing, we can know it by inference.
Thorns, minerals, stones and the like have shapes like a jar.
So they must have efficient causes as a jar has. Uddyotakara
dsks whether only prodoction of certain thinps like thorns und
the like is without causes or whether production of all things'is
without causes  If thorns and the like only are without canses,
then all other things are produced by canses. I, on the other
hand, all things are without causes; then it involves self.
contradiction.  The exponent of the doctrine expounds his view
1o produce couviction in others. He intends to produce cons
viction in others. He intends to produce conviction, which is
an effect; in others' minds by expounding his doctrine that all
things are without causes.  His enunciation of his doctrine implies
a belief in the view (Lat an effect is produced by a cause.
Therefore his doctrine involves self-contradiction. Thorns and
the like have particular arrangements of parts, and must therefore
have causes™ Udayana interprets accidentalism (ikasmikatva-
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vida) as denial of a cause, denial of production of an effect, denal
of a cause other than the effect itself, denial of an undefinable
oF unreal eause, or affirmation of nature (svabhiva) as a canse.*
If an effect has no cause, it is uncaused or etermal, If it is not
produced, it is ancaused or etermal. If it has no other camse
than itself, then also it is uncaused or eternal. If it had an
indefinable or unreal cause, it cannot be produced, If it
spontaneously emerges, then it would appear at all times. But
it appears at a particular time, Its appearance at a pacticulir
time contradicts its spantaneous generation. If an effect suddenly
emerged without a definite cause, or if it uppeared at any time,
then it would not appesr at a particular time, But it is perceived
to appear at a particular time. This proves that an effect has a
definite canse.'” Occasionalness of an effect. preciudes all the
hypotheses mentioned above.

Réijasekhary Sfri criticizes accidéntalism thus, If effects did
not depend upon definite causes, they wounld either always exist,
or they weonld always not exist, But if they depend upon other
causes, then only they can appear at a particular time. So they
are produced by particalar causes.® Rijadckhara mentions time
(kila), nature {svabhiva), destiny (nivati), and fate (bhavi-
lavyati) as causes of all things.*

Udayana and Vardhamina critivize naturalism (svabhava-
vada). Svabhiva is one's own nature or pecaliar character. Tt
is either the peculiar natnre of the cause or the peculiar nature
of the effect. If it is the peculiar nature of the effect, it does
not exist hefore the effect, and so cannot determine its production
At 4 particular time. The nature of an effect cannot exist hefore
its production, If svabhava is the nature of the cause, then the
effect has o cause. Tf the cause does not exist, it canngt have
4 nature (svabhiva), If it exists and has a nature from
which the effect springs, then it hos a canse. Thus natur-
alsm i undermined, Svabhava may be said to he the
-_____‘_——.-
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power (fakti) of a cause. But the Nyf@ya does not admit the
reality of power. If svabhiva is the nature of an effect, then
the effect is produced spontarieously, or it is its own cause
But the effect does not exist before its production. So the
nature of the effect cannot be its cause. If the effect is said
to be without a cause or emerge out of its own nature, then it
wonld always be produced. But an effect is produced at a
particular time and in a particular pluce, It is restricted to a
particular time and place, and to a particular cause, If it were
unrestricted, it would be produced at all times and in all places.
A particular effect depends upon a particular cause. Otherwise,
it would not be produced at a particular time. Therefore mere:
inherent natures (svabhiiva) cannot account for production of
particiilar effects by particular caunses at particular times. ‘Thus
naturalism is not tenable.*”

B, Crilicism of the Carvika doctring of Consciousness.

The Carvaka holds that consciousness is genersted by the
material elements, which are combined and transformed into the
body. He argues that consciousness i1s a quality of the body,
because [t i present when the body is present, and because if is
ahsent when the body is absent. The joint methed proves that
body is the cause of conscionsness,

The Nyava refutes the Carvika doctrine, Vatsyayana argues
that though consciousness is perceived in the body, it may not
be its quality, Fluidity and heat are perceived in water. Fluidity
is its quality. But heat is the quality of fire. Likewise, cons-
clousness may not be a quality of the body in which it is per-
ceived. It may be a quality of the soul, which is different from
the body. Consciousness is not a quality of the body like its
complexion, because complexion continues to exist as long as
the body lasts, but consciousness ceases to exist in a dead body.
Thercfore it is not a quality of the body, just as heat is not a
quality of water. Further; conscionsneéss pervades the entire
bady, which consists of many component parts.  Tf consciousness
were a quality of the body, it would be a quality of its component
parts. But they are not found to be sentient. The qualities of
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the body are either perceptible by the external senseorgans or
imperceptible.  Its complexion is perceived by the visual organ.
Its gravity is not perceptible. But consciousness is neither per-
ceptible by the external senses nor imperceptible. It is perceived
through the manas. ‘Therefore it is the quality of a substance,
which is different from the body. It is not a guality of the
body,™

The Cirviks maintains that consciousness is not eternal and
all-pervading, but that it is & subtle form of matter, which is
transformed into the body, Udayana urges that if conscious-
ness ‘were a quality of the body, there conld be no recollection in
youth of what was perceived in childhood, just as what was
perceived by Caitra cannot be remembered by Maitra. The
body undergoes modification. Tt increases and decresses. It
does not remain the same. The size of the young body is larger
than that of the child body. The smaller dimension of the former
is succeeded by a larger dimension of the latter. Destruction of
the child body is the canse of destruction of its small dimension.
Therefore recollection in youth of what was perceived in child-
hood is not due to the sameness of the body. Nor can there be
recollection by a subsequent body, of what was perceived by an
antecedent body owing to transference of impressions (visani-
satitkrama), the latter being the cause of the former. If it were
possible, what was perceived by the mother would be remembered
by the child, the mather being the canse of the child The
Carvika may argue that there is transberence of impressions
from the material capse to the effect f.¢., from the antecedent
body to the subsequent body. Then there could be no recollec-
tion of what was perceived by u hand, when it is severed from
the body, because a severed hand is not a materisl cause of
ﬂl:mhseqlwnthn&y. Nor ean the Cirvika argne tlat the
atoms of the body, which are permanent, remember past expe-
periences. If it were so, then recollection would not be perceived
because the atoms in which it subsists are imperceptible.  But,
in fact, recollection is perceived through the manas. There
woutld be no recollection of what was perceived by the atoms of
the hand severed from the body, because there is no longer con-
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junction of the atoms with the body, Therefore CONSCIOUENESS
cannot be a quality of the body.™

Jayanta argues that recollection and apperception hecome
inexplicable, if the body is the substratum of consciousness, ‘The
body undergoes modification. The subsequent body cannot re-
member what was perceived by the antecedent body, becanse
they are different. ‘The unity of consciousness cannot be
accounted for by the diversity of bodily medifications. The
body fs an aggregate of many parts with a particular arrange-
ment. Consciousness is not a quality of the body, because it does
not persist so long as the body persists.” A dead body is devoid
of consciousness. If consciousness wete a quality of the boidy,
any increase or decrease of the body would bring about increase
ar decrease of consciousness, But this is never found, There-
fore consciousness can never be a quality of the body. The
sense-nrgans are material, and cannot have consciousness. If the
sense-organs had consciousness, there could be no apperception
of the impressions of colour, taste, smell, extension, and
temperature of an object apprehended throngh different sense-
organs into the unity of knowledge. The sense-organs are many,
and they have diverse consciousnesses, They cannot have unity
of conscipusness, But the manas is one, eternal, non-physical,
and apprehends all objects. So it may be caid to have conscious-
ness.  But this is not tenable. ‘I'he manas is an internal organ of
the self, through which it perceives cognition, pleasure, pain,
desire, aversion, and volition. Non-simultaneity of experiences
is due to the atomic nature of the manas, which comes into
contact with the different sense-organs in succession. [f the
manas itself were conscious and endued with the power of apper-
ception, there would be no succession of sensory EXperiences,
Therefore the manas cannot be the substratum of cognition,
pleasure, pain, and volition, If the Carviks persists in regard-
ing it as consciois, his manas differs from the self (itman) in
name only. Voluntary actions in the body are doe to its being
guided by the self, Volitions to achieve good and avoid
evil helong to the self, which are expressed in the voluntary
actions of the body. So consciousness is not a quality of the
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body, or the sense-organs, or the manas.* 1t is a quality of the
self {atman).

The Samhkhya refutes the Carvika doctrine of the origin of
conscionsness.  Vijnamabhiksu argues that consciousness is not a
matural guality of the body, because it is not found in its mate-
rial elements when they are separated from one another. It is
due to other conditions. If it were a natural quality of the body,
1w would persist in jt in deep sleep, swoon, and death. But'it is
never found in these states. So it is not a natural quality of the
body, since a natural quality persists so long as the substance
persists."™ Conscigusness may be said to be generated by the com-
bination of the material elements of the body, which is a quality
of their aggregate, even as incbrating power exists in liquor,
which is an aggregate of its ingredients, though it does not exist
in its ingredients. Bat Vijfianabhiksn argues that if conscious-
fniess exists in the separate elements of the body, then only it
can be generated by their combination in the whole body. But
consciousness is not found in the separate parts of the body.
Inebriating power exists in a latent condition in the ingredients
of liquor. Therefore it is generated by them, when they are com-
bined with one another. But conmsciousness does not exist in the
material ingredients of the body. [Its existence in them cannot
be proved by any means of valid knowledge. The Carvika may
argue that the existence of consciousness in a latent condition
may be inferred from its existence in the whole body. But the
assumption of many powers of consciousness in the parts of the
body is useless, because it violates the parsimony of hypotheses.
1t 15 more rational to assume the existence of one permanent saul
inn the body, whose essence is consciousness.™ Tt may-be argued
that as large magnitude and the power of containing water are
found o a jar, thoueh they are not ‘found in its parts, so cone
sciousness is found in the whole body, though it is not found in
s separate parts, This argoment {5 invalid, The specific guali-
ties of a material product (e.g., o jar) are produced by the similar
qualities of its material canse. So if conaciousness does not exist
i purts of the bady, it cannot be produoced in the whole body."”
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Consciouzness i= not found in its separate parts. S0 it cannot be
produced by their combination.™

The Advaita Vedintists, Smhkara and Vacaspatiy refute the
Cirviika doctrine of the origin of conscionsness. Consciousness
is not a quality of the body for the following reasons. First, con-
sciousness does not exist in deep sleep, swoon and the like,
though the body exists, If it is a quality of the body, it must
he a specific quality. It is not a generic quality, like number,
magmitude, conjunction and’ the like. But a specific giality
exists as long as the substance exists, Consciousness sometimes
does not exist, when the body exists. So it is not its specific
guality. Secondly, colour and other qualities of the body are
perceived by all persons. But a person’s consciousness can be
perceived by him only. Therefore it is not a quality of the body.
Thirdly, consciousness may exist in the disembodied soul after
death of the body. Even this doubt disproves the Chrviks
doctrine that consciousness is a property of the body. Fourthly,
if consciousness is generated by the material elements, is it mate-
rial or immaterial? ‘The Carvika does not admit the reality of
anything but the four material elements, So conscjousness is not
immuaterial. It cannot be generated by the material elements,
becanse it apprehends them and their products as objects. Colour
cannot apprehend itself or the colour of any other thing. But
conscionsness apprebends the internal qualities of the self and the
external material elements and their products. A quality of
matter is insentient, and cannot apprehend itself .as an object
of consciousness. But consciousness apprehends matter and s
qualities, and must therefore be different from them. Conscious-
ness is self-luminous, but objects are manifested by conscions-
ness, Therefore conscionsness can never be identical with its
objects. Fifthly, if the body is endued with consciousness, it
cannot account for memory, recognition, and unity and conti-
nuity of consciousness, which presuppose the identity of the per-
manent e1f. Sixthly, consciousness cannol be a guality of the
body, because there are tnany dream-cognitions during sleep,
when the body becomes inactive, Lastly, there cannot be visual
perception without light ; but it i5 not a property of light. Light
is.a condition of visual perception. There is no conscionsness

* SPS,, 8PB., edited by Richard Garbe, Aarvard Univeniity, TLSIA.,
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witiiout body in our embodied life. But it is not a property of
the body, which is an instrument or ausiliary condition of con-
scipusness to apprehend objects, Therefore the soul is different
from the body, and conscionsness is not a quality of the body.**

Rajadekhara Sari criticizes the Carvika doctrine thus. ‘I
know a jar'. ‘This knowledge bears testimony to the existence of
1" or the self, the act of knowing, and an object of knowledge.
The existence of the self cannot be denied. ‘I'he body is un-
conscious, and cannot therefore be a knower. It cannot acquire
consciousness, when the material elements are combined with one
another and constitute the body. The self is one. It combines
sensations of colour, sound, taste, smell and tonch into the unity
of an object. It remembers an object perceived in the past. The
body cannot generate the unity of apperception and identity of
the perceiving and remembering self. One's own self can be
known by self-conscionsness (svasathvedana) in one’s own body.
The self in another’s body can be known by inference. A volun-
tary action is preceded by prevision of an end. So there must
be consciousness which prompts the action, The existence of
consciousness cannot be denied. It is not a quality of the body,
but of the self. The se¢lf in a body . is ¢me, permanent, and has
personal identity. It accounts for the unity of knowledge,!*

Vidyanandisvimi, a Jaina philosopher, criticizes the Carviiks
doctrine of the origin of consciousness. “The existence of the
self is proved by self-consciousness (svnsatiivedana), which is
not contradicted. If consciousness were a modification of the
fnr:l.tl.":ia.l eléments, and g quality of the body camposed of them,
tt could never be known by self-consciousness, which is un-
contradicted. It is known by self-awareness, which refers to ‘T
(aharikarispada). The material elements are known by external
perception through the sense-organs, which vefers to ‘this'.
They are known as objects. [f consciousness were not known,
it could not apprehend objects.  If it were known by another
cotiscipusness, it would lead to infinite regress.  Consciousness is
sclf-aware. ‘T am happs’. This is known by self-awareness, It
is different from the material elements.

The body and consciousness have different characteristics.
The body has hardness. Consciousness has self-swareness. The
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body is known by external perception through the sense-organs.
Conscivusness is known by self-awareness, which is independent
of the external sense-organs. So cansciousness is different from
the body.

The body is not the cause or the manifester of conscious-
ness. Conosciouspess is always manifested, like the material
elements. It is not produced by them at some tme. If it is
produced by thetn, it cannot be manifested by them. Only a pre-
existent entity can be manifestéd. A non-existent entity cannot
be manifested.

The material elements are not the auxiliary causes of cone
sciousness. Consciousness has no material canse. [n the absence
of its material cause (upddina kirapa), the material elements,
which are anxilisry eauses, cannot prodice consciousness, It
may be argued that consciousness is produced by the material
elements in-the absence of its material cause, even as fire is pro-
duced by wood in the absence of its material cawse. This is
wrong. Invisible fire 13 the material canse of visible fire. So
dormant conscionsness must be the canse of manifest conscions-
ness, when it is produced by the material elements, which are its
aunxiliary causes (sahakiiri kiragpa),

A subtle material element may be =aid to be the material
cause of conscionsness. 1t is either homogeneous with conscions-
ness or heterogeneons from it. If it is heterogensous from it,
it cannot be its material canse: "The material canse must be of
the same kind as its effect: Cow-dung, which is different from
seorpions, may be said to be their material conse. This Is wroag,
becanse matter (pudgals) is the material cause of the body of o
scorpion, and cow-dung is its anxiliary cause. !

The subtle element may be said to be homogeneons with con-
sciousness bedanse of its posessing beinghood  (sattd) or the
genus of substince (dravyatva). Then earth, water, fire, amd dir
aleo are the material canses of one another because of their
possEssing beinghood or the getns of substance,  IF the materal
elements are the materinl cause of one another, they are either
not contained ar contamed in oné another, If they are not con-
tained in ane another, then consciousness also is not contained in
the subtle matter, which 15 its material canse, and therefore is an
immaterial entity different frotn matter. If the material elements
are contained in one unother, then there is only one matter,



THE PHILOSGPHY OF THE CARVIEA 261

and there are mot four materipl elements, as the Carvika main-
tains.. But this is wrong, since they cannot, i that case, be
causes or effects.

If the subtle element is different from the matedal elements
and akin to consciousness, and therefore its material cause, then
it is devoid of the properties of matter, apprehended by seli-
consciousness, or by inference, and is the fifth entity called the
s=lf,

If the sense-organs are the material cause of consciousness,
then it must exist when they exist. But there is consciotisness,
even when the sense-organs are destroyed, and there is no con-
sciousness, even when they exist in deep sleep and swoon. If
the body is the material cause of consciousness, it should exist
mn a dead body, which is not a fact of experience.

If consciousness is generated by the aggregate of the miute-
rial elements, it should appear when earth, water, fire and sir
are combined with one another. But it is not true. If they
Eenerate consciousness, they are endued with consciousness. If
the body and the sense-orguns generate conscidusness, they must
pOsSEss conseipusnesy.  If they are conscions, they can geneérate
consviotsness. 5o consclowsness only can be the material cause
of consciousness. Therefore the body is neither the cause mor
the manifester of consciousness.
 If consciousness were a quality of the body, it wounld exist
i1 & dead body, and be perceived by an external sense-orgam.
But it neither exists in a dead body nor is perceived by an ex-
ternal sense-organ, If consciousness is said to be imperceptible
through the external senses because of its subtlety, like atoms
of the body, in which it exists, then conscipusness would not be
Perceived in a living body also, It cannot be said that the quali-
ties of the parts of the body are not qualities of the body, because
the parts and the whole are not different from each other in
mature, Consciousness is perceived in a living body. But it is
not perceived in a dead body. [If consciotsness existed in the
atoms of the body, it would be imperceptible in a living body
and 4 dead body alike.

Consciousness is not apprehended by perception through the
external sensegrgans. But it is apprehended by self-awareness
&iti_ﬁnutaqunlitg of the body. 1If it is a quality of the body
in spite of its being apprehended by swelf-awareness, then its
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tonch also would be apprehended by self-awareness, which is
not true.

If consciousness is a special quality of the living body like
life, then it would be perceptible throngh the external senses
like life, which is perceived through the tactual organ. Further,
if it i= a special quality of the body, it must pre-exist in its con-
stituent material elements. Tf it does not pre-exist in them, it
camnot be produced in the body, which is their produoct.

If consciousness is a general quality of the body in comion
with its constituent material elements, then it should exist
in them like touch, even when they are not transformed inte
the body, and it should not be generated by them at a parti-
cular time, when they are transformed into the bidy. M
consciousuess is mot produced in them because they are mot
transformed into a particular form called ‘body', then it is a
special quality of the material elements transformed into the
body. It has already been shown to be untenable. These
defects can he removed hy discarding the hypothesis that
consciousness is a quulity of the hody, produced or manifested
by its constituent material elements, and by admitting that
it is a quality of an entity different from the body called the
ﬂf.lll

‘T am happy’. This consciousness does not belong to an
object. If it were so, it would be apprehended by perception
through the external sense-organs. Tt belongs to the knowing
self, which experiences happiness. It cannot exist without
any substratmm, which muost be different from the body, the
sense-organs, and objects. It perceives, remembers, recogmizes,
spperceives past and present experiences, feels and acts, Tt is
4 knowet, enjoyer and active agent. It is permanent and
endued with the quality of consciousness.'**

Santuraksita and KamalaSta, Buddhist philosophers, criti-
cize the Cirvika doctrine of consciousness. The body cannot
be the canse of consciousness. The Buddhist maintsins that
conscioustess itself is the cause of 1 body,—that initial comns
ciousness produces a feetus. So conscionsness eannot be gete
tated by the present body. If the body is the canse of
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consciousness, it is its cause either as a composite whole, or as
an aggregate of atoms, either with the sense-organs or without
them. The body, as a single composite whole (avayavin)
cannof be the cause of consciousness, since there is no whole
other than sn aggregate of parts, The Buddhist demies the
existence of the whole. Further, earth, ‘water, fire and air
cinnot form a single whole. Nor can the body, as an aggre-
gate of atams, be the cause of u cognition. The atoms of the
body severally cannot produce the cognition, which would then
be a collection of many cognitions produced by them. Nor can
the atoms collectively produce the cognition, since n defect in
any part of the body would stop the production of it. A defect
in a part of the seed stops the production of a sprout. The
body with the sense-organs cannot produce conscionsness. The
sense-organs: severally cannot prodoce consciotusness, becatse
consciousness iz produced even when the motar organs e
paralysed, and becsuse consclousness appears even when the
cognitive argans are destroyed one after another, Nor can the
sense-orguns collectively produce consciousness, becanse in that
case, the absence of any one of them would prevent the appear-
ance of consciousness. The hody without the sense-organs also
cannot produce conscivusness, since then the body would pro-
duce visual sensations even when it is devoid of the eyes.
The body with the sense-organs also cannot produee conscious-
ness. The body canmot be the material canse of conscionsness.
That is regarded as s material csuse of an efiect, which under-
going modifications modifies its effect. Clay is the material
causs of a jar, because it undergoes successive madificution= fo
produce s jar. If an effect is modified without modification of
another entity, that cannot be its material canse. Consciousness
cannot undergo such modifications #5 good intentiom, evil
intention and the like without any modifications of the body,
which cannot determine the peculiar features of consciousness.
Therefore the body canpot be the material cause of conscious-
ness, Love, hate, and other modifications of consciousuess
are not always preceded by meodifications of the body. There-
fore they are not direptly produoced by the body.. It caunat be
an auxilary couse of copsciousness.  Auxiliary canses have &
direct bearing on their effect. But the body has no direct
bearing on conscionsness, Love and huaired are due to (e
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awakening of the antecedent impressions (visand), which are
their material capse. Even if the body has sometimes 4 direct
bearing upon consciousness, which is produced by its material
cinse, consciousness does not cease on the cessation of the
body, even as the jar does not ceass to exist on the cessation
of fire; which is its auxiliary cause. Hence the body cannot
be the material canse or the suxiliary couse of conscioustess.'™

10 Criticism of the Cirvaka denial of Pre-existence.

Santaraksita and Kamaladila eriticize the Carvika doctrine of
denial of pre-existence. The Carvika denies pre-existence and
futnre life because they are not perceived. The Buddhists
ask if the ‘other world’, which is denisd by the Cirvika, is
different from the clain of canses and effects consisting of
cognition snd the other four states of consciounsness, or the
same chain. If it is different from the chain of cognitions, it
is not admitted by the Buddhists, and so the Chrvika argumetit
i beside the point. If it is the same chain of cognitions related
wo esch other as cause and effect, which is beginningless amd
endless, the Buddhists admit it. The preceding life and the
futnre life are continvous with the present life. They belong
to the same cham of cognitions: The Carvika also maintains
that an action done by a person and pleasure attained by him
belong to the same chain of cognitions. He may attain
pleastre in some other part of the visible world at some other
time. Hut the Chirvika contends that because the chain 5 a
non-entity, pre-existence and future life which belong to it
must be non-existent. The Buddhists reply that the ‘chain' &
nothing but 'the members of the chain’, which are entities,
and spoken of collectively as a chain. 5o pre-existence and
future existence may belong to the chain of cognitions, which
are’ related to each other as cause and effect.'™

But the Carvika asks why the Buaddhists speak of the chain
85 & non-entity, where they declare it to be illusory, The
Buddhists reply that the ‘chain’, which i sssuméd to be one,
is neither identical with, nor different frowm, the members of
the chain, and for this reason, it has been declared to be 2
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‘non-entity’ like ‘a series of sky-lotuses’. The Buoddhists do
not admit the existenoe 'of the ‘chain’ as different from its
members, and so declare it Lo be llusory. The existence. of
the members of the chain cannot be denied beécause it i€ actnally
perceived, Only it beginninglessness or endlesness can  be
demied. If its beginninglessness iz denied, then the first cogni-
tion at birth would be either without cause, or be produced by an
cternal cause like God, soul, manas, or time, or be itself eternal,
or be produced or manifested by the material substances, earth,
witer, fire; and air, or be produced by a cogmition in some
other chain. If it is without cause, it would not depend on
any condition, and would therefore be etermal. Tf it is pro-
duced by an eternal causs, it would be eternal. It cannot be
one and eternal, since cognitions of colour, sound, laste, smell
auil the like are clearly perceived. Nor can it be produced or
manifested by the material elements, earth, water, fire and air
as shown above. They are admitted to be permanent, There-
fore the first cognition would be permanent. The permanent
Material clements cannot produce the first cognition with the
aid of auxiliary conditions, because they can render no help to
it,'" If the Carvika regards the material clements as momen-
tary, the Buddhists argue that there is no proof of a causal
connection between the body or the material eléments compros-
ing it and the first coguition. The joint method cannot prove
it We do not observe ngréement in presence and agrecment
in ahsence between the bwxdy and the cognition. In the fretus
the body alone is not perceived before the emergence of the
first. cognition. Nor is it perceived apart from the cognition.
There is thus po positive concomitance bétween the body
utid the cognition. Nor is there any certainty about negative
concomitance between them, When another persom’s body is
absent, his cognition may mnot be absent, which cammpt be
rerceived by any other person.  So thereis-a doubt about its
presence or absence,’™ The body is not the material cause or
an nuxilisry cause of consciousness. Nor is it the manifester
of consciousness.. The material elvmeénts constituting the body,
tither severally or collectively cunnot prodoce consciousness.
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1f a cognition in another chain, ie., the ‘chain of cogni-
tions' in the parents be the cause of the first cognition, then
it is either its material cause or its auxiliary canse. IT it be
its material cause, they the learning and cuture of the parents
should continue in the child's chain of cognitions. If, on the
vther hand, a cognition in another chain be un duxiliary cause
of the first cognition, then the Buddhists admit it."*" Therefore
pre-existence 15 established.

The dying cognition tainted with affections can produce
another cognition because it is tainted with affections; like the
coguition in the previous state.'" The body cannot be the cause
of cognition: If it were 5o, all coguitions would appear sunul-
tunecusly, because no other auxilisry ciuses are necessary, BHut
a cognition i found to be the canse of another cogmition. A
pleasant cognition is the eausa of attachment, Practice in the
art of learning produces improvement in the later cognitions.
Lack of practice produces deterioration in them. So a cognition
i the catise of another cognition. The dying cognition <an
prodiice another cognition in the fretuy, '™

The Cirvaka argues that there can be no causal relation
between the dying cognition in one body and the imtial cogni-
tion in a new body, because they ‘subsist’ in different bodies.
This srgument is not valid. The resson {betu) put forward is
not valid, because if ‘subsistence’ means: the relation of the
coptainer and the contained, then the body, ‘which is corporeal;
cannot contain & cogmition, which is incorporeal. A cognition
doss not require any container, If ‘subsistence’ means 'identi-
fieation’, the reason is nol valid, becanse the Cirvika doss unt
identify cognition with the body, He regards matter or body
us the fundammnental reality. The Buddhist idealists (Vijfiana-
viidin) regard cognition as the fundamental reality, and regard
the body also as of the nature of Alagavijimna. "' Consciousness
i5. ot identical with the body. A person's body is perceived
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by himself and others. But his love and hatred are perceived
by himself alone¢. They cannot be perceived by others. There-
fore consciousness is different fram the body., I the “subsis-
tence’ of the cognition means that it is produced by the body,
then it is produced in the semse that it has the body for its
‘substratum® as visual perception is produced by the eve, which
is its ‘substratum, or in the sense that it is inseparable from
the bodv; as smoke is Inseparable from fre. ‘Subsistence’ is
not possible in both the =enses. A cognition does not ahide in
the body, like visual perception in the eve, becanse it is not
always preceded by a change in the body, as visnal perception
is always preceded by a change in the eve. Nor is it insepar-
able from the body, because formless negitions are cogmitions
without the body. If & cognition is said to subsist in the body
in the sense that it is produced in it as its substratum, the
reason put forward is invalid. The hody undergoes destruction
every moment. A prior cognitiont produces: an unbroken series
of cognitions in the series of moinentary succeeding bodies.
If the two succeeding bodies in two moments are said to be
not different from each other owing to their oceurring in the
same chain, then the dying cognition in the last body also may
be held to produce the first cognition in another newly born
body. The two cognitions are differant from each other, though
they belong to the same chain of cognitions, just as the two
bodies, the dead body and the mewly born body are different
fram each other, though they belong to the same chain of hodies,
Just as the two bodies are continmous; so the two cognitions are
continnens; '

The Carvaka argunes that the dying cognition of a person
does not produce the first cogmition in the fretns, like the dying
tognition of an Arhat, free from the tsint of affections. The
Buddhists nrge that the Carvaka cannot cite thé instance of &n
Arhat as an instance corroborating the conclusion. He does not
aceept the anthority of the Buddhist doctrine. I he accepts
the authority of the Buddhists, be may as well accept their
doctrine of ‘the next world®. Then, again, all Buddhists do mot
admit the corroborative instonce that an Arhat's dying oo
ciousness does nnt prodoce any other conscionsness, The Maha-
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yimists (Madhyamikas) maintain that the ‘nirvans’' of the
Buddhas consists in the absence of finulity, They have no
‘cessation of eonsclousness und rebirth’,M®

The Carvika argues that it is sheer andacity to assert that
there is cousciousness in the foetus, because there are no sense
orgens in it. The Buddhists urge that there may be conscions-
ness in the feetus, even though there are no sense-organs in it,
becanse all cognitions are mot produced by the sense-organs and
objects. Dream-cognitions are mot produced by the sense-
organs ar objects, Then, again, in swoon there is dim conscious-
ness, which does not assume the form of cognitions of ohjects,
Therefore consciousness may exist in the fetus, though it is
devoid of the sense-organs. It may be urged that consciousness
may exist-in a latent form in the footus, but that it cannot exist
it an actual form, The Buddhists reply that COnsCiousness exists
i it in an petual form.

The Cirvaka may argue that there is no actual conscious-
tess in the foetus, because there is 1o actual consciousness during
deep sleep and swoon. But how does he know that there s
no actnal conscioumiess during deep sleep and swoon? If he
infers it from the absence of conscionsness during deep sleep
and swoon, then how can the absence of consciousness be
known? It is known by consciousness. If it is urged that we
do not apprehiend any consciousness at the time, then there is
consciouspess of the ahbsence of consciousness at the time. Tt
may be argued that because there is no recollection of conscioiis
ness during deep sleep and swoon on awaking from slesp and
ob recovering from swoon, therefore theére is no conscionsness
during deep sleep and swoon. The Buddhists reply that the
ihsanee of recollection of consciousness during these states js
due 1o the absence of vividness, repetition and interest in the
consciousness at the time. The indistinct conscionsness of the
new-born baby cannot be remembered afterwards. But the
absence of its recollection does mot prove its non-existence. The
Buddhists maintain that consciousness is tndependent of the
sense-organs and objects, as in deep sleep and swoon. It depends
entirely on its own cause, For instance, the cognitions of the
sky-lotus und the like are independent of the sense-organs and

" Madbyamikd h  basddhinim aprotisthitatvasi nirviipam &huh
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objects, When the body is modified in the state of paralysis,
consciousness is ot always modified. Therefore conscioustiess
is independent of the body. Consciousness, beinig independent
of the body, in which it does not subsist, may continue to exist
through the force of its own cause, even when the body has
perished. There is no incongruity in this supposition.***
Consclousness §s beginningless and endless. The dying con-
scionsness produces the imitial consciousness in the new-born
body. The feetus is not perceived owing to defects in the sense-
aorgans, But non-perception of it does not prove its mnun-
existence. The foctus is perceived by persons of supernormal
vision. Beginninglessness and endlessness of the ‘chain of
cognitions’ prove the reality of the next world or Fitore lifie:
But the Carvaka asks how cognitions subsisting in the perishing
body und the new-born body be regarded as belonging to the
same chain, because the bodies are different from each other.
The Buddhists reply that the cognitions in the present birth
appear with the same peculiarities as the cognitions in the pre-
vious birth, The new-born baby exerts himself to suck the
breast, and feels displeasure when his effort is baffled. This
shows that he has recollection of his experience in his previous
birth. His recollection is due to the revival of the subconscions
impressions left by the repeated experiences of his previous
hirths. Thus the existence of fiture rebirth is established.’™

L. Criticism of the Carvaka dental of Inference.

The Carvika denies the validity of inference. The
Buddhists urge that by inference we find out the cause of sn
efect, and the effect of a canse. Ordinsry persans understand
what iz the cause of an effect. What, then, is excluded from
the w<ope of inference, for which the Cirvitka denies the validity
of inference? The Carvika muy srgue that he does not sdmit
the validity of inferemce at all. But the Buddhists admit the
—_—
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validity of mference. They ask how the Carvika knows that
s opponents admit the validity of inference, He cannot know
the idea of another person by sense-perception, which is the anly
means of valid knowledge sccording to him. He inférs it from
the verbal statement of the opponent. Therefore he must admit
the validity of inference.™*

Venkajanatha, a follower of Ramfnuja, criticizes the
Carvika refutation of the validity of inference. Invalidity of
inference is mot known by perception. Nor is it known by
inference, because this inference would then be valid. TInvalidity
of all inferences cannot be proved by a valid inference, because
it is self-contradictory. The Cirvika argnes that inference
prompis positive action (pravytti) and negative action (nivriti),
because it is doubtful. Then peérception also prompts positive
sction and negative action, because it is doubtful. Just as per-
ception is regarded as certain, because it is not contradicted
by a sublating definite knowledge, so inference also should
be regarded as certain because it is not contradicted by a sub-
lating definite knowledge. If inference is regarded as doubtful
in the absence of definite knowledge, then perception also should
be regarded as doubtful in the absence of definite knowledge.
In fact, inference is not of the nature of doubt, since all persons
Enow it to be definite knowledge.

The Carvika argues that no inference is possible owing
to the absence of any reason (hetu). Inference of a particnlar
istance of the probandum (e.g., fire) from a particular instance
of the probans (e.g., smoke) is not possible, because the in-
variahle concomitance (vyipti) between particular instances of
the probans and particular instances of the probandum can
never be known.. The Cirvaka advances & reason (hem) or
probans to prove the invalidity of inference, So he must admit
the invariable concomitance between the probans and the pro-
buniim in order to prove the invalidity of his inference. Tf
he admits the invariable concomitance between them, then
there is no invariable concomitance between particular instances
of the probans and particular instances of the probandnm in
his inference also. So he contradicts himself, when he proves

“* AjfatArthaprakafatvid spramipem tad isvate
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the invalidity of inference by :an inference through a reason
{hietu).

The Carvika argues that there is no vyapt becanse it cannor
be ascertained. This reason (hetu) is either pervaded or not
pervaded by the probandum. If it is pervaded by it, vyapti is
admitted. TIF it is not pervaded by it, vypti cannot be denied,

The Carvaka argues that all reasons are vitiated by condi-
tions [up&dhi). Then the reason cited by him o prove the
invalidity of inference also is vitiated by conditions, and cannot
therefore prove the invalidity of inference. Ti the reason cited
by him is held to be not vitiated by any condition; then it is
wrong to gssert that all reasons sre vitisted by conditions
Therefore the Carvika argnments for the invalidity of inference
are self-contradictory.™*

The Nuiyiyika, Udsyana, criticizes the Chrvika doctrine
of invalidity of inference, The Carvika maintains that dn-
ference is not valid, but that probability (sambhivana) is the
guide of life, Perception of a particular smoke produces a pre-
sutiption that there may be fire. The presumption leads a
person to bring fire. If he gets fire, the prespmption or pro-
bability 1s wrongly regarded as valid knowledge. It is purely
accidental (kakatdliva) that probability lesds to successful
achivity, Soch presumption s the basis of lfe-activities.
Inference is not a means of valid knowledge.

Udayana nrges that it is wrong to hold that presumption of
the existence of fire on perception of smoke leads a person to
bring fire, and that such prestmption is the basis of life-activities,
Presumption is u kind of doubt, which is indefinite knowledge.
But a doubt cannot. arise. When smoke is perceived, there is
the definite knowledge of smoke. When smolke is not perceived,
there s the definite knowledge of the non-existence of smoke.
This definite knowledge is opposed to doubt. A doubt as to the
existence or the non-existence of an object is opposed to the
certain knowledge of its existence or non-existence.*’

" Annmfindgrambpatvart addhyakieaiva pamyate,
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The Carvika urges that inference is not valid, because
vvipti, which is the gronnd of inference; cammot be ohtamed:
Certain knowledge of tnvariable concomitance of the probans
with the probandum I necessary for Inferring the existence of
the probandum from the probans. The Nyiiya regards observa-
vation of concomitance and non-shservation of non-concomitance
of the probans with probandimm as the cause of the knowledge
af vywipti, But non-observation of non-concomitance is not
passible, becaunse a doubt will always persist as to non-fon-
comitance of the probans with the probandum. Is ‘smoke® non-
concomitant with ‘fire’?. Does ‘smoke’ exist in a place where
‘fire" does not exist? This doubt will always persist. It cannot
be completely dispelled. Therefore vyapti cannot be ascertained.
So inferesics is not a means of valid knowledge (pramaga),

Further, the Nyviva regards vyaptl as o uniforin relation
of the probans with the probaudum which is not vitiated by
condition (upadhi). Relation is either natural or conditional.
The relation of & red Aower (java) with redness is natural, But
the relation of a erystal with redness is conditional ; it depends
upon the condition of the red flower, which is reflected in the
crystal. The natural relation is invariable and unconditional.
"Spioke’ has unconditional relation with ‘Are!. Wherever there
is 'smoke’, there is ‘fire’. But fire exists in smokeless ploces ;
=0 its relation to smoke is not natural but conditional, for the
fire, which is in conjunction with wet fuel, gives rise to smoke.
So the relation of *fire’ with ‘smoke’ is conditional ; it depands
upon the condition of wet fuel. A conditon (upadhi) i85 co-
extendive with the grobandttim, but it doss not pervade the
probang ™" 'This place is smoky, because it is fiery!. In this
inference ‘wet fuel’ is the condition, beeause it is coextemsive
with the probandum ‘smoke’, but it does mot pervade the pro-
bans ‘fire’. There i3 ‘Are’ withont ‘smoke’. So the probans,
which is free from s condition {upadhi), has invariable con-
comitatice with the probandum. The probans, which is non-
concomitant with the probandum has mo unconditional rela-
tion with it. But how to make sure that the probans is devoid
of conditions? 'The Cirvakn urges that it is not possible to

U Uplidhily sidhandvyipakatve sob sddbyavylpskaly NSRS, §il 7
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get a probans free from all conditions. He does not recognize
non-apprehension (anupalabdhi) as a means of valid knowledge.
S0 non-apprebension does not prove the non-existence of con-
ditions. So the absence of all conditions vitiating an inference
cannot be determined, There will always be a doubt as to the
existence of conditions along with “smoke’, from which the
existence of ‘fire’ is inferred. So wyiapti of unconditional
invariable concomitance of ‘smoke’ with ‘fire' can mever be
ascertained, In some other place and at some other time there
may be non-concomitance of 'smoke’ with ‘fire’, or there may
be¢ a conditional concomitance between them: So an inference
is always vitiated by a doubt ($afiki) as to the possible existence
af conditions (upadhi) at some other time or- in some other place,
which may invalidate it.

But Udayana replies that if there is doubt, then there must
be inference, and that if there is no doubt, then inference must
be valid. The Cirviika refers to future time and remoie places
when and where there may be conditions (upadhi), which may
vitiate the invariable concomitance of the probans with the pro-
bandum. But how can the Chrvika prove the existence of
future time and remote places, which are not perceived? If they
are existent, their existence can be proved by inference. There-
fore, even the donbt of the Carvaka as to the existence of con-
ditions presupposes the validity of inference, which proves the
existence of future time and remote places.

Udayana further urges that doubt presupposes certain
knowledge. ‘Is it g post or a man?' This doubt arises from
perception of common characters of the two objects and re-
collection of their individual charscters. What is called in-
ference of fire from smoke by others is called presumption
{sambhiivand} by the Carvika. Presnmption or probability is
doubt. Donbt as to the existence of fire presupposes the pre-
vious perception of fire; which is definite; and which has left
an impression of it:  Definite knowledge of future time and
femote places is necessary for doubt as to the existence of con-
ditions at the tinie and in the places: It is not derived from
perception. It is derived from inference. Therefore even doubt
implies the validity of inference. Further, the Carviks argn-
uent ‘this reason is not the probans, because it is infected by
doubt as to its non-concomitance with the probandum® depends

i8
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upon the validity of inference. Doubt as to non-concomitance
mnplies the existence of concomitance and non-concomitance
between the probans and the probandum, which must be
definitely known: ‘T'herefore doubt as to non-concomitance im-
plies definite knowledge ‘of concomitance. Hence inference,
which depends upon it, is valid,

The Carvaka argues that doubt as to non-concomitance of
the probans with the probandum at some time or in some place
{s possible, and that it can never be completely dispelled.
Preclusion of & contrary instatice cannot be entirely ruled out.
So long as there is apprehension of non-concomitance, there can
be no inference. Udayana replies that there is 5o apprehension
(safikdi) of non-concomitance in all cases. Hypothetical reason-
ing (tarka) is the limit of apprehension: Where tarka removes
" all apprehension of non-concomitance of the probans with the
probundum, their invariable concomitance (vyipti] is ascertained,
which makes inference possible. Wherever smoke is present,
fire is present. Wherever fire js ubsent, sinoke is absent, In
the presence of all other causal conditions than fire, smoke is
fot present.  In the absence of fire, smoke is absent. If smoke
were present in -a fireless place, fire could not be the cande of
smoke, In the presence of fire, there is the presence of smoke,
In the absence of fire, there is the absenée of smoke, We
observe uniform co-presence of smoke and fire and uniform co-
absence of fire and smoke. So fire is the couse of smoke: ‘This
argument removes all apprehension as to the non-concomitance
of smoke with fire. Hence apprebension of non-concomitence
caunot invalidate inference:

The Carvika urges that even tarka, which is «iid to remove
apprehension of non-concomitance of the probans with the pro-
bandum, depends upon vyapt. Se it would lead to infinite
regress.  If vyipti cannet be determined, tarka would not be
possible, Vydpt cannot be known, because there is always
spprebension as to non-concomitance of the probans with the
probandum. Udsyana replies that doubt as to non-concomirance
continues till it comes into conflict with successful action. A
person perceives smoke, infers fire from it, and proceeds to bring
fire. His doubt as to the existence of fire continues till he pro-
ceeds to act, He cannot act to bring fire, if he haz a doub
a5 to its existence. His being prompted to action shows that
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b has no doubt. Conflict with action is the limit of doubt,
Therefore there is no infinite regress.

But the Carvika may doubt the existence of the canse-efect-
relation. Udayana replies that if the cause-effect-relation is
doubted, then no doubt can arise anywhere. Even doubt has
n cause. I it had no cause, then any effect would arise out
of any caunse. So the Cirvika must admit that doubt has a
cauze, But how can lie know fts cause to be its cause beyvond
doubt? If he ascertains it by the method of agreement in pre-
sence (muvaya) and agréement in absence (vyatireka), then the
canse-effect-relation of fire and smoke also can be ascertained by
the same method of agreemeént in presence and agreement in
absence. In fact, the cansal relation is established beyond doubt
by the double method of agreement. So it is known for certain
that fire is the cause of smoke. The undonbted knowledge of
the invariable concomitance of smoke with fire is the ground of
the valid inference of fire from smoke.'**

12, Criticism of the Carvaka denial of the validily of the Vedas.

Udayana refutes the Carvika repudiation of the authority
of the Vedas, He urges that they are suthoritative, becanse
they are accepted as valid by the great saints, who practised the
Vedio sacrifices with earnestness, untainted by such vicious
calises as intention to deceive, association with heretics, secret:
designs, cagerness for false disputation due to habit, desire for
livelthood, and reckless desire for delicious food and drink,
whether ﬂ_‘tl‘.!}' are permitted or farbidden by the m‘i'pmrﬂ..‘t.
The Vedas are not inventions of crafty priests for their liveli-
hood, Venkatafiaths also gives the same argument. The
Brilumagas, who were averse to all enjoyments, and imposed
upon themselves severe penances, and possessed supreme
wisdom, could not compose the Vedas in order to deceive the
meaple. The Vedas must be regarded as valid, since they are
aceepted as valid by great saints.™ The Ciarvika philosophy
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is severely criticized not only by the orthodox systems but also
by Buddhists and Jainas, The heterodox systems of Buddhism
and Jainisin are dealt with in the second volume. The validity
of the Vedas according to the Nyiiya, the Vaifesika and the
Mimirhsi will be considered later.



CHAPTER VIII

THE VAISESIKA PHILOSOPHY

1. Imbtroduclion.

The term Vaifesika is derived from the term vifesa, The
Vaifesika system lays stress on particularity (videsa) of the
cternal substances. Ether, space, time, soul and mind (manss}
are eternal substances, The atoms of earth, water, fire and
sir are eternal. Each of them has @ particularity which is its
distinctive feature. The Vaidesika emphasizes the plurality and
distinctness of physical things and finite souls. Its special
feature is the doctrine of atomism. Kapada (300 B.C.) is the
author of the Vaifegika Satra. He clearly propounds the
doctrine of atomism: The Vaiseéika specializes in the philo-
sopibty of nature. Kapada speaks of the six categories: (1) sub-
sance (dravya), quality (guga), action or motion (karmaj,
community (SimBnya), particularity (viSesa), and inherence
{samaviys). Sivaditya (1000 A.D\) clearly recognizes mnon-
existence (abhiiva) as the seventh category. Non-existence is
implied by the Vaifesika Satra. Kapida does mot clearly
mention God in the Vaifegika S@tra. Pradastapadd, Sridhara and
Udayana discuss the theistic proofs, the nature of God, and his
creation of the world out of the atoms and dissolution of it into
them. The Vaidesika discusses the nature of the finite self, the
proofs for its existence, the phirality of finite souls, and their
bondage and liberation. Kapada appears to be in atheist,
though his followers are theists: The earlier Vai is
atheistic. The later Vaifesika is theistic.

ﬂmﬁyﬁynmmﬂhﬂﬁﬁkﬂmmmm
(saminalantra), ‘They both recognize the reality of God, the
finite souls, physical things, atoms of earth, water, fire, and
air, space, time, and ether. They both hold the same views
of the nature of the Bnite sotl and its hondage and liberation.
They hoth insist on the plurality of the individual souls. They
buth entertiin the deistic conception of God. They both
alvocate realism and pluralism. They sdnit the reality of the
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external world independent of the perceiving souls, They
admit the plurality and distinctness of the finite souls and
physical objects. They recognize the dualism of matter and
spirits which are irreducible to each other. They reject
materialisin and idealism both,

But they differ fraom each other in three main points.
First, the Nydya specializes in epistemology and logic, while
the Vaifesika specializes in the philosophy of nature. Secondly,
the Nyiva recognizes four means of valid knowledge (pramanal,
perception, inference, comparison, and testimony. But the
Vaidesika recognizes perception and inference only s
pramanas. Thirdly, the Nyiiva recognizes sixteen categories;
while the Vaisesika recognizes seven categories, The Nyiva
categories are the tnain topics of a tremtise on logic. The
Vaisesika categories are the main kinds of objects of knowledze.
The Nyaya categories are logical, whereas the Vaifesika cate-
gories are metaphysical.’

Kagiida (300 B.C.) was the founder of the Vaidesika system.
He composed the Vaifegika S@ira. Ravapa Bhisya and
Bharadvdja Vytti on the Vaifesika Sitra seem to be lost. Padma-
nitbha refers to the former in Kirapavalibhaskara, ‘The latier is
referred to as Vrili in some Vaidesika works, Safikara Misra
(1500 A.D.) wrote a commentary called Upaskire on the
Vaifesika Satra. He wrote an independent treatise called
Kapddarahasya. Jayaniriayapa (1700 A.D.) wrote a commentary
an Vaisegika Sitra entitled Kopddasdtravivyli, Prasastapada
(400 A.D.) wrate a running conmentary on the Faiiesika Saira
called Padirthadharmasashigraha. It is regarded as an authori-
tative work on the Vaifegika system. It is also called Prafasla-
pada Bhagya. Some scholars are of opinion that it is a different
work which is lost. Sridhara (1000 A.D.) wrote an elaborate
commentary on Padirthadharmasafigraha called Nyiyakandali
(913 Saka year). Udayana (1000 A.D.) wrote a well-reasoned
Commentary on it called Kirapdvall. Vyomasiviciryas (1000
AD) wrote a commentary on it called Vyomaevai, which is
partly published, It is probably older than the two commien-
taries mentioned above or at least equally old. Padmanibha
Misra: (1600 A.D.) wrote a commentary on it called Selw.

‘IOP., pp. 12728,
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Jagadide Tarkiladikiea (1700 A.D.) wrote a commentary on it
culled Sgkii. Vordhamana (1400 AD.), Gangeda’s son, wrote
o commentary. on  Kirapavalf  called Kiranavaliprabida.
Padmanibha Midra (1600 A.D.) wrote & gloss on it ealled
Wirapavaitbhiiskarn. Bhatta Vadindra (1300 A.D.) wrote a com-
mentary on Guuakirepdval called Raosasf@ra. ~ Bhagiratha
Thakkurs wrote a commentary on Vardhamana’s Kiragvali-
prokdia called Kiranavaliprakasavyakkya. Raghunatha Siromayi
1147316550 A.D.) wrole a commentary on it called Kirandvali-
prakafaviogli,  Mathurindtha Tarkavigida (1660-1675 A.D.)
wiole 3 commentary on it called Gupekiagdvaliprokifavierti-
rakasya.  Sividitya (1000 AD.) wrote Saptapaddrihi in which
he discussed seven categories including megation (abhdva).
Madhava Sarasvati wrote s commentary called M itabhdsind on
it. Vallabha's (1200 A.D.} Nydyalilavafi is ‘a work on the
Vaifesika system. Vardhamina wrote a commentary called
Nyayaiilavatiprakdfa on it. Bbagiraths Thakkurn wrote a com-
mentary called Nydvalilevatiprakatavivyii on it, Pragastapida’s
Padirthadharmasasmgraha, Sridhara’s Nydvakandali and Uda-
Vana’s Kirasdvali ure the most important works on the Vais=sila
svstem. The treatment of the system given here is mainly based
on these works, though Vyomavali, Setu and Sikti have been
used to throw light on important problems. Kapada's VaiSegiica
S:ﬂlru is older than the present redaction of Gotama's Nydya
Sutra. The former does not refer to the Buddhist doctrines of
momentariness, vijiinavida and SGnyavids, which are criticized
i the current Nvayasairg.

I

EPISTEMOLOGY

2. Extrinsic Validily and Invalidily of Knowledge
(paralakprimapya).

The Vaidesika agress with the Nyiya in its doctrines of
valid knowledge (pramd) and its extrinsic validity and invalidity
(varatahpriminya), Valid knowleédge (vidvi) is what apprebends
the real nature of its object. Invalid knowledge (avidyd) is
what apprehends an object as it is not in jts real mature’

-___——_
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Validity of knowledge is produced by the excellence (#ttna) of
its causes, Invalidity of knowledge is produced by the defects
(dogs) of its causes. Validity of knowledge is known by
successful activity (pravritisimarthya). [nvalidity of knowledge
is known by unsuccessful setivity. Validity of knowledye is
due to extraneous conditions. Its knowledge also is due to
extraneous conditions. Invalidity of knowledge is dne to extra-
necus conditions, Its knowledge also is duc to extraneons
conditions. Correspondence of knowledge with its ohject con-
stitutes truth. Disharmony of knowledge with its object con-
stitutes falsity. But correspondence 15 known by fruitful activity,
and disharmony is known by unfruitful activity. Correspon-
dence is the content of truth. Practical cifictency. is the test of
truth, The Vaisesika, like the Nyiiya, adopts the realistic test of
mmrspandemandthepmgmaﬁcmdm-ﬁrﬂMur
workability. Knowledge is not valid In itself, amd validity of
knowledge is mot known by itsslf. The Vaidewka rejects the
Mimirhs doctrine of seli-validity of knowledge (svatahprii-
magyal,

3, Criticism of the Mimahsa doctrine of Self-validity of
Knowledge {svatabpramapya).

The Mimahsi advocates the doctrine of seff-validity of
knowledee, Knowledge is valid in itself It is intrinsicafly
valid. It does not owe its validity to adventitions conditions,
But Sridhara asks whether validity of knowledge consists in its
mvariable concomitance with an abject (arthiivyabhicira) or
whether it consists in apprehending an object in its real nature
(yathirthaparicchedakatva). It does not consist in its inyarjable
concomitance with an object, since un illusory perception which
has invariable concomitance with an object, is invalid. It appre-
hends an object as different from it. If validity of knowledge
consists in apprehending an object in its real nature, Sridhara
asks whether validity of knowledge is known by itself, or whether
it is produced by itself, or whether it functions by itself. The
first altermative is not tenable. If validity of knowledge i=
known by the knowledge itself, then there would be no donbt
at any tme as to whether a knowledge is valid, or whether it
is invalid, and an illusion would never prompt sn action, But
sometimes a doubt arises as to whether a knowledge is valid or
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whether it is invalid ; an {llusory perception of a shell as silver
prompits a person to pick up the fllusory silver:  So walidity of
knowledge is not known by the knowledge itself. It may be
urged that knowledge cinnot apprehend its wvalidity without
apprehending itself, amd that knowledge cannot apprehend itself,
since it is self-contradictory : that validity of knowledge, being
an object of knowledge, must be apprebended by some other
knowledge, which, again, must be spprehended by some other
knowledge, and that this wonld Jead to infinite regress. The
Mimifisa replies that there is no infinite regress in the doctrine ot
self-validity of knowledge: There is not always an enguiry into
the validity of knowledge. A valid knowledge knows its object as
soon as it is produced, It does not know its object after it has
known its validity, Sometimes for some reason or other a doubt
arites whether a knowledge is valid or invalid, when it apprehends
its object. On such an occasing there is no action of the perann
an aceount of doubt. He desires to know the validity of Enow-
ledge in order to act. Until he knows the validity of knowledge,
his doubt is not dispelled. But when a doubtless valid know-
ledge arises owing to its great frequency or perception of all
mdividual peculiarities of its object, it apprehends the object
in its real nature as soon s it is produced, and the knower has
no desire to prove the validity of the knowledge, and does not
seck any other knowledge to prove its validity. Doubt is dis-
pelled by valid knowledge of an object itself. Sridhara urges
that validity of knowledge i known by successful activity
(pravrttisimarthya) ; that when the object of knowledge is
actually attained, the knowledge is known to be valid ; that
the knowledge of the wvalidity of knowledge of one who has
attained the object of knowledge is determined by the nature
of the object (vastusimarthya); and that successful activity
invariably accompamies validity of knowledge. So Sridham
concludes that validity of knowledge 1s not known by itseli”
The second alternative also is not tenable, Validity of know-
ledge is not produced by itself. If we assume that knowledge
15 first produced and then apprehends an object in its real nature,
then we must admit that we know the validity of the knowledge
that apprehends the real pature of its object after knowing the
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canses that produde the knowledge, and that validity of know-
tedge is produced by the causes of the valid knowledge. There-
fore validity of knowledge is not produced by itself. It muay be
arguad that if a valid knowledge itself produces its validity, then
it is not valid in itself. The Mimfrhsd argues that this. argu-
iient is wrong, becanse a knowledge does not depend upon any
other causes than its own cause for production of its validity ;
that the causes that produce the knowledge prodoce its validity ;
and that this amounts to the admission that kEnowledge i valid
in itself, This argument is invalid, If the canses of vabid:
knowledge are neither more nor less than those of the knowledge
itself, then there can be no illusions. The Mimathsa Teplies
that the causes of knowledge by their very nature produce valid
knowledge : that when they are tainted hy defects (dosa), they
prodoce invalid knowledge ; and that when they are not tamted
by defects, they produce valid knowledge by their very nature.
This argument is wrong. Then validity of a sentence is pros
duced by the mere knowledge of the speaker, and all sentences
are equally valid, since they are produced by the kuowledge
of the speaker. If validity of a sentence is produced by valid
knowledge (pramipajiina), then validity of knowledge is not
proditced by the very mature of the causes of knowledge, but
by their excellence (gupaj. The knowledge of an object is
the canse of a sentence (fabda). Its excellence (guma) is appre-
hension of the real nature of an object (yathirthatva). Its
defect (doga) is apprehension of an object as jt is mot in its
real nature. If apprehension of the real nature of an object is the
cause of validity of a sentence, then its validity is due to the
excellence of its canse (kirapaguga), but not to the Very nature
of its cause. If validity of a sentence is due to the excollence
of its canse, then validity of any other knowledge also is due
to the excellence of its canse. So validity of knowledge is not
produced by jtself.

The third alternative also is not tenable.  Valid knowledge
does not produce activity by itself, Tt may be argued that in
verbal kmowledge there js activity when the excellence of its
canse is free from defects, and that activity is not .due to pro-
duction of its validity. This srgument is not valid. The excel-
lence of the canse of knowledge counteracts its defects. Let
there be non-production of invalidity of knowledge, which is
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the effect of the absence of defects. There is absence of an
effect when there is absénce of a caitse, But there canmot be
production of an opposite effect when there 3 gbsence of &
cause.  Validity of knowledge may be =aid to be due to the
mere nature of the knowledge itself {(jianasvaripomatra): But
this 18 not right. The so-called cause has no distinctive character
to produce validity of knowledege. The distinctive character of
knowledge is its relation to its object, It is not a condition of
the production of validity of knowledge, then a senteiice would
not have a particular meaning, since the absence of the distine-
tive character of knowledge would then produce the distinctive
knowledge of & particular meaning. It may be argued that the
knowledge, which apprehends o particular object, produces a
sentence conveying a particnlar meaning. Then validity of
the knowledge produces the. validity of a sentence: ‘The mere
nature of knowledge as conscionsness does not produce the
validity of a sentence. Therefore the validity of & sentence is
Produced by the excellence of knowladge ; it is not due to the
mere nature of knowledge, which is mere consciousness, But
it is due to validity of knowledge or its apprehending the real
nature of its object. Let us assume that activity (pravyitd)
follows excellence (gupa) in the absence of defects. Then also
validity due to extraneous conditions is not disproved. If acti-
vity is produced by the absence of defects, then the absence of
defects, which is different from the nature of the canse, wonld
be the canse of fruitfnl activity. In the presence of the absence
of defects there wounld be frmitful activity. In the sbsence of
the absence of defects there would not be fruitful setivity. It
may be argued that there is absence of illusion in the absence
of defects, that validity of knowledge is due to the nature of
the sense-organs, and that production of validity of knowledge
15 obstructed by defecte, Then why is not illusion assumed to
be produced by the mere nature of the sense.argans? If it
cannot be gssumed because an illusion is produced in the presence
of defects, and because it is not produced in the absence of
defects, then validity of knowledge also is produced in the
Presence of the non-existence of defects (dosibhiiva), and it is
not produced in the absence of the non-existence of defects,
and therefore an illusion is not due to the mere kmowledege of
the sense-organs, and validity of knowledge is mot due to the
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mere natire of the knowledge itself, and activity is due to
validity of knowledge. Validity of knowledge: is ascertnined
by fruitful sctivity. That knowledge is not valid, which does
not depend upon prior hon-existence or posterior non-existénce
of defects. Thus the function of production of activity by knowe.
ledge i due to the mere nature of knowledge. Activity in the
furm of attaining sn object or avoiding or rejecting it depends
tpon the knowledge of favourableness or unfavourableness of
the object of knowledge.* So knowledge is not valid in it=elf
its validity is due to extraneons conditions. Validity of know-
ledge is produced by the excellence or proficiency {gupal of the
causes of knowledge, Invalidity of knowledge is produced by
faults or deficiencies {dosa) of the cause