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PREFACE.

[

1 weLL remember the interest excited among the learned
Hindus of Caleutta by the publication of the Sarva-dar-
dana-samgraha of Midhava Achirya in the Bibliotheca
Indicain 1858. It was originally edited by Pandit {évara-
chandra Vidydsdigara, but a subsequent edition, with no
important alterations, was published in 1872 by Pandit
Tirdndtha Tarkavdchaspati, The work had been used by
Wilson in his “ Sketch of the Religious Sects of the Hin-
dus” (first published in the Asiatic Researches, vol. xvi.,
Calcutta, 1828) ; but it does not appear to have been ever
much known in India, MS, copies of it are very scarce;
and those found in the North of India, as far as I have had
an opportunity of examining them, seem to be all derived
from one copy, brought originally from the South, and
therefore written in the Telugu character. Certain mis-
takes are found in all alike, and probably arose from
gome illegible readings in the old Telugu original. I
have noticed the same thing in the Nigarf copies of
Madhava's Commentary on the Black Yajur Veda, which
are current in the North of India,

As T was at that time the Oriental Secretary of t;:m Ben-
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gal Asiatic Society, I was naturally attracted to the book;
and I subsequently read it with my friend Papdit Mahesa-
chandra Nydyaratna, the present Principal of the Sanskrit
College at Calcutta. I always hoped to translate it into
English; but I was continually prevented by other en-
gagements while I remained in Indis. Soon after my
return to England, T tried to carry out my intention; but
I found that several chapters, to which I had not paid
the same attention as to the rest, were too difficult to be
translated in England, where 1 could no longer enjoy the
advantage of reference to my old friends the Pandits of
the Sanskrit College. In despair I laid my translation
aside for years, until I happened to learn that my friend,
Mr. A. E. Gough, at that time a Professor in the Sanskrit
College at Benares, was thinking of translating the book.
I at once proposed to him that we should do it together,
and he kindly consented to my proposal ; and we. accord-
ingly each undertook certain chapters of the work. He
had the advantage of the help of some of the Pandits of
Benares, especially of Pandit Rima Miéra, the assistant
Professor of Sinkhys, who was himself a Rdimdnuja:
and I trust that, though we have doubtless left some
things unexplained or explained wrongly, we may have
been able to throw light on many of the dark say-
ings with which the original abounds. OQur translations
were originally published at intervals in the Benares
Pandit between 1874 and 1878; but they have been
carefully revised for their present republication,

The work itself is an interesting specimen of Hindn
critical ability. The author successively passes in review
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the sixteen philosophical systems current in the fourteenth
century in the South of India, and gives what appeared
to him to be their most important tenets, and the prineipal
arguments by which their followers endeavoured to main-
tain them; and he often displays some quaint humour as
he throws himself for the time into the position of their
advocate, and holds, as it were, a temporary brief in
behalf of opinions entirely at variance with his ownl
We may sometimes differ from him in his judgment of the
relative importance of their doctrines, but it i1s always in-
teresting to see the point of view of an acute native critic.
In the course of his sketches he frequently explains at
some length obscure details in the different systems ; and T
can hardly imagine a better guide for the European reader
who wishes to study any one of these Darsanas in its
native authorities, In one or two cases (as notally in the
Bauddha, and perhaps in the Jaina system) he could only
draw his materials second-hand from the discussions in
the works of Brahmanical controversialists; but in the
areat majority he quotes directly from the works of their
founders or leading exponents, and he is continually fol-
lowing in their track even where he does not quote their
exact words.?

The systems are arranged from the Vedinta point of view,
—our author having been elected, in A.D. 1331, the head

I The moest remarkabla instance % Anindexof the names of authors
of thin philosophical equanimity is snd works qooted is given in Dr.
that of Viichaspati Misra, who wrote Hall's Bibliogmphical Catalogue,
standard treatises on ench of thesix pp. 162-164, and also in Professor
systems except the Vaiteshikn, adopt-  Aufrecht's Bodleian Catalogus, p.
Ing, of course, the peculiar point of 247.
view of cach, and exeludieg for the
time every alien tenct
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of the Smirta order in the Math of Sringeri in the
Mysore territory, founded by Samkara Achédrya, the great
Vedintist teacher of the eighth century, through whose
efforts the Veddnta became what it is at present—the
acknowledged view of Hindu orthodoxy. The systems
form a gradually ascending scale,—the first, the Chirvika
and Bauddha, being the lowest as the furthest removed
from the Vedinta, and the last, the Sdinkhya and Yoga,
being the highest as approaching most nearly to it.

The sixtecen systems here diseussed attracted to their
study the noblest minds in India throughout the medisval
period of its history. Hiouen Thsang says of the schools
in his day : * Les écoles philosophiques sont constamment
en lutte, et le bruit de leurs discussions passionnées
g'éldve comme les flots de la mer. Les hérétiques des
diverses sectes s'attachent & des maitres particuliers, et,
par des voies différentes, marchent tous au méme but”
We can still catch some faint echo of the din as we read
the medimval literature, Thus, for instance, when King
Harsha wanders among the Vindhya forests, he finds

“ geatad on the qfk,s and reclining under the trees Arhata
begging méﬂ%ﬂ Svetapadas, Muhu]m.ﬁupatas Pindarabhik-
shus, Bﬂnrfnmtas, Varnins, I{eﬁaIuﬁﬂhﬂnﬁ.a Lokayatikas,
Kﬁpﬂﬁsﬁ]{aﬁudﬂs Aupanishadas, l'avnru]a...u:ms Dharma-
gistrins, Paurdnikas, Sdptatantavas, Sibdas, Pdfichard-
trikas, &cmxll Jistening to their own nuceﬁed tenets and
zealously dufeﬁ&-tmuihem "1 Many of these sects will
occupy us in the ensuing pages; many of them also are
found in Midhava's poem on the controversial triumphs

¥ Seiharsha-charits, e 204 (Calontta ed. )
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of Samkara Achdrya, and in the spurious prose work on
the same subject, aseribed to Anantdnandagiri Well
may some old poet have put into the mouth of Yudhish-
thira the lines which one so often hears from the lips
of modern pandits—

Vodsi vibhinndly smritayo vibhinns,

Nisau munir yasys matarp na bhinnam,

Dharmasya tattvap nihitam gehdyidn,
Mabijano yena gatal sa panthdh. !

And may we not also say with Clement of Alexandria,
s Tolwow obions Tis dinbelas, To yip Yrevdos puplas
éxrporas Exer, xabimep ai Bixyac Ta Tob Hevbéms Suagpo-
pricacas pédy ai Tis dhogodias Tis Te BapBapov i TE
*EX\nuicis aipéoes, éxdarn drep Ehayev, b5 wacay atyel
i d\ijfeiav, purds 8, olpas, dvarolj) warTa doTilerar

E B. C.

1 Foond in the Mahibh. L 17402, with some variations. 1 give them
s T have heard them from Papdit Rimandrdyaos Vidydratna







THE SARVA-DARSANA-SANGRAHA.
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THE PROLOGUE

nps 1. I worship Siva, the abode of eternal knowledge, the
“Gtorehouse of supreme felicity ; by whom the earth and
the rest were produced, in kim only has this all a maker.

2. Daily I follow my Guru Sarvajiia-Vishnu, who knows
all the Agamus, the son of Sarhgapdni, who has gone to
the further shore of the seas of all the systems, and has
contented the hearts of all mankind by the proper mean-
ing of the term Soul.

3. The synopsis of all the systems is made by the vener-
able Madhava, mighty in power, the Kaustubha-jewel of
the milk-ocean of the fortunate Siyana.

4. Having thoroughly searched the Sdstras of former
teachers, very hard to be crossed, the fortunate Siyana-
Midhava® the lord has expounded them for the delight of
the good. Let the virtuous listen with a mind from which
all envy has been far banished ; who finds not delight in
a garland strung of various flowers ?

1 Tir. A. C. Burnell, in his preface
to his edition of the Vampda-Brik.
mans, has solved the riddle of the
relation of Mddhava and Sdyana.
Sgynya is a pare Dmvidian name
given to n child who is born after all
the elder children have died. DMA-
dhava elsewhere calls Sdyana his
% gounger brother,” as an allegorical

deseription of his body, himself being
the cternal soul. His uss of the
term Sdyapn-Middhaval here {uot
the dual) serms to prove that the twn
names represent the same persob.
The body seems meant by the Sdyaga
of the third dloka, Mivana waa the
father of Mddbava, and the true
rending may be friman-mdimia
A



CHAPTER L
THE CHARVAKAL BYSTEM

[WE have said in our preliminary invocation “salutation
to Siva, the abode of eternal knowledge, the storehouse of
supreme felicity,”] but how can we attribute to the Divine
Being the giving of supreme fglicity, when such a neticn
has been utterly abolished by Charvika, the crest-gem of
the atheistical school, the follower of the doctrine of
Brihaspati? The efforts of Chirvika are indeed hard to
be erndieated, for the majority of living beings hold by the
current refrain—

While life is yours, live joyously ;

None can escape Death's searching eye :
When onee this frame of ours they burn,
How shall it e'er again return i

The mass of men, in accordance with the Sdstras of
policy and enjoymentfeonsidering wealth and desire the
only ¢nds of man, and denying the existence of any object
belonging to a future world, are found to follow only the
doctrine of Chdrvikay Hence another name for that
school is Lgkiyata—~a name well accordant with the
thing signified.!

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

1 Satknrn, Phiskarm, and cther  etymol Iy analysed as * preva-
commentators name the Lokiys- lent in the world ™ (lols and dvela].
tikas, and these appear to be s Lankdyatiks ocours in Pinini's uk-

branch of the Sect of Chirvika™ thagsna.
(Colebrooke). Lokdyata may be
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original principles; from these alone, when transformed
into the body, intellizence is produced, just as the in-
ebriating power is developed from the mixing of certain
ingredients; * and when these are destroyed, intelligence at
once perishes also, They quote the Srati for this [Bribad
Arany. Up. ii. 4, 12], “Springing forth from these ele-
ments, itself solid knowledge, it is destroyed when they
are destroyed —after death no intelligence remains” *
UTherefore the soul is only the body distinguished by the
attribute of intelligence, since there is no evideuce for any
soul distinet from the body, as such cannot be proved,
* gince this school holds that perception is the only source
of knowledge and does not allow inference, &c.g

The only end of man is enjoyment produced by sensual
pleasures. Nor may you say that such cannot be called
the end of man as they are always mixed with some kind
of pain, because it is our wisdom to enjoy the pure plea-
sure as far as we can, and to aveid the pain which inevi-
tably accompanies it; just as the man who desires fish
tukes the fish with their scales and bones, and having
taken as many as he wants, desists; or just as the man
who desires rice, takes the rice, straw and all, and having
taken as much as he wants, desists, It is not therefore
for us, through a fear of pain, to reject the pleasure which
our nature instinctively recognises as congenial. Men do
not refrain from sowing rice, because forsooth there are
wild animals to devour it; nor do they refuse to set the
eocking-pots on the fire, because forsooth there are beggars
to pester us for a share of the contents, If any one were

1 Kiwioa s explained as * drog or
seed used to produce formentation
in the manufscture of spirits from
sugar, hassis, &e" Colebrooke
quotes from Sadkara : “The faoulty
of thought results from s modifica-
tion of the aggregate elements in
like manner as sugar with a ferment
anid other Ingredients becomes an
inebriating liguor; and as betel,
arecs, lime, and extract of catechu

chewed together have an exhilara-
ting proparty not found in those
aubstanom e

O course b:n{u'l. in his eom-
mentary, gives u very different in.
terpretation, applying it to the cvssa-
tion of individual existence when the
knowledge of the Supreme is onoe
attained. Of. Sabara’s Comm. Jal-
mind Sit., &1 5.
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s0 timid as to forsake a visible pleasure, he would indeed
be foolish like a beast, as has been said by the poet—

The plessure which arises to men from contact with sensible abjects,
Is to be relinquished as accompanied by pain,—such is the reasoning
of foals ;

The berries of paddy, rich with the finest white grains,
What man, secking his true interest, would fling uway beecauss
coverad with husk and dust !

If you object that, if there be no such thing as happi-
ness in a future world, then how should men of experienced
wisdom engage in the agnihotra and other sacrifices, which
can only be performed with great expenditure of money
and bodily fatigue, your objection cannot be nceepted
as any proof to the contrary, since the agnihotra, &c., are
only useful as means of livelihood, for the Veda is tainted
by the three faults of untruth, self-contradiction, and tau-
tology ;* then again the impostors who call themselves
Vaidic pundits are mutually destructive, as the authority
of the jiina-kdinda is overthrown by those who maintain
that of the karma-kinda, while those who maintain the
anthority of the jidna-kinda reject that of the karmu-
kinda; and lastly, the three Vedas themselves are only
the incoherent rhapsodies of knaves, and to this effect runs
the popular saying—

The Agnihotra, the three Vedas, the nacetic's three staves, and smear-
ing oneself with nshes,—

Briliaspati says, these are but means of livelihood for those who have
no manliness nor sense,

Hence it follows that there is no other hell than mun-
dane pain produced by purely mundane causes, as thorns,
&c.; the only Supreme is the earthly monarch whose
existence is proved by all the world’s eyesight; and the
only Liberation is the dissolution of the body. By hold-
ing the doctrine that the soul is identical with the body,

! T take kana as here equal to the Bengali kunp. Of, Atharva-V., xi.

35 4 Kerrneh tornafualid mosalis tushilh,
7 Gee Nytyn Baan t oy o
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such phmses as “I am thin,” “I am black,” &e, are at
once intelligible, as the attributes of thinness, &e., and seli-
consciousness will reside in the same subject [the body];
like and the use of the phrase “my body " is metaphorical
“the head of Rihu" [Rdbu being really all head].

All this has been thus summed up—

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

And from theee four elements alone is intelligence produced,—

Just like the intoxicating power from kinwa, &c., mixed together ;

Bince in *1 am fat” “I am lean,” these attributes! abide in the
same subject,

And rince fatness, &e., reside only in the body,? it alone is the soul
and no other,

And such phrases as “my body * are only significant metnphorically.

“ Be it so0,” says the opponent; * your wish would be
gained if inference, &c, had no force of proof; but then
they have this force; else, if they had not, then how, on
perceiving smoke, should the thoughts of the intelligent
immediately proceed to fire; or why, on hearing another
say, ‘ There are fruits on the bank of the river,’ do those
who desire fruit proceed at once to the shore "

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

Those who maintain the authority of inference accept
the sign or middle term as the causer of knowledge, which
middle term must be found in the minor and be itself
invariably connected with the major.® Now this invariable
connection must be a relation destitute of any condition
accepted or disputed;* and this connection does not possess
its power of causing inference by virtue of its existence, as
the eye, &o., are the cause of perception, but by virtue of
its being Anown. What then is the means of this con-
nection's being known 7

1 J.e., personality ond fntness, &e. * For the sndigdha and niickire
e | ﬂ-.u..r] dehe for debnf. upddhi pee Siddhdnts Muktdvali
¥ Literally, “must be an attribute 125, The former is accepted o:l.fh

of the subject and have Jnvarable by one party.
concomitance (vynipdi)"”
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We will first show that it is not percepfion, Now per-
ception is held to be of two kinds, external and internal
[i.¢., as produced by the external senses, or by the inner
sense, mind]. The former is not the required means; for
although it is possible that the actual contact of the
senses and the objeet will produce the knowledge of the
particular object thus brought in contact, yet as there ean
never be such contact in the case of the past or the future,
the universal proposition® which was to embrace the in-
variable commection of the middle and major terms in
every case becomes impossible to be known. Nor may
you maintain that this knowledge of the universal pro-
position has the general class as its object, because if so,
there might arise a doubt as to the existence of the inva-
riable connection in this particular case® [as, for instance,
in this particular emoke as implying fire].

Nor is internal perception the meauns, since you cannot
establish that the mind has any power to act indepen-
dently towards an external object, since all allow that it
is dependent on the external senses, as has been said by
one of the logicians, * The eye, &e., have their ohjects as
described; but mind externally is dependent on the
others,”

Nor can inference be the means of the knowledge of the
universal proposition, since in the case of this inference
we should also require another inference to establish it,
and so on, and hence would arise the fallacy of an ad
infinifum retrogression,

Nor ean festimony be the means thereof, since we may
either allege in reply, in accordance with the Vaifeshika
doctrine of Kandda, that this is included in the topic of
inference ; or else we may hold that this fresh proof of
testimony is unable to leap over the old barrier that

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

invariable concomitanoe (ns of smoke ¢ & rational animal ; snd again, this

by fire), : particular smoke might be a sign of
: The attributes of the clnas are a fire in some other place,
not always foumd in every member,
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stopped the progress of inference, since it depends itself

on the recognition of a sign in
used in the child's presence by
over, there is no more reason for our believing
smoke and fire are invariably connected, than
ipse dixit of Manu, &e. [which, of
course, we Chirvikas reject].

word that

for our receiving the

the form of the language
the old man;! and, more-
on ancther's

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

in the case of a man to
gonnection between the

whom the fact of the
middle and major terms had not

invariable

been pointed out by another person, there could be no

inference of one thing [as fire]

on seeing another thing [as

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

inference for

words.

oneself* would have to end in mere idle

Then again eomparison,’ &c., must be utterly rejected as
the means of the knowledge of the universal proposition,
tinee it is impossible that they can produce the knowledge

of the unconditioned connection

[.c., the universal pro-

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

quite another
something so named.

connection, viz., the relation

of a name to

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

given as the definition of an invariable connec

ion [4.e, &

nniversal proposition], can itself never be known ; since it
is impossible to establish that all conditions must be objects

of perception;

! e Sdhitys Darpapa (EBallan.
tyne's trana, P 16}, and Siddhinta-

AL, %’hS:
¥ propecly logical, as distir.
guished from the rhetorieal, argu-

mant,

3 & [pamdna or the knowledge of
a similarity s the instrument in the
producticn of an inferenos 1roan
similarity, This ulsr infarence
consista in the powledge of the
pelation of & name to something so

and therefore, although the absence of per-

named.” Dalluntyne's Tarks Saa-

graba

& The upddhi is the condition which
must be supplied to restrict a too
general middle term, as in the in-
ference “the mountain has smoke
because it bas fire,” if we add wet
fuel pa the condition of the fire, the
middls term will be no longer too
peneral.  Inthecase of a troe vyipti,
there is, of course, no upddhl
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ceptible things may be itself perceptible, the absence of
non-perceptible things must be itself non-perceptible ; and
thus, since we must here too have recourse to inference,
&e., we cannot leap over the obstacle which has already
been planted to bar them. Again, we must accept as the
definition of the condition, * it is that which is reciprocal
or equipollent in extension?® with the major term though
not constantly accompanying the middle” These three
distinguishing clauses, “not constantly sccompanying the
middle term,” “ constantly accompanying the major term,”
and “being constantly accompanied by it" [i.e., reciprocal],
are needed in the full definition to stop respectively three
such fallacions conditions, in the argument to prove the
non-eternity of sound, as “ being produced,” *the nature
of a jar,” and * the not causing audition;"* wherefore the
definition holds,—aud again it is established by the éloka
of the great Doctor beginning samdsama®

| *Arrigrpide [(Pr. Amal, iL 25).
‘We have here our A with distriboted

Ilente.

2 If we omitted the first clause,
and only madethenpddhi “that which
constantly aconmpanies the major
term and is constantly accompanied
by it," then in the Naivdyiks argu-
meent * sound i non-eternal, beennss
it has the pature of soupd,” “boing
produced ** would serve ns s Mimdg-
smka upddhi, to establish the vya-
fikichidra fallacy, ns it is reciprocal
with “non-cbermnal ;" but the omitted
clanse exeludes i, as nn upddhi
st be oonsistent with either ¥'s
opinjons, and, of course, the Naiyd-

ﬁ::}:t-im that “belng pro-
duced jeg the cliis
af mmgmw“ defined
the npdidid as “not constantly accom-
panying the middie term and con-
stantly necompanied by the major,”
we might have as an i * the
nature of & jar,” s is never
found with the middle term (the
cluss or uature of sonnd only resid-
ing in sound, and that of & jar enly
in a jar), while, at the same time,

wherever the cass of jar fs found
there 2 also found non-sternity,
Lastly, if wo defined the upddhi e
“mot constantly acemnpanying the

| Becam-

panying the major," we might have
i M upid.h:imj?‘tha not
canking sudition,” i.e, the not being
apprebended by ths of hear.
ing; but this js exclu s non-ater-
nity Is not always found where this
ie, ether being inaundible and vet
wtornal.

3 Ei- relers to an obamire Iil;ku
of Udayandchdrya, *“ whem a -
rocal and a non-reciprocal universal
connection (e, universal -
tions which esverally do nmipm
distribute their icates) relate to
the same argument (a8 £g., to prove
the existence of smoke), there that
non-reciprmoating term of the second
will be & fallacions middle, which is
not invariably accompanicd by the
other reciprocal of the fink™ Thus
“the mountain has smoke becanse it
has fire" (hoere fire and smoke are
non-rech ing, na fire is pot found
invariably accompanivd by mmoke
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But since the kuowledze of the condition must here
precede the knowledge of the condition’s absence, it is
only when there is the knowledge of the condition, that
the knowledge of the universality of the proposition is
possible, i.c.,a knowledge in the form of such a conuection
between the middle term and major term as is distinguished
liy the absence of any such condition; and on the other
hand, the knowledge of the condition depends upon the
knowledge of the invarialle connection. Thus we fasten
on our opponents as with adamantine glue the thunder-
bolt-like fallacy of reasoning in a cirele. Hence by the
impossibility of knowing the universality of a proposition
it becomes impossible to establish inference, et

The step which the mind takes from the knowledge of
smoke, &e., to the knowledge of fire, &c., can be accounted
for by its being based on a former perception or by its
being an error; and that in some cases this step is justified
by the result, is accidental just like the coincidence of
effects observed in the employment of gems, charms,
drugs, &,

From this it follows that fate, &c.f do not exist, since
these can only be proved by inference. DBut an opponent
will say, if you thus do not allow adrishta, the various
phenomena of the world become destitute of any cause,

which is the reciprocal of fire. 1

though smoke is by fire}, or “heenuse
wish to add bere, once for all, that

ft has fire from wet fuel ' (sooke and

E:&f':tm wit fuel being 'm:{pmul
WHYS RCCOMpanyl
other) ; the m-rﬁ.‘ip'rmm term
of the former (fire) will give a falla-
clous inference, boeause it is also, of
gmm. not inmr]ful; mtu;“ i
the specinl kind of fire, that pro-
dﬂaﬂi from wet fusl. But this will
not be the eass where the non.re-
ciprocating term s thus invariably
necompanied by the other recip
as * the mountain has fire beease it
has smoke ;" here, thongh fire aml
pinoke do not reci) , yet Emoke
will be a trme middle, because it is
invariably nccompanied by leat,

1 own my explanation of this, as

ench woll ms many another, diffienlty

in the Barva-darsans-Safigraba to
my old friend and teacher, Papdit
Mihp_#a Chandra XN pivamtoa, of
Caloutts Sanskrit College,

! Of Zextus Empiricus, P. Hyp
ii. In the chapter on the Buddhist
gystem infre, we hove an attem
to establish the authority of
nniversal proposition from the rola.
tion of cause and cffect or genus and

species,

2 .:idﬁaﬁfu, it the merit and de-
merit in our actions which produce
their effvets in future births
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But we cannot accept this objection as wvalid, since
these phenomena can all be produced spontaneously
from the inherent nature of things. Thus it has been
said—

The fire is hot, the water cold, refreshing cool the breeze of morn
By whom came this variety | from their own nature was it born,

And all this has been also said by Brihaspati—

There is no heaven, no final liberation, nor any soul in anothee
wotlil,

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

The Agnihotra, the three Vedas, the ascetic'a three staves, and smear-
ing one's sell with ashes

Were made by Nature as the livelihood of those destitute of know-
ledge and manliness.

If o beast elain in the Jyotishyomn rite will itself go to heaven,

Why then does not the sierificer forthwith offer his own fither 12

If the Srkddha produces gratification to beings who nre dead,

Then here, too, in the ease of travellors when they start, it is neeilless
to give provisions for the journey.

If beings in heaven are gratified by our offering the Sréddha bere,

Then why not give the food down below to those who are standing
on the housetop 1

While life remains let & man live happily, let him feed on ghee even
thongh he runs in debt ;

When once the body becomes ashes, how ean it ever return again 1

If e whe departs from the body goes to another world,

How ia it that he comes not back again, restless for love of Lis
kindred 1

Henee it is only ns & meane of livelihood that Brahmans have estab-
lished here

All these eeremonies for the deml,—thers is no other fruit any-
where.

The thres authors of the Vieidas were buffoons, knaves, and demons,

All the well-known formule of the pandits, jarphari, turphari, &e.2

And all the obscene rites for the queen comuanded in the Adwa-
miedhn,

' This is wn old Buddhist retort.. Adwamedha rites, ses Wilson's Rig-
Bewt Burnouf, Tntrod., p. 200, Veda, Preface, vol, ii. p. xiii.
# Rig-Vedn, x. 106, For the
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These were invented by buffoons, and so all the various kinds of pre-
sents to the priests!

While the eating of fleah was similarly commanded by night-prowling
demons,

Hence in kindness to the mass of living beings must we
fiy for refuge to the doctrine of Chirvika. Such is the
pleasant consummation. E. B C

1 Or this may mean “and all the various other things to bo haudled in
the rites."



(12 )

CHAPTER 1L
THE BAUDDHA BYSTEM

ATt this point the Buddhists remark: As for what yon
(Chirvikas) laid down as to the diffieulty of ascertaining
invariasble concomitance, your pesition is unacceptable,
inasmuch as invariable concomitance is easily cognisable
by means of identity and causality. It has accordingly
been said—

* From the relation of canse and effect, or from identity
as o determinant, results o law of invariable con-
comitance—not throngh the mere observation of
the desired result in similar cases; nor through the
non-observation of it in dissimilar cases" !

On the hypothesis (of the Naiydyikas) that it is con-
comitance and non-concomitance (eg., A is where B is,
A is not where B is not) that determine an invariable
connection, the unconditional attendance of the major
or the middle term would be unascertainable, it being
impossible to exclude all doubt with regard to in-
stances past and future, and present but unperceived.
If one (a Naiyiyike) rejoin that uncertainty in regard to
such instances is equally inevitable on our system, we
reply : Say not so, for such a supposition as that an effect
may be produced without any canse would destroy itself
by putting a stop to activity of any kind ; for such doubts

i This floka is quoted in the the seond line is there rend more

“ Bennres Pandit,” vol. L p 89, with  correctly, "darsandn ne ma dardomds,
n copmentary, and the latter part of
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alone are to be entertained, the entertainment of which
does not implicate us in practical absurdity and the like,
as it has been said, * Doubt terminates where there is a
practical absurdity.”

1. By ascertainment of an ¢ffectuation, then, of that (viz,
of the designate of the middle) is ascertained the invariable
concomitance (of the major); and the ascertainment of
such effectuation may arise from the well-known series of
five causes, in the perceptive cognition or non-cognition of
cause and effect. That fire and smoke, for instance, stand
in the relation of cause and effect is ascertained by five
indications, viz., (1.) That an effect is not cognised prior
to its effectuation, that (2.) the cause being perceived (3.)
the effect is perceived, and that after the effect is cognised
(4.) there is its non-cognition, (5.) when the (material)
cause is no longer cognised.

2. In like manner an invariable concomitance is ascer-
tained by the ascertainment of identity (eg., a sisu-tree is
a tree, or wherever we observe the attributes of o sisu we
observe also the attribute arboreity), an absurdity attach-
ine to the contrary opinion, inasmuch as if a sisu-tree
should lose its arboreity it would lose its own self. DBut,
on the other hand, where there exists no absurdity, and
where a (mere) concomitance is again and again observed,
who can exclude all doubt of failure in the concomitance
An ascertainment of the identity of sisu and tree is com-
petent in virtue of the refgrence to the same object (i.e.,
predication),—This tree is'a sisu. For reference to the
sama object (predication) is not competent where theré is
no difference whatever (g, to say, “ A jar is a jar,” is no
combination of diverse attributes in a common subject),
because the two terms cannot, as being synonymous, be
simultaneonsly employed ; nor can reference to the same
object take place where there is a reciprocal exclusion (of
the two terms), inasmuch as we never find, for instance,
horse and cow predicated the one of the other.

! Kusumdnjali, il 7

e Sl
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It has thus been evinced that an effect or a self-same
Supposes a canse or a self-same (as invariable concomi-
tants),

If a man does not allow that inference is a form of
evidence, pramdnpa, one may reply : You merely assert thys
much, that inference is not a form of evidence: do you
allege no proof of this, or do you allege any? The former
alternative is not allowable according to the maxim that
bare assertion is no proof of the matter asserted, Nor is
the latter alternative any better, for if while ¥ou assert
that inference is no form of evidence, you produce some
truncated argument (to prove, ie,, infer, that it 13 none),
Youwill be involved in an absurdity, just as if you asserted
your own mother to be barren, LBesides, when you affirm
that the establishment of 5 form of evidence and of the
carresponding fallacious evidence results from their homo-
geneity, you yourself admit induction by identity. Acain,
when you affirm that the dissentiency of others is known
by the symbolism of words, you yourself allow induetion
by causality. When you deny the existence of any object
on the ground of its net being perceived, ¥you yourself
admit an inference of whicl, lon-perception is the middle
term.  Conformably it has been said by Tathdgata—

“The admission of a form of evidence in general results

from its being present to the understanding of
others,

“The existence of a form of evidence also follows from

its negation by a certain person.”

All this has been fully handled by great authorities ;
and we desist for fear of an undue enlarsement of our
treatise,

these Buddhists adopt respectively the dootrine. of g
universal void (nibilism), an external void (subjective
idealism), the Inferribility of externa] objects (representa-
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tionism), and the perceptibility of external objects (pre-
sentationism).! Though the venerated Buddha be the only
one teacher (his disciples) are fourfold in consequence of
this diversity of views; just as when one has said, “ The
sun has set,” the adulterer, the thief, the divinity student,
and others understand that it is time to set about their
assigmations, their theft, their religious duties, and so forth,
according to their several inclinations.

It is to be borne in mind that four points of view have
been laid out, viz, (1.) All is momentary, momentary ; (2.)
all is pain, pain; (3.) all is like itself alone; (4.) all is
void, veid.

Of these points of view, the momentariness of fleeting
things, blue and so forth (ie., whatever be their quality),
is to be inferred from their existence; thus, whatever is
is momentary (or fluxional) like a bank of clouds, and all
these things are® Nor may any one object that the
middle term (existence) is unestablished; for an existence
consisting of practical efficiency is established by percep-
tion to belong to the blue and other momentary things;
and the exclusion of existence from that which is not
momentary is established, provided that we exclude from

! The Baunddbas wre thus divided
into—

(1.} Madhyamilkas or Nihilists,
(2) Yogdchiras or Subjective
Tdlealists,

{3.) Bautrintikns or Hepresonta.
tionists.

{4.) Voibhishikas or Presenta.
tionists,

® Cf. Forrier's Lectures anid Re-

mains, vol. i. p. 119,
“Buppose  yourself gazing on a

ﬁgﬁnﬂlm The whole western
vens are glowing with roseate
hies, but you are aware that with.
in half an hour all these glocious

in that? That conclusion fa that
you never, even for the shortest thne
that can be named or concelved, see
any nhidi:ﬁﬂhtu, any colour which
truly i, ithin the milllonth part
of a seeond the whaole glory of the
painted heavens has undergone an
incalculable series of mutations, Ome
shade is supplanted by another with
a mapidity which sets all measure.
ment at defiance, bul because the
process is one to which no messure-
mont applies, . . . reason refuses
to lay an arrestment on any period
of the passing seeme, or to J:hm
that it Is, beeause in the very act of

tints will have faded mway into n
dull ashen grey. You see them even
now melting away before your eyes,
although your eyes cannct ﬂ;m be-
fore you the conclusion which your
reason draws, And what conclusion

being it is not ; it hos given place to
momething else. It is o series of
flecting colonrs, no ane of which is,
because each of them centinually
vanishes in another,”
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it the non-momentary succession and simultaneity, aceord-
ing to the rule that exclusion of the continent is exclusion
of the contained. Now this practical efficiency (here
identified with existence) is contained under succession
and simultaneity, and no medium is possible between
suceession and non-succession (or simultaneity); there
being a manifest absurdity in thinking otherwise, aceord-
ing to the rule—

“In a reciprocal contradiction there exists mo ulterior

alternative;

“Nor is their unity in contradictories, there being a

repugnance in the very statement.” !

And this succession and simultaneity being excluded
from the permanent, and also excluding from the per-
manent all practical efficiency, determine existence of the
alternative of momentariness.—Q.E.D,

Perhaps some one may ask: Why may not practical
efficiency reside in the non-fluxional (or permanent)? If
s0, this is wrong, as obnoxious to the following dilemma.
Has your “permanent” a power of past and future practical
efficiency during its exertion of present practical efficiency
ormo? On the former alternative (if it has such power),
it cannot evacuate such past and future efficiency, because
we cannot deny that it has power, and because we infer
the consequence, that which can at any time do anything
does not fail to do that at that time, as, for instance, a com-
plement of causes, and this entity is thus powerful. On the
latter alternative (if the permanent has no such power of
past and future agency), it will never do anything, because
practical efficiency results from power only; what at any
time does not do anything, that at that time is unable to
da it, as, for instance, a piece of stone does not prodace a
germ; and this entity while exerting its present practical
efficiency, does not exert its past and future practical
efficiency. Such is the contradiction.

You will perhinps rejoin: By assuming successive sub-

! Principium exelusi medii inter duo contradictorin
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sidiaries, there is competent to the permanent entity a
successive exertion of past and future practical efficieney,
If so, we would ask you to explain: Do the subsidiaries
nssist the entity or not? If they do not, they are not
required ; for if they do nothing, they can have nothing
to do with the suecessive exertion. If they do assist the
thing, is this assistance (or supplementation) other than
the thing or not ¥ I it is other than the thing, then this
adscititious (nssistance) is the causze, and the non-momen-
tary entity is not the cause: for the effect will then follow,
by concomitance and non-concomitance, the adventitious
supplementation. Thus it has been said :

“What have rain and shine to do with the soul? Their
effect is on the skin of man;

“If the soul were like the skin, it would be non-perma-
nent ; and if the skin were like the soul, there eould
be no effect produeced upon it”

Perhaps you will say: The entity produces its effect,
together with its subsidiaries. Well, then (we reply), let
the entity not give up its subsidiaries, but rather tie them
lest they fly with a rope round their neck, and so produce
the effect which it has to produce, and without forfeiting
its own proper nature. Besides (we continue), does the
additament (or supplementation) constituted by the eub-
sidiaries give rise to another additament or mot? Im
either case the afore-mentioned objections will come down
upon you like a shower of stones. On the alternative
that the additament takes on another additament, you will
be embarrassed by a many-sided regress én dnfindtum. If
when the additament is to be generated another auxiliary
(or additament) be required, there will ensue an endless
series of such additaments : this must be confessed to be
one infinite regress. For example, let a seed be granted
to be productive when an additament is given, consisting
of a complement of objects such as water, wind, and the
like, as subsidiaries; otherwise an additament would be

manifested without subsidiaries. Now the seed in taking
B
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on the additament takes it on with the need of (ulterior)
subsidiaries; otherwise, as there would always be sub-
sidiaries, it would follow that a germ would always be
arising from the seed, We shall now have to add to the
seed another supplementation by subsidiaries themselves
requiring an additament. If when this additament is
given, the seed be productive only on condition of sub-
sidiaries as before, there will be established an infinite
regression of additaments to (or supplementations of) the
seed, to be afforded hy the subsidiaries,

Again, we ask, does the supplementation required for
the production of the effect produce its effect independently
of the seed and the like, or does it require the seed and
the like? On the first alternative (if the supplementation
works independently), it would ensue that the seed is in
no way a cause. On the second (if the supplementation
require the seed), the seed, or whatever it may be that is
thus required, must take on a supplementation or addita-
ment, and thus there will be over and over igain an end-
less series of additaments added to the additament con-
stituted by the seed; and thus a second infinite regression
15 firmly set up.

In like manner the subsidiary which is required will
add another subsidiary to the seed, or whatever it may be
that is the subject of the additions, and thus there will be
an endless succession of additaments added to the addita-
ments to the seed which is supplemented by the sub-
sidiaries; and so a third infinjte regression will add to
vour embarrassment,

Now (or the other grand alternative), let it he granted
that a supplementation identical with the entity (the seed,
or whatever it may be) is taken on, If 50, the former
entity, that minus the supplementation, is np more, and g
new entity identical with the supplementation, and desig-
nated (in the technology of Buddhism) Zurpad ripa (or
effect-producing object), comes into being: and thus the
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tree of my desires (my doctrine of a universal flux) has
borne its fruit.

Practical efficiency, therefore, in the non-momentary is
inadmissible. Nor is practical efficiency possible apart
from succession in time ; for such a possibility is redargued
by the following dilemma. Is this (permanent) entity
(which you contend for) able to produce all its effects
simultaneously, or does it continue to exist after produe-
tion of effects? On the former alternative, it will result
that the entity will produce its effects just as much at one
time as at another; on the second alternative, the expecta-
tion of its permanency is as rensonable as expecting seed
eaten by a mouse to germinate.

That to which contrary determinations are attributed is
diverse, as heat and cold; but this thing is determined by
contrary attributions. Such is the argumentation applied
to the cloud (to prove that it has not a permanent but a
fluxional existence). Nor is the middle term disallowable,
for possession and privation of power and impotence are
allowed in regard to the permanent (which you assert) at
different times. The concomitance and non-concomitance
already desecribed (viz., That which can at any time do
anything does not fail to do that at that time, and What
at any time does not do anything, that at that time is
unable to do it) are affirmed (by us) to prove the existence
of such power. The negative rule is: What at any time
is unable to produce anything, that at that time does not
produce it, as a piece of stone, for example, does not pro-
duce a germ; and this entity (the seed, or whatever it
may be), while exerting a present practical efficiency, is
incapable of past and future practical efficiencies, The
contradiction violating this rule is: What at any time
does anything, that at that time is able to do that
thing, as a complement of causes is able to produce its
effect; and this (permanent) entity exerts at time past
and time future the practical efficiencies proper to those
times,
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(To recapitulute.) Existence is restricted to the momen-
tary; there being observed in regard to existence a nega-
tive rule, that in regard to permanent succession and
simultaneity being excluded, existence which contains
suceession and simultaneity is not cognisable; and there
being observed in regard to existence a positive rule, in
virtue of a concomitance observed (viz, that the existent
is accompanied or “pervaded™ by the momentary), and
in virtue of & non-concomitance observed (viz., that the
non-momentary iz accompanied or “pervaded” by the
non-existent). Therefore it has been said by Jidnn-ér{—

*What is is momentary, as a cloud, and as these existent
things ;

“The power of existence is relative to practical efficiency,
and belongs to the ideal ; but this power exists not
as eternal in things eternal (ether, &c.):

*Nor is there only one form, otherwise one thing conld
do the work of another;

* For two reasons, therefore (viz., succession and simul-
taneity), a momentary flux is congrucus and re-
mains true in regard to that which we have to
prove.”

Nor is it to be held, in acceptance of the hypothesis
of the Vaifeshikns and Naiydyikas, that existence is a
participation in the universal forw existence; for were
this the case, universality, particularity, and co-inhesion
{which do not participate in the universal) could have no
existence,

Nor is the ascription of existence to universality, par-
ticularity, and co-inhesion dependent on any sui generis
existence of their own ; for such an hypothesis is operose,
requiring too many sui generis existences. Moareover, the
existence of any universal is disproved by a dilemma
regarding the presence or non-presence (of the one in the
many); and there is not presented to us any one form
running through all the diverse momentary things, mustard-
seeds, mountains, and so forth, like the string running
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through the gems strung upon it. Moreover (we would
ask), s the universal omnipresent or present everywhere in
its subjicible subjectst If it is everywhere, all things in
the universe will be confounded together {chavs will be
eternal), and you will be involved in a tenet you reject,
since Pradasta-piada has said, “ Present in all its subjects.,”
Again (if the universal is present only in its proper sub-
jects), does the universal (the nature of a jar) residing in
an already existing jar, on being attached to another jar
now in making, come from the one to attach itself to the
other, or not come from it? On the first alternative (if it
comes), the universal must be & substance (for substances
alone underlie qualities and motions); whereas, if it does
not come, it cannot attach itself to the new jar. Agmin
(we ask), when the jar ceases to exist, does the universal
outlast it, or cease to exist, or go to another place? On
the first supposition it will exist without a subject to
inhére in; on the second, it will be improper to call it
eternal {as you do); on the third, it will follow that it is
a substance (or base of qualities and motions). Destroyed
as it is by the malign influence of these and the like
objections, the universul is unauthenticated.

Conformably it has been said—

* Great is the dexterity of that which, existing in one
place, engnges without moving from that place in
producing itself in another place.

" This eutity (universality) is not eonnected with that
wherein it resides, and yet pervades that which
ocoupies that place : great is this miracle.

“It goes not away, nor was it there, nor is it subse-
quently divided, it quits not its former repository :
what a series of difficulties!”

If yon ask: On what does the assurance that the one
exists in the many rest? You must be satisfied with the
reply that we concede it to repose on difference from that
which i3 different (or exclusion of heterogeneity). We
dismiss further prolixity.
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That all transmigratory existence is identical with pain
is the common verdict of all the founders of institutes,
else they would not be found desirous to put a stop to it
and engaging in the method for bringing it to an end.
‘We must, therefore, bear in mind that all is pain, and pain
alone,

If you object: When it is asked, like what? you must
quote an instance—we reply: Not so, for momentary
objects seli-characterised being momentary, have no com-
mon characters, and therefore it is impossible to say that
thiz is like that. We must therefore hold that all is like
itself alone, like itself alone,

In like manner we must hold that all is void, and void
alone. For we are conscious of a determinate negation.
This silver or the like has not been seen by me in
sleeping or waking. If what is seen were (really) existent,
then reality would pertain to the corresponding act of
vision, to the (nacre, &c.), which is the basis of its par-
ticular nature (or hocceity), to the silver, &e., illusorily
superposed upon that basis, to the conmection between
them, to the eo-inherence, and so forth: a supposition not
entertained by any disputant. Nor is a semi-effete exist-
ence admissible, Noone imagines that one-half of a fowl
may be set apart for cooking, and the other half for laying
eges, The venerated Buddha, then, having taught that of
the illusorily superposed (silver, &c.), the basis (nacre,
&c.), the connection between them, the act of wvision, and
the videns, if one or more be nnreal it will perforce ensue
that all are unreal, all being equally objects of the nega-
tion ; the Midhyamikas excellently wise explain as follows,
viz, that the doctrine of Buddha terminates in that of a
total void (universal baselessness or nihilism) by a slow
progression like the intrusive steps of a mendicant, through
the position of & momentary flux, and through the (zradual)
negation of the illusory assurances of pleasurable sensi-
bility, of universality, and of reality.

The ultimate principle, then, is a void emancipated from
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four alternatives, viz., from reality, from unreality, from
both (reality and unreality), and from neither (reality nor
unreality). To exemplify this: If real existence were the
natare of a water-pot and the like, the activity of its
maker (the potter) would be superfluous.

1f non-existence be its nature the same objection will
acerue; as it is said—

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

the like, for instance ;

« No canse is efficacious of a non-existent effect, flowers
of the sky and the like, for instance.”

The two remaining alternatives, as self-contradictory,
are inadmissible. It has accordingly been laid down by
the venerated Buddha in the Alankérdvatiral—

“Of things discriminated by iutellect, no nature is

ascertained ;*

“Those things are therefore shown to be inexplicable
and natureless,”

And again—

“This matter perforce results, which the wise declare,
No sooner are objects thought than they are dis-
sipated.”

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

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

“ A religions mendicant, an amorous man, and a dog
have three views of a woman's person, respectively that it
is a carcass, that it is a mistress, and that it is a prey.”

Tn consequence, then, of these four points of view, when
all ideas are come to an end, final extinction, which is a
void, will result. Accordingly we have overtaken our end,

to which matter in redoeed by the
tactics of tion ; and this pre-
dicament i deseribed not unaptly

1 Cmery, Ladkivatdrn ¥

1O ﬁrﬁnr‘- Tnstitutes of Meta-
ph p 213 “If every com
ob

of cognition must eonsist of
object plus the subject, the object
withont the subject most be incom-
plete, that is, inchoate—that i, no

ible object of knowledge at all.
is is the distreasing predicament

by calling it a fur—or, as we have
depicted it elsewhers, perhaps more
philosophically, as a never-anding
redemption of nonsense fnto sense,
and & never-mding relapss of sense

into nonscose."
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and there is nothing to be taught to us, There conse-
quently remain only two duties to the student—interroga-
tion and acceptance. Of these, interrogation is the putting
of questions in order to attain knowledge not yet attained.
Acceptance is assent to the matters stated by the sacred
teacher. These (Bauddha nihilists) are excellent in nssent-
ing to that which the religious teacher enounces, and de-
fective in interrogation, whence their conventional desig-
nation of Midhyamikas (or mediocre),

Certain other Buddhists arve styled Yogicliiras, becouse
while they accept the four points of view proclaimed by
the spiritual guide, and the void of external things, they
make the interrogation: Why has a void of the internal
(or baselessness of mental phenomena) been admitted?
Far their technology is as follows :—Self-subsistent cogni-
tion must be allowed, or it will follow that the whole
universe is blind. It has conformably been proclaimed
by Dharmakirti: “To one who disallows pereeption the
vision of objects is not competent.”

An external percipibile is not admissible in consequence
of the following dilemma. Does the object cognitively
apprehensible arise from an entity or not? It does not
result from an entity, for that which is generated has no
permanence. Nor is it non-resultant, for what has not
gome into being is non-existent. Or (we may proceed) do
you hold that & past object is cognitively apprehensible,
as becetting cognition} If so, this is childish nonsense,
becanse it conflicts with the apparent presentness of the
abject, and because on such a supposition the sense organs
(and other imperceptible things) might be apprehended.
Further (we ask), Is the percipibile a simple atom or a
complex body? The latter it cannot be, this alternative
being ejected by the dilemma as to whether part or whole
is perceived. The former alternative is equally impossibla,
an atom being supersensible, and it not being able to
combine simultaneously with six others; as it has been
said—
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“If an atom could smoultaneonsly combine with six, it

would have six surfaces ;

# And ench of these being taken separately, there would

be a body of atomic dimension.”

Intellect, therefore, as having no other percipibile but
jtself, is shown to be itself its own percipibile, seli-sub-
sistent, luminous with its own light, like lisht. Therefore
it has been said—

“There is naught to be objectified by intelleet; there is

no cognition ulterior thereto;

«“There being no distinction between percept and per-

cipient, intellect shines forth of itself alone.”

The identity of percipient and percept is inferrible,
thus- That which is cognised by any cognition is not
ather than that cognition, as soul, for instance, is not other
than the cognition of =oul; and blue and other momentary
objects are cognized by cognitions. For if there were a
difference (between percept and percipient), the object
eould not now have any connection with the cognition, there
being no identity to determine a constancy of connection,
and nothing to determine the rise of such a connection,
As for the appearance of an interval between the object
and subject consciousnesses, this is an illusion, like the
appearance of two moons when there is only one. The
cause of this illusion is ideation of difference in a stream
without beginning and without interruption; as it has
been said—

“ A invariably cognised together, the blue object nnd

the cognition thereof are identical ;

« And the difference should be acconnted for by illusory

cognitions, as in the example of the single moon.”
And again—

% Though there is no division, the soul or intellect, by

reason of illusory perceptions,

* Appears to possess a duality of cognitions, of percepts

and of percipient.”

Nor must it be supposed that (on this hypotliesis) the
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juice, the energy, and the digestion derivable from an
imaginary and an actual sweetmeat will be the same ; for
it eannot be questioned that though the intellect be in
strictness exempt from the modes of ohject and subject,
yet there is competent to it a practical distinetion in
virtue of the succession of illusory ideas without begin-
ning, by reason of its possessing diverse modes percept
and percipient, conformably to its illusory supposition of
practical agency, just as to those whose eyes are dim with
some morbid affection a hair and another minute object
may appear either diverse or identical; as it has been
said—

*“As the intellect, not having object and subject modes,
appears, by reason of illnsory cognitions,

“Illuded with the diverse forms of perception, percept
and percipient ;

“So when the intellect has posited n diversity, as in the
example of the differences of the cognition of a hair
and the like,

*Then it is not to be doubted that it is characterised as
percipient and percept.”

Thus it has been evineed that intellect, ns affected
by beginningless ideation, manifests itself under diverse
forms,

When, therefore, by eonstancy of reflection (on the four
points of view) aforesaid, all ideation has been interrupted,
there arises knowledge purged from the illusions which
take the form of objects, such illuzions being now melted
away ; and this is technically called Makodaya (the srand
exaltation, emancipation).

Others again (the Sautrintikas) hold that the position
that there is no external world is untenable, as wanting
evidence, Nor (they contend) can it be maintained that
invariability of simultaneous cognition is an evidence, for
this simultaneous cognition which you accept as proof of
the identity of subject and object is indecisive, being found
in dubions and in contrary instances, If yon rejoin (they
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proceed) : Let there be a proof of this identity, and let this
proof ba invariability of simultaneous coguition,—we refuse
this, because inasmuch as cognition must ultimately have
some object, it is manifested in duality, and because such
invariability of simultaneity as to time and place is im-
possible, Moreover (they continue), if the object, blue
or whatever it be, were only a form of cognition, it
should be presented as Ego, not as Hoe aliguid, becanse
the cognition and the object would be identical. Perhaps
you will say: A blue form consisting of cognition is
illusorily presented ns external and as other than self, and
consequently the Ego is not suggested ; and so it has been
said—

“This side of knowledge which uppears external to the

other portion,

“This appearance of duality in the unity of cognition is

an illusion.”
And again—

“The prineiple to be known as internal also manifests

itself as if it were external,”

To this we reply (say the Sautnintikas): This is unten-
able, for if there be no external objects, there being no
cenesis of such, the comparison “as if they were external "
is illegitimate. No man in his senses would say, “ Vasu-
mitra looks like the son of a childless mother." Again, if
the manifestation of identity be proved by the illusoriness
of the presentment of duality, and the presentment of
duality be proved illusory by the manifestation of identity,
you are invalved in a logical eircle. Without controversy
we observe that cognitions take external things, blue or
whatever they may be, as their objects, and do not take
merely internal modifications as such, and we see that
men in their everyday life overlook their internal states.
Thus this argument which you adduce to prove that there
is difference between subject and object, turns cut a mere
absurdity, like milky food made of cow-dung. When then
you say “as if it were external,” you must already suppose
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au external percipibile, and your own arrow will return
upon you and wound you.

If any one object that the exteruality of an object
synchronous with the coguition is inadmissible, we (Sau-
trintikas)reply that this objection is inadmissible, inasmuch
as the subject in juxtaposition to the sensory imposes its
form upon the cognition then in production, and the
object is inferrible from the form thus imposed, The
interrogation and response on this point have bLeen thus
summarised—

“If iv be asked, How can there be a past percipibile ?

They recognise perceptibility,

“And o competent inferribility of the individual thing
is its imposition of its form." ;

To exemplify. As nourishment is inferred from a
thriving look, as nationality is inferred from language,
and as affection is inferred from flurried movements, so
from the form of knowledge a knowable may be inferred.
Therefore it has been said—

“With Lalf (of itself) the object moulds (the cognition)

without losing the nature of a half :

“The evidence, therefore, of the recognition of u know-

able is the nature of the knowable.”

For consciousness of the cognition cannot be the being
of the coguition, for this consciousness is everywhere alike,
and if indifference were to attach itself to this, it would
reduce all things to indifference. Accordingly the formal
argument for the existence of external things: Those things
which while a thing exists appear only at times, all depend
upon something else than that thing; as, for instance, if T
do not wish to speak or to walk, presentments of speaking
or walking must suppose others desirous of speaking or
walking; and in like manner the presentments of activity
under discussion, while there exists the recognition of a
subject of them, are only at times manifested as blue and
80 forth. Of these, the recognition of a subject is the
presentation of the Ego, the manifestation as blue and
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¢o forth is a presentment of activity, as it has been
eajd—

% That is & recognition of a subject which is conversant

about the Fgo:

“That is a presentment of activity which manifests

blue and the rest.”

Over and above, therefore, the complement of subject-
recosnitions, let it be understood that there is an external
object world perceptible, which is the cause of present-
ments of activity; and that this external world does not
rise into being only from time to time on occasion of pre-
gentments resulting from ideation.

According to the view of the Sensationalists (vifiid-
navddin), ideation is a power of generating such and
such sensations (or presentments of activity)in subject-
recognitions which exist as a single stream. The matur-
escence of this power is its readiness to produce its effect;
of this the result is a presentment (or sensation); the
antecedent momentary object (sensation) in the mental
train is accepted as the cause, no other mental train being
admitted to exercise such caunsality. It must therefore be
stated that all momentary objects (fleeting sensations) in
the subject-consciousness are alike able to bring abont that
maturescence of ideation in the subject-conseiousness, which
maturescence is productive of presentments of activity.
1f any one (of these fleeting sensations) had not this power,
none would possess it, all existing alike in the stream of
gubject-recognitions. / On the supposition that they all
have this power, the effects cannot be diversified, and
therefore any intelligent man, however unwilling, if he
has a clear understanding, must decide, without putting
out of sight the testimony of his consciousness, that to
account for the occasional nature (of sense percepts) the
six cognitions of sound, touch, eolour, taste, and smell, of
pleasure, and so forth, are produced on occasion of four
conditions. These four conditions are known as (1.) the
dats, (2 the suggestion, (3.) the medium, and (4.) the
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dominant (organ). Of these, the form of blue or the like
arises from the condition of blue data in the understanding
in which there is a manifestation of blue or the like, which
manifestation is styled a cognition. The resuscitation of
forms or cognitions arises from suggestion as a condition,
The restriction to the apprehension of this or that object
arises from the medinm, light, for instance, as a condition,
and from the dominant, the eye, for example, as another
condition, The eye, as determinant of one particular
cognition (form) where taste, &e., might have been equally
cognised, is able to become dominant: for in evervday
life he who determines is regarded as dominant, We
must thus recognise four causes of pleasure and the rest
which constitute the understanding and its modifications,

So also the universe, which consists of mind and its

modifieations, is of five kinds, entitled (1.) the sensational,
(2.) the perceptional, (3.) the affectional (4.) the verbal,
and (5.) the impressional. OFf these, the sensible world
(ribpa-skandha) is the sense organs and their objects,
according to the etymology, viz, that objects are discrimi-
nated (ripyante) by these. The perceptional world is the
stream of subject-recognitions and of presentments of
activity. The affectional world is the stream of feelings
of pleasure and pain generated by the two aforesaid
worlds. The verbal (or symbolical) world is the stream of
cognitions conversant about words—the words = cow,” and
soforth. The impressional world is the mizeries, as desire,
aversion, &o., caused by the affectional world, the lesser
miseries, as conceit, pride, &c., and merit and demerit,

Reflecting, therefore, that this universe is pain, an aboda

of pain, and an instrument of pain, a man should acquire
a knowledge of the principles, the method aof suppressing
this pain. Hence it has been said—

“The principles sanctioned by Buddha are to the saint
the four methods of suppressing the agaregate of
pain,” !

1 L. Burnouf, Zetus, p. 520.—Should we road samudaya 1
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In these words the sense of pain is known to every one;
the “aggregate ” means the cause of pain. This aggrezate
is twofold, as (1.) determined by concurrence; or (2.) deter-
mined by cansation. Of these, there is an aphorism com-
prising the aggregate determined by concurrence, “ which
other canses resort to this effect;” the condition of these
causes thus proceeding is concurrence; the concurrence of
causes is the result of this only, and not of any conscions
being,—such is the meaning of the aphorism. To exemplify
this. A germ, caused by a seed, is generated by the con-
currence of six elements. Of these, earth as an element
produces hardness and smell in the germ; water as an
clement produces viscidity and moisture; light as an
element produces colour and warmth; air as an element
produces touch and motion ; ether as an element produces
expansion and sound; the season as an element produces
a fitting soil, &c. The aphorisin comprising the agoregate
determined by causation is: “ With the Tathdgntas the
nature of these conditions is fixed by production, or by
non-production; there is continuance as a condition, and
determination by a condition, and conformity of the pro-
duetion to the cause;" that is to say, according to the doe-
trine of the Tathdgata Buddhas, the nature of these condi-
tions, that is, the causal relation between the eanse and
effect, results from production or from mnon-production.
That which comes into being, provided that something
exists, is the effect of that as its cause; such is the expla-
nation of the nature (or cansal relation). Continnance as
a condition is where the effect is not found without its
cause, The (abstract) affix fal (in the word sthititd) has
the sense of the concrete. Determination by a condition
is the determination of the effect by the cause. Here some
one might interpose the remark that the relation of cause
and effect cannot exist apart from some consecious agent.
For this reason it is added that there existing a cause,
conformity of the genesis to that cause is the nature
which is fixed in conditions (that is, In causes ani
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effects) ; and in all this no intelligent designer is observed?
To illustrate this, the cansal determination of a genesis to
be gone through is as follows :—From the seed the germ,
from the germ the stalk, from the stalk the hollow stem,
from the hollow stem the bud, from the bud the spicules,
from the spicules the blossom, from the blossom the fruit,
In this externul ageregate neither the canse, the seed and
the rest, nor the effect, the germ and the rest, has any
consciousness of bringing a germ into being, or of being
tirought into being by the seed. In like manner in mental
facts two causes are to be recognised. There is a whole
ocean of scientific matter before us, but we desist, apprehen-
sive of making our treatise unduly prolix,

Emancipation is the suppression of these two causal
aggregates, or the rise of pure cognition subsequent to
such suppression. The method (path, road) is the mode of
suppressing them. And this method is the knowledge of
the principles, and this knowledge acerues from former
ideas. Such is the highest mystery, The name Sautrdn-
tika arose from the fact that the venerated Buddha said
to certain of his disciples who asked what was the ultimate
purport (anta) of the aphorism (sditra), “ As youn have in-
quired the final purport of the aphorism, be Sautrintikas”

Certain Bauddhas, though there exist the external world,
consisting of odours, &e,, and the internal, consisting of
eolours, &c, in order to produce unbelief in these. declared
the universe to be avoid. These the venerated Buddha
styled Prithamika (primary) diseiples. A second sehool,
attached to the apprehension of sensations only, maintain
that sensation is the only reality. A third school, who

! €L G. H. Lewes' History of pro of bricks, mortar, wood,
Philosophy, vol. L p. 85. “We not an glass, But what we know of
only seo that the architect's plan orpanie materiale fa that they Aare
determined  the ment  of thmupanhnmhnﬂzm*tnhﬂup
muterials in the honse, wo see  themselves in dofinite OrIg § e
why It must have done so, becamss  cisely a8 wi peo chemical substances
the materials have no spontaneous armnging themselves in: dafinite
tendeney to group themselves into  forms without the Intervention of
houses 3 that not fmi.ug a recognised  any exten-chemical nygunay.”
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contend that both are true (the internal and the external),
and maintain that sensible objects are inferrible. Others
hold all this to be absurd language (viruddhd bhdshd), and
are known under the designation of Vaibhdshikas, Their
technical language springs up as follows :—According to
* the doctrine of inferrible sensibles, there being no percep-
tible object, and consequently no ohject from which a
universal rule can be attained, it will be impossible that
any illation should take place, and therefore a contradiction
will emerge to the consciousness of all mankind. Objects,
therefore, are of two kinds, sensible and cogitable, Of
these apprehension is a non-discriminative instrument of
knowledge as other than mere representation; cognition
which is diseriminative is not a form of evidence, as being
a merely ideal cognition. Therefore it has been said—

“ Apprehension, exempt from ideality and not illusory,
is non-diseriminative. Discrimination, as resulting
from the appearances of things, is without con-
troversy an illusion.

“The perceptible evidence of things is perception: if
it were aught else,

“There could neither be things, nor evidence of things
derived from werbal communication, inference, or
sense.”

Here some one may say : If discriminative cognition be
unauthentie, how is the apprehension of real objects by one
energising thereon and the universal consentiency of man-
kind to be accounted for? Let it be replied : This question
does not concern us, for these may be accounted for by
the possibility of an indirect apprehension of objects, just
as if we suppose the light of a gem to be a gem (we may
yet handle the gem, because it underlies the light, while
if we were to take nacre for silver, we could not lay hold
of any silver). The rest has been fully discussed in
describing the Sautnintikas (ef. p. 27), and therefore need
not here be further detailed.

1t should not be contended that a diversity of instruction
g
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aceording to the disciples’ modes of thought is not tra-
ditional (or orthodox); for it is said in the gloss on the
Bodha-chitta—

“The instructions of the leader of mankind (Buddha)
accommodating themselves to the character and dis-
position (of those who are to be tanght),

“Are =aid to be diverse in many ways, according to a
plurality of methods,

“For as deep or superficial, and sometimes both deep
and superficial,

*Instructions are diverse, and diverse is the doctrine of
a universal void which is a negation of duality,”

It is well known in Buddhist doctrine that the worship

of the twelve inner seats (dyatana) is conduecive to felicity.

“ After acquiring wealth in abundance, the twelve inner
seats

* Ara to be thoroughly reverenced ; what use of reveren-
cing aught else below ?

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

“The common sensory and the intellect have been
deseribed by the wise as the twelve inner seats.”

The system of the Buddhists is described as follows in

the Viveka-vilisa :—

“ Of the Bauddhas Sugata (Buddha) is the deity, and the
universe is momentarily fluxional ;

“The following four principles in order are to be known
by the name of the noble truths . —

“Pain, the inner seats, and from them an agoregate is
held?

* And the path (method); of all this let the explication
be heard in order,

“ Pain, and the shandhas of the embodied one, which are
declared to be five,—

“ Bensation, consciousness, name, impression, and form,

“The five organs of sense, the five objects of sense,
sound and the rest, the common sensory,

1 These are not the usunl four *sublime truths ;" of. p. 30,
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“And (the intellect) the abode of merit,—these are the
twelve inner seats,

*“This should be the complement of desire and so forth,
when it arizes in the heart of man,

“ Uuder the name of soul's own nature, it should be
the aggregate.

“The fixed idea that all impressions are momentary,

“This is to be known as the path, and is also styled
emancipation.

“Furthermore, there are two instruments of science,
perception and inference,

“The Bauddhas are well known to be divided into four
ET Yaibhfishikas and the rest.

“ The Vaibhishika highly esteems an object concomitant

the cognition ;

“The Santointika allows no external object apprehen-
(sible by perception;

“The Yogichira admits only intellect accompanied

tﬁ‘lu.h forms ;

“The Midhyamikas hold mere consciousness self-sub-
VMhistent,

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

emancipation,

“* Arising from the extirpation of desire, &c,, the stream
of cognitions and impressions.
*The skin garment, the water-pot, the tonsure, the rags,
the single meal in the forenocon,
“The congregation, and the red vesture, are adopted by
the Bauddha mendicants,” ! A E G
of his Knowiedge

trines from Brabmanical works; con.  with those given in  Buddhist
soquently some of his explanntions works,

h-bl_%du-ived mist (a8, £g., that of samuddyn or ssu.
of Buddhist doo- daye, &c.) scem to be at variance
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CHAPTER III

THE ARHATA SYSTEM

* T Gymnosophists? (Jainas), rejecting these opinions of
the Muktakachchhas?® and maintaining continued existence
to a certain extent, overthrow the doctrine of the momen-
tariness of everything. (They say): If no continuing
soul is accepted, then even the arrangement of the means
for attaining worldly fruit in this life will be useless.
But surely this can never be imagined as possible—that
one should act and another reap the consequences ! There-
fore as this convietion, “1 who previously did the deed,
am the person who now reap its consequences,” establishes
undoubtedly the existence of a continuing soul, which
remains constant through the previous and the subsequent
period, the discriminating Jaina Arbats reject as unten-
able the doctrine of momentary existence, i, an exist-
ence which lasts only an instant, and has no previons or
subsequent part.

But the opponent may maintain, “The unbroken stream
(of momentary sensations) has been fairly proved by argu-
ment, g0 who can prevent it? In this way, sinee our
tenet has been demonstrated by the argument, * whatever
is, is momentary, &e.,' it follows that in each parallel line
of successive experiences the previous consciousness is the
agent and the subsequent one reaps the fruit, Nor may

1 " " Har 1

5 e Bdiste are slao el f wiaing e’ b of She I
Mubtakochehbir, alluding to & pecu-  parment antocked.” — Colebroobe,
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you object that, *if this were true, effects might extend
beyond all bounds’—{ie, A might act, and B receive the
punishment]—because there is an essentially controlling
relation in the very nature of cause and effect, Thus we
ge¢ that when mango seeds, after being steeped in sweet
juices, nre planted in prepared soil, there is a definite
certainty that sweetness will be found in the shoot, the
stalk, the stem, the branches, the peduncle, &¢., and so on
by an unbroken series to the fruit itself; or again, when
cotton seeds have been sprinkled with lac juice, there will
be a similar certainty of finding, through the same series
of shoot, &e., an ultimate redness in the cotton. As it
has been said—
“*In whatever series of successive states the original
impression of the action was produced,
“*There verily accrues the result, just like the redness
produced in cotton,
“*When lac juice, &e., are poured on the flower of the
citron, &e,,
“*A certain capacity is produced in it,—do you not see
ity'"
But all this is only a drowning man's catching at a
straw, for it is overthrown by the following dilemma:—
In the example of the “cloud,” &e. [supra, p. 15), was
your favourite “ momentariness ™ proved by this very proof
or by some other? It could not be the former, because
your alleged momentariness is not always directly visible
in the clond, and consequently, as your example is not
an ascertained fuet, your supposed inference falls to the
ground, Nor can it be the latter—because you might
always prove your doctrine of momentariness by this new
proof (if you had it), and consequently your argument
regarding all existence [*whatever is, is momentary,”
&c.] would become needless. If you take as your defini-
tion of “existence” *“that which produces an effect,” this
will not hold, as it would include even the bite of a snake
imagined in the rope, since this undoubtedly produces the
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effect [of fear]. Hence it has been said that the definition
of an existence is “ that which possesses an origin, an end,
and an [intermediate] duration.”

As for what was said [in p, 16] that “the momentari-
ness of objects is proved by the fact that the contrary
assumption leads to contradictory attributes of capacity
and want of capacity existing contemporaneously,” that
also is wrong—for the alleged contradiction is not proved,
as the holders of the Syid-vida® doctrine [vide infra]
willingly admit the indeterminateness of the action of
couses. As for what was said of the example of the
cotton, that is only mere words, since no proof is given,
and we do not accept even in that instance a separate
destruction [at each moment]. And again, your supposed
continued series cannot be demonstrated without some
subject to give it coherence, as has been said, “ In indi-
vidual things which are of the same class or successively
produced or in mutual contact, there may be a continued
series; and this series is held to be one [throughout
all "],

Nor is our objection obviated by your supposed definite
relation between causes and effects. For even on your
own admission it would follow that something experienced
by the teacher’s mind might be remembered by that of
the pupil whom he had formed, or the latter might ex-
perience the fruits of merit which the former had acquired;
and thus we should have the twofold fault that the thing
done passed away without result, and that the fruit of the
thing not done was enjoyed. This has been said by the
author of the Siddhasendvikya—

“The loss of the thing done—the enjoyment of the fruit
of a thing not done—the dissolution of al existence,—
and the abolition of memory,—bold indeed is the Buddhist
antagonist, when, in the teeth of these four objections,
he seeks to establish his doctrine of momentary destruc-
tion!"

' Tn p. 26, line 3, vead Sydd-voielindm,
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Maoreover, (on your supposition of momentary existence),
as at the time of the perception (the second moment) the
object (of the first moment) does not exist, and similarly
at the time of the object’s existence the perception does
not exist, there can be no such things as a perceiver and
a thing perceived, and consequently the whole course of
the world would come to an end. Nor may you suppose
that the object and the perception are simnltaneous, be-
cause this would imply that, like the two horns of an
animal, they did not stand in the relation of cause and
effect [as this relation necessarily involves succession],
and consequently the Alambana, or the object’s data
[supra, p. 29], would be abolished as one of the four con-
current causes (prafyaya)’

If you say that “the object may still be perceived,
inasmuch as it will impress its form on the perception,
even though the one may have existed in a different
moment from the other,” this too will not hold. For if
you maintain that the knowledge acquired by perception
has a certain form impressed upon it, you are met by the
impossibility of explaining how a momentary perception
can possess the power of impressing a form; and if you
say that it has no form impressed upon it, you are equally
met by the fact that, if we are to avoid incongruity, there
must be some definite condition to determine the perception
and knowledge in each several case., Thus by perception
the ahstract consciousness, which before existed uninfiu-
enced by the external object, becomes modified under the
form of a jar, &c., with a definite reference to each man’s
personality [i.c, I see the jar], and it is not merely the
passive recipient of a reflection like a mirror. Moreover,
if the perception only reproduced the form of the object,
there would be an end of using such words as “far,”
“near,” &c., of the objects® Nor can you accept this
conclusion, “as exactly in accordance with your own

i we to resd in p. 26, Hoe 5, 4 e paaya for aprdd
s As these hrrr:u nmm}ﬂ}ﬂtaﬂﬁlhl pereeiver. s
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views,” because, in spite of all our logie, the stubborn
fact remains that we do use such phrases as “the moun-
tain is nearer” or “ further,” “long" or “large.” Nor may
you say that “it is the object (which supplies the form)
that really possesses these qualities of being * further,’ dc.,
and they are applied by a fashion of speech to the per-
ception [though not really belonging to it "J—because we
do not find that this is the ease in a mirror [ie, it does
not become n fur reflection because it represents a far
object.] And again, as the perception produced by an
object follows it in assuming the form of blue, so too, if
the object be insentient, it ought equally to assume its
form and so become itself insentient. And thus, accord-
ing to the proverb, * wishing to grow, you have destroyed
your root,” and your cause has fallen into hopeless diffi-
culties,

If, in your wish to eseape this difficulty, yon assert that
“the perception does not follow the object in being in-
sentient,” then there would be no perception that the
object is insentient' and go it is n case of the proverb,
“While he looks for one thing which he has lost, another
drops.” “ But what harm will it be if there is no percep-
tion of a thing's being insentient?” [We reply], that if
its being insentient is not perceived, while its blue form
i perceived, the two may be quite distinet [and as different
from each other as a jar and cloth], or it may be a case of
“*indeterminateness” [so that the two may be only occasion-
ally found together, as smoke with fire]. And again, if in-
sentience is not perceived contemporaneously with the hlne
form, how could there then be conformity between them
[2o0 that both the blue and the insentience should together
constitute the character of the thing 7] We might just as
well maintain that, on perceiving a post, the unperceived
universe entered into it as also constituting its charncter.?

! T correct the reading fasydgre-  may be not seen though the areyarin
hanom to foapd grakanpeg (foayd s seen, thon T may say that the post

being jadatdydh). in the arayarin, and the unpereeived
3 Le,if you ey that the sragere  three worlds its amgara
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All this collection of topics for proof has been diseussed
at full length by the Jaina authors, Pratipachandra and
others, in the Prameyakamalamdrianda, &e,, and is here
omitted for fear of swelling the book too much,

Therefore those who wish for the swmmum bonum of
man must not accept the doctrine of Buddha, but rather
honour only the Arhata doctrine, The Arhat's nature
has been thus described by Arhachchandra-siri! in his
Aptanischayilaikdra.

“The divine Arhat is the supreme lord, the omniscient
one, who has overcome all faults, desire, &c.,—adored by
the three worlds, the declarer of things as they are

But may it not be objected that no such omniscient soul
can enter the path of proof, since none of the five affirma-
tive proofs ean be found to apply, as has been declared by
Tautdtita [Bhatta Kumdrila ] ?

1. “No omniscient being is seen by the sense here in
this world by ourselves or others; nor is there any part
of him seen which might help us as a sign to infer his
existence,

2. “Nor is there any injunction (vidii) of seripture
which reveals an eternal omniscient one, nor ean the mean-
ing of the explanatory passages (arthavdda) be applied
here,

3. “His existence is not declared by those passages
which refer to quite other topics; and it cannot be con-
tained in any emphatic repetitions (anurdda), as it had
never been mentioned elsewhere before.

4. “An omniscient being who had & beginning can
never be the subject of the eternal Veda; and how can
he be established by a made and spurious Veda?

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

LT read arhofrcaripam  arbach-
chandra in p. 27, line 3, infro.

¥ The following passage ocours in
some part of Komirila's writings in
At argument agninst the Jainos, It
is curions that in the Bdikam-digyi-
jayn, chap, lv., it is mentioned that

Kumdrils had s little relenting to-
wands theJainas at the end of his life.
He repentisd of having o croslly per-
secuted them, snd scknowledged
that thers waa some truth in their
teaching.,  Joimagurwmubhidf beiehid
vidyilere jitad.
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his own word ! How can you establish either when they
thus both depend on reciprocal support ?

6. “[If you say,] ‘The saying is true because it was
uttered by one omniscient, and this proves the Arhat's
existence ;' how can either point be established without
some previously established foundation ?

7. “ But they who accept a [supposed] omniscient on
the baseless word of a parviscient know nothing of the
meaning of a real omniscient’s words.

8. “And again, if we now could see anything like an
omniscient being, we might have a chance of recognis-
ing him by the [well-known fourth] proof, comparison
(upamdne),

g. "And the teaching of Buddha [as well as that of Jina],
which embraces virbue, vice, &ec., would not be established
as anthoritative, if there were not in him the attribute of
omniscience! and so on.”

We reply as follows :—As for the supposed contradiction
of an Arhat's existence, derived from the failure of the
five affirmative proofs—this is untenable, becanse there
are proofs, as inference, &c., which do establish?® his
existence. Thus any soul will become omniscient when,
(its natural capacity for grasping all objects remaining
the same), the hindrances to such knowledge are done
away. Whatever thing has a natural capacity for know-
ing any object, will, when its hindrances to such knowledge
are done awny, actually know it, just as the sense of
vision cognises form, directly the hindrances of darkness,
&e,, are removed. Now there is such a soul, which has
its hindrances done away, its natural capacity for grasp-

! Kumidrils tries to prove that mo  would not be true and authuritative,
such befng can exist, as his existence  but wo see that they are, therefore
is not established by any one of the he is omniscient.” He snswers by
five recognised proofs,—the sixth, retorting that the same argument
abliim, heing negative, is, of course, might be used of Boddha by a Bud-
not applicable. I understand the dhist; and ns the Joine himself would
last éloks ae whowing the inapplic. disallow it in that cass, it eannot be
shility of * presumption ® or arthd-  eonvineing in his awn,

pottic A Jaina would say, “If the = Inp. 29, line 2, rend totsadbhded-
Arhat were not ommisclent, his words  vedalosga for tartaal el vedelelveaym.
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ing all things remaining unchanged; therefore there is
an omniseient being. Nor is the assertion unestablished
that the soul has a natural capacity for grasping all things;
for otherwise the Mimdmsist could not maintain that a
knowledge of all possible cases can be produced by the
authoritative injunetion of a text!—nor could there other-
wize be the knowledge of universal propesitions, such as
that in our favourite argument, “ All things are indeter-
minate from the very fact of their existence” [and, of
course, a follower of the Nydya will grant that universal
propositions can be known, though he will dispute the
truth of this particular one]. Now it is clear that the
teachers of the Pirva Mimdmsd accept the thesis that the
soul has a natural capacity for grasping all things; since
they allow that a knowledge embracing all things can be
produced by the disenssion of injunetions and prohibitions,
as is said [by Sabara in his commentary on the Sitras,
i. 1,2], “A precept makes known the past, the present,
the future, the minute, the obstructed, the distant, &e.”
Nor can you say that “it is impossible to destroy the
obstructions which hinder the soul's knowing all things,”
because we [Jainas] are convinced that there are certain
special means to destroy these obstructions, viz, the three
[“ gems "], right intuition, &c. By this charm also, all
inferior assaults of argnment can be put to flight.

But the Naiydyika may interpose, “ You talk of the
pure intelligence, which, after all hindrances are done
away, sees all objects, having sense-perception at its
height; but this is irrelevant, because there can be no
hindrance to the omniscient, as from all eternity he has
been always liberated.” We reply that there is no proof
of your eternally liberated being. There cannot be an
omniscient who is eternally “liberated,” from the very
fact of his being *liberated,” like other liberated persons,
—since the use of the term *liberated” necessarily im-

1 In p 20, line g, for milhiddrtheyfondd nofpatty, I propese to read
nikkifdrihafiduotratoy,
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plies the having been previously bound ; and if the latter
is abigent, the former must be too, as is seen in the case of
the éther. “But is not this being's existence definitely
proved by his being the maker of that eternal series of
effects, the earth, &c.? according to the well-known argu-
ment, ‘ the earth, &e., must have had a maker, because they
have the nature of effects, as a jar'” This argument,
however, will not hold, because you eannot prove that they
have the nature of effects. You cannot establish this from
the fact of their being composed of parts, because this
supposition falls upon the horns of a dilemma, Does this
" being composed of parts” mean (i) the being in contact
with the parts; or (ii.) “ the being in intimate relation to
the parts; or (iii) the being produced from parts:” or
(iv.) the being a substance in intimate relation soor {v.)
the being the object of an idea involving the notion of
parts

Not the first, because it would apply too widely, as it
would include ether [since this, though not itself composed
of parts, is in contact with the parts of other things ;] nor
the second, because it would similarly include genus, &e,
[#s this resides in a substance by intimate relation, and
yet itself is not composed of parts;] nor the third, because
this involves a term (“ produced ”) just as much disputed
as the one directly in question;! nor the fourth, because
its neck is caught in the pillory of the following alterna-
tive:—Do you mean by your phrase used above that it
is to be a substance, and to have something else in -
timate relation to itself —or do you mean that it must
have intimate relation to something else, in order to
be valid for your argument? If you say the former, it
will equally apply to ether, since this is a substance, and
has its qualities resident in it by intimate relation ; if you
say the latter, your new position involves as much dispute
a5 the original point, since you would have to prove the
existence of intimate relation in the parts, or the so-called

¥ Janga s included in Kerya and equally disperted,
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intimate caunses,” which you mean by ©something else”
We use these terms in compliance with your terminology ;
but, of course, from our point of view, we do not allow
such a thing as * intimate relation,” as there is no proof of
its existence.

Nor can the fifth alternative be allowed, beeause this
would teach too far, as it would include soul, &c., since
goul can be the object of an idea invelving the notion
of parts, and yet it is acknowledged to be not an effect.!
Nor can you maintain that the soul may still be indiscerp-
tible in itself, but by reason of its connection with some-
thing possessing parts may itself become metaphorically
the object of an idea involving the notion of parts,
because there is a mutual contradiction in the idea of
that which has no parts and that which is all-pervading,
just as the atom [which is indiscerptible but not all-
pervading].

And, moreover, is there only one maker? Or, again, is
he independent ?

In the former case your position will apply too far, as
it will extend erroneously to palaces, &c.,, where we see for
ourselves the work of many different men, as carpenters,
&c., and [in the second case] if all the world were produced
by this one maker, all other agents would be superfluous.
As it has been said in the Fitardgastuti, or * Praise of
Jina "—

1. “There is one eternal maker for the world, all-
pervading, independent, and true; they have none of
these inextricable delusions, whose teacher art thow”

And again—

2, “There is here no maker acting by his own free will,
olse his influence would extend to the making of a mat.
What would be the use of yourself or all the artisans, if
{éwara fabricates the three worlds 1"

! Thus “1 am possessed of a predieate Involving the notion of

body " (ahem Sorird), “my hand,” parta ls applied to the soul “ L"
&e., are all sentences in which a
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Therefore it is right to hold, as we do, that omniscience
is produced when the hindrances are removed by the three
means before alluded to.

Nor need the objection be made that right intuition,”
&o., are impossible, as there is no other teacher to go to,—
because this universal knowledge can be produced by the
inspired works of former omniscient Jinas, Nor iz our
doctrine lisble to the imputation of such faults as Anyon-
ydsrayatd! &o., because we accept an eternal succession
of revealed doctrines and omniscient teachers, like the end-
less series of seed springing from shoot and shoot from
seed.  So much for this preliminary diseussion,

The well-known triad called the three gems, right
intuition, &e., are thus described in the Paramdgamasdra
(which is devoted to the exposition of the doetrines of the
Arhats) —“ Right intuition, right knowledge, right conduct
are the path of liberation,” This has been thus explained
by Yogadeva:—

(«) When the meaning of the predicaments, the soul,
&e., has been declared by an Arhat in exact acconlance
with their reality, absolute faith in the teaching, i.e., the
entire absence of any contrary idea, is * right intuition.”
And to this effect runs the Tattedrtha-sitra, “ Faith in the
predicaments * is right * intuition.’ " Or, as ancther defini-
tion gives it, ¥ Acquiescence in the predicaments declared
by a Jina is called ‘right faith;’ it is produced either by
natural character or by the gurn’s instruction” * Natural
character” means the soul's own nature, independent of
another'’s teaching; “instruction” is the knowledge pro-
duced by the teaching of another in the form of explana-
tion, &e.

(&) * Right knowledge " is a knowledge of the predica-
ments, soul, &c., according to their real nature, undisturbed
by any illusion or doubt; as it has heen sajd—

! Reasoning in a erele. I mup- that it is actually borne out in a cass
pose the e, includes the Ancrosthd-  before everybody’s eyes
dlosha or ad infnitum. He 2 In p. 31, line 5 infra, read ol
accepts the supposed fault, and holds  fvdrthe for mmu”ﬂm
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“That knowledge, which embraces concisely or in detail
the predicaments as they actually are, is called *right
knowledge’ by the wise,”

This knowledge is fivefold as divided into mati, fruta,
avadhi, manas-parydya, and kevala; as it has been said,
“ Mati, frute, avadhi, manas-parydya, and Fevala, these
are knowledge.” The meaning of this is as follows :—

1. Mati is that by which one cognises an object through
the operation of the scnses and the mind, all obstructions
of knowledge being abolished.

2. Srute is the clear knowledge produced by mati, all
the obstructions of knowledge being abolished.

3. Avadhi is the knowledze of special oljects eansed
by the abolition of hindrances, which is effected by “right
intuition,” &e!

4. Manas-parydye is the clear definite knowledge of
another’s thoughts, produced by the abelition of all the
obstructions of knowledge caused by the veil of envy.

5. Kevala is that pure unalloyed knowledge for the sake
of which ascetics practise various kinds of penance,

The first of these (mati) is not self-cognised, the other
four are. Thus it has been said—

“True knowledge is a proof which nothing can over-
throw, and which manifests itself as well as its object; it
is both supersensuous and itself an object of cognition, as
the object is determined in two ways.”

But the full account of the further minute divisions must
be got from the authoritative treatise above-mentioned.

(e) “Right conduct” is the abstaining from all actions
tending to evil courses by one who possesses faith and
knowledge, and who is diligent in cutting off the series of
actions and their effects which constitutes mundane exist-
ence, This has been explained at length by the Arhat—

I. “Right conduct is described as the entire relinquish-

' I read in p. 32, line o, Sampag- by the abolition of hindrances pro-

dardanddi  for asmmyagdarianddi ; duced by the qualities, wrong in-
bt tho old text may mean " enused tuition," &e
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ment of blamable impulses; this has been subjected toa
fivefold division, as the * five vows,’ ahimsd, stnpita, asteya,
bralimacharyd, and aperigraha

2. “The ‘vow' of ahimsd is the avoidance of injuring
life by any act of thoughtlessmess in any movable or
immovable thing,

3. “ A kind, salutary, and truthful speech is called the
‘vow' of minrifa. That truthful speech is not truthful,
which is unkind to others and prejudicial.

4. “The not taking what is not given is declared to
be the “vow' of asteya; the external life is a man's pro-
perty, and, when it is killed, it is killed by some one who
seizes it,

5. “The *vow’ of brahmacharyd (chastity) is eighteen-
fold, viz, the abandonment of all desires? heavenly or
earthly, in thought, word, and deed, and whether by one's
own sction or by one’s consent, or by one’s cansing another
Lo act.

6. “The *vow' of aparigraka is the renouncing of all
delusive interest in everything that exists not; since
bewilderment of thought may arise from a delusive interest
even in the unreal,

7. “ When carried out by the five states of mind in a
fivefold order, these great ‘ vows ' of the world produce the
eternal abode.”

The full account of the five states of mind (bhdvand)
has been given in the following passage [of which we only
quote one flokal—

“ Let him carry out the * vow' of sdényita uninterrupt.ed]y
by the abstinence from laughter, greed, fear, and anger,
and by the deliberate avoidance of speech,” *—and so forth.

These three, right intuition, right knowledge, and right
conduet, when united, produce liberation, but not severally;
just as, in the case of an elixir, it is the knowledge of

! CF the five yamas in the Yoga- 2 T read ldmdndm for Txbmdudm

miltras, 1E. 30, Hemnchandra (A hédh in‘p. 3% line 7(2% 3% 3=18).
&1) ealls them yomas. For abldstanae, see Hemach, 16.
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what it is, faith in its virtues, and the actual application
of the medicine,! united, which produce the elixir's effect,
but not severally.

Here we may say concisely that the taffvas or predi-
caments are two, jfra and ajiva ; the soul, jira, is pure
intelligence; the non-soul, ajiva, is pure non-intelligence,
Padmanandin has thus said—

“The two highest predicaments are “soul’ and ‘non-
soul;' ‘discrimination”’ is the power of diseriminating
these two, in one who pursues what is to be pursued, and
rejects what is to be rejected. The affection, &c., of the
agent are to be rejected ; these are objects for the non-
diseriminating ; the supreme light [of kunowledge] is alone
to be pursued, which is defined as upayoga.”

Upayoge [or “ the true employment of the soul's aeti-
vities ] takes place when the vision of true knowledge
recognises the manifestation of the soul's innate nature;
but as long as the soul, by the bond of prade$s and the
mutual interpenetration of form which it produces [between
the soul and the body], considers itself as identified with
its actions [and the body which they produce], knowledge
should rather be defined as “the cause of its recognising
that it is other than these.” ®

Intelligence (chaitanya) is common to all souls, and is
the real nature of the soul viewed as parinata [ie., as it is
in itself]; but by the influence of wpasamakshaya and
kshayopasama it appears in the “mixed” form as pos-
sessing both® or again, by the influence of actions as they
arise, it assumes the appearance of foulness, &4 As has
been said by Vichakichdrya [in a siitra]—

H] g ] ™
hysiq});;wﬂrmdln pfxﬁiﬂm ;:l' ﬂu:urcl:': ﬂi:;:{mjuhywmﬁz‘

rasdyanajianam sraddhindvarendni, sty it appears characterisad
For avackirana, see Suiruta, vol, i, E;r one or the other."”
P. 157, &e.  If andvarems be the 4 Irend in p. 34, line 7. dalushi-
true reading, [suppose it must mean  dyibdrens  for knlushdnydlxirena.
“the absence of ohetructione™ The upmmmakalays and Eahayopai-
¥ This is & hard but some ama seem to eorrespotid to the aupa-
light is thrown on it by the schollast  damsila and kaldiyila states about to
to Hemachandra, Abhidh, 74, be described,

D
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" The aupasamila, the Kshdyika, and the *mixed’ states
ire the nature of the soul, and also the audayile and the
Phrindmila !

1. The aupasumila state of the soul arises when all the
effects of past actions have ceased, and no new actions
arise [to affeet the future], as when water becomes tem-
porarily pure through the defiling mud sinking to the
bottom by the influence of the elearing nut-plant,! &e

2. The Kshdyika state arises when there is the absolute
abalition of actions and their effects, as in final liberation,

3- The “mixed” (mifra) state combines both these, as
when water is partly pure.

4. The andayile state is when actions arise [exerting
an inherent influence on the future]l. The Pdrindmila
state i3 ‘the soul's innate condition, as pure intellivence,
&e; and disregarding its apparent states, as (1) (2). (3).
(4)* This nature, in one of the above-deseribed varieties,
is the charncter of every soul whether happy or unhappy,
This is the meaning of the sitra quoted above,

This has been explained in the Svardpa-sambodhana—

* Not different from knowledge, and yet not identical
with it,—in some way both different and the BN E—
knowledge is its first and last; such is the soul described
to be." .

1f you say that, “ As difference and identity are mutually
exclusive, we must have one or the other in the case of
the soul, and its being equally both is absurd” we reply,
that there is no evidence to support yon when you
charaeterise it as absurd. Only a valid non-perception 3
can thus preelude a suggestion as absurd ; but this is not
found in the present case, since (in the opinion of us, the
advocates of the Sydd-vdda) it is perfectly notorious that
all things present a mingled nature of many contradictory

. dittributes,

1 e — * A walid non- reeption is whe

3 Jmﬂrﬂ: Bdnkhyn philo-  an objoct {s not lor:n, and yet all ﬂ.l:
sophy, the moal fs not bound usoal conourrent canses of vision are
though it soems to itself to be so. present, such as the eve, light, ke.
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Others lay down a different set of fatévas from the two
mentioned above, jiva and ajiva; they hold that there
are five astiledyas or categories,—jiva, didda, dharma,
adharma, and pudgala, To all these five we can apply
the idea of “existence” (asli)! as connected with the
three divisions of time, and we can similarly apply the
idea of * body " (kdya),? from their occupying several parts
of space.

The fivas (souls) are divided into two, the “mundane”
and the “released” The “mundane” pass from birth to
birth; and these are also divided into two, as those pos-
sessing an internal sense (samanaska), and those destitute
of it (emanaska). The former possesses semyild, e, the
power of apprehension, talking, acting, and receiving in-
struction ; the latter are thosze without this power, These
latter are also divided into two, as “locomotive ™ {trasa),
or “immovable ” (sthdvara).

The “locomotive” are those possessing at least two
senses [touch and taste], as shell-fish, worms, &c., and are
thus of four kinds [as possessing two, three, four, or five
senses]; the “immovable” are earth, water, fire, air, and
trees,® But here a distinction must be made. The dust
of the road is properly “earth,” but bricks, &c., are aggre-
gated “ bodies of earth,” and that soul by whom this body
is appropriated becomes “ earthen-bodied,” and that soul
which will hereafter appropriate it is the “earth-soul”
The same four divisions must also be applied to the others,
water, &e. Now the souls which have appropriated or
will appropriate the earth, &o., as their bodies, are reckoned
a5 * immovable ;" but earth, &e., and the * bodies of earth,”
&c., are not so reckoned, because they are inanimate’
These other immovable things, and such as only possess

' T read in p. 35, lne 5, ‘i for  Deproblpitapes frostd ehettureidhdh
athiti. Prithivzapico,

* Henee the term here used for 4 In p 35 line 16, I read fehdm
u?m " ek . ajivafeds for teahdm jimtodt.  If we

{by Hemach. ABRidh. 21), keep the old reading we must tran.
powsems only one sense—touch. In  alate it “becaus the former anly
P 35 lime 10, I read fmilhagangdoln-  are animate.”

8892
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the one sense of touch, are considered as * released,” since
they are incapable of passing into any other state of
existence,

Dharma, adharma, and dhbdds are singular categories
[and not generic], and they have mot the attribute of
“action,” but they are the causes of a substance's change
of place.

Dharma, “merit,” and edharma, “demerit,” are well
known. They assist souls in progressing or remaining
stationary in the universally extended? sky [or ether]
characterised by light, and also called Lokdkdfa; hence
the presence of the category “merit” is to be inferred
from progress, that of “ demerit” from stationariness, The
effect of dldda is seen when one thing enters into the
space previously occupied by another.

Pudgala, “body,” possesses touch, taste, and colour.
Bodies are of two kinds, atomic and compound. Atoms
ecannot be enjoyed;* the compounds are the binary and
other combinations, Atoms are produced by the separa-
tion of these binary and other compounds, while these
arise from the conjunction of atoms. Compounds some-
times arise from separation and conjunction [combined];
hence they are called pudgalas, because they “ fill” (pair),
and “ dissolve” (gal). Although “time " is not properly
an astikdya, because it does not occupy many separate
parts of space [as mentioned in the definition], still it is a
dravya [or fativa), as the definition will hold ; “substance”
(dravya) possesses “qualities and action.”* Qualities reside

time throws himself into the Jaina

! In line 3 from bottom, I
o b system which he is analysing, when

read sarratrdpasthite for sormatrdras-

thiti., In the preceding line T read
d-hl'mdmhnlﬁﬂnt for dlolendvich-

chiinne
® Of, Siddhdnta-muktdvali, p. 27.
The i Is w vy %’?-
butit bogins with the deyan is
ﬂﬂ-ﬁpﬂz takes up the forms of sthd-
e w ich were nduduﬁlﬂl’m;l’ﬂ.
It is an interesting illustration
bow thoroughly Mddhava for the

we see that he gives the Jaina ter-
tn‘inaltlgyl'urthiulu"ﬁnitiunofquu,
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in substance but do not themselves possess  qualities,
as the general qualities, knowledge, &c., of the jfva, form,
&e., of the body, and the power of causing progress,
stationariness, and motion into a place previously oceu-
pied, in the case respectively of “merit,” “ demerit,” and
dldéa. “ Action” (parydya) has thus been defined: the
actions (parydydk) of a substance are, as has been said,
its existehce, its prodmction, its being what it is, ita
development, its course to the end, as, e.g, in the Jiva, the
knowledge of objects, as of a jar, &c., happiness, pain, &e. ;
in the pudgala, the lump of clay, the jar, &e.; in merit
and demerit, the special functions of progress, &c. Thus
there are six substances or faftvas [ie., the five above
mentioned and “ time "],

Others reckon the tattras as seven, as has been said—

“The tattvas are jiva, ajiva, dsrava, bandha, samvara,
nirjard, and moksha” Jiva and afita have been already
described. Asrava is described as the movement of the
soul called yoga,! through its participation in the movement
of its varions bodies, auddrika, & As a door opening
into the water is called dsrava, because it causes the stream
to descend through it so this yoga is called dsrava, be-
cause by it as by a pipe actions and their consequences
flow in upon the soul. Or, as a wet garment collects the
dust brought to it from every side by the wind, so the
soul, wet with previous sins, collects, by its manifold points
of contact with the body, the actions which are brought
toit by yoga. Or as, when water is thrown on a heated
lump of iron, the iron absorbs the water altogether, so
the jfva, heated by previous sins, receives from every side
the actions which are brought by yoga. Kashdya (“sin,"
“defilement”) is so called because it * hurts” (kash) the
soul by leading it into evil states ; it comprises anger, pride,
delusion, and lust. Asreva is twofold, as good or evil,
Thus abstaining from deing injury is a good yoga of the

1 Yoga seems to be here the natural * In line 18, read deravanabving.
impulse of the soul to act. naindd,
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body ; speaking what is true, measured, and profitable is a
good yoga of the speech.

These various subdivisions of dsrava have been described
at length in several Sutras, *Asrava is the impulse
to action with body, speech, or mind, and it is good or
evil as it produces merit or demerit,” &e. Others, how-
ever, explain it thus :—* dsrave is the action of the senszes
which impels the soul towards external objects ; the licht
of the soul, coming in contact with external objects by
means of the senses, becomes developed as the knowledge
of form, &e?

Bandha, * bondage,” is when the soul, by the influence
of “false intuition,” “non-indifference,” * carelessness,” and
“sin" (kushdya), and also by the force of yoga, assumes
various bodies oceupying many parts of space, which enter
into its own subtile body, and which are suited to the
bond of its previous actions. As has been said—

“Through the influence of sin the individual soul

assumes bodies snitable to its past actions, this is,
‘bondage,' "

In this quotation the word “sin" (kashdya) is used to
include the other three causes of bondage us well as that
properly so termed. Vichakichdrya has thus enumerated
the causes of bondage : “ The causes of bondage are false
intuition, non-indifference, carelessness, and sin.”

(a) * False intuition" is twofold,—either innate from
one's natural character, as when one dizbelieves Jaina
doctrines from the influence of former evil dctions, irre-
spectively of another's teaching,—or derived, when learned
by another's teaching.

(b) “Non-indifference” is the non-restraint of the five
senses, and the internal organ from the set of six, earth,
de,

(¢) “Carelessness"” (pramdda) is o want of effort to
practize the five kinds of samiti, gupti, &e.

| The judna is one, bot it beoomes  tion with the sensos and external
apparently manifold by its connse-  objects.
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(d) “Sin" consists of anger, &e. Here we must make
the distinction that the four things, false intuition, &e.,
cause those kinds of bondage called sthiti and anubhdra ;
yoga [or dsrava] causes those kinds called prakriti and
pradefa.

“Bondage " is fourfold, as has been said: “ Pralriti,
sthiti, anubhdva, and prodefa are its four kinds™

1. Prakriti means “ the natural qualities,” as bitterness
or sweetness in the vimba plant or molasses.  This may
be subdivided into eight mdla-prakyitis?

Thus obstructions (drarapa)® cloud the knowledge and
intuition, as a cloud obscures the sun or a shade the lamp.
This is (a) fadndvarana, or (b) darfundvarana, (¢} An object
recognised as simultaneously existing or non-existing pro-
duces mingled pleasure and pain, as licking honey from a
sword's edge,—this is vedandya. (d) A delusion (mehaniya)
in intuition produces want of faith in the Jaina categories,
like associntion with the wicked ; delusion in conduet pro-
duces want of self-restraint, like intoxication. (&) Asyus
produces the bond of body, like a snare® () Ndman, or
“the name,” produces various individual appellations, as a
painter paints his different pictures. (g) Gofra produces
the idea of noble and ignoble, as the potter fashions his

‘(h) Antardya produces obstacles to liberality, &e.,
as the treasurer hinders the king by considerations of
BCONOmY.

Thus is the prakriti-bandha eightfold, being denominated
as the eight mele-prakritis, with subdivisions according
to the different actions of the various subject-matter.

And thus has Umdswiti-vichakdchdrya ¢ declared: “ The
first kind of bandha consists of obstructions of the know-
ledge and the intuition, vedandya, mohandya, dyus, ndman,

! Those nre also callod the eight used for dearons (Pdo. §ii. 4, 68).
kermans in (xwh:lchu.udnl gloss, Cf. Yoga Sit., fl. 52, whore Vydea's
Fed, Sut., H. 2, Comm. has dmmpf

# ‘I'h.u &kﬂtu MS. reads ddor. 2 Iﬁhm‘.r The pcrl.n.'bud. taxt has

for draroniyya, In p. 37, J
lnl- line. Put dearapiva may T.ue 4 I.denﬁ.mi-!
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gotra, and antardya ;™ and he has also reckoned up the
respective subdivisions of each as five, nine, twenty-eight,
four, two, forty, two, and fifteen. All this has been
explained at full length in the Vidydnanda and other
works, and here is omitted through fear of prolixity.

2. Sthiti. As the milk of the goat, cow, buffalo, &e,
have continued unswerving from their sweet nature for so
long a period, so the first three miila- prakritis, fndndvarana,
&c., and the last, antardya, have not swerved from their
respective natures even through the period described in
the words, “ sthiti lasts beyonds crores of erores of periods
of time measured by thirty sdgaropamas.”* This con-
tinuance is shiti,

3. Anubhdra. Asin the milk of goats, cows, buffaloes,
&c., there exists, by its rich or poor mature, a special
capacity for producing?® its several effects, so in the different
material bodies produced by our actions there exists a
special capacity (anubhdva) for producing their respective
effects, '

4. Pradefa. The bandha called pradede is the entrance
into the different parts of the sonl by the masses, made
up of an endless number of parts, of the varions bodies
which are developed by the consequences of actions,

Samvara is the stopping of dsrava—that by which the
influence of past actions (karman) is stopped from enter-
ing into the soul. It is divided into gupti, samiti, &e.
Gupti is the withdrawal of the soul from that “impulse "
(yoga) which causes mundane existence,—it is threefold,
as relating to body, speech, or mind, Samifi is the acting
80 as to avoid injury to all living beings. This is divided
into five kinds, as fryd,? bhdshd, &e., as has been explained
by Hemachandra,

! For the sdgaropams, see Wil- prachyutih athitih for prachyneiahi-
son's Emagys, vol. |, 309. In ik
r; 38, Hoe 16, 1 mmpitwdynha- * Inp. 38 line 18, read avaalidrya-
kid sirdkram api for the obseure barane,
mdyuhuu- bbladurddhdnarat, T 3 In p, 30, line 2 and line 5, for
rend at the end of the line fﬂi;dmx.dirg.ui.—nhdﬂ!ﬂmding.
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1. “In a public highway, kissed by the sun’s rays, to
walk circumspectly so as to avoid injuring living beings,
this the good call {ryd.

2. "Let him practise! a measured utterance in his
intercourse with all people; this is called bhdshd-samiti,
dear to the restrainers of speech.

3- “The food which the sage takes, ever free from the
forty-two faults which may acerue to alms, is called the
eshand-samiti2

4. “ Carefully looking at it and carefully seating himself
upon it, let him take a seat, &c., set it down, and meditate,
—thia is ealled the dddna-samiti.

5. “That the good man should carefully perform his
bodily evacuations in a spot free from all living creatures3
—this is the ufsarga-samiti* Hence samrara has been
etymologically analysed as that which closes (sam + vrinoti)
the door of the stream of dsrara’ as has been said by the
learned, * Asrava is the cause of mundane existence, sayi-
vara is the cause of liberation;® this is the Arhat doc-
trine in a handful; all else is only the amplification of
this.”

Nirjard is the causing the frnit of past nctions to decay
by self-mortification, &e.; it destroys by the body the
merit and demerit of all the previously performed actions,
and the resulting happiness and misery; “self-mortifica-
tion " means the plucking out of the hair, &e. This nir-
Jard is twofold,” “temporary " (yathdkdla) and ancillary
(aupakramanika), It is* temporary " as when a desire is
dormant in consequence of the action having produced its
fruit, and at that particular time, from this completion of

! In p 30, line 6, I read dpadyetd dharma, “the ten duties of AT ns-
for dpadyaid, cetie, tience, pentleness,” %o .

2 P 39, line g, for sesland read  Mdran “ conviction," such as that

worldly existonces are not eternal,

' In p line 12, join nirjontu &e.; ehdritra, “virtuous cheerrance,”

and jagatit ! In p 30, line 14, resd duaraps.
srotas.

! Midhava omits the remaining 3.
divisions of semeera. ' Wilsan, .En::c:. ¢ For moha, in line 16, read malaka,
#

ol. & * then as parish FIn line 2 infre, 1 read
. Pﬂﬂ:;ﬂﬁif: of avow; yali- gﬂkdkdﬁ ?:?l:y:ﬂ'.ﬁd Ifif‘g.
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the object aimed at, nirjerd arises, being caused by the
consumption of the desire, &c. Bat wlleu by the force of.
asceticism, the sage turns all actions into means for attain-
ing his end (liberation), this is the mirjard of actions.
Thus it has been said: “ From the decaying of the actions
which are the seeds of mundane existence, nirjard arises,
which is twofold, sakdmd and akdmd. That called
sakdmd belongs to ascetics, the akdmd to other embodied
spirits.”1

Moksha. Since at the moment of its attainment there
i an entire absence of all future actions, as all the causes
of bondage (false perception, &e,) are stopped? and since
all past actions are abolished in the presence of the causes
of nirjard, there arises the absolute release from all actions,
—this is moksha ; as it has been said: “ Moksha is the
absolute release imm all actions by the decay (nirjard) of
the canses of bondage and of existence,”

Then the soul rises upward to the end of the world.
As a potter's wheel, whirled by the stick and hands, moves
on even after these have stopped, until the impulse is
exhausted, so the previous repeated contemplations of the
embodied soul for the attainment of molksha exert their influ-
ence even after they have ceased, and bear the soul onwarnd
to the end of the world; or, as the gourd, encased with
clay, sinks in the water, but. rises to the surface when freed
from its encumbrance, so the soul, delivered from works,
rises upward by its isolation?® from the bursting of its
bonds like the elastic seed of the castor-oil plant, or by its
own native tendency like the flame,

+ Thin prssage is very difficult and
riok improbably corrupt, and my in-
ImFEh.ﬂun of it fa only eunjeetural.

mirjord is when an

-nd:ﬁm attains its end (like the lufl-
af & by the gratification),

this tull is temporary. That mirjard

Is “ ancillary " w 'ia rendered by
a-luﬁt'fﬂn B i:uun-tn the attainment
of the The former is
alvmd, ¥ In pan” bocause at the
maoment the desire is satisfied and so

dormant ; the latter Is sthimd, be-
catse the ascetic conquers the Iower
desire under the overpowering infha-
ence of the higher desire for libera-
tion,

* 1 read mirodhe for niredhak in
P 40, line 6 ; of. p. 37, kine 13 The
camses of bon uce the as-
sumption of bodies in which future
actinns are to be performaed.

? Literally “ absence of senge’
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“ Bondage " is the condition of being unseparated, with
a mutual interpenetration of parts [between the soul and
the body]; saniga is merely mutual contact. This has
been declared as follows:—

“[Liberation] is unhindered, from the continuance of
former impulses, from the nbsence of safige, from the cut-
ting of all bonds, and from the natural development of the
soul's own powers of motion, like the potter's wheel, the
gourd with its clay removed, the seed of the castor-oil
plant, or the flume of fire,”

Hence they recite a §loka:—

# However often they go away, the planets return, the-

sun, moon, and the rest;

“But never to this day have returned any who have

gone to Alokikiéa.”

Others hold moksha to be the abiding in the highest
regions, the soul being absorbed in bliss, with its know-
ledge unhindered and itself untainted by any pain or im-
pression thereof.

Others hold nine fatfiwas, adding *merit” and “demerit”
to the foregoing seven,—these two being the causes of
pleasure and pain. This has been declared in the Sid-
dhdinta, * Jiva, afiva, punye, pdpe, dsrava, samvara, nir-
Jarana, bandhe, and moksha, are the nine fattiwas” As
our object is only a summary, we desist here.

Here the Jainas everywhere introduce their favourite
logie called the sapta-bladigi-naya! or the system of the
geven paralogisms, “may be, it is,” “may be, it iz not”
“may be, it is and it is not,” “ may be, it iz not predicable,”
“may be, it is, and yet not predicable,” “ may be, it is not,
and not predicable,” “ may be, it is and it is not, and not
predicable.” All this Anantavirya has thus laid down :—

1. “When you wish to establish a thing, the proper
course is to say ‘may be, it is;' when you wish to deny
it, “may be, it is not.’

2, “When you desire to establish each in turn, let your

1 In p. 41, line 7, read soptabhadginay, se Ved 8. Gloss, il 2, 23

-~
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procedure likewise embrace both; when you wish to
establish both at once, let it be declared *indeseribable *
from the impossibility to describe it.

3. “The fifth process is enjoined when you wish to
establish the first as well as its indescribableness : when
the second as well as its indeseribableness, the occasion
for the sixth process arises.

4. “The seventh is required when all three characters
are to be employed simultaneously.”

Syidt, “may be,” is here an indeclinable particle in the
form of a part of a verb, used to convey the idea of in-
determinateness ; as it has been said—

“This particle syd¢ is in the form of a verb, but, from
its being connected with the sense, it denotes
indeterminateness in sentences, and has a qualify-
ing effect on the implied meaning.”

If, again, the word syd! denoted determinateness, then
it would be needless in the phrase, * may be, it is:” but
since it really denotes indeterminateness, “ may be, it is"
means “it is somehow;” sydt, “ may be,” conveys the
meaning of *somehow,” kathamehit ; and so it is not
really useless. As one has said—

. “The doctrine of the sydd-vdda arises from our every-
where rejecting the idea of the absolute;?! it depends on
the sapta-bhatigi-naya, and it lays down the distinotion
between what is to be avoided and to be accepted,”

If a thing absolutely exists, it exists altogether, always,
everywhere, and with everybody, and no one at any time or
place would ever make an effort to obtain or avoid it, as
it would be absurd to trent what is already present as an
object to be obtained or avoided. But if it be relative (or
indefinite), the wise will concede that at certain times and
in certain places any one may seek or avoid it. More-
over, suppose that the question to be asked is this: *[s
being or mon-being the real nature of the thing 7" The

! 1 cannot understand the words fadridhed, and therefore leave them
st the end of the first line, kim wpita-  untranslyted,
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real nature of the thing cannot be Being, for then you
could not properly use the phrase, “ It isa pot " (ghatd'sti),
as the two words “is" and “pot" would be tautological ;
nor ought you to say, “ It is not a pot,” as the words thus
used would imply a direct contradiction; and the same
argument is to be used in other questions! As it has
been declared—

“It must not be said ‘It is a pot,’ since the word * pot”

implies *is;’

“Nor may you say ‘it is not a pot,’ for existence and

non-existence are mutually exclusive,” &e,

The whole is thus to be summed up. Four classes of
our opponents severally hold the doctrine of existence,
non-existence, existence and non-existence successively,
and the doctrine that everything is inexplicable (anirra-
ehandyatd) ;® thres other classes hold one or other of tha
three first theories combined with the fourth? Now, when
they meet us with the scomful questions, “ Does the thing
exist 2" &e., we have an answer always possible, “ Tt exists
in a certain way," &c., and our opponents are all abashed
tosilence, and victory accrues to the holder of the Sydd-
vefda, which ascertains the entire meaning of all things,
Thus said the teacher in the Syddvdda-maiijari—

“A thing of an entirely indeterminate nature is the
ohject only of the omniscient; a thing partly determined
is held to be the true object of scientific investigation
When our reasonings based on one point proceed in the
revenled way, it is called the revealed Sydd-vdda, whicl,
ascertains the entire meaning of all things."

# All other systems are full of jealousy from their mutual
propositions and counter-propositions; it is only the doc-
trine of the Arhat which with no partiality equally favours
all seots.”

! Thus Govindinanda applies it tenet in the Klhendona-Ehangda-Ehd.

{Ved. Sit., fi. 2, 33) to " may be dys.
it I one,” “may be it is many,”  ? Inp. 42 line 17, for motendmiini-
ke, - timi read motens midritini.
%' Aenrolgyle. ThisisScihamba’s  * In p. 43, line 2, for ma gana
Tead nayasys,
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The Jaina doctring has thus been summed up by
Jinadatta-stiri—

* The hindrances belonging to vigour, enjoyment, sensual
pleasure, giving and receiving,—sleep, fear, iznorance, aver-
sion, langhter, liking, disliking, love, hatred, want of in-
difference, desire, sorrow, deceit, these are the eighteen
‘faults’ (dosha) according to our system! The divine
Jina is our Guru, who declares the true knowledge of the
tattwas, The path® of emancipation consists of knowledge,
intuition, and conduct. - There are two means of proof
(pramdpa) in the Sydd-vdda doctrine—sense-perception
and inference. All consists of the eternal and the non-
eternal; there are nine or seven fatfwas. The flva, the
ajfva, merit and demerit, dsrava, samvara, bandha, nirfard,
mukti,—we will now explain each. Jive is defined as
intelligence ; ajiva is all other than it ; merit means bodies
which arise from good actions, demerit the opposite;
dsrava is the bondage of actions? nirjurd is the unloosing
thereof ; molksha arises from the destruction of the eight
forms of karman or “action.” - But by some teachers
“merit" is included in samevarae,* and “ demerit” in dsrave.

* Of the soul which has attained the four infinite things®
and is hidden from the world, and whose eight nctions are
abolished, absolute liberation is declared by Jina. The
Swetdmbaras are the destroyers of all defilement, they
live by almsf they pluck out their hair, they practise
patience, they avoid all association, nnd are called the
Jaina Sddhns. The Digambaras pluck out their hair, they

! This list is badly printed in the
Caloutta edition. It is really identi-
cal with that given in H drn's
A hidhdna-chintdmani, 72, 73; but
we must correct the readingw to
antardyds, rdgadvehdr ariratid moe-
rah, and hdso for kiosd. The order
of the gighteen doshas in the Cal-
cutta tlon Is given by Hema-
chandm as 4, 5, 1, 2, 3. IO, 11, 12,
7.9 17, 16, 18, §, 6, 15, 13, 14

In p. 43, line 13, for vertind read
wartinif.

* This weems corrupt,—s lina iy
probakly lost.

“ In last line, for samerove rend
IR,

& Dots this mean the kmowledga
of the world, the soul, the lberated
and fiberation? These nra ealled
anants,  Bes Weber's JMhagueati,
Fp. 230, 261-266.

* Barajoharandh i ined Ly
the rajoharundbdrin (= vratin) of
Haliyudha, i 18g,
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hands and they eat upright in the giver's house,—these
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CHAPTER 1V,
THE RAMANUJA SYSTEM

Tuts doctrine of the Arhatas deserves a rational econ-
demnation, for whereas there is only one thing really
existent, the simultaneous co-existence of existence, non-
existence and other modes in a plurality of really existing
things is an impossibility. Nor should any one say:
Granting the impossibility of the co-oxistence of exist-
ence and non-existence, which are reciprocally contra-
dictory, why should there not be an alternation between
existence and non-existence? there being the rule that
it is action, not Ens, that alternates. Nor let it be sup-
posed that the whole universe is multiform, in reliance
upon the examples of the elephant-headed Ganeéa and of
the incarnation of Vishpu as half man, half lion; for
the elephantine and the leonine nature existing in one
part, and the human in another, and consequently there
being no contradiction, those parts being different, these
examples are inapplicgble to the maintenance of a nature
multiform as both existent and non-existent in one and
the same part (or place). Agnin, if any one urge: Let
there be existence in one form, and non-existence in
another, and thus both will be compatible; we rejoin :
Not so, for if you had said that at different times existence
and non-existence may be the nature of anything, then
indeed there would have been no vice in your procedure,
Nor is it to be contended: Let the multiformity of the
universe be like the length and shortness which pertain
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to the same thing (in different relations); for in these (in
this length and shortness) there is no contrariety, in-
asmuch as they are contrasted with different objects,
Therefore, for want of evidence, existence and non-exist-
ence as reciprocally contradictory cannot reside at the
same time in the same thing. In a like manner may be
understood the refutation of the other bhasigas (Arhata
tenets).

Again, we ask, is this doctrine of the seven Iasigas,
which lies at the base of all this, itself uniform (as ex-
cluding one contradictory), or multiform (as conciliating
contradictories). If it is uniform, there will emerge a
contradiction to your thesis that all things are multiform ;
if it is multiform, you have not proved what you wished
to prove, o multiform statement (as both existent and
non-existent) proving nothing! In either case, there is
rope for a noose for the neck of the Sydd-Vidin.

An admirable author of institutes has the founder of
the Arhata system, dear to the gods (uninguiring pietist),
proved himself to be, when he has not ascertained whether
his result is the settling of nine or of seven principles,
nor the investigator who settles them, nor his organon, the
modes of evilence, nor the matter to be evidenced, whether
it be ninefold or not!

In like manner if it be admitted that the soul has (as
the Arhatas say), an extension equal to that of the body,
it will follow that in the case of the souls of ascetics, who
by the efficacy of asceticism assume a plurality of bodies,

VCE “The argument in dafence
of the Maxim of Contradiction is

that it is a postulate employed in
all the particular statements as to

:[Lhmklzitmn must go throngh like
er persons, and when, if -he pro-
t:uedod] upon his own theary, be eould
neither give nor receive information

matters of daily experience that a
man understands and acts upon when
heard from bis neighbours 3 o postu-
Inte such that, if you deny it, no

Ia either significant or trust-
worthy to inform and guide those
who bhear it You may cite Innu.
merable examples both of speech and
action in the il of life, which the

by specch, mor ground any action
upon the bellefs which he declares
to co-exist in his own mind Ae.
cordingly the Herakleitenn Kratylus
[E5) nlmrﬁ. ﬁu}mmﬁ the
use of affirmative , mnd Eim
pointed with his ﬁngtrr."—-(imf;]{
Aristotle, vol ii. pp. 297, 298
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there is a differentiation of the soul for each of those bodies.
A soul of the size of & human body would not (in the
course of its transmigrations) be able to oceupy the whole
body of an elephant; and acain, when it laid aside its
elephantine body to enter into that of an ant, it would lose
its capacity of filling its former frame, And it cannot he
supposed that the soul resides successively in the human,
elephantine, and other bodies, like the light of a lamp
which is capable of contraction and expansion, according
as it occupies the interior of a little station on the road-
side in which travellers are sapplied with water, or the
interior of a stately mansion; for it would follow (from
such a supposition) that the soul being susceptible of
modifications and consequently non-eternal, there would
be a loss of merits and a fruition of good and evil un-
nierited.

As if then we had thrown their best wrestler, the re-
dargution of the rest of their categories may be anticipated
from this exposition of the manner in which their treat-
ment of the soul has been vitiated,

Their doctrine, therefore, as repugnant to the eternal,
infallible revelation, cannot be adopted, The venerated
Vydsa accordingly propounded the aphorism (ii. 2, 33),
“ Nay, because it is impossible in one;™ and this same
aphorism has been analysed by Rimdnuja with the ex-
press purpose of shutting out the doctrine of the Jainas,
The tenets of Rimdnuja are as follows :—Three catesories
are established, as soul, not-soul, and Lord: or as sub-
jeet, object, and supreme disposer, Thus it has been
siild—

“Lord, soul, and not-soul are the triad of principles:

Hari (Vishnu)

“Is Lord; individual spirits are souls; and the visible

waorlid is not-soul.”

Others, again (the followers of ﬁuﬁk&nichér:m}, maintain
that pure intelligence, exempt from all differences, the
absolute, alone is really existent; and that this absolute
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whose essence is cternal, pure, intelligent, and free, the
identity of which with the individuated spirit is learnt
from the “reference to the same object” (predication),
“That art thou,” undergoes bondage and emancipation,
The universe of differences (or conditions) such as that of
subject and object, is all illusorily imagined by illusion as
in that (one reality), as is attested by a number of texts:
Existent only, fair sir, was this in the beginning, One only
without a second, and so forth. Maintaining this, and
acknowledging a suppression of this beginningless illusion
by knowledge of the unity (and identity) of individuated
spirits and the undifferenced absolute, in conformity with
hundreds of texts from the Upanishads, such as He that
knows spirit passes beyond sorrow; rejecting also any
real plurality of things, in conformity with the text con-
demnatory of duality, viz,, Death after death he undergoes
who looks upon this as manifold ; and thinking themselves
very wise, the Sinkaras will not tolerate this division
(viz, the distribution of things into soul, not-soul, and
Lord). To all this the following counterposition is laid
down :—This might be all well enongh if there were any
proof of such illusion. But there is no such ignorance (or
illusion), an unbeginning entity, suppressible by know-
ledge, testified in the perceptions, I am ignorant, I know
not myself and other things. Thus it has been said (to
explain the views of the Sinkara)—

“Entitative from everlasting, which is dissolved by

knowledge,

“Such is illusion, This definition the wise enunciate”

This perception (they would further contend) is not
conversant about the absence of knowledge, For who
can maintain this, and to whom? One who leans on the
arm of Prabhdkara, or one to whom Kumirila-bhatta gives
his hand ' Not the former, for in the words—

* By means of its own and of another’s form, eternal in

the existent and non-existent,
* Thing is recognised something by some at certain times.
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“ Non-entity is but another entity by some kind of
relation. Non-entity is but another entity, naught
else, for nanght else is observed.,”

They deny any non-entity ulterior to entity. Non-
entity being cognisable by the sixth instrument of know-
ledge (anupalabdii), and knowledge being always an object
of inference, the absence of knowledge cannot be an object
of perception. If, again, any one who maintains non-entity
to be perceptible should employ the above argnment (from
the perceptions, I am ignorant, T know mot myself, and
other things); it may be replied: “Is there, or is there
not, in the consciousness, I am ignorant, an apprehension
of self as characterised by an absence and of knowledge
as the thing absent or non-existent? If there is such
apprehension, consciousness of the ahsence of knowledge
will be impossible, as involving a contradiction. If there
is mot, consciousness of the nhsence of knowladge, which
consciousness presupposes & knowledge of the subject and
of the thing absent, will not readily become possible, In-
asmuch (the Sdnkaras continue) as the foregoing difficul-
ties do not oceur if ignorance (or illusion) be entitative,
this consciousness (I am ignorant, I know not myself, and
other things) must be admitted to be conversant about an
entitative ignorance.

All this (the Rimdnuja replies) is about as profitable as
it would be for a ruminant animal to ruminate upon ether ;
for an entitative ignorance is not more supposable than
an absence of knowledge. For (we would ask), is any
self-conscious principle presented as an object and as a
subject (of ignorance) as distinet from cognition? Ifitis
presented, how, since ignorance of a thing is terminable by
knowledge of its essence, can the ignorance continue? If
none such is presented, how can we be conscious of an
ignorance which has no subject and no object? If you say:
A'pure manifestation of the spiritual essence is revealed
only by the cognition opposed to ignorance (or illusion),
and thus there is no absurdity in the consciousness of ignor-
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ance accompanied with a consciousness of its subject
and object; then we rejoin :—Unfortunately for you, this
{consciousness of subject) must arise equally in the absence
of knowledge (for such we define illusion to be), notwith-
standing your assertion to the contrary. It must, there-
fore, be acknowledged that the cognition, I am icnorant,
I know not myself and other things, is conversant about
an absence of cognition allowed by us both,

Well, then (the Sdinkaras may contend), let the form of
coguition evidentiary of illusion, which is under disputa-
tion, be inference, as follows :—Right knowledge must have
had for its antecedent another entity (se. illusion), an entity
different from mere prior non-existence of knowledge,
which envelops the objects of knowledge, which is ter-
minable by knowledge, which occupies the place of know-
ledge, inasmuch as it (the right knowledge) illuminates an
object not before illuminated, like the light of a lamp
springing up for the first time in the darkness. This argu-
ment (we reply) will not stand grinding (in the dialectic
mill); for to prove the (antecedent) illusion, you will
require an ulterior illusion which you do not admit, and a
violation of your own tenets will ensue, while if you do
not 50 prove it, it may or may not exist; and, moreover,
the example is incompatible with the argument, for it can-
not be the lamp that illumines the hitherto unillumined
object, gince it is knowledge only that illumines; and an
illumination of objects may be effected by knowledge
even without the lamp, while the light of the lamp is only
ancillary to the visual organ which effectuates the cogui-
tion, aneillary mediately through the dispulsion of the
obstruent darkness. We dismiss further prolixity,

The counterposition (of the Riminujas) iz as follows:—
The illusion under dispute does not reside in Brahman,
who is pure knowledge, because it is an illusion, like the
illusion about nacre, &. If any one ask: Has not the
self-conscious entity that underlies the illusion about
nacre, &c., knowledge only for its nature? they reply:
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Do not start such difficulties; for we suppose that con-
sciousness by its bare existence has the nature of creating
conformity to the usage about (i.e, the name and notion
of) some object ; and such consciousness; alzo ealled know-
ledge, apprehension, comprehension, intelligence, &e., con-
stitutes the soul, or knowledge, of that which acts and
knows. If any one ask: How can the soul, if it con-
sists of cognition, have cognition as a quality? they
reply: This question is futile; for rs a gem, the sun,
and other luminous things, existing in the form of light,
are substances in which light as a quality inheres—for
light, as existing elsewhere than in its usual receptacle,
and as being a mode of things though a substance, is still
styled and accounted a quality derived from determination
by that substance,—so this soul, while it exists as a self-
luminous intellizence, has also intellizence as its quality.
Accordingly the Vedic texts: A lump of salt is always
within and without one entire mass of taste, so also this
soml s within and without an entire mass of knowledge;
Herein this person is itself a light; Of the knowledge of
that which knows there is no suspension ; He who knows,
smells this; and so also, This is the soul which, consisting
of knowledge, is the light within the heart; For this per-
son is the seer, the hearer, the taster, the smeller, the
thinker, the understander, the doer ; The person is know-
ledge, and the like texts,

It is not to be supposed that the Veda also affords
evidence of the existence of the cosmical illusion, in the
text, Enveloped in untruth (anpita); for the word untruth
(anrita) denotes that which is other than truth (rita).
The word rifa has a passive sense, as appears from the
words, Drinking rita. Rite means works done without
desire of fruit; having as its reward the attainment of the
bliss of the Supreme Spirit through his propitiation. In
the text in question, untruth (anrita) designates the scanty
fruit enjoyed during transmigratory existence as opposed to
that (which results from propitiation of the Supreme Spirit),
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which temporal fruit is obstructive to the attainment of
supreme existence (brakman); the entire text (when the
context is supplied) being: They who find not this sap-
reme sphere (brakma-loka) are enveloped in untruth. In
such texts, again, ns Let him know illusion (mdyd) to be
the primary emanative cause (prakriti), the term (mdyd)
designates the emanative cause, consisting of the three
“gords” (guma), and creative of the diversified universe.
It does not designate the inexplicable illusion (for which
the Sdnkaras contend).

In such passages as, By him the defender of the body of
the child, moving rapidly, the thousand illusions (mdyd) of
tlie barbarian were swooped upon as by a hawk, we observe
that the word “illusion” (mdyd) designates the really
existent weapon of a Titan, capable of projective diversified
creation. The Veda, then, never sets out an inexplicable
illusion. Nor (is the cosmical illusion to be inferred from
the “grand text,” That art thou), inasmuch as the words,
That art thou, being incompetent to teach unity, and in-
dicating a conditionate Supreme Spirit, we cannot under-
stand by them the essential unity of the mutually exelusive
supreme and individual spirits; for such a supposition (as
that they are identical) would violate the law of excluded
middle. To explain this. The term That denotes the
Supreme Spirit exempt from all imperfections, of illimit-
able excellence, a repositary of innumerable auspicious
attributes, to whom the emanation, sustentation, retracta-
tion of the universe is a pastime;?! such being the Suprems
Spirit, spoken of in such texts as, That desired, let me be
many, let me bring forth. Perhaps the word Thou, refer-
ring to the same object (as the word That), denotes the
Supreme Spirit characterised by eonsciousness, having all
individual spirits as his body; for a “reference to the
same object” designates one thing determined by two
modes, Here, perhaps, an Advaita-vidin may reply : Why

1 OF. the dictum of Herakleitus: p 803): Man is made to be the

Making worlis is Zeus's pastime; plaything of God.
and t!ll‘g“ of Plato [Laws, Book -ri!:
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may not the purport of the reference to the same object
in the words, That art thou, be undifferenced essence, the
unity of souls, these words (That and thou) having a
(reciproeally) implicate power by abandonment of opposite
portions of their meaning; as is the case in the phrase,
This is that Devadatta. In the words, This is that Deva-
datta, we understand by the word That, a person in rela-
tion to a different time and place, and by the word This,
a person in relation to the present time and place. That
both are one and the same is understood by the form of
predication (“reference to the same object”). Now as
one and the same thing cannot at the same time be known
a8 in different times and places, the two words (This and
That) must refer to the essence (and not to the accidents
of time and place), and unity of essence can be understood,
Similarly in the text, That art thou, there is implicated
an indivisible essence by abandonment of the contradictory
portions (of the denotation), viz, finite cognition (which
belongs to the individual soul or Thou), and infinite cog-
nition (which belongs to the real or unindividual soul).
This suggestion (the Rémdnujas reply) is unsatisfactory,
for there is no opposition (between This and That) in the
example (This is that Deva-datta), and consequently not
the smallest particle of “ implication” (lakshand, both This
and That being used in their denotative capacity). The
connection of one object with two times past and present
involves no contradiction. And any contradiction sup-
posed to arise from relation to different places may be
avoided by a supposed difference of time, the existence in
the distant place being past, and the existence in the near
being present. Even if we concede to you the “implica-
tion,” the (supposed) contradiction being avoidable by sup-
posing one term (either That or Thou) to be implicative, it
is unnecessary to ndmit that both words are implicative,
Otherwise (if we admit that both words are implicative),
if it be granted that the one thing may be recognised,
with the concomitant assurance that it differs as this and
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as that, permanence in things will be inadmissible, and
the Buddhist assertor of & momentary flux of things will
be triumphant.

We have, therefore (the Rimdnujas continue), laid it
down in this question that there is no contradietion in the
identity of the individual and the Supreme Spirit, the
individual spirits being the body and the Supreme Spirit
the sonl. For the individual spirit as the body, and there-
fore a form, of the Supreme Spirit, is identical with the
Supreme Spirit, according to another text, Who abiding
in the goul, is the controller of the soul, who knows the
soul, of whom soul is the body.

Your statement of the matter, therefore, is too narrow.
Arr words are designatory of the Supreme Spirit. They
are not all synonymous, a variety of media being possible;
thus as all organised bodies, divine, human, &e., are forms
of individual spirits, 2o all things (are the body of Sup-
reme Spirit), all things are identical with Supreme Spirit.
Henee—

God, Man, Yaksha, Pificha, serpent, Rdkshasa, bird,
tree, creeper, wood, stone, grass, jar, eloth,—these and all
other words, be they what they may, which are current
among mankind as denotative by means of their base and
its suffixes, as denoting those things, in denoting things of
this or that apparent constitution, really denote the in-
dividual souls which assumed to them such body, and the
whole complexus of things terminating in the Supreme
Spirit ruling within. That God and all other words what-
soever ultimately denote the Supreme Spirit is stated in
the Tattvamulktivall and in the Chaturantara—

“God, and all other words, designate the soul, none elsa

than That, called the established entity,

“Of this there is much significant and undoubted

exemplification in common speech and in the
Veda;

“Existence when dissocinted from spirit is unknown;

in the form of gods, mortals, and the rest
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“When pervading the individual spirit, the infinite
has made a diversity of names and forms in the
world."”

In these words the author, setting forth that all words,
God, and the rest, designate the body, and showing in the
words, “No unity in systems,” &e., the characteristic of
body, and showing in the words, * By words which are sub-
stitutes for the essence of things,” &e., that it is established
that nothing is different from the universal Lord, lays down
in the verses, Significant of the essence, &e., that all words
ultimately designate the Supreme Spirit. All this may be
ascertained from that work. The same matter has been
enforced by Rimdnuja in the Vedirtha-sangraha, when
analysing the Vedic text about names and forms.

Moreover, every form of evidence having some deter-
minate object, there can be no evidence of an undetermined
(unconditionate) reality. Even in non-diseriminative per-
ception it is o determinate (or conditioned) thing that is
cognized. FElse in discriminative perception there could
not be shown to be a cognition characterised by an already
presented form. Again, that text, That art thou, is not
sublative of the universe as rooted in illusion, like a sen-
tence declaratory that what was illusorily presented, as a
snake is a piece of rope ; nor does knowledge of the unity
of the absolute and the soul bring (this illusory universe)
to an end; for we have already demonstrated that there
is no proof of these positions.

Nor is there an absurdity (as the Sinkaras would say),
on the hypothesis enunciatory of the reality of the universe,
in affirming that by & cognition of one there is a cognition
of all things: for it is easily evinced that the mundane
egg, consisting of the primary cause (pralwiti), intellect,
self-position, the rudimentary elements, the gross elements,
the organs (of sense and of action), and the fourteen worlds,
and the gods, animals, men, immovable things, and so
forth, that exist within it, constituting a complex of all
forms, is all an effect, and that from the single cognition
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of absolute spirit us its (emanative) cause, when we recog-
nise that all this is absolute spirit (there being a tautology
between cause and effect), there arises cognition of all
things, and thus by cognition of one cognition of all. Be-
sides, if all else than absolute spirit were unreal, then all
being non-existent, it would follow that by one cognition
all cognition would be sublated.

It is laid down (by the Riminujas) that retractation
into the universe ( pralaye) is when the universe, the body
whereof consists of sonls and the originant (prakriti),
returns to its imperceptible state, unsusceptible of division
by names and forms, existing as absclute spirit the emana-
tive cause; and that creation (or emanation) is the gross
or perceptible condition of absolute spirit, the body whereof
is soul and not soul divided by diversity of names and
forms, in the condition of the (emanative) effect of ahsolute
spirit. In this way the identity of canse and effect laid
down in the aphorism (of Vydsa) treating of origination,
is easily explicable, The statements that the Supreme
Spirit is void of attributes, are intended (it is shown) to
deny thereof phenomenal qualities which are to be escaped
from by those that desire emancipation. The texts which
deny plurality are explained as allowed to be employed
for the denial of the real existence of things apart from
the Supreme Spirit, which is identical with all things; it
being ‘Supreme Spirit which subsists under all forms as
the soul of all, all things sentient and unsentient being
forms as being the body of absolute Spirit.!

. What is the principle here involved, pluralism or monism,
or a universe both one and more than one? Of these
alternatives monism is admitted in saying.that Supreme
Spirit alone subsists in all forms as all is.its body; both
unity and plurality are admitted in saying that one only
Supreme Spirit subsists under a plurality of forms diverse
as soul and not-soul ; and plumality is admitted in saying

1 #Whise body nature is, and God the sonk"—Pope.
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that the essential natures of soul, not-soul, and the Lord,
are different, and not to be confounded.

Of these (soul, not-soul, and the Lord), individual
8pirits, or souls, consisting of uncontracted and unlimited
pure knowledge, but enveloped in iilusion, that is, in
works from all eternity, undergo contraction and expan-
sion of knowledge according to the degrees of their merits.
Soul experiences fruition, and after reaping pleasures and
pains proportionate to merits and demerits, there ensues
knowledge of the Lord, or attainment of the sphere of the
Lord. Of things which are not-soul, and which are objects
of fruition (or experience of pleasure and pain), uncon-
gciousness, unconduciveness to the end of man, suscepti-
bility of modification, and the like, are the properties.
Of the Supreme Lord the attributes are subsistence, as
the internal controller (or animator) of both the subjects
and the objects of fruition ; the boundless glory of illimi-
table knowledge, dominion, majesty, power, brightness, and
the like, the countless multitude of auspicious qualities ;
the generation at will of all things other than himself,
whether spiritual or non-spiritual; various and infinite
adornment with unsurpassable excellence, singular, nni-
form, and divine.

Venkata-nitha has given the following distribution of
things :—

“Those who know it have declared the principle to

be twofold, substance and non-substance :

“Substance is dichotomised as unsentient and sentient:
the former being the unevolved (avyalkia), and
time,

“The latter is the ‘near’ (pratyak) and the *distant’
(pardk); the “near’ being twofold, as either sonl
or the Lord ;

“The *distant’ is eternal glory and intelligence; the
other principle some have called the unsentient
primary."

Of these—



THE RAMANUFA SYSTEM. i

* SBubstance undergoes a plurality of conditions; the
originant is possessed of goodness and the other
cords ; . )

“Time las the form of years, &e.; soul is atomic and
cognisant; the other spirit is the Lord ;

“ Eternal bliss has been declared as transcending the
three cords (or modes of phenomenal existence),
aud alzo as characterised by goodness;

“The cognisable manifestation of the cognisant is intel-
lizence ; thus are the characteristics of substance
snmmarily recounted.”

Of these (soul, not-soul, and the Lord), individual
spirits, called souls, are different from the Supreme Spirit
and eternal. Thus the text: Two birds, companions,
friends, &e. (Rig-Veds, i. 164, 20), Accordingly it is
stated (in the aphorisms of Kandda, iii. 2, 20), Souls are
diverse by reason of diversity of conditions, The eternity
of souls is often spoken of in revelation—

“The soul is neither born, nor dies, nor having been

shall it again cease to be ;

# Unborn, unchanging, eternal, this ancient of days is
not killed when the body is killed” (Bhacavad-
gitd, ii. 20).

(therwise (were the soul not eternal) there would follow

a failure of requital and a froition (of pleasures and pains)
unmerited. It has accordingly been said (in the aphorisms
of Gautama, iii, 25): Because no birth is seen of one who
is devoid of desire. That the soul is atomic is well known
. from revelation—

“If the hundredth part of a hair be imagined to be
divided a hundred times,

“Tha soul may be supposed a part of that, and yet it is
capable of infinity.”

And again—

u Soul is of the size of the extremity of the spoke of a
wheel. Spirit is to be recognised by the intelligence
as atomic.”
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The visible, unsentient world, designated by the term
not-soul, is divided into three, as the object, the instru-
ment, or the site of fruition, Of this world the efficient
and substantial canse is the Deity, known under the
names Purnshottama (best of spirits), Viisudeva (a patrony-
mic of Krishna), and the like.

*Vdsudeva is the supreme absolute spirit, endowed with

auspicious attributes,

“The substantial cause, the efficient of the worlds, the

animator of spirits,”

This same Visudeva, infinitely compassionate, tender to
those devoted to him, the Supreme Spirit, with the pur-
pose of bestowing various rewards apportioned to the
deserts of his votaries in consequence of pastime, exists
under five modes, distinguished as “adoration” (archd),
“emanation” (viblava), “manifestation” (wyiiha), “the
subtile” (séikshma), and the “internal controller” (1.)
* Adoration ™ is images, and so forth. (2.) “Emanation”
is his incarnation, as Rima, and so forth. (3.) His “mani-
festation” is fourfold, as Visudeva, Sankarshana, Pra-
dyumna, and Aniruddha.  (4.) “The subtile” is the
entire Supreme Spirit, with six attributes, called Vasu-
deva. His attributes are exemption from sin, and the
rest. That he is exempt from sin is attested in the Vedic
text: Passionless, deathless, without sorrow, without
hunger, desiring truth, true in purpose. (5.) The “in-
ternal controller,” the actuator of all spirits, according to
the text: Who abiding in the soul, rules the soul within.
When by worshipping each former embodiment a mass of
sins inimical to the end of the soul (ie., emancipation)
have been destroyed, the votary becomes entitled to prac-
tise the worship of each latter embodiment, It has, there-
ifore, been said—

*Visudeva, in his tenderness to his votaries, gives, as

desired by each,

“ According to the merits of his qualified worshippers,

large recompense,
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* For that end, in pastime lie makes to himseli his five
embodiments ;

® Images and the like are ‘adoration ;' his incarnations
are ‘ emanations:’

“ As Sankarshana, Visndeva, Pradyumna, Aniruddha,
his manifestation is to be known to be fourfold:
*the subtile’ is the entire six attributes;

* That self-same called Visudeva is styled the Supreme
Spirit ;

*The internal controller is declared as residing in the
goul, the nctuator of the soul,

“Described in a multitude of texts of the Upanishads,
such as * Who abiding in the soul.’

“ By the worship of ‘adoration,’ a man casting off his
defilement becomes a qualified votary ;

“By the subsequent worship of ‘emanation,” he be-
comes qualified for the worship of ‘ manifestation ;*
next,

“ By the worship thereafter of “the subtile he becomes
able to behold the ‘internal controller.’”

The worship of the Deity is described in the Puaficha-
ritra as consisting of five elements, viz, (1.) the access, (2.)
the preparation, (3.) oblation, (4.) recitation, (5.) devotion.
Of these, access is the sweeping, smearing, and so forth,
of the way to the temple, The preparation is the provision
of perfumes, flowers, and the like appliances of worship,
Oblation is* worship of the deities. Recitation is the
muttered ejaculation of sacred texts, with attention to
what they mean, the rehearsal of hymns and lauds of
Vishnu, the commemoration of his names, and study of
institutes which set forth the truth. Devotion is meditg-
tion on the Deity, When the vision of the visible world
hias been brought to a close by knowledge accumulated by
the merit of such worship, the infinitely compassionate
Supreme Spirit, tender to his votaries, bestows upon tha
votary devoted to his lord and absorbed in his lord, his
own sphere infinite and endless, marked by conscionsness
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of being like him, from which there is no future return
(to the sorrows of transmigratory existenmce). So the
truditionary text—

“When they have come to me, the hizh-souled no
longer undergo future birth, a receptacle of pain,
transitory, having attained to the supreme con-
summation,

“ Visudeva, having found his votary, bestows npon him
his own mansion, blissful, undecaying, from whenee
there is no more return.”

After laying up all this in his heart, leaning upon the
teaching of the great Upanishad, and finding the gloss on
the Veddinta aphorisms by the venerated Bodhdyanachirya
too prolix, Riminuja composed a commentary on the
Sirfrakamfmdnsd (or Veddnta theosophy). In this the
sense of the first aphorism, “Then hence the absolute
must be desired to be known,” is given as follows .—The
word then in this aphorism meaus, after understanding the
hitherto-current sncred rites. Thus the glossator writes:
* After learning the sacred rites,” he desires to know the
absolute, The word hence states the reason, viz., becanse
one who has rend the Vedn and its appendages and under-
stands its meaning is averse from sacred rites, their
recompense being perishable. The wish to know the
absolute springs up in one who longs for permanent
liberation, as being the means of such liberation. By the
word absolute is designated the Supreme Spirit, from whom
are essentially excluded all imperfections, who is of illimi-
table excellence, and of innumerahble auspicious attributes,
Since then the knowledge of sacred rites and the perform-
ance of those rites is mediately through engendering dis-
passionateness, and through putting away the defilement
of the understanding, an instrument of the knowledge of
the abeolute; and knowledge of sacred rites and know-
ledge of the absolute being consequently canse and effect,
the former and the latter Miminsd constitute one system
of institutes. On this account the glossator has described
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this system as one with the sixteenfold system of Jaimini.
That the fruit of sacred rites is perishable, and that of the
knowledge of the absolute imperishable, has been laid down
in virtne of Vedic texts, such as: Scanning the spheres
gained by rites, let him become passionless; Not wrought
by the rite performed, accompanied with inference and dis-
Jjunctive reasoning. Revelation, by censuring each when
unaccompanied by the other, shows that it is knowledge
together with works that is efficacious of emancipation, in
the words : Blind darkness they enter who prefer illusion,
and a greater darkness still do they enter who delight in
knowledge only; knowledge and illusion, he who knows
these both, he passing beyond death together with illusion,
tastes immortality by knowledge. Conformably it is said
in the Pafichardtra-rahasya—
“That ocean of compassion, the Lord, tender to his
votaries,
“For his worshipper's sake takes five embodiments
upon him,
“These are styled Adoration, Emanation, Manifestation,
the Subtile, the Internal Controller,
“ Resorting whereto souls attain to successive stages of
knowledge.
“As a man's sins are worn away by each successive
worship,
“He becomes qualified for the worship of each next
embodiment.
“Thus day by day, according to religion, revealed and
traditional,
“ By the aforesaid worship Visudeva becomes propitious
to mankind.
“Hari, when propitiated by devotion in the form of
meditation,
“ At once brings to a close that illusion which iz the
aggregate of works,
“Then in souls the essential attributes, from which
transmigration has vanished,
F
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‘“Are manifested, auspicious, omniscience, and the
rest.
“These qualities are common to the emancipated spirits
and the Lord,
*Universal efficiency alone among them is peculiar to
the Deity.
“ Emaneipated spirits are ulterior to the infinite absolute,
which is unsusceptible of anght ulterior;
“They enjoy all beatitudes together with that Spirit.”
It is therefore stated that those who suffer the three
Kinds of pain must, for the attainment of immortality,
investigate the absolute spirit known under such appella-
tions as the Highest Being. According to the maxim: The
base and the suffix convey the meaning conjointly, and of
these the meaning of the suffix takes the lead, the notion
of desire is predominant (in the word jijidsitavya), and
desired knowledge is the predicate (in the aphorism, Then
hence the absolute must be desired to be known). Know-
ledge is cognition designated by such terms as meditation,
devetion ; not the merely superficial knowledge derived
from verbal communiecation, such being competent to any
one who hears a number of words and understunds the
force of each, even without any predication ; in conformity
with such Vedic texts as: Self indeed it is that is to be
seen, to be heard, to be thought, to be pondered ; He should
meditate that it is self alone; Having known, let him
acquire excellent wisdom; He should know that which
is beyond knowledge. In these texts “to be heard" is
explanatory, hearing being understood (but not enounced)
in the text about sacred study (viz., shadangena vedo 'dh yeyo
rieyafeha, the Veda, with its six appendages, is to be
studied and known); so that a man who has studied the
Veda must of his own accord, in acquiring the Veda and
its appendages, engage in “hearing,” in order to ascertain
the sense by examining it and the occasion of its enounce-
ment.  The term “to be thought" (or “to be inferred")
is also explanatory, cogitation (or inference) being under-
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stood as the complementary meaning of hearing, according
to the aphorism: Before its signification is attained the
system is significant. Meditation is a reminiscence con-
sisting of an unbroken suceession of reminiscences like n
stream of oil, it being revealed in the text, in continuity
of reminiscence there is a solution of all knots,—that
it is unintermittent reminiscence that is the means of
emancipation, And this reminiscence is tantamount to
intuition,

* Cut is his heart’s knot, solved are all his doubts,

“And exhausted are all his works, when he has seen

the Highest and Lowest,”
because he becomes one with that Supreme., So also in
the words, Self indeed is to be seen, it is predicated of this
reminiscence that it is an intuition. Reminiscence be-
comes intuitional through the vivacity of the representa-
tions. The author of the Vikya has treated of all this in
detail in the passage beginning Cognition is meditation.
The characters of this meditation are laid out in the text:
This soul is not attainable by exposition, nor by wisdom,
nor by much learning; Whom God chooses by him God
may be attained. To him this self unfolds its own
nature. For it is that which is dearest which is choice-
worthy, and as the soul finds itself most dear, so the Lord
i8 of Himself most dear, as was declared by the Lord
Himseli—
“To them always devoted, who worship me with love,
“I give the devotion of understanding whereby they
come to me."
And asain—

“That Supreme Spirit, Arjuna, is attainable by faith

unwavering,”

But devotion (or faith) is a kind of cognition which
admits no other motive than the illimitable beatitude, and
is free from all other desires; and the attainment of this
devotion is by discrimination and other means. As is
said by the author of the Vikya: Attainment thereof
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results from diserimination (eivela), exemption (vimolka),
practice (abhydsa), observance (kriyd), excellence (Ralydna),
freedom from despondency (anavasdda), satisfaction (anud-
dharsha), according to the equivalence (of the definition),
and the explication (of these terms). Of these means,
discrimination is purity of nature, resultant from eating
undefiled food, and the explication (of discrimination) is
From purity of diet, purity of understanding, and by
purity of understanding the unintermittent reminiscence.
Exemption is non-attachment to sensuous desires; the
explication being, Let the quietist meditate. Practice is
reiteration ; and of this a traditionary explication is quoted
(from the Bhagavad-giti) by (Rimdnuja) the author of
the commentary : For ever modified by the modes thereof.
Observance is the performance of rites enjoined in revela-
tion and tradition according to one's ability ; the explica-
tion being (the Vedic text), He who has performed rites
is the best of those that know the supreme. The exeel-
lences are veracity, integrity, clemency, charity (alms-
giving), and the like; the explication being, It is attained
by veracity, Freedom from despondency is the contrary
of dejection ; the explication being, This soul is not attained
by the faint-hearted. Satisfaction is the contentment
which arises from the contrary of dejection ; the explica-
tion being, Quiescent, self-subdued. Tt has thus been
shown that by the devotion of one in whom the darkness
has been dispelled by the graee of the Supreme Spirit,
propitiated by certain rites and observances, which devo-
tion is meditation transformed into & presentative mani-
festation of soul, without ulterior motive, as incessantly
and illimitably desired, the sphere of the Supreme Spirit
(Vaikuntha) is attained. Thus Ydmuna says: Attainable
by the final and absolute devotion of faith in one internally
punﬂed b:i' both {Wﬂi‘kﬂ and kl’lﬂ“’h’.ll.lg(::ii that js’ in one
whose internal organ is rectified by the devotion of works
and knowledge,

In anticipation of the inquiry, But what absolute is to
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be desired to be known? the definition is given (in the
second aphorism), From which the genesis, and so forth,
of this. The genesis, and so forth, the creation (emana-
tion), sustentation, and retractation (of the universe).
The purport of the aphorism is that the emanation, sus-
tentation, and retractation of this universe, inconceivably
multiform in its structure, and interspersed with souls,
drom Brahmd to a tuft of grass, of determinate place,
time, and fruition, is from this same universal Lord, whose
essence is contrary to all qualities which should be escaped
from, of illimitable excellences, such as indefeasible voli-
tion, and of innumerable auspicions attributes, omniscient,
and cmnipotent.

In anticipation of the further inquiry, What proof is
there of an absolute of this nature? It is stated that the
system of institutes itself is the evidence (in the third
aphorism): Because it has its source from the system.
To have its source from the system is to be that whereof
the cause or evidence is the system. The system, then, is
the source (or evidence) of the absolute, as being the cause
of knowing the self, which is the cause of knowing the
absolute. Nor is the suspicion possible that the absolute
may be reached by some other form of evidence. For
perception can have no conversancy about the absolute
since it is supersensible. Nor can inference, for the
illation, the ocean, and the rest, must have a maker, be-
cause it is an effect like a water-pot, is worth ahout as
much as a rotten pumpkin. It is evineed that it is such
texts as, Whence also these elements, that prove the
existence of the absolute thus described.

Though the absolute (it may be objected) be unsuscep-
tible of any other kind of proof, the system, did it not
refer to activity and cessation of activity, could not posit
the absolute aforesaid. To avoid by anticipation any
queries on this point, it is stated (in the fourth aphorism):
But that is from the construction. This is intended to
exclude the doubt anticipated. The evidence, then, of the
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system is the only evidence that can be given of the
absolute. Why? Because of the construction, that is,
because the absolute, that is, the highest end for man, is
construed as the subject (of the first aphorism, viz., Then
thence the absolute is to be desired to be known). More-
over, a sentence which has nothing to do either with aeti-
vity or with cessation of activity is not therefore void of
purpose, for we observe that sentences merely declaratory
of the nature of things, such as, A son is born to you, This
is not a snake, convey a purpose, viz, the cessation of joy
or of fear. Thus there is nothing unaccounted for, We
have here given only a general indication The details
muy be learnt from the original (viz,, Rimdnuja’s Bhishya
on the Veddnta aphorisms) ; we therefore decline a further
treatment, apprehensive of prolixity; and thus all is
clear.! AE G

1 ¥or further details rospecting fee-mulideali wos printed in the
Rdminuja and his system, see Wil-  Pandit for BﬂPtembn 1871 but the
son's Works, vol. L pp. 34-46; and lines guoted in p. 73 are not found

jen's THalogues, ix. The Tal- there.
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CHAPTER V.
THE SYSTEM OF PURNA-PRAJNA.

Axaxpa-ieraa (Pirpa-prajia, or Madhva) rejected this
same Rdimdnuja system, because, though like his own
views, it teaches the atomic size of the soul, the servitude
of the soul, the existence of the Veda withont any per-
sonal author, the authenticity of the Veda, the self-evidence
of the instraments of knowledge, the triad of evidences,
dependency upon the Paficha-ritra, the reality of plurality
in the universe, and so forth,—yet, in accepting three
hypotheses as to reciprocally contradictory divisions, &e.,
it coincides with the tenets of the Jainas, Showing that
He is soul, That art thou, and a number of other texts of
the Upanishads bear a different import under a different
explanation, he set up a new system under the guise of a
new explication of the Brahma-Mimdnsd (or Vedinta).

For in his doetrine ultimate prineiples are dichotomised
into independent and dependent; as it is stated in the
Tattva-viveka :—

“Independent and dependent, two principles are re-

ceived ; _
“ The independent is Vishnu the Lord, exempt from
imperfections, and of inexhaustible excellences.”

Here it will be urged (by the Advaita-vidins): Why
predicate of the absolute these inexhaustible excellences
in the teeth of the Upanishads, which lay down that the
absolute principle is void of homogeneity and hetero-
geneity, and of all plurality in itself? To this be it
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replied: Not so, for these texts of the Upanishads, as
contradictory of many proofs positive of duality, cannot
afford proof of universal unity; perception, for example,
in the consciousness, This is different from that, pronounces
a difference between things, blue and yellow, and so forth.
The opponent will rejoin: Do you hold that perception is
comnisant of a perceptional difference, or of a difference
vonstituted by the thing and its opposite? The former
alternative will not hold: for without a cognition of the
thing and its opposite, the recognition of the difference,
which presupposes such a cognition, will be impossible,
On the latter alternative it must be asked, Is the appre-
hension of the difference preceded by an apprehension of
the thing and its contrary, or are all the three (the thing,
its contrary, and the contrariety) simultaneonsly appre-
hended 7 It cannot be thus preceded, for the operation
of the intellect is without delay (or without successive
steps), and there would also result a logical seesaw (appre-
hension of the difference presupposing apprehension of
the thing and its contrary, and apprehension of the thing
and its contrary presupposing apprehension of the differ-
ence). Nor can there be a simultaneous apprehension (of
the thing, its contrary, and the difference); for cognitions
related as canse and effect cannot be simultaneous, and
the cognition of the thing is the cause of the recognition
of the difference; the causal relation between the two
being recognised by a concomitance and non-concomitance
(mutual exclusion), the difference not being cognised even
when the thing is present, without a cognition of its absent
contrary. The perception of difference, therefore (the
opponent concludes), is not easily admissible, To this let
the reply be as follows :— Are these objections proclaimed
against one who maintains a difference identical with the
things themselves, or against one who maintains a differ-
ence between things as the subjects of attributes? In the
former case, you will be, as the saying runs, punishing a
respectable Brihman for the offence of a thief, the objee-
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tions you adduce being irrelevant. If it be urged that if
it is the essence of the thing that is the difference, then
it will no longer require a contrary counterpart; but if
difference presuppose a contrary counterpart, it will exist
everywhere; this statement must be disallowed, for while
the essence of a thing is first known as different from
everything else, the determinate usage (name and notion)
may be shown to depend upon a contrary counterpart;
for example. the essence of a thing so far as constituted
by its dimensions is first cognised, and afterwards it be-
comes the object of some determinate judgment, as long or
short in relation to some particular counterpart (or con-
trasted object). Aeccordingly, it is said in the Vishnu-
tattva-nirpaya : “ Difference is not proved to exist by the
relation of determinant and determinate ; for this relation
of determinant and determinate (or predicate and subject)
presupposes difference; and if difference were proved to
depend upon the thing and its counterpart, and the thing
and its counterpart to presuppose difference, difference as
involving a logieal eircle could not be accounted for; Lug
difference is itself a real predicament (or ultimate entity).
For this reason (viz, because difference is a fhing) it is
that men in quest of a cow do not act (as if they had
found her) when they see a gayal, and do not recall the
word eowr.  Nor let it be objected that (if difference be a
real entity and as such perceived) on seeing a mixture of
milk and water, there would be a presentation of differ-
ence; for the absence of any manifestation of, and judg-
ment about, the difference, may be accounted for by the
force of (the same) obstructives (as hinder the perception
of other things), viz, aggregation of similars and the rest.
Thus it has been said (in the Sankliya-kdrikd, v. vii.)—
“From too great remoteness, from too great nearness,
from defect in the orgaus, from instability of the
COMMON Sensory,
“From sulbitilty, from interposition, from being over-
powered, and from aggregation of similars.”



Qo THE SARVA-DARSANA-SANGRAHA.

There is no perception respectively of a tree and the
like on the peak of a mountain, because of its too great
remoteness; of collyrium applied to the eyes, and so forth,
because of too great proximity ; of lightning and the like,
because of a defect in the organs; of a jar or the like
in broad daylight, by one whose common sensory is be-
wildered by lust and other passions, because of instability
of the common sensory ; of an atom and the like, because
of their subtility; of things behind a wall, and so forth,
because of interposition; of the light of a lamp and the
like, in the day-time, because of its being overpowersd;
of milk and water, because of the aggregation of similars,

Or let the hypothesis of difference in qualities be
granted, and no harm is done; for given the apprehension
of a subject of attributes and of its contrary, the presenta-
tion of difference in their modes is possible. Nor let it be
supposed that on the hypothesis of difference in the modes
of things, as each difference must be different from soms
ulterior difference, there will result an embarrassing pro-
gression to infinity, there being no occasion for the
occurrence of the said ulterior difference, inasmuch as we
do not chserve that men think and say that two things are
different as differenced from the different. Nor can an
ulterior difference be inferred from the first difference, for
there being no difference to serve as the example in such
inference, there eannot but be a non-occurrence of infer-
ence. And thus it must be allowed that in raising the
objection you have begged for a little oil-cake, and have
had to give us gallons of oil. 1f there be no difference for
the example the inference cannot emerge, The bride is
not married for the destruction of the bridegroom. There
being, then, no fundamental difficulty, this infinite pro-
gression presents no tronble.

Difference (duality) is also ascertained by inference.
Thus the Supreme Lord differs from the individual soul
as the object of its obedience; and he who is to be obeyed
by any person differs from that person, a king, for in-



THE SYSTEM OF PURNA-PRAFNA. or

stance, from his attendant. For men, desiring as they do
the end of man, Let me have pleasure, let me not have
the slightest pain, if they covet the position of their lord,
do not become objects of his favour, nay, rather, they be-
come recipients of all kinds of evil. He who asserts his
own inferiority and the excellence of his superior, he it
is who iz to be commended; and the gratified superior
grants his enlogist his desire, Therefore it has heen
said :—

“Kings destroy those who assert themselves to be
kings,

“And grant to those who proclaim their kingly pre-
eminence all that they desire.”

Thus the statement of those (Advaita-vidins) in their
thirst to be one with the Supreme Lord, that the supreme
excellence of Vishnu is like a mirage, is as if they were to
out off their tongues in trying to get a fine plantain, since
it results that through offending this supreme Vishnu they
must enter into the hell of blind darkness (andha-tamasa).
The same thing is laid down by Madhya-mandira in the
Mahdbhdrata-tatparya-nirnaya :—

“( Daityas, enemies of the eternal, Vishnu's anger is

waxed great;

“ He hurls the Daityas into the blind darkness, because
they decide blindly.”

This service (or obedience of which we have spoken) is
trichotomised into (1.) stigmatisation, (2.) imposition of
names, (3.) worship.

Of these, (1.) stigmatisation is (the branding upon one-
self) of the weapons of Nardyana (or Vishnu) as a memorial
of him, and as o means of attaining the end which is
needful (emancipation), Thus the sequel of the Sikalya-
sambhiti :—

“«The man who bears branded in him the discus of
the immortal Vishpu, which is the might of the
cods,

“ He, shaking off his guilt, goes to the heaven (Vaikup-
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thu) which ascetics, whose desires are passed away,
enter into:

“The discus Sudarfana by which, uplifted in his arm,
the zods entered that heaven ;

“ Marked wherewith the Manus projected the emana-
tion of the world, that weapon Brihmans wear
(stamped upon them);

“Stigmatised wherewith they go to the supreme sphere
of Vishnu ;

“ Marked with the stigmas of the wide-striding (Vishpu),
let us become beatified.”

Aguin, the Taittiriyaka Upanishad says: “ He whoss
body is not branded, is raw, and tastes it not: votaries
bearing it attain thereto.” The particular parts to be
branded are specified in the égneynvpursiuu —_

“On his right hand let the Brihman wear Sudarfana,

“On his left the conch-shell: thus have those who
know the Veda declared.”

In another passage is given the invocation to be recited

on being branded with the discus :—

“ Sudarfana, brightly blazing, effulgent as ten million
suns,

“8how unto me, blind with ignorance, the everlasting
way of Vishyu

“Thou aforetime sprangest. from the sea, brandished in
the hand of Vishnu,

“Adored by all the gods; O Pinchajanya, to thee be
adoration."

(2.) Imposition of names is the appellation of song and
others by such names as Kedava, as a continual memarial
of the name of tle Supreme Lord.

(3-) Worship is of ten kinds, viz, with the voice, (1.)
veracity, (2.) usefulness, (3.) kindliness, (4.) sacred study;
with the body, (5.) almsgiving, {6.) defence, (7.) protection :
with the common sensory, (8.) mercy, (g.) longing, and
(10.) faith. Worship is the dedication to Niriyapa of
ench of these as it is realised. Thus it has been said -—
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“ Stigmatization, imposition of names, worship; the last

is of ten kinds"

Difference (or duality between the Supreme Being and
the universe) may also be inferred from cognisability and
other marks. So also difference (or duality) may be
understood from revelation, from texts setting out duality
in emancipation and beatitude, such as: * All rejoice over
truth attained; truthful, and celebrating the gift of the
divine Indra, they recount his glory ; ” “ Sarva, among those
that know the truth, O Brihman, is in the universe, true
spirit; true is individual spirit; trath is duality, troth
is duality, in me is illusion, in me illusion, in me
illusion.”

Again:—

“ After attaining this knowledge, becoming like unto

me,

“In creation they are not born again, in retractation

they perish not” (Bhagavad-gitd, xiv. 2).

According also to such aphorisms as, “ Excepting cos-
mical operation because of oeccasion, and because of non-
proximity."”

Nor should suggestion be made that individual spirit
is God in virtne of the text, He that knows the absolute
becomes the absolute; for this text is hyperbolically
eulogistic, like the text, Worshipping a Brihman devoutly
a Stidra becomes a Brihman, i.e., becomes exalted.

If any one urge that according to the text:—

¢ If the universe existed it would doubtless come to an

end,”
this duality is merely illusory, and in reality a unity,
and that duality is learnt to be illusorily imagined ; it may
be replied : What you say is true, but you do not under-
stand its meaning; for the real meaning is, If this world
had been produced, it would, without doubt, come to an
end; therefore this universe is from everlasting, a five-
fold dual universe; and it is not non-existent, beeanse
it is mere illusion, Illusion is defined to be the will of



a4 THE SARVA-DARSANA-SANGRAHA,
the Lord, in virtue of the testimony of many such pas-

EAZES A8 :—
“The great illusion, ignorance, necessity, the bewilder-
ment,
“The originant, ideation—thus is thy will called, O
Infinite.

*The originant, because it originates greatly ; ideation,

becanse it produces ideas ;

“The illusion of Hari, who is called , is termed (a-vidyd)

ignorance :

“ Styled (mdyd) illusion, because it is pre-eminent, for

the name mdyd is used of the pre-eminent :

“The excellent knowledge of Vishnu is called, thongh

one only, by these names;

*“ For Hari is excellent knowledge, and this is character-

ised by spontaneous beatitude.”

That in which this excellent knowledgze produces know-
ledge and effects sustentation thereof, that is pure illusion,
as known and sustained, therefore by the Supréme Lord
duality is not illusorily imagined. For in the Lord illu-
sory imagination of the universe is not possible, illusory
imagination arising from non-perception of differences
(which as an imperfection is ineonsistent with the diviga
nature), :

If it be asked how then that (illusory duality) is pre-
dicated, the answer is that in reality there iz a non-duality,
that is in reality, Vishnu being better than all else, has
no equal and no superior.  Acecordingly, the grand revela-
tion :—

“A difference between soul and the Lord, a difference

between the unsentient and the Lord,

“A difference among souls, and a difference of the

unsentient and the soul each from the other,

“Also the difference of unsentient things from ope

another, the world with its five divisions,

*This same is real and from all eternity; if it had had

a beginning it would have an end:
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“ Whereas it does not come to an end; and it is not

illusorily imagined :

“ For if it were imagined it would cease, but it never

CONSEE.

“That there is no duality is therefore the doctrine of

those that lack knowledge;

# For this the doctrine of those that have knowledge is

known and sustained by Vishnu”

The purpose, then, of all revelations is to set out the
supreme excellence of Vishpu. With this in view the
Lord declarved :—

“Tywo are these persons in the universe, the perishable

and the imperishable;

“The perishable is all the elements, the imperishable is

the unmodified.

“The other, the most excellent person, called the

Supreme Spirit,

“Is the undecaying Lord, who pervading sustains the

three worlds,

“Binee transcending the perishable, I am more excellent

than the imperishable (soul),

“ Hence I am celebrated among men and in the Veda

as the best of persons (Purushoflama) ;

«He who uninfatusted knows me thus the best of

persons, he all-knowing worships me in every wise.

“Thus this most mysterious institute is declared, blame-

less (Arjuna):

* Knowing this a man may be wise, and may have done

what he has to do, O Bhdrata® (Bhagavad-gitd,
xv, 16-20),

S0 in the Mahi-variha—

“The primary purport of all the Vedas relates to the

supreme spouse of Sit;

“Tts purport regarding the excellence of any other deity

must be subordinate.”

Tt is reasonable that the primary purport should regard
the supreme excellence of Vishnpu. For emancipation is
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the highest end of all men, according to the text of the
Bhillaveya Upanishad: While merit, wealth, and enjoy-
ment are transitory, emancipation is eternal ; therefore a
wise man should strive unceasingly to attain thereto,
And emancipation is not won without the grace of Vishgu,
according to the text of the Ndrdyana Upanishad : Through
whose grace is the hizhest state, through whose essence he
is liberated from transmigration, while inferior men pro-
pitiating the divinities are not emancipated; the supreme
object of discernment to those who desire to be liberated
from this snare of works. According also to the words of
the Vishnu-purina—

“If he be propitinted, what may not here be won?
Enough of all wealth and enjoyments. These are seanty
enough, On climbing the tree of the supreme essence,
without doubt a man attains to the fruit of emancipa-
tion.”

And it is declared that the grace of Vishnu is won only
through the knowledge of his excellence, not through the
knowledge of non-duality, Nor is there in this doctrine
any confliction with texts declaratory of the identity (of
personal and impersonal spirit) such as, That art thou (for
this pretended identity) is mere babbling from ignorance
of the real purport.

“The word That, when undetermined, designates the

eternally unknown,

¢ The word Thou designates a knowable entit 7 ; how can

these be one 7"

And this text (That art thou) indicates similarity (not
identity) like the text, The sun is the sacrificial post.
Thus the grand revelation :—

“The ultimate unity of the individual soul is either

similarity of cognition,

*Or entrance into the same place, or in relation to the

place of the individual ;

* Not essential unity for even when it is emancipated

it is different,
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“ The difference being independence and completeness
(in the Supreme Spirit), and smallness and depend-
ence (in the individual spirit).”

Or to propose another explanation of the text, Atmd
tat tvam asi, That art thou, it may be divided, démd
atat tvam asi. He alone is soul as possessing indepen-
dence and other attributes, and thou art not-that (ataf)
as wanting those attributes; and thus the doetrine of
unity is utterly expelled. Thus it has been said :—

“Or the division may be Atat fvam, and thus unity will

be well got rid of.”

According, therefore, to the Tattva-vida-rahasya, the
words in the nine examples (in the Chhindogya Upani-
shad), He like a bird tied with a string, &c., teach unity
with the view of giving an example of non-duality.
Accordingly the Mahopanishad :—

“Like a bird and the string; like the juices of various

trees;

u Like rivers and the sea; like fresh and salt water;

“Tike a robber and the robbed; like a man and his
energy ;

“ 86 are soul and the Lord diverse, for ever different.

“« Nevertheless from subtilty (or imperceptibility) of
form, the supreme Hari

“Ts not seen by the dim-sighted to be other than the
individual spirit, though he is its actuator;

“On knowing their diversity a man is emancipated:
otherwise he is bound.”

And ngain—

% Brahmsd, Siva, and the greatest of the gods decay with
the decay of their bodies;

“ (Greater than these is Hari, undecaying, because his
body is for the sustentation of Lakshmi.

“By reason of all his attributes, independence, power,
knowledge, plensure, and the rest,

« All they, all the deities, are in unlimited obedience to
him.”

(M



o8 THE SARVA-DARSANA-SANGRAHA,

And again :—
“Knowing Vishpu, full of all excellences, the soul,
exempted from transmigration,
“Rejoices in his presence for ever, enjoying painless
bliss,
“Vishnu is the refuge of liberated souls, and their
supreme ruler,
“Obedient to him are they for ever; he is the Lord."
That by knowledge of one thing there is knowledge of
all things may be evinced from its supremacy and causality,
not from the falsity of all things, For knowledge of the
false cannot be brought about hy knowledge of real exist-
ence. As we see the current assurance and expression
that by knowing or not knowing its chief men a villase
is known or not known ; and as when the father the cquse
is known, & man knows the son; (s0 by knowing the
supreme and the cause, the inferior and the effect is known),
Otherwise (on the doetrine of the Advaita-vdding that the
world is false and illusory) the words one and lump in the
text, By one lump of clay, fair sir, all that is made of clay
18 recognised, would be used to no purpose, for the text
must be completed by supplying the words, By reason of
clay recognised. For the text, Utterance with the voice,
modification, name, clay (or other determinate object),—
these alone are real, cannot be assumed to impart the
falsity of things made; the reality of these being admitted,
for what is meant is, that of which utterance with the
voice is a modification, is unmodified, eternal ; and a name
such as clay, such speech is true. Otherwise it would
result that the words meme and alone would be ofiose.
There is no proof anywhere, then, that the world is unreal,
Besides (we would ask) is the statement that the world is
false itself true or false. If the statement is true, there
is a violation of a real non-duality, If the statement is
untrue, it follows that the world is true,
Perhaps it may be objected that this dilemma is a kind
of fallacious reasoning, like the dilemma: Ts transitoriness
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permanent or transitory ! There is a difficulty in either
case, As it is said by the author of the Nydya-nirvina:
The proof of the permanence of the transitory, as being
both permanent and transitory, is a paralogism. And in
the Tarkika-rakshi—

“When a mode cannot be evinced to be either such and

such, or not such and such,

“The denial of a subject characterized by such a mode

is called Nitya-sama.

With the implied mention of this same technical ex-
pression it is stated in the Prabodha-siddhi: Equality of
characteristic modes results from significancy. 1If it be
gaid, This then is a valid rejoinder, we reply, This is a
mere scaring of the uninstructed, for the source of fallacy
has not been pointed out. This is twofold, general and
particular: of these, the former is self-destructive, and the
latter is of three kinds, defect of a requisite element,
excess of an element not requisite, and residence in that
which is not the subjicible subject. Of these (two forms
of the fallacy), the general form is not suspected, no seli-
pervasion Leing observed in the dilemma in question (viz,
Is the statement that the world is unreal itself true or
false? &c.) So likewise the particular; for if a water-jar
be said to be non-existent, the affirmation of its non-
existence is equally applicable to the water-jar as that of
its existence,

If you reply: We accept the unreality (or falsity) of
the world, not its non-existence; this reply is about as
wise as the procedure of the carter who will lose his head
rather than pay a hundred pieces of money, but will at
once give five score; for falsity and mnon-existence are
synonymous. We dismiss further prolixity.

The meaning of the first aphorism, viz, Then hence the
absolute is to be desired to be known, is as follows :—The
word then iz allowed to purport auspiciousness, and to
designate subsequency to the qualification (of the aspirant).
The word Aence indicates a reason.
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Accordingly it is stated in the Gdruda-purina :—

“All the aphorisms begin with the words Then and
Hence regularly ; what then is the reason of this?

“And what is the sense of those words, O sage? Why
are those the most excellent ?

“Tell me this, Brahmd, that I may know it truly.”

Thus addressed by Narada, the most excellent Brahmd
replied :—

“The word Then is used of subsequency and of com-

petency, and in an auspicious sense,

“And the word Thence is employed to indicate the
reason.”

It is laid down that we must institute inquiries about
the absolute, because emancipation is not attained with-
out the grace of Nirdyana, and his grace is not attained
without knowledge. The absolute, about which the in-
quiry is to be instituted, is deseribed in the words fof the
second aphorism): From which the genesis, and so forth,
of this. The meaning of the sentence is that the absolute
is that from which result emanation, sustentation, and
retractation ; according to the words of the Skanda-
purdna—

“He is Hari the sole ruler, the spirit from whom are
emanation, sustentation, retractation, necessity,
knowledge, involution (in illusion), and banduée
and liberation ;

and according to such Vedic texts, From which are these.
The evidence adducible for this is deseribed (in the third
aphorism): Because it has its source from the system,
That the absolute should be reached by way of inference
is rejected by such texts as, He that knows not the Veda
cogitates not that mighty ome; Him described in the
Upanishads. Inference, moreover, is not by itself autho-
ritative, as is said in the Kaurma-purina—

“Inference, unaccompanied by revelation, in no case

“Can definitely prove a matter, nor can any other form
of evidence;
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“ Whatsoever other form of evidence, companioned by
revelntion and tradition,

* Acquires the rank of probation, about this there can
be no hesitation.”

What a Sdstra (or system of sacred institutes) is, has

been stated in the Skanda-purdina :—

“The Rig-veda, the Yajur-veds, the Sima-veda, the
Atharva-veda, the Mahdbhdrata, the Paficha-ritra, and
the original Rdmdyana, are called Sdstras,

“That also which iz conformable to these is called

Sistra.

“ Any aggregate of composition other than this is a
heterodoxy.”

According, then, to the rule that the sense of the sacred
institutes is not to be taken from other sources than these,
the Monist view, viz, that the purport of the texts of the
Veda relates not to the duslity learnt from those but to
non-duality, is rejected: for as there is no proof of a God
from inference, so there is no proof of the duality between
God and other things from inference, Therefore there
can be in these texts no mere explanation of such duality,
and the texts must be understood to indicate the duality.
Henee it is that it has said -—

“1 ever laud Niriyana, the one being to be known from
genuine revelation, who transcends the perishable
and the imperishable, without imperfections, and
of inexhaunstible excellences.”

It has thus been evinced that the sacred institutes are
the evidence of (the existence of) this (ultimate reality,
Brakman). (The fourth aphorism is): But that is from
the comstruction. In rezard to this, the commencement
and other elements are stated to be the marks of the eon-
struction, in the Brihat-samhitd .—

# Commencement, conclusion, reiteration, novelty, profit,
eulogy, and demonstration, are the marks by which
the purport is ascertained.”

It is thus stated that in accordance with the purpaort of
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the Upanishads the absolute is to be apprehended only
from the sacred institutes. We have here given merely
a general indication, What remains may be sought from
the Anandatirtha-bhishya-vydkhydna (or exposition of
the Commentary of Ananda-tirtha). We desist for fear
of giving an undue prolixity to our treatise. This mystery
was promulgated by Pirna-prajin Madhya-mandira, who
esteemed himself the third incarnation of Viyn :—

“The first was Hanumat, the second Bhima,

* The thind Plrna-prajfia, the worker of the work of the
Lord.”

After expressing the same idea in various passages, he
has written the following stanza at the conclusion of his
work :—

“That whereof the three divine forms are declared in

the text of the Veda, sufficiently

“Has that been set forth ; this is the whole majesty in
the splendour of the Veda;

“The first incarnation of the Wind-god was he that
bowed to the words of Rima (Hanumat); the
second was Bhima ;

“ By this Madhva, who is the third, this book has been
composed in regard to Kefava."”

The import of this stanza may be learnt by considering

various Vedic texts,

The purport of this is that Vishpu is the principle
above all others in every system of sacred institutes
Thus all is clear.? A E G,

t For a further account of Ananda-  tary on the Brahma-sttras has boen.
tirthn or Madhvs see Wilson, Works, printed in Caleatta,
vol. i. pp. 138-150. His Commen-
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CHAPTER VL

THE PASUPATA SYSTEM OF NAKULISA.

CERTATN Mgheévaras disapprove of this doctrine of the
Vaishnavas known by its technicalities of the servitude of
gouls and the like, inasmuch as bringing with it the pains
of dependence upon another, it cannot be a means of
cessation of pain and other desired ends. They recognise
as stringent such arguments as, Those depending on another
and longing for independence do not become emancipated,
because they still depend upon another, being destitute of
independence like ourselves and others; and, Liberated
spirits possess the attributes of the Supreme Deity, because
at the same time, that they are spirits they are free from
the germ of every pain as the Supreme Deity is. Recog-
nising these arguments, these Maheévarns adopt the Phdu-
pata system, which is conversant about the exposition of
3 sories, as the means m.l;ha_h.q.,heal...ﬂmi of man,
“In this system the first aphorism is: Now then we shall
expourid the Pdidupata union and rites of Padupati. The
meaning is as follows:—The word now refers to some-
thing antecedent, and this something antecedent is the
disciple's interrogation of the spiritual teacher. The
nature of a spiritual teacher is explicated in the Gana-
kdrikd :—
“ But there are eight pentads to be known, and a zroup,
one with three factors;
“ He that knows this ninefold aggregate is o self-puri-
fier, a spiritual guide,
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“The acquisitions, the impurities, the expedients, the

localities, the perseverance, the purifications,

“The initiations, and the powers, are the eight pentads;

and there are three functions.”

The employment in the above line of the neuter numeral
three (frini), instead of the feminine three (tisrak), is a
Vedic construction,

(a.) Acquisition is the fruit of an expedient while realis-
ing, and is divided into five members, viz, knowledae,
pengnee, permanence of-the-body, constancy, and purity.
Thus Haradattdchdrya says: Knowledge, penance, per-
manence, constaney, and purity as the ffth,

(b.) Tmpurity is an evil condition pertaining to the soul,
This is of five kinds, false conception and the rest. Thus
Haradatta also says:—

“False conception, demerit, attachment, interestedness,

! and falling,

“These five, the root of bondage, are in this system

especially to be shunned.”

() An expedient is a means of purifying the aspirant
to liberation,

These expedients are of five kinds, use of habitation, and
the rest. Thus he also says :—

“Use of habitation, pious muttering, meditation, con-

stant recollection of Rudra,

“And apprehension, are determined to be the five ex-

pedients of acquirements,”

(d.) Locality is that by which, after studying the cate-
gories, the aspirant attains increase of knowledge and
austerity, vix., spiritual teachers and the rest. Thus he
s1ys —

{.‘Thu spiritual teachers, a eavern, a special place, the

burning-ground, and Rudra only,”

(¢) Perseverance is the endurance in one or other of
these pentads until the attainment of the desired end, and
is distributed into the differenced and the rest. Thusit is
said :—
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«The differenced, the undifferenced, muttering, accep-

tance, and devotion as the fifth."

(f) Purification is the putting away, once for all, of
false conception and the other four impurities. Ttis dis-
tributed into five species according to the five things to be
put away. Thus it is said—

“The loss of ignorance, of demerit, of attachment, of

interestedness,

“ And of falling, is declared to be the fivefold purifica-

tion of the state of bondage.”

(¢) The five initiations are thus enumerated :—

“ The material, the proper time, the rite, the image, and

the spiritual guide as the fifth."

(A.) The five powers are as follow :—

« Devotion to the spiritual guide, clearness of intellect,

congquest of pleasure and pain,

« Merit and carefulness, are declared the five heads of

power,”

The three functions are the modes of earning daily food
consistent with propriety, for the diminution of the five
impurities, viz, mendicancy, living upon alms, and living
upon what chance supplies. All the rest is to be found
in the standard words of this sect.

In the first aphorism above recited, the word now
gerves to introduce the exposition of the termination of
pain (or emancipation), that being the object of the
interrogation about the putting away of pain personal,
physical, and hyperphysical. By the word pafu we are
to understand the effect (or created world), the word desig-
nating that which is dependent on something ulterior.
By the word pati we are to understand the cause (or
principium), the word designating the Lord, who is the
cause of the universe, the pati, or ruler. The meaning of
the words sacrifices and rites every one knows.

In this system the cessation of pain is of two kinds,
impersonal and_personal. Of these, the impersonal con-
sists in the absolute extirpation of all pains; the personal
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in supremacy consisting of the visual and active powers.
Of these two powers the visual, while only one power, is,
according to its diversity of objects, indirectly describable
as of five kinds, vision, audition, cogitation, diserimination,
and omniscience. Of these five, vision is cognition of
every kind of visual, tactual, and other sensible objects,
though imperceptible, intercepted, or remote.  Audition
is cognition of principles, conversant about all articulate
sounds. Cogitation is cognition of principles, conversant
about all kinds of thoughts. Diserimination is cognition of
principles conversant about the whole system of institutes,
according to the text and nccording to its significance,
Omniscience is cognition of principles ever arising and
pervaded by truth, relative to all matters declared or not
declared, summary or in detail, classified and specialised.
Such is this intellectual power.

The active power, though one only, is indirectly describ-
able as of three kinds, the possession of the swiftness of
thought, the power of assuming forms at will, and the
faculty of expatiation. Of these, the possession of the
swiftness of thought is ability to act with unsurpassahble
celerity. The power of nssuming forms at will is the
faculty of employing at pleasure, and irrespective of
the efficacy of works, the organs similar and dissimilar
of an infinity of organisms. The faculty of expatiation
is the possession of transcendent supremacy even when
such organs are not employed, Such is this active
Power.

All that is effected or educed, depending on something
ulterior, it is threefold, sentiency, the insentient, and the
sentient. Of these, sentiency is the attribute of the sen-
tients. It is of two degrees according to its nature ps
cognitive or incognitive. Cognitive sentiency is dichoto-
mised as proceeding diseriminately and as proceeding
indiscriminately. The discriminate procedure, manifest-
able by the instruments of knowledge, is called the cogita-
tive. For by the cogitant organ every sentient being is
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cognisant of objects in general, discriminated or not dis-
eriminated, when irradiated by the light which is identical
with the external things. The incognitive sentiency, again,
is either characterised or not characterised by the objects
of the sentient soul.

The insentient, which while unconscious is dependent
ot the conscious, is of two kinds, as styled the effect and
as styled the cause. The insentient, styled the effect, is
of ten kinds, viz., the earth and the other four elements,
and their qualities, colour, and the rest. The insentient,
ealled the causal insentient, is of thirteen kinds, viz., the
five organs of cognition, the five organs of action, and the
three internal organs, intellect, the egoising principle, and
the cogitant principle, which have for their respective
functions ascertainment, the illusive identification of salf
with not-self, and determination.

The sentient spirit, that to which transmigratory con-
ditions pertain, is also of two kinds, the appetent and non-
appetent, The appetent is the spirit associated with an
orzanism and organs; the non-appetent is the spirit apart
from organism and organs. The details of all this are
to be found in the Paichirtha-bhdshyadipiki and other
works. The cause is that which retracts into itself and
evolves the whole creation. This though one is said to
be divided according to a difference of attributes and
actions (into Mahedvara, Vishqu, &e.) The Lord is the
possessor of infinite, visual, and active power. He is
absolutely first as connected eternally with this lordship
or supremacy, as possessing a supremacy not adventitious
or contingent. This is expounded by the suthor of the
Adar$a, and other institutional authorities.

Union is & conjunction of the soul with God through
the iutellect, and is of two degrees, that characterised by
action, and that characterised by cessation of action. Of
these, union characterised by action consists of pious
muttering, meditation, and so forth; union characterised
by cessation of action is called consciousness, &c.
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/@%ﬂwwﬂ_@i.m&m&
It is of two orders, the prineipal and the subsidiary.  Of
these, the principal is the direct means of merit, relisions
‘excrcise, Religious exercise is of two kinds, acts of piety
and postures, The acts _of piety are bathing with sand,

lying upon sand, oblations, mutterings, and devotional
perambulation, Thus the revered Nakuliéa ; says:—

“He should bathe thrice a day, he should lic upon the
dust. Oulation is an observance divided into six
members,”

Thus the author of the aphorisms 5ays ;—

“He should warship with the six kinds of oblations,
viz,, laughter, song, dance, muttering fum, adora-
tion, and pious ejaculation.”

Laughter is a loud laugh, Aha, Aha, by dilatation of the
throat and lips. Song is a celebration of the qualities,
glories, &e,, of Maheévara, according to the conventions of
the Gandharva-§istra, or art of music. The dance also is
to be employed according to the ars saltatoria, accompanied
with gesticulations with hands and feet, and with motions
of the limbs, and with outward indications of internal
sentiment. The ejaculation fiwm is a sacred utterance,
like the bellowing of a bLull, accomplished by a contact
of the tongue with the palate, an imitation of the sound
hudung, ascribed to a bull, like the exclamation Vashat,
Where the uninitiated are, all this should be gone through
in secret, Other details are too familiar to require ex-
position,

The postures are snoring, trembling, limping, wooing,
acting absurdly, talking nonsensically, Suoring is showing
all the signs of being asleep while really awake. Trem-
bling is a convulsive movement of the joints as if under an
attack of rheumatism. Limping is walking as if the legs
were disabled. Wooing is simulating the mestures of an
innamorato on seeing a young and pretty woman. Act-
ing absurdly is doing acts which every one dislikes, as if
bereft of all sense of what should and what ghould not
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bie done, Talking nonsensically is the utterauce of words
which contradict each other, or which have no meaning,
and the like.

The subsidiary religious exercise is purificatory sub-
sequent ablution for putting an end to the sense of unfit-
ness from begging, living on broken food, &e. Thus it is
said by the author of the aphorisms: Bearing the marks
of purity by after-bathing,

(It has been stated above that omniscience, a form of
the cognitive power, is cognition of principles ever arising
and pervaded by truth, relative to all matters declared or
not declared, summary, or in detail), The summary is the
enouncement of the subjects of attributes generally. This
is accomplished in the first aphorism: (Now then we
shall expound the Piéupata union and rites of Pafupati).
Detail is the fivefold enouncement of the five categories
according to the instruments of true knowledge. This is
to be found in the Riéfkara-bhishyn. Distribution is the
distinet enouncement of these categories, as far as possible
according to definitions. Tt is an enumeration of these
according to their prevailing charucters, different from
that of other recognised systems., For example, the cessa-
tion of pain (or emancipation) is in other systems (as in
the Sinkliva) the mere terminntion of miseries, but in this
system it is the attainment of supremacy or of the divine
perfections. In other systems the create is that which
lins become, and that which shall become, but in this
systemn it is eternal, the spirits, and so forth, the sentient
and insentient. Iu other systems the principium is deter-
mined in its evolution or creative activity by the efficacy
of works, whereas in this system the principium is the
Lord not thus determined. In other institutes union re-
sults in isolation, &c., while in these institutes it results
in cessation of pains by attainment of the divine perfec-
tions. In other systems paradise and similar spheres
involve a return to metempsychosis, but in this system
they result in nearness to the Supreme Being, either
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followed or not followed by such return to transmigratory
experiences.

Great, indeed, an opponent may say, is this aggregate
of illusions, since if God's causality be irrespective of the
efficacy of works, then merits will e fruitless, and all
created things will be simultancously evolved (there being
no reason why this should be created at one time, and that
ab another), and thus there will emerge two difficulties,
Think not so, replies the Pdsupata, for your supposition is
bascless. If the Lord, irrespeotive of the efficacy of works,
be the cause of all, and thus the efficacy of works be with-
out results, what follows 2 If you rejoin that an absence
of motives will follow, in whom, we ask, will this absence
of motives follow? If the efficacy of works be without
result, will cansality belong to the doer of the works as to
the Lord? It cannot belong to the doer of the warks, for
it is allowed that the efficacy of works is Fruitful only
when furthered by the will of the creator, and the efficacy
g0 furthered may sometimes be fruitless; as in the case of
the works of Yaydti, and others, From this it will by
no means follow that no one will engage in works, for they
will engage in them as the husbandman engages in hus-
bandry, though the crop be uncertain, Again, sentient
creatures engage in works because they depend on the
will of the ereator. Nor does the causality pertain to the
Lord alone, for as all his desires are already satisfied, he
cannot be actuated by motives to be realised by works,
As for your statement, continues the Pdéupata, that all
things will be simultaneously evolved, this is unreason-
able, inasmuch as we hold that causal efficiency resides in
the unobstructed active power which conforms itself to
the will of the Lord, whose power is inconceivable, It has
accordingly been said by those versed in sacred tradition:—

“Since he, acting according to his will, is not actuated

by the efficacy of works,

“ For this reason is he in this system the cause of all

causes.”
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Some one may urge: In another system emancipation
is attained throuzh a knowledge of God, where does the
difference lie? Say not so, replies the PdSupata, for you
will be caught in a trilemma. Is the mere knowledge of
God the cause of emanecipation, or the presentation, or the
gccurate characterisation, of God? Not the mere know-
ledge, for then it would follow that the study of any
system would be superfluous, inasmuch as without any
institutional system one might, like the uninstructed,
attain emancipation by the bare cognition that Mahddeva
is the lord of the gods. Nor is presentation or intuition
of the deity the cause of emancipation, for no intuition of
the deity is competent to sentient creatures burdened with
an accumulation of various impurities, and able to see only
with the eyes of the flesh, On the third alternative, viz,
that the canse of emancipation is an accurate characterisa-
tion of the deity, you will be obliged to consent to our
doctrine, inasmuch as such accurate characterisation can-
not be realised apart from the system of the Pifupatas,
Therefore it is that our great teacher has said :—

“If by mere knowledge, it is not according to any

system, but intuition is unattainable;

“There is no accurate characterisation of principles

otherwise than by the five categories”

Therefore those excellent persons who aspire to the
highest end of man must adopt the system of the Pisu-
patas, which undertakes the exposition of the five cate-
gories. A E G,
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CHAPTER V11,
THE SAIVA-DAREANA.

[TuE seventh system in Midhava's Sarva-darfana-safi-
graha is the Saiva-darfana. This sect is very prevalent
in the South of India, especially in the Tamil country; it
is said to have arisen there about the eleventh century oD,
Several valuable contributions have been lately made to
our knowledge of its tenets in the publications of the Rev.
H. R, Hoisington and the Rev, T. Foulkes. The former
especinlly, by his excellent articles in the American
Oriental Society's Journal, has performed a great serviee
to the students of Hindu philosophy. He has there
translated the Tattuva-Kattalei, or law of the Tattwas, the
Siva-Gninapotham, or instruction in the knowledge of
God, and the Siva-Pirakisam, or light of Siva, and the
three works shed immense licht on the outline as given
by Midhava. One great use of the latter is to enable us
to recognise the original Sanskrit names in their Tamil
disguise, no easy matter occasionally, as arul for anugraha
and Hdchei for dikshd may testify,

The Saivas have considerable resemblance to the Theistic
Sdnkhya ;/they hold that God, souls, and matter are from
eternity distinet entitivs, and the object of philosophy is to
disunite the soul from matter and gradually to unite it to
God. Sivais the chief deity of the system, and the relation
between the three is quaintly expressed by the allegory
of a beast, its fetters, and its owner. Padupati is a well-
known name of Siva, as the master or creator of all things.
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There seem to be three different sets of so-called Saiva
sutras. One is in five books, called by Colebrooke the
Pafupati-&dstra, which is probably the work quoted by
Mddhava in his account of the Nakulifa Pifupatas;
another is in three books, with a commentary by Kshe-
marija, with its first sitm, chattanyam dtmd. The third
was commented on by Abhinava-gupta, and opens with
the éloka given in the Sarva-Darfana-Sangraha, p. o1, lines
1-4. The MS. which I consulted in Caleutta read the
first words—

Kothanichid dsadya Mahe$varasya ddsyam.

None of these works, however, appear to be the autho-
ity of the present sect. They seem chiefly to have relied
on the twenty-eight Agamas and some of the Purdnas.
A list of the Agamns is given in Mr. Foulkes' * Catechism
of the Saiva Religion;" and of these the Kirana and Karana
are quoted in the following treatise.]

THE SAIVA-DARSANA.

Certain, however, of the Mihesvar sect receiving the
system of truth authoritatively laid down in the Saiva
Agama,! reject the foregoing opinion that “the Supreme
Being is a cause as independent of our actions, &¢.," on the
ground of its being linble to the imputation of partiality
and eruelty. They, on the contrary, hold the opinion
that “the Supreme Being is a cansg in depenidenee-on.gur
aetions, &e.; " and they maintain that there are three cate-
gories” distingnished as the Lord, the soul, and the world
(or literally “the master,” “the cattle,” and “the fetter™).
As has been said by those well versed in the Tantra
doctrines—

“The Guru of the world, having first condensed in one

1 Colebrooke speaks of the Pain-  to be twenty-oight (see their names
pati-sdstra [ Mehsemrosiddhduta or in the Rev. T, Foulles’ * Catechism
Sirdpama), as the text-book of the of the Saiva Religion ).

Pddapata sect. The Agamas are sall
i
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stitra the great tantra, possessed of three categories
and four feet, has again declared the same at full
length.”

The meaning of this is as follows :—Its three categories <
are the three before mentioned ; its fﬂuﬁt_m@ing.i
ceremonial action, meditatign, and mora ity, hence it is
called the great Tantra, pissessed of £HYE categories and
four feet, Now the “souls ” are not independent, and the
“fetters™ are unintelligent, hence the Lord, as being
different from these, is first declared ; next follows the
account of the souls as they agree with him in possessing
intelligence ; lastly follow the “fotters” op mutter, such
is the order of the arrangement.! Since the ceremony of
initiation is the means to the highest human end, and this
cannot be accomplished without knowledge which estab-
lishes the undoubted greatness of the hymns, the Lords of
the hymns, &o., and is a means for the ascertainment of
the real nature of the * cattle,” the “fetter” and the
“ master,” we place as first the “ foot" of knowledge ( fad
which makes known all this unto us? Next follows the
“foot™ of ceremonial action (kriyd) which declares the
various rules of initiation with the divers component parts
thereof. Without meditation the end canngt be attained,

ce the “foot ™ of meditation (3oga) follows next, which

declares the various kinds ¢ of yoga with their several parts,

And s meditation is worthless without practice, iz, the

WEE  enjoined and the abstaining from what ig
! “There must be three cternal = o

—‘LMI
entities, Delty, sonl, matter ;" g #%L[MJ. A. 0.8
the water Is co-cternal with the sea v, PP 135 150), ealled in Tamil
and the salt with the water, so moul sarithei, Eiribe, wobam, and i,
is co-sternal with the Deity, and i the stage of practica]
jrdin is cternally co-sxistent with Plety and performanpe of the pre-
soal™ (J. A O. B, iv. pp. 67, 83). seribod duties and rites ; the second
Inp. 58 we find the nita of e s that of the “mnﬁrnmhry RAOTR-
Vedinta attacked. In p. 62 it is mene " and the five purifientions in.
-i&thtthﬂloﬂiltm.lﬂjl:h- volved in true paid ; the—third ia
mthd In motter, and God carcies  that of the elght observances of the
af

hﬂuqmn.tim!l{miq_fm}to n; the fyurth fu that =
disentangle it, hi::fmgnnt all that {:!:E w| [:II‘EP:;' t.'h:ﬂlu:]‘uf:r
is resjuired for previous desert, intimate union with God,
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forbidden, lastly follows the fourth *foot” of practical
‘duty (charyd), which includes all this,

KNow Siva is held to be the Lord (or master). Although
participation in the divine nature of Siva belongs to
liberated souls and to such beings as Vidyesvara, &, yet
these are not independent, since they depend on the
Supreme Being; and the nature of an effuct is recognised
to belong to the worlds, &e., which resemble him, from the
very fact of the orderly arrangement of their parts, And
from their thus being effects we infer that they must have
been caused by an intelligent being. By the strenath of
this inference is the universal acknowledgment of a
Supreme Being confirmed.

“ But may we not object that it is not proved that the
body is thus an effect 7 for certainly none has ever, at any
time or place, seen a body being made by any one” We
grant it: yet it is not proper to deny that a body has some
maker on the ground that its being made has not been
seen by any one, since this can be established from infer-
ence [if not from actual perception]. Bodies, &ec., must
be effects, because they possess an orderly arrangement of
parts, or because they are destructible, as jars, &o.; and
from their being effects it is easy to infer that they must
have been caused by an intelligent being. Thus the sub-
ject in the argument [se. bodies, &e.] must have had a
maker, from the fact that it is an effect, like jars, &o.; that
which has the aforementioned middle term (sddhana) must
have the aforementioned major (sddhye) ; and that which
has not the former will not have the latter, as the soul,
&c! The argument which establishes the authority of
the original inference to prove a Supreme Being has been
given elsewhere, so we refrain from giving it at length
here, In fact, that God is the universal agent, but not
irrespective of the actions done by living beings, is proved
by the current verse *—

1 Ci. Colebrooke, Esays (2d ed.), vol, . P 315
* Nydgena may here mean * argument,’
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“This ignorant jivdéman, incapable of its own true
pleasures or pains, if it were only under God's direc-
tion [and its own merits not taken into account],
would always go to heaven or always to hell.” !

Nor can yon object that this opinion viclates God's
independence, since it does not really violate an agent's
independence to allow that he does not act irrespectively
of means; just as we say that the king’s bounty shows
itself in gifts, but these are not irrespective of his trea-
surer. As has been said by the Siddha Guru—

“It belongs to independence to be uncontrolled and
itself to employ means, &c.;

“This is an agent's true independence, and not the act-
ing irrespectively of works, &ec.”

And thus we conclude that inference (as well as Sruti)
establishes the existence of an azent who knows the various
fruits [of action], their means, material causes, &c., accord-
ing to the laws of the various individual merits, This has
been thus declared by the venerable Brihaspati—

“He who knows the fruits to be enjoyed, their means
and material causes,—

“ Apart from him this world knows not how the desert
that resides in accumulated actions should ripen."—

“The universe is the subject of our argument, and it
must have had an intelligent maker,

“This we maintain from its being an effect, just as we
see in any other effect, as jars, &o.”

God's omniscience also is proved from his being identical
with everything, and also from the fact that an ignorant
being cannot produce a thing® This has been said by the
illustrious Mrigendra *—

! Beil, if there were only one catse
there wonld be anly one invariable
effoct. The very existence of various
effeots proves that there must be
other concurrent couses (Ra haoman
actions) necessary. The argument
seema Lo me to uire here this
unnatural stress to Iaid om eva,
but this is certainly not the original

meaning of the passage; it ooeurs
Mahdbhdrata, iif, 1144 {::L Ganda-
a5 Ll
n p. B2, line 3, in I

Hﬂm.{n]umﬂanﬁn‘?’;n. e =

* This may be the same with the
Meylainda of the Tamil work in
J.AO.8. Hia was called
the Mrigendra (2),
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“He is omniscient from his being the maker of all

things: for it is an established principle

“That he only can make a thing who knows it with its

means, parts, and end.”

“Well," our opponents may say, “ we concede that God
is_an_independent maker, but then he has no body.!
Now experience shows that all effects, as jars, &e., are
produced by beings possessed of bodies, as potters, &c.;
but if God were possessed of a body, then he would be
like us subject to trouble, and no longer be ommniscient or
omnipotent.” We, however, deny this, for we see that
the incorporeal soul does still produce motion, &e., in its
associated body ; moreover, even though we conceded that
God did possess a body, we should still maintain that the
alleged defects would not necessarily ensue. The Supreme

ing, a5 he has no possible connection with the fetters
of matter, such as mala? action, &c., cannot have a
material body, but only a body of pure energy (Sikta)?
since we know that his body is composed of the five
iymns which are forms of Sakti, according to the well-
known text: “The Supremie has the Zéina as his head,
the Zatpurusha as his mouth, the Aghore as his heart, the
Vdmedepa as his secret parts, and the Sadyojdta as his
feet.”* And this body, created according to his own will,
is not like our bodies, but is the cause of the five opera-
tions of the Supreme, which are respectively grace, obscura-

ion, destrugtion, preservation, and uction® This has
% said 1n the Sprimal. Mﬁgmdm_PfEd___ﬁ

1 Shoald we read tdoml anadariral
in}:. 83, lino 2?

I retain this word, see infirn,

3 ¥ Miyd {or Prakriti) is the mate-
rinl, Sakti the instrumental, and
Dieity the efficlent eause™ (1. A0, &
iv. p. 55)

4 These are the five first names of
the cloven mantras which are in-
cluded in the ﬁ“muﬁh‘@:ﬂr E;
iv. pp. 238-243) v {E
vld!ﬁe nfjeﬂ of worship for the en-
lightemed) is composed of mantros,
ani is to be regarded as the bady

of Siva (see J. A O, 8, iv. p. 101}
Thess five mantras are given in the
inverse onler in Taitt. Amyyaks, x.
43-47 (cf. Nydydncliiviat, p. 3

* Thesa are the operations of the
five manifestations of Siva (seo
J. A O 8B v B, 18) which in thelr
desemding order are Siehei bigam
(e Sodribabaya 1 or Sadid-Siva, who
I Siva and Sakti eombined, and the
sovrroe of groce to all sonls ; feheburn
or Magesuren, the obscure ; Sutia-
vitted | Nudifharidpd) which s
periythe Hindo triad, Rudra, Vidka,
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" From the impossibility of its Possessing mala, &c., the
body of the Supreme is of pure energy, and not
like onrs,"

And it has also been said elsewhere—
“His body is composed of the five mantras which are
subservient to the five operations,
“And his head, &o., are formed out of the fsa, Tatpur-
usha, Aghora, Vima, and other hymns,”

“If you object to this view that “such passages in the

gamas as ‘ He is five-faced and fifteen-eyed,’ assert pro-
minently the fact that the Supreme Being is endowed
with a body, organs, &e.,” we concede what you say, but
we maintain that there is no contradiction in his assuming
such forms to show his mercy to his devoted servants,

since meditation, worship, &c., are impossible towards a

Being entirely destitute of furm.} This has been said in

the Panshkara—

“This_form of his is mentioned for the preservation of
the devotee”

And similarly elsewhere—

“Thou art to be worshipped according to rule as pos-

sessed of form;

“For the understanding cannot reach to a formless

object.”

Bhojardja? has thus detailed the five operations—

“Fivefold are his operations, creation, preservation,

destruction, and obscuration,

“And to these must be added the active arace of him

who is eternally exalted”

Now these five operations, in the view of the pure Path,
are held to be performed directly by Siva, but in that of
the toilsome Path they are ascribed to Ananta? as is
declared in the Srfmat Karana 3

and Brahma. They are respectively  * Ananta jsq nume of Siva i
symbolised by the nddr, sinds, m, Atharva-firas Upﬁnhh:; iaeen E:f
o, and a of Om. dische Stud, 39350 1

1 In Wilson's Mackenzie Cat. i " This is the Tourth of the twenty-
p. 138 we find & Tintrik work, the eight Agamna (see Foulkes' Cats-
Norepatijaya-charyd, aseribed Lo chiam),
Blnja the of Dhdr.
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“In the Pure Path Siva is declared to be the only
agent, but Ananta in that which is opposed to the
One Supreme,”

It must here be understood that the word Siva includes
in its proper meaning “the Lord,” all those who have
attained to the state of Siva, as the Lords of the Mantras,
Maheéwara, the emancipated souls who have become Sivas,
and the inspired teachers (vdehakas), together with all the
varions means, as initintion, &o., for obtaining the state of
Siva. Thus has been explained the first category, the
Lord i) '

Fﬁﬁﬁ\? proceed to explain the second category, the
;ﬂlﬂlizg_&u_). The individual soul which is also knowmrby
uch synonyms as the non-atomic} the Kshetrajia, or
knower of the body® &c., is the Pafiw, For we must not
say with the Chdrvikas that it is the same as the body,
since on this view we could not account for memory, as
there is & proverb that one man cannot remember what
another has seen, Nor may we say with the Naiydyikas
that it is cognisable by perception.? as this would involve
an ad infinitum regressus. As has been said—

“If the soul were cognisable, there would need to be

again a second knower ;4

“And this would require another still, if the second

were itself to be known."

Nor must we hold it non-pervading with the Jainas,
nor momentary with the Bauddhas, since it is not limited
by space or time. As has been said—

“That object which is unlimited in its nature by space

or time,

“They hold to be eternal and pervading,—hence the

soul’s all-pervadingness and eternity,”

1 Adnu ! “The soul, when elothed # Bee Ind. Studien, L 301.
with these prim things [desire,  * The mind or internal sense per-
knowledge, action, &e. ), lsan exeoed- celves soul (see Bhishd Parich-
ingly small body " (Foulkes), Anagn chheda, dloks 49).
is used ax an epithet of Brahman in 4 Dele the iti in p. 34, line 5,
Brihad Ar. Up. iii. 8. 8 infro.
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Nor may we say with the Vedintin that it is only one,
since the apportionment of different fruits proves that
there are many individual souls: nor with the Sinkhyas
that it is devoid of action, since, when all the various
“letters " are removed, Sruti informs us of a state of
identity with Siva, which consists in intelligence in the
form of an eternal and infinite vision and action! This
has been declared in the Srimat Mrigendra—

“1t is revealed that identity with Siva results when all

fetters are removed.”
And again—

“ Intellizence consists in vision and action, and since in

his soul

“This exists always and on every side, therefore, after

liberation, Sruti ealls it that which faces every
way.”
It is also said in the Tattva-prakisa—

“ The liberated souls are themselves Egi'ms, but thess

are liberated by his favour;

“He is to be known as the one eternally liberated,

whaose body is the five Mantras,”

Now the souls are threefold, as denominated vifiidnd-
kaldh, pralaydkaldh, and sakalidh2 (2.) The firat are those
who are under the influence of mala only, since their
actions are cancelled hy receiving their proper fruits, or

' CL the H-l-n'll;h Pdiupatas, p, ;ﬂhﬂf& ﬁwi; maid that the fve widy-
4 (suprm, p. 103} vt (Lald, vidyd, roiou, siyeti, an,

16; For  these tﬂ'ﬂ!ﬁ classes sen .ISI'I.M] and the a:mf;-tj[ﬂqr: H'IHI.LH
J.A.O. 8 iv. pp. 87, 137, They tattns {sc. the grosa’ and subtile
are there deseribed Mhm-ﬂf Fespoc- - elements, and organs of gense and
tively under the influence of deamm  netion, witl, the intellectual facaltios
malom only, or this with lanmem miatnaa, bucledli, ahamlbsira, and ehite)
malam, or thess with mayel molom. are gl developed from mdyd. This
The dnavam is described s original  exact] agrees with the quotation
sin, or that source of evil which was  from Sogs Samblhy, infra, We may
always attached to the soul ; ban- cotnpare with it what Midhava says,
muros s that fate which Inheres in g 77 in his nccount of the Nalknulky
the soul's organism and metes out  Piiy vhers he desoribes funld
ite dl-_.'.'rh; mayes i matter in jits  as tthlntv]]{geutl and composed of
ﬂbmun:f or entangli wer, the the five clementa, the five truisanaltraa,
sotiren of the senses, VA Deey nndthemm'mm;
“ bl &e,, for an;d The reason  alambdrg and manas, i
fs to be found In J. A O. 8. p. 70,
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by abstraction, contemplation, and knowledge, and since
they have no “fetters” in the form of enjoyments, such
a3 kald, &e. (which fetters would, however, be the eanse of
cancelling actions by bringing about their proper fruit),
(b.) The second are those who are under the influence of
male and karman, since in their case kald, &e, are de-
stroyed by mundane destructions, henee their name prala-
ydkala. (c) The third are those who are bound in the
threea fatters of mala, mudyd, and kerman, hence their name
sakala, The first class are again subdivided into samdpta-
Falushdl and asemdpta-kalushdh, according as their in-
herent corruption is perfectly exhausted or not. The
former,—having received the mature penalties of their
corruptions,—are now, as foremost of men and worthy of
the privilege, raised by Siva's favour to the rank of the
Lords of Knowledge (the Vidyeévaras), Ananta, and the
rest. This ogdoad of the Lords of Knowledge is described
in the Bahudaivatya—

“ Ananta, and Sikshma, and Sivottama,

* Ekanetra, and again Ekarudra and Trimirttika,

“Srikaptha and Sikhandin—these are declared to be

the Vidycévarns,”

The latter éva. in his mercy, raises to the rank of the
seventy million Mantras! All this is explained in the
Tattva-prakifa® Similarly Soma-Sambhu has said—

“One class is named vifidndkala, the second prala-

yekkela,

“The third sakala,—these are the three whom the

Sdstra regards as objects of merey.

“The first is united to malz alone, the second to malz

and karma,

“The third are united to all the tattvas beginning with

kald and ending with  eart],” 3

1 BeeJ.A.O.8.iv.p.137. Irend wijiline-bevala, pralaya-bevals, and
anugradabarandt in p. 86, line 3. skl

* T omit the quotation, as itonly  * fe, thus including five of the
repeata the preceding. It how-  eidydtattras and all the twenty.four
ever, names the three clisses as  dfmatatfons.



122 THE SARVA-DARSANA-SANGRAHA.
The Pradaydkaldh are also twofold, as being pakvapda-

dvaya or not, i.e., those in whom the two remaining fetters
are matured, and those in whom they are not. The
former attain liberation, but the lntter, by the power of
karman, are endowed with the puryashfaka® body, and
pass through various births, As has been said in the
Tattva-prakida—

“Those among the Pralayikalas whose karman and mala

fre immature,

“Go, united with the puryashiaka body, into many

births by the power of karman,”

The puryashakais also thus described in the same work—

“The puryashiaka is composed of the internal organ,

thought (dAf), karman, and the instroments,”

This is thus explained by Aghora Siva ichﬁr_va, “the
puryashtaka is a subtile body apportioned to each indi-
vidual soul, which continues from the creation until the
close of the kalpa, or until liberation - it is composed of
the thirty* tattvas beginning with ‘earth’ apd ending
with &ald.” As has been said in the Tattva-sangraha—

*This set of tattvas, commencing with *earth * and end-

ing with kald, is assigned to each soul,

“And wanders by the law of Zarman through all the

bodies produced by the world”

The following is the full meaning of this passage ;—
The word *“infernal organ,” which properly ineludes
“mind,” “intelligence” “ egoism,” and “reason,”? includes
also the seven tattvas which enter into the production of
enjoyment [or experience], viz.,, those called kald, time,
fate, knowledge, concupiscence, nature, and quality ;¢ the

! This term seems to be derived pralyiti, and gumna, Haoisington, how.
from purl, “body " (of, uriday for ever, Puts purushon “ ghe principle
1 Brihu{;‘.r p- I 5 18),  of life," :I‘:n-t-umiufgmlm, which seems
and ashfaba (cf. also the Sdnkhya bl:thr.llthnthrmyur_amm{h{:ludml
Peavachana Bhdahya, p. 133). in prakriti,  Ho translates kald by

* Or rather thirty-one ? teontineney,” and describes it as

* Manax, buddhi, ahamlbra, chittn, the power by which the MITIACH Ore

* These are the seven ifyrd futteas,  subsdued and the carnal self beought
kald, kdla, niyati ifate), vidyd, rdge, into mubjection."
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words “thought " (dh{) and karman signify the five cog-
nizable gross elements, and their originators, the subtile
rudiments. By the word © instruments” are comprehended
the ten organs of sense and action,

“But is it not declared in the Srimat Kdlottara that
fThe set of five, sound, touch, form, taste and smell, in-
telligence, mind and egoism, these constitute the pur-
yashiaka #'"

How, then, can any different account be maintained ?
We grant this, and hence the venerable Rima Kantha has
explained that sitra in its literal meaning [ie, as puryash-
faka, is derived from ashfa, “eight"], so why should we
be prolix in the discussion? 8till, if you ask how we can
reconcile our account with the strict nominal definition of
puryashfaka, we reply that there is really no contradiction,
a5 we maintain that it is composed of a set of eight in the
following manner:—(1.) The five elements; (2.) the five
rudiments; (3.) the five organs of knowledge; (4.) those
of action; (5.) the fourfold internal organ; (6.) their in-
strument ;! {7.) nature [prakriti]; and (8.) the class com-
posed of the five, beginning with Xald, which form a kind
of case?

Now in the case of some of those sonls who are joined
to the puryashfaka body, Mahesvara Ananta having com-
passionated them as possessed of peculinr merit, constitutes
them here as lords of the world ; as has been said—

“Malieévara pities some and grants them to be lords of

the world.”

The class called sakale is also divided into two, as
pakvakalusha and apakvakalusha. As for the former, the
Supreme Being, in conformity with their maturity (pari-

1 This *instrument' (lorasa) ? The thirty-one faffras are as

seema to mean what Holsington calls
purushan or *the principle of life
which estabilishes or supports tha
whaole system [n jts operation ; * he
makes it ome of the seven widpd-
tattvas, ing to Mddhava, it
shiould be what he calls puma.

follow :—Twenty.four dima-tutivas,
five elements, five fenwdiras, ten
organs of sense and action, four
organs of the anfahlarans, and seven
widydtattoas pe enumerated above,
(See J. A, O. 8. iv. pp. 16-17.)
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pdka), puts forth a power agreeable thereto, and transfers
them to the position of the hundred and eighteen Lords of
the Mantras, signified by the words Mandali, &c., as has
been said—

“The rest are denominated sakaly, from their connection
with Kald, &c., seized by time whose mouths are
days;

“The Supreme of his own will makes one hundred and
eighteen of these the Lords of the Mantras,

* Eight of these are called Mandalins ; eight again are
Krodha, &e.;

“Vireda, Srikantha, and the hundred Rudras,—thesa
together are the hundred and eighteen,”

In their case again, the Supreme, having assumed the
form of a teacher, stops the continued accession of maturity
and contracts his manifested power, and ultimately grants
to them liberation by the process of initiation: as has
been said—

“These creatures whose mala is matured, by putting

forth a healing power,

“He, assuming the form of a teacher, unites by initia-
tion to the highest principle.”

It is also said in the Srimad Mrigendra—

* He removes from that infinitesimal sou all the bonds
which previously exerted a contrary influence gyer
g

All this has been explained at great length by Nird-
yana-Kantha, and there it is to be studied; but we qra
obliged to pass on through fear of prolixity,

But as for the second class, or those called apakrala-
lusha, the Supreme Being, as impelled by the desert of
their respective actions, appoints them, as bound and
endued with infinitesimal bodies, to enjoy the rewards of
their previous actions®  As has heen said—

! T take wpu In this verss an the welyii-mala, the ssoond dlarrr-minlis,
poul, but it may mean the second  the thirg banme-mala (boruun),
kind of mals mentioned by Huising. 2 %The soul. swhen clothed with
ton. The first kind of wala is the these primary things (desire, know.
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“The other souls, bound [in their material bonds] he
appoints to enjoy their various deserts,

“According to their respective actions: such are the
various kinds of souls."

We now proceed to describe the thind category, matter
(or Lymﬁfﬁﬁﬁﬁ; mala,’ Farman, wﬁi’u,mund
ti}  But it may be objected, * It it not said in

the Saiva Agnmus that the chief things are the Lord, souls,
and matter? { Now the Lord has been shown to mean
Siva, *souls’ mean atoms (or beings endowed with atomic
bodies), and matter (or ‘ bond ") is said to be the pentad?
hence matter will be fivefold, How then is it now
reckoned to be only fourfold?™) To this we reply as
follows :—Although the vindu &6r nasal dot, which is the
germinal atom of mdyd, and is called a Siva-tattva,
may be well regarded as material in comparison with
the highest liberation as defined by the attainment of
the state of Siva, still it cannot really be considered
as matter when we remember that it is a secondary
kind of liberation as causing the attainment of the
state of such deities ns Vidyedvara, &c. Thus we see

ladge, action, the Malidipanchabs,
e}, is an exocedingly small body "
(Foulkes). One of the thres ualss
is ealled dpore, and is described ns
the soures of sin and suffering to
o,

! The first three are the thres
kinds of mala in the J. AL 0.8, viz,
derrernt, boamanm, snd sdyei, the lust
is the # obscuring ™ power of Miive-
suran (ef. vol. iv. pp. 13, 14 The
Saivas hold that Prisa, like the Sdn-
khya Prakriti, is in itself etornal,
although jta connection with any

gﬂ'ﬂmﬂk soul i temporary (see
LA O, B v, p. 228)

® These are the five, vindu, mala,
barman, mdyd, and rodhasalti, Findu
is dimeribed in Foulkes' transiation

of the Siva-prakida-patalai: “A
sound p out of the mystical
syilable om ;. . . and in that sound

& mudimentary atomn of matter is

developed.  From this atom are
developed the four sounds, the fifty.
one  Samakrit  lotters, the Vedas,
Muntras, &e, the bodily, intellee-
tual, and external enjoyments of
the soul that have not attained to
wpiritunl knowledge at the ‘end of
each oil of the world's existence,
and have Leen swept awny by the
waters of the world . destroying
deluge ; after these the throe stages
of heavenly Ini:pineu are divelopod,
to be enjoyed by the souls that have
o favourable balance of meritorfous
decds, or have devoted themselves
to the service of God or the ahstract
econtem of the Deity, vie,
1) the enjoyment of the abode of
Siva ; (2.) that of near n to
him ¢ (3) that of union with him,"™
Fincdu in wimilarly deseribed, J, A,
0. S.iv. pp. 152, 153 (of. nlso Weber,
Rimatdpanyia Up. pp. 312-3135).
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there is no contradiction. Hence it has been said in the
Tattva-prakdda—
*The bonds of matter will be fourfold.”
And again in the Srimad Mrigendra—
“The euveloper-controller (mala), the overpowerer
(rodla), action, and the work of Miyd,

“These are the four *bonds, and they are collectively

called by the name of * merit’ "

The following is the meaning of this couplet :—

(1.) “Enveloping,” because mala exceedingly obseures
and veils the soul's powers of vision and action; “ con-
trolling,” because mala, a natural impurity, eontrols the
soul by its independent influence, As has been said—

“ Mala, though itself one, by manifold influence inter-

rupts the sonl’s vision and action;

“Itis to be regarded as the huskin riee or rust on copper,”?

(2.) The “overpowerer " is the obseuring power; this is
called a “bond ” [or matter] in & metaphorical sense, sinece
this energy of Siva obscures the sou| by superintending
matter [rather than by itself partaking of the nature of
miatter],

Thus it has been said—

“0f these [ am the chief energy, and the gracious friend

of all,

“I am metaphorically called pdda? because I follow

desert,”

(3.) Action [or rather its consequences, karman] as
being performed by those who desire tha fruit, 1t is in
the form of merit or demerit, like the seed and shoot, and
it is eternal in a never-heginning series, As hag been
said in the Srimat Kirana—

" As Mala has no beginning, its least actions are begin-

ningless:

“1f an eternal character js thus established, then what

cause could produce any change therein 7"

! Sen the same Mlustrations mnJ. A0 8 iv. p. 130,
* Some forced] derivation seewms here intended as of s fram pafehie,
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(4) “ Mdyd,” because herein as an energy of the Divine
Being all the world is potentially contained (mdti) at a
mundane destruction, and again at a creation it all comes
(dti) into manifestation, hence the derivation of the
name, This has been said in the Srimat Saurabheya—

“The effects, as a form of the Divine energy, are absorbed

therein at a mundane destruction,

* And again at a renovation it is manifested anew in the

form of effects as kald, &e'?

Although much more might be added on this topic, yet
we stop here through fear of extending this treatise too
far. Thus have the three categories been declared,—the
Lond, the soul, and er.

A different mode of treating the subject is found in the
Jidnaratndvall, &c., in such lines as—

“The Lord, knowledge, ignorance, the soul, matter, and

the cause

“(f the cessation thereof,—these are collectively the

six categories.”

But our readers must seek for full information from the
work itself. Thus our account of the system is complete,

E B.C.

1 In . g0, line 2, read &d brirgega,
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CHAPTER VIII
THE FRATYABHIINA-DARSANA, OR RECOGNITIVE SYSTRAL.

Otner Mihedvaras are dissatisfied with the views set out
in the Saiva system as erroneous in attributing to motive-
less and insentient things cansality (in regari to the bond-
age and liberation of transmigrating spirits), They there-

fore seek another system, and proclaim that the construction
of the world (or series of environments of those spirits) is
by the mere will of the Supreme Lord. They pronounce
that this Supreme Lord, who is at once other than and the
same with the several cogmitions and cognifa, who is
identical with the transcendent self posited by one's own
consciousness, by rational proof, and. by revelation, and
who possesses independence, that is, the power of witness-
ing all things without reference to aught ulterior, gives
manifestation, in the mirror of one's own soul, to all
entities? as if they were images reflected upon it. Thus
looking upon recognition as a new method for the attain-
ment of ends and of the highest end, available to all men
alike, without any the slightest trouble and exertion, such
ns external and internal worship, suppression of the breath,

and the like, these M&lg:ﬁwm the system of
recoanition ratyabhifi d;;m\h__f-al:gﬂ_‘_mﬁtm is
thus describe of their authorities—

“The aphorisms, the commentary, the gloss, the two
explications, the greater and the less,

! Read Shdrdn for Mdmniz
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“The five topics, and the expositions,—such is the

system of recognition.”

The first aphorism in their text-book is as follows ! .—

“ Having reached somehow or other the condition of a

slave of Maheévara, and wishing also to help man-
kind,

* 1 set forth the recognition of Maheévara, as the method

of attaining all felicity.”

[This aphorism may be developed as follows] :—

“Somehow or other,” by a propitiation, effected by God,
of the lotus feet of a spiritual director identical with God,
“having reached,” having fully attained, this condition, hav-
ing made it the unintercepted object of fruition to myself
Thus knowing that which has to be known, he is qualified
to construct a system for others: otherwise the system
would be o mere imposture,

Mahedvara is the reality of unintermitted self-luminous-
ness, beatitude, and independence, by portions of whose
divine essence Vishpu, Virifichi, and other deities are
deities, who, though they transcend the fictitious world,
are yet implicated in the infinite illusion.

The condition of being a slave to Maheévara is the being
a recipient of that independence or absoluteness which is
the essence of the divine nature, a slave being one to
whom his lord grants all things according to his will and
pleasure (i.e., ddsya, from dd).

The word mankind imports that there is no restriction
of the doctrine to previously qualified students. Whoever
le may be to whom this exposition of the divine nature is
made, he reaps its highest reward, the emanatory principium
itself operating to the hichest end of the transmigrating
souls. It has been accordingly laid down in the Siva-
drishti by that supreme guide the revered Somdnanda-
natha—

“ When once the nature of Siva that resides in all things

V'Of, supra, p. 113, Mdidhava in the beginning of the eleventh
here condenses  Abhinava Gu]pu‘- canibury (see Biihler's Tour in Cash.
commentary, Abhinava Guptalived mere, pp. 66, So-,

i
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has been known with tenacious recognition, whether
by proof or by instruction in the words of a spiritual
director,

“There is no further need of doing aught, or of any

further reflection. When he knows Suvarna (or
Siva) a man may cease to act and to reflect.”

The word also excludes the supposition that there is
room in self which has recognised the nature of Maheévara,
and which manifests to itself its own identity with him,
and is therefore fully satisfied, for any other motive thian
felicity for others, The well-being of others isa wotive,
whatever may be said, for the definition of a motive applies
to it : for there is no such divine curse laid upon man that
self-regard should be his sole motive to the exclusion of 4
regard for others. ThusAkshapida (i. 24) defines a motive -
A motive is that object towards which a man encroises,

The preposition upa in upapddayami (1 set forth) in-
dicates proximity: the result is the bringing of maukind
near unto God.

Hence the word all in the phrase the method of attaining
all felicities. For when the nature of the Supreme Being
is attained, all felicities, which are but the efflux thereof,
are overtaken, as if a man acquired the mountain Robana
(Adam's Peak), he would acquire all the treasures it con-
tains, If a man acquire the divine nature, what else is
there that he can ask for? Accordingly Utpalichdrya
says—

“ What more can they ask who are rich in the wealth

of devotion? What else can they ask who are
poor in this 1"

We have thus explained the motive expressed in the
words the method of attaining all felicities, on the supposi-
tion that the compound term is a Tat-purusha genitively
constructed. Let it be taken as a Bahuvrihi or relative
compound, Then the recognition of Maheévara, the know-
ing him through vicarious idols, has for its motive the full
attainment the manifestation, of all felicities, of every
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external and internal permanent happiness in their proper
pature, In the language of everyday life, recognition is
4 coguition relative to an object represented in memory:
for example, This (perceived) is the same (as the remem-
bered) Chaitra. In the recognition propounded in this
system,—there being a God whose omnipotence is learnt
from the aceredited legendaries, from accepted revelation,
and from argumentation,—there arises in relation to my
presented personal self the cognition that I am that very
God,—in virtue of my recollection of the powers of that
God,

This same recognition I set forth. To set forth is to
-enforce, [ establish this recognition by a stringent pro-
-cess which renders it eonvineing. [Such is the articulate
development of the first aphorism of the Recognitive
Institutes.]

Here it may be asked: If soul is manifested only as
-consubstantial with God, why this laboured effort to
exhibit the recognition ? The answer is this ;—The recog-
nition is thus exhibited, because though the soul is, as
you contend, continually manifested as self-luminous (and
therefore identical with God), it is nevertheless under
the influence of the cosmothetic illusion manifested as
partial, and therefore the recogmition must be exhibited
by an expausion of the cognitive and active powers in
-order to achieve the manifestation of the soul as total
(the self being to the natural man a part, to the man of
insight the whole, of the divine pleroma)., Thus, then, the
syllogism: This self must be God, because it possesses
cognitive and active powers; for so far forth as any one
is cognitive and active, to that extent he is a lord, like a
lord in the world of everyday life, or like a king, therefore
the soul is God. The five-membered syllogism is here
employed, because so long as we deal with the illusory
order of things, the teaching of the Naiyiyikas may be
-accepted. It has thus been said by the son of Udayikara—

“What seli-luminous self can affirm or deny that self-
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active and cognitive is Mahefvara the primal
being !

“Buch recognition must be effected by an expansion of
the powers, the salf being cognized under illusion,
and imperfectly discerned.”

And again—

“The continuance of all living creatures in this trans-
migratory world lasts as long as their respiratory
anvoluerum ; knowledge and action are accounted
the life of living creatures.

“0Of these, knowledge is spontaneously developed, and
action (or ritual), which is best at Kii,

#Ts indicated by others slso: different from these is
real knowledge "

And also—

“The knowledge of these things follows the sequence
of those things:

“The knower, whose essence is beatitude and knowledge
without succession, is Mahefvarn"

Somdnanda-nitha also says—

“He always knows by identity with Siva: he always
knows by identity with the real”

Again at the end of the section on knowledge—

# Unless there were this unity with EW& cognitions
could not exist as facts of daily life:

* Unity with God is proved by the unity of light. He
is the one knower (or illuminator of cognitions).

“He is Mahedvara, the great Lord, by reason of the
unbroken continuity of ohjects:

“ Pure knowledge and action are the playful activity of
the deity.”

The following iz an explanation of Abhinava-gupta :—
The text, * After that as it shines shines the all of things,
by the light of that shines diversely this ALL” teaches
that God illumines the whole round of things by the
glory of His luminous intellizgence, and that the diver-
sity or plurality of the object world, whereby the lizht
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which irradiates objects is a blue, a yellow light, and the
like, arises from diversity of tint cast npon the light by the
object. In reality, God is without plurality or difference,
as transcending all limitations of space, time, and figure,
He is pure intelligence, self-luminousness, the manifester :
and thus we may read in the Saiva aphorisms, * Self is
intelligence.” His synonymous titles are Intelligential
Essence, Unintermitted Cognition, Irrespective Intuition,
Existence as & mass of Beatitude, Supreme Domination.
This self-same existing self is knowledge.

By pure knowledge and action (in the passage of Somd-
nandandtha cited above) are meant real or transcendent
cognition and activity, Of these, the cognition is self-
luminousness, the activity is energy constructive of the
world or series of spheres of transmigratory experience.
This is described in the section on activity—

* He by his power of bliss gives light unto these objects,
through the efficacy of his will : this activity is
creativeness.”

And at the close of the same section—

"The mere will of God, when he wills to become the
world under its forms of jar, of cloth, and other
objects, is his activity worked out by motive and
agent,

* This process of essence into emanation, whereby if this
be that comes to be, caunot be attributed to motive-
less, insentient things.”

According to these principles, causality not pertaining
either to the insentient or to the non-divine intellizence,
the mere will of Maheévara, the absolute Lord, when he
wills to emanate into thousands of forms, as this or that
difference, this or that action, this or that modification of
entity, of birth, continuance, and the like, in the series of
transmigratory environments,—his mere will is' Lis pro-
gressively higher and higher activity, that is to say, his
universal creativenesa,
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How he creates the world by his will alone is clearly
exhibited in the following illustration—

“The tree or jar produced by the mere will of thau-
maturgists, without elay, without seed, continues
to serve its proper purpose as tree or jar,”

If clay and similar materials were really the substantial
cause of the jar and the rest, how could they be produced
by the mere volition of the thaumaturgist? 1f you say:
Some jars and some plants are made of clay, and spring
from seeds, while others arise from the bare volition of the
thaumaturgist ; then we should inform you that it is a
fact notorious to all the world that different things must
emanate from different materials, .

As for those who say that a jar or the like cannot be
made without materials to make it of and that when a
thaumaturgist makes one he does so by putting atoms in
motion by his will, and so composing it: they may be
informed that unless there is to be a palpable violation of
the cansal relation, all the co-efficients, without exception,
must be desiderated; to make the jar there must be the
clay, the potter's staff, the potter's wheel, and all the rest
of it; to make a body there must be the congress of the
male and female, and the successive results of that con-
gress. Now, if that be the case, the genesis of a jar, a
body, or the like, upon the mere wvolition of the thau-
maturgist, would be hardly possible.

On the other hand, there is no difficulty in supposing
that Mahiddeva, amply free to remain within or to over-
step any limit whatever, the Lord, manifold in his oper-
ancy, the intelligent principle, thus operates. Thus it is
that Vasuguptichdrya says—

“To him that painted this world-picture without
materials, without appliances, without a wall to paint it
on,—to him be glory, to him resplendent with the lunar
digit, to him that bears the trident”

It may be asked: If the supersensible self be no other
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than God, how comes this implication in successive trans-
migratory conditions? The answer is given in the section
treating of accredited institution—

“This agent of cognition, blinded by illusion, trans-
migrates through the fatality of works:

“Taught his divine nature by science, as pure intelli-
gence, he is enfranchised.”

It may be asked: If the subject and the object are
identical, what difference can there be between the self
bound and the self liberated in regard to the objects
cormisable by each? The answer to this question is given
in a section of the Tattvirtha-Sangraha—

“ Self liberated cognises all that is cognisable as identical
with itself, like Maheévara free from bondage:
the other (or unliberated) self has in it infinite
plurality.”

An cobjection may be raised: If the divine nature is
essential to the soul, there can be no occasion to seek for
this recognition; for if all requisites be supplied, the seed
does not fail to germinate because it is unrecognised.
Why, then, this toilsome effort for the recognition of the
goul? To such an objection we reply : Only listen to the
secret we shall tell you. All activity about objects is of
two degrees, being either external, as the activity of the
seed in developing the plant, or internal, as the activity
which determines felicity, which consists in an intuition
which terminates in the conscious self. The first degree
of activity presupposes no such recognition as the system
proposes, the second does presuppose it. In the Recogni-
tive System the peculiar activity is the exertion of the
power of unifying personal and impersonal spirit, a power
which is the attainment of the highest and of mediate
ends, the activity consisting in the intuition I am God.
To this activity a recognition of the essential nature of
the soul is a pre-requisite,

It may be urged that peculiar activity terminating
in the conscious self is observed independent of recog-
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nition. To this it is replied: A certain damsel, hearing
of the many good qualities of a particular gallant, fell in
love with him before she had seen him, and agitated by
her passion and unable to suffer the pain of not seeing
him, wrote to him a love-letter descriptive of her condition.
He at once came to her, but when she saw him she did
not recognise in him the qualities she had heard about;
he appeared much the same as any other man, and she
found no gratification in his society. 8o soon, however, as
she recognised those qualities in him as her companions
now pointed them out, she was fully gratified. In like
manner, though the personal self be manifested as identical
with the universal soul, its manifestation effects no eom-
plete satisfaction so long as there is no recognition of those
attributes ; but as soon asit is taught by a spiritual director
to recognise in itself the perfections of Maheévara, his
omniscience, omnipotence, and other attributes, it attains
the whole pleroma of being,

It is therefore said in the fourth section—

*“As the gallant standing before the damsel is disdained
as like all other men, so long as he is unrecognised,
thongh he humble himself before her with gll
manner of importunities: In like manner the per-
sonal self of mankind, though it be the universal
soul, in which there is no perfection unrealised.
attains not its own glorious nature ; and therefore
this recognition thereof must come into play."

This system has been treated in detail by Abhinava-

gupta and other teachers, but as we have in hand g sum-
mary exposition of systems, we cannot extend the discus-
sion of it any further lest our work become too prolix.
This then may suffice.! A E G

[' Ibave seen in Calcutta a short  the son of Udnydlmes, (of, I
Comm, on the Siva sitras by Utpala, 131, —E. R, C.] IR
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CHAPTER IX
THE RASEEVARA-DARSANA OR MERCURIAL SYSTEM,!

Orner Miheévaras there are who, while they hold the
identity of self with God, insist upon the tenet that the
liberation in this life taught in all the systems depends
upon the stability of the bodily frame, and therefore
celebrate the virtues of mereury or quicksilver as a means
of strengthening the system. Mercury is called pdrada,
because it is a means of conveyance beyond the series of
transmigratory states. Thus it has been said—

“It gives the farther. shore .of metempsychosis: it is
called pdrada.”

And again in the Rasirnava—

“It is styled pdrada because it is employed for the
highest end by the best votaries,

“Since this in sleep identical with me, goddess, arises
‘from my members, and iz the exudation of my
body, it is called rasa”

It may be urged that the literal interpretation of these
words is incorreet, the liberation in this life being expli-
cable in another manner, This objection is not allowable,
liberation beéing set out in the six systems as subsequent to
the death of the body, and upon this there can be no
reliance, and consequently no activity to attain to it free
from misgivings. This is also laid down in the same
treatise—

1 Cf. Mareo Polo's account of the the practices of the Siddbopdsakas
Indian yogis in Colonel Yule's edit. in the Saikara-digvijays § 40, to
vol. Ik p. 300. Pdrada-pinais one of  obviate apampityn, abidlompitys, ke
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“ Liberation is declared in the six systems to follow the

death of the body,

“Such liberation is not eognised in perception like an

- emblic myrobalan fruit in the hand.
“Therefore a man should preserve that body by means
of mercury and of medicaments.”
Govinda-bhagavat also says—

*Holding that the enjoyments of wealth and of the

body are not permanent, one should strive

* After emancipation; but emancipation results from

knowledge, knowledge from study, and study is
only possible in & healthy body."

The body, some one may say, is seen to be perishable,
how ean its permanency be effected 7 Think not so, it is
replied, for though the body, as a complexus of six sheaths
or wrappers of the soul, is dissoluble, yet the body, ns
created by Hara and Gaurf under the names of mercury
and mica, may be perdurable. Thus it is said in the
Rasahridaya—

*“They who, without quitting the body, have attained to

a new body, the creation of Hara and Gaur,

*They are to be lauded, perfected by mercury, at whose

service is the aggregate of magic texts.”

The ascetic, therefore, who aspires to liberation in this
life should first make to himself a glorified body, And
inasmuch as mercury is produced by the creative conjune-
tion of Hara and Gaurd, and mica is produced from Gaurd,
mercury and mica are severally identified with Harg and
Gaurl in the verse—

“ Mica is thy seed, and mercury is my seed;

“The combination of the two, O goddess, is destructiva

of death and poverty.”

This is very little to say ahout the matter. {In the
Raseévarasiddhdnta many among the gods, the Diaityas,
the Munis, and mankind, are declared to have attained to
liberation in this life hy acquiring a divipe body through
the efficacy of quicksih'er.)
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 Certain of the gods, Mahedéa and others; certain
Daityas, Sukra and others;

# Certain Munis, the Bdlakhilyas and others; certain

kings, Someévara and others;

* Govinda-bhagavat, Govinda-niyaka,

“Charvati, Eap:lu., Vyili, Kapdli, Kandaliyana,

“These and many others proceed perfected, liberated

while alive,

“ Having attained to a mercurial body, and therewith

identified.”

The meaning of this, as explicated by Parameévara to
Parameévard, is as follows :—

“By the method of works is attained, O supreme of

goddesses, the preservation of the body;

¢ And the method of works is said to be twofold, mer-

cury and air,

“ Mercury and air swooning carry off diseases, dead they

restore to life,

“ Bound they give the power of flying about.”

The swooning state of mercury is thus described—

“They say quicksilver to be swooning when it is per-

eeived, as characterised thus—

“ Of various colours, and free from excessive volatility.

“« A man should regard that quicksilver as dead, in which

the following marks are seen—

“ Wetness, thickness, brightness, heaviness, mobility,"

The bound condition is described in another place as
follows :—

“The character of bound quicksilver is that it is—

“ Continuous, fluent, luminous, pure, heavy, and that it

parts asunder under friction.”

Some one may urge: If the creation of mercury by
Hara and Gauri were proved, it might be allowed that the
body could be made lmrmnnent but how can that be
prmred? The objection is not allowable, inasmuch as that
can be proved by the eighteen modes of elaboration. Thus
it is stated by the authorities—
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“Eighteen modes of elaboration are to be carefully
diseriminated,
“In the first place, as pure in every process, for perfect-
ing the adepts.”
And these modes of elaboration are enumerated thus—
“Bweating, riubbing, swooning, fixin g, dro pping, coercion,

restraining,

“Kindling, going. falling into globules, pulverising,
covering,

“Internal flux, external fux, burning, colouring, and
pouring,

“And eating it by parting and piercing it,—are the

eighteen modes of treating quicksilver.”

These treatments have been described at length by
Govinda - bhagavat, Sarvajiia - rimeévara and the other
ancient authorities, and are here omitted to avoid pro-
lixity.

The mereurial system is not to be looked upon as merely
eulogistic of the metal it being immediately, through the
conservation of the body, a means to the highest end,
liberation. Thus it is said in the Rasirnava—

“ Declare to me, O ood, that supremely efficacions
destruction of the blood, that destruction of the body,
imparted by thee, whereby it attained the power of flying
about in the sky. Goddess (he replied), quicksilver is to
be applied both to the blood and to the body. This makes
the appearance of body and blood alike. A man should
first try it upon the blood, and then apply it to the
MF‘TJ

It will be asked: Why should we make this effort to
acquire a celestinl body, seeing that liberation is effectad
by the self-manifestation of the supreme principle, exist-
ence, intelligence, and beatitude 7 We reply : This is no
objection, such liberation being inaccessible unless wa
acquire a healthy body. Thus it is said in the Rasah-
ridayn—

“ That intelligence and bliss set forth iy all the systems
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in which a multitude of uncertainties are melted
away,

“Though it manifest itself, what can it effect for beings
whose bodies are unglorified ?

“He who is worn out with decrepitude, though he be
free from cough, from asthma, and similar in-
firmities,

“He is not qualified for meditation in whom the activi-
ties of the cognitive organs are obstructed.

“A youth of sixteen addicted to the last degree to the
enjoyment of sensual pleasures,

“ An old man in his dotage, how should either of these
attain to emancipation 1"

Some one will object: It is the nature of the personal
soul to pass through a series of embodiments, and to be
liberated is to be extricated from that series of embodi-
ments ; how, then, can these two mutually exclusive con-
ditions pertain to the same bodily tenement? The objec-
tion is invalid, as unable to stand before the following
dilemmatic argument :—JIs this extrication, as to the nature
of which all the founders of institutes are at one, to be
held as cognisable or as incognisable ? If it is incognisable,
it is a pure chimera ; if it is cognisable, we cannot dispense
with life, for that which is not alive cannot be cognisant of
it. Thus it is said in the Rasasiddhinta—

“The liberation of the personal soul is declared in the

mercurial system, O subtile thinker.

“In the tenete of other schools which repose on a
diversity of argument,

“Know that this knowledge and knowable is allowed
in all sacred texts;

“One not living cannot know the knowable, and there-
fore thers is and must be life.”

And this is not to be supposed to be unprecedented,
for the adherents of the doctrine of Vishpu-svimin main-
tnin the eternity of the body of Vishnu half-man and half-
lion, Thus it is said in the Sikdra-siddhi—
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“I glorify the man-lion set forth by Vishnu-svimin,

* Whose only body is existence, intelligence, and eternal

and inconceivably perfect beatitude.”

If the objection be raised that the body of the man-lion,
whieh appears as composite and as coloured, is incompatible
with real existence, it may be replied: How can the body
of the man-lion be otherwise than really existent, proved
as it is by three kinds of proof: (1.) by the intuition of
Sanaka and others: (2.) by Vedic texts such as, A thousand
heads has Purusha; and (3.) by Purinic texts such as,
That wondrous child, lotus-eyed, four-armed, armed with
the conch-shell, the club, and other weapons T Real exist-
ence and other like predicates are affirmed also by Srikdnta-
miéra, the devoted adherent of Vishinu-svimin, Let, then,
those who aspire to the highest end of personal souls be
assared that the eternity of the body which we are setting
forth is by no means a mere innovation, It has thus
been said—

“ What higher beatitude is there than a body undecay-

ing, immortal,

“The repository of sciences, the root of merit, riches,

pleasure, liberation 7"

It is mercury alone that can make the body undecaying
and immortal, as it is said—

“Only this supreme medicament ean make the body un-

decaying and imperishable,”

Why describe the efficacy of this metal? Its value is
proved even by seeing it, and by touching it, as it is said
in the Rasdrpava—

“From seeing it, from touching it, from eating it, from

merely remembering it,

“From worshipping it, from tasting it, from imparting

it, appear its six virtues,

*“Equal merit accrues from seeing mercury as accrues

from seeing all the phallic emblems

“On earth, those at Kedira, and all others whatso-

ever,”



THE RASESVARA-DARSANA, 143

In another place we read—
“The adoration of the sacred quicksilver is more beatific
than the worship of all the phallic emblems at
Kifi and elsawhere,
“Inasmuch as there is attained thereby enjoyment,
health, exemption from decay, and immortality.”
The sin of disparaging mercury is also set out—

“The adept on hearing quicksilver heedlessly disparaged

ghiould recall gquicksilver to mind.

“ He should at once shun the blasphemer, who is by his

blasphemy for ever filled with sin,”

The attainment, then, of the highest end of the per-
sonal soul takes place by an intuition of the highest prin-
ciple by means of the practice of union (fweis) after the
acquisition of a divine body in the manner we have de-
scribed, Thereaf:er—

*“The light of pure intelligence shines forth unto certain

men of holy vision,

" Which, seated between the two eyebrows, illumines

the universe, like fire, or lightning, or the sun:

“Perfect beatitude, unalloyed, absolute, the essence

whereof is lumineusness, undifferenced,

“From which all troubles are fallen away, knowabls,

tranquil, self-recognised :

“Fixing the internal organ upon that, seeing the whole

universe manifested, made of pure intelligence,

“The aspirant even in this life attains to the absolute,

his bondage to works annulled.”

A Vedic text also declares: That is Rasa (mercury),
having obtained this he becomes beatitude.

Thus, then, it has been shown that mercury alone is the
means of passing beyond the burden of transmigratory
pains. And conformably we have a verse which sets
forth the identity between wercury and the supreme seli—

*May that mercury, which is the very self, preserve us

from dejection and from the terrors of metem-
psychosis,
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*Wiich is naturally to be appliod again and again by
e o sty

“Which perfected endures, which plays not again when

: the soul awakes,
“Which, when it arises, pains no other soul, which ;
shines forth by itself from itseli,” ARG
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CHAPTER X
THE VAISESHIKA OR AULUKYA DARSANAL

Waoso wishes to escape the reality of pain, which is
established by the conseiousness of every soul through its
being felt to be essentinlly contrary to every rational
being, and wishes therefore to know the means of such
eacnpe,—]earus that the knowledge of the Supreme Being
is the true means thereof, from the authority of such pas-
sages ns these (SvetdSeatara Upan. vi, 20;—

“When men shall roll up the sky as a piece of leather,

“Then shall there he an end of pain without the know-

ledge of Siva.”

Now the knowledge of the Supreme is to be gained by
hearing (fravana), thought (manana), and reflection (bhd-
vgnd), as it has been said—

* By seripture, by inference, and by the force of repeated

meditation,—

“ By these three methods producing knowledge, he gains

the highest union (yoga).”

Here thought depends on inference, and inference de-
pends on the knowledge of the wydpfi (or universal pro-
position), and the knowledge of the wydpti follows the
right understanding of the categories—hence the saint
Kandda® establishes the six categories in his tenfold

G 1o Hurmachuncn’s AVeihine- ot s o ks

infimani; in the Viyu-punina  “ He is hero called by his synonym

iquoted in Aufrecht’s Catal. p- 534 Eagabhaksha
K
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treatise, commencing with the words, “ Now, therefore, we
shall explain duty.”

In the first book, consisting of two daily lessons, he
describes all the categories which are capable of intimate
relation, 1In the first diinika he defines those which pos-
sess “genus” (jii7), in the second “genus” (or “renerality ")
itself and “ particularity.” In the similarly divided second
book he discusses “ substance,” giving in the first dhnila
the characteristies of the five elements, and in the second
he establishes the existence of space and time, TIn the
third book he defines the soul and the internal sense, the
former in the first dfinika, the latter in the second. In
the fourth book he discusses the body and its adjuncts,
the latter in the first dhnika, and the former in the second.
In the fifth book he investigates action ; in the first dfinika
he considers action as connected with the body, in the
second as belonging to the mind. In the sixth book he
examines merit and demerit as revealed in Sruti; in the
first dhnika he discusses the merit of giving, receiving
gifts, &e, in the second the duties of the four periods of
religious life. In the seventh book he discusses quality
and intimate relation ; in the first dhnika he considers the
qualities independent of thought, in the second those
qualities which ave related to it, and also intimate reln.
tion. In the eighth book he examines * indeterminate”
and *determinate” perception, and means of proof. In
the ninth book he discusses the characteristics of intellect,
In the tenth book he establishes the different kinds of
inference!

The method of this system is said to be threcfold,
“enunciation,” “definition," and “Investigation.”? « Ryt "
it may be objected, *ought we not to include ‘divisjon,”

' It i singular that this is fn-  difference of the gqualities of ths
sccurate, The ninth book treats of soul, and the threo :fu.um.
that ion, which arises from * For this extruct from the old
supcreensible contact, ke, and infer-  Bhdshya of Vitaydyana, see Cole-
ence. The tenth treats of the mutual hl'ncg:u'l Erays (new edition), vol. i,
P 285
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and 50 make the method fourfold, not threefold1® We
demur to this, because “division” is really included in a
particular kind of enunciation. Thus when we declare
that substance, quality, action, generality, particularity, and
iutimate relation are the only six positive categories,—
this is an example of enunciation. If you ask * What is
the reason for this definite order of the categories 7" we
answer as follows :—Since “substance" is the chief, as being
the substratum of all the categories, we enounce this first;
next “quality,” since it resides in its generic character in
all substances [though different substances have different
qualities]; then “uaction,” as it agrees with “substance”
and “ quality " in possessing “generality ;! then * gener-
ality,” as residing in these three: then * particularity,”
inasmuch as it possesses “intimate relation;”® lastly,
“intimate relation ” itself; such is the principle of arrange-
ment.

If you ask, “Why do you say that there are only six
categories since * non-existence ' is also one1” we answer:
Because we wish to speak of the six as positive categories,
i, as being the objects of coneeptions which do not
involve a negative idea. *“Still,” the objector may retort,
“how do you establish this definite number ‘only six’?
for either horn of the alternative fails. For, we ask, is
the thing to be thus excluded already thoroughly ascer-
tained ornot 7 If it is thoroughly ascertained, why do you
exclude it? and still more so, if it is not thoroughly
ascertained? What sensible man, pray, spends his strength
in denying that a mouse has homs? Thus your definite
number ‘only six’ fails as being inapplicable.” This, how-
ever, we cannot admit; if darkness, &c., are allowed to
form certainly a seventh category (as “non-existence ")
we thus (by our definite number) deny it to be one of the
six positive categories,—and if others attempt to include

} Of. Bhdahd-parichehheda, floka by * intimate relation ™ in the ebes.
14 nal atoms, ke,
* “ Particularity " (viieahio) resides
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*eapacity,” * number,” &e., which we allow to be certainly
positive existences, we thus deny that they make a seventh
category. But enough of this long discussion,

Substantiality, &e. (drevyatedds), ie., the genera of sub-
stance, quality, and action, are the definition of the trind
substance, quality, and action respectively. The genus of
substance (draryatva) is that which, while it alike exists
with intimate relation in the (eternal) sky and the (tran-
sitory) lotus, is itself eternal} and does not exist with
intimate relation in smell*

The genus of quality (guwatea) is that which is imme-
diately subordinate to the genus existence, and exists with
intimate relation in whatever is not an intimate or medinte
canse? The genus of action (tarmatva) is that which is
immediately subordinate to the genus existence, and is
not found with intimate relation in anything eternals
Generality (or genus, sdmdnya) is that which is found in
many things with intimate relation, and can never be the
counter-entity to emergent non-existence® Particularity ¢
(videsha) exists with intimate relation, but it is destitute

i This clouse is added, =a other-
wise the definition would IE?I_'I' to
* duality " and “ conjunction.

¥ This is added, an otherwiss the
definition would apply to " exist-
ence " (safid), w Pfl the summum
genus, to which smbstanes, quality,
and action are immedistely sub-
ordinate,

‘Eﬂmma{mud}i-mug;:.ut
drarya, gusa, and kript,
anything ; snd all nctions are the
mediate (or non-intimate} canse of
conjunction and disjunction. Some
quallties (a8 mmpoga, rdps, ke
may be medinte cnnses, but this is
m:tzlmhl and does not belong to
the essenes of guna, as many gumms
ean never be medmte causes.

4 As all karmas arc transitory,
barmatva is anly found in the anitya.
I eorrect in p. mis. line 20, nityi-
ssmarefatea ; this is the reading of

the MS. in the Caloutts Sanskrit
Uo.[lr.}gr Library,
£, it can never be deatroyed,
Indestructibility, howevor, is found
in time, space, gc.: to exclude these,
therefors, the former clamse of the
definition is sdded.
¢ “Particalarity™ (whenee the
name Vaiieshika) is not * individu.
ality, ns of this icular flash of
tning,"—but it s the individu.
ality cither of those etornal sub.
stonces which, being single, have no
genus, as other, time, gnd & 3
or of the different atomie minds ; or
af the atoms of the fonr remaining
mibstances, carth, water, fire, and
air, these atoms being snpposed to be
the ne pli wltrn, and as they have
no In-ru, they are what they are
theirown indivisible nature, Ballan-
tyne tranalated rifaha an “oltimate
noe” I am not sure whether
the individual soul has rijeska.
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of generality, which stops mutual non-existence,! Intimate
relation (samavdya) is that connection which itself has
not intimate relation® Such are the definitions of the
six categories,

Substance is ninefold,—earth, water, fire, air, ether, time,
space, soul, and mind. The genera of earth, &e. (prithi-
vitea),are the definitions of the first four. The genus of earth
is that generality which is immediately subordinate to
substance, and resides in the same subject with colour
produced by baking?

The genus of water is that generality which is found
with intimate relation in water, being also found in intimate
relation in river and sea. The genus of fire is that gener-
ality which is found with intimate relation in fire, being
also found with intimate relation in the moon and gold,
The genus of air is that which is immediately subordinate
to substance, und is found with intimate relation in the
organ of the skin?

As ether, space, and time, from their being single, can-
not be subordinate genera, their several names stand
respectively for their technical appellations. FEther is the
abode of particularity, and is found in the same subject
with the non-eternal (janya) special quality which is not
produced by contact,®

Time is that which, being a pervading substance, is the
abode of the mediate cause®of that idea of remoteness

! Mutual non-existence (aagomsd-
bhidrn) oxista betwesn two notions
which have no property in common,
83 & “pot is not eloth;” but the
genns is the same in two pots, both
alike being pota.

* 8 Snmamipnsembanddblidodt  sa-
mandye no goitih” Siddh. Mokt
(Sepyoge being a guna han gunatoa
existing in it with intimats rels.
them).

¥ The feel or touch of earth is said
to be “neither hot nor cold, and ita
colour, taste, emell, and touch are
changed by union with fire” (Bhd-
shdparichchhedn, . 103, 104).

4 The organ of touch is an adefal
integument. — Celebroabe,

* Bonnd I twofold,—* produced
from contact,” as the fret sound, and
* produced  from " an the
second.  Janya is added to excluds
God's Jnowledge, while sy
Jangm excludes the soul's, which b
produced by comtact, as of the smil
and mind; mind and the

* The mediate catse ftaslf is the
comjunction of time with some body,
&e., existing in time,—this I-lthr{a
the intimate canse, while the know.
ledge of the revolutions of the sun
Is the Instrumental cause, Jn s
106, line 12, read arhiburaya,
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(paratva) which is not found with intimate relation in
space ;! while space is that pervading substance which pos-
sesses no special qualities and yet is not time? The general
terms dtmatve and manastva ave the respective definitions
of soul (d@man) and mind (manas), The general idea of soul
is that which is subordinate to substance, being also found
withintimate relation in that whichis without form® amir-
ta). The general idea of mind is that which is subordinate
to substance, being also found existing with intimate rela-
tion in an atom, but [unlike other atoms] not the intimate
ecause of any substance. There are twenty-four qualities
seventeen are mentioned directly in Kandda's Sttras (i.1,6),
“ colour, taste, smell, touch, number, quantity, severalty,
conjunction, disjunction, remoteness, proximity, intelli-
gence, pleasure, pain, desire, aversion, and effort ;" and,
besides these, seven others are understood in the word
“and,” viz, gravity, flnidity, viscidity, faculty, merit,
demerit, and sound, Their respective genera (riipatea,
&c.) are their several definitions, The clnss or genus of
“colour” is that which is subordinate to quality and exists
with intimate relation in blue. In the same way may he
formed the definitions of the rest.

“Action” is fivefold, according to the distinction of
throwing upwards, throwing downwards, contracting, ex-
panding, and going: revolution, evacuating, &c., being
included nnder “going.” The genus of throwing upwards,
&c., will be their respective definitions. The genus of
throwing upwards is a subordinate genus to action; it
exists with intimate relation, and is to be known as
the mediate cause of conjunction with a higher place. In
the same manner are to be made the definitions of throw.
ing downwards, &c. Generality (or genus) is twofold,
extensive and non-extensive; existence is extensive as
found with intimate eonnection in substance and quality,

] E s
e I W foti s

Time, spate, and mind have scnl, which are amsirtfa, —time, vther,
oo special qualitien; the last, how. aml “pace,—nre tiot geners,
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or in quality and action ; substance, &c., are non-extensive.
The definition of generality has been given before. Par-
ticularity and intimate relation cannot be divided —in
the former case in consequence of the infinite number of
separate particularities, in the latter from intimate relation
being but one; their definitions have been given before.

There is a popular proverb—

“Duality, change produced by baking, and disjunction
produced by disjunction,—he whose mind vacillates not in
these three is the true Vaifeshika: " and therefore we will
now show the manner of the production of duality, &e.

There is here first the contact of the organ of sense
with the object; thence there arises the knowledge of the
genus unity ; then the distinguishing perception apekshd-
buddhi [by which we apprehend “this is one,” “this is
one,” &c.]; then the production of duality, dvitea (in the
object); then the knowledge of the abstract genus of
duality (dvitvatva); then the knowledge of the quality
duality as it exists in the two things; then imagination®
(samskdra).?

But it may here be asked what is the proof of duality,
&c., being thus produced from apekshdbuddhi? The great
doctor (Udayana) maintained that apekshdbuddhi must be
the producer of duality, &o., because duality is never
found separated from it, while, at the same time, we
cannot hold epekshdbuddhi as the cause only of its being
known [and therefore it follows that it must be the cause
of its being produced Y], just as contact is with regard to
sound. We, however, maintain the same opinion by a

1 All numbers, from duality up-
wards, are artificial, e, they are

made by our minds; uonity alone
exists In things themselves—ench

materin] previously supplied to it by
the senses and the internal organ or
mind. (Cf the tables in p, 1_?3,}

# Here and elsewhare 1 omit the

being one; and they only become
two, &e., by our chooing to regard
them ®o, and thus jeining them in
thought.

2 Samabira is here the idea con-
celved by the mind — created, in
fact, by its own energies out of the

metrical summary of the original, as
it adds nothing new to the previous

prose.

1 Every cause must be either
Fidpaka or janaka; apelahdbuddhi,
not being the former, must be the
Intter.
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different argument ; duality, &e., cannot be held to be made
known (jffidpya) by that non-eternal apprehension whose
object is two or more individual unities (i, apekshdbuddhi),
because these are qualities which reside in a plurality of
subjects [and not in any one individual'] just as “seve-
ralty " does [and, therefore, as apelshdluddhi is not their
Jidpaka, it must be their janaka].

Next we will deseribe the order of the successive destruc-
tions. From apekshdbuddhi arises, simultaneously with the
production of duality (dvitea), the destruction of the know-
ledge of the genus of unity; next from the knowledge of
the genus of duality (dvitvatea) arises, simultaneonsly with
the knowledge of the quality duality, the destruction of
apelshdbuddhi; next from the destruction of apelshdbddhi
arises, simultaneously with the knowledge of the two sub-
stances, the destruction of the duality; next from the
knowledge of the two substances arises, simultansously
with the production of imagination (sanskdra), the destrue-
tion of the knowledse of the quality ; and next from
imagination arises the destruction of the knowledge of the
substances,

The evidence for the destruction of ome kind of know-
ledge by another, and for the destruction of another know-
ledge by imagination, is to be found in the following
argument; these knowledges themselves which are the
subjects of the discussion are successively destroyed by
the rise of others produced from them, because knowledge,
like sound, is a special quality of an all-pervading sub-
stance, and of momentary duration? I may briefly add,
that when you have the knowledge of the genus of unity
simnltaneously with an action in one of the two things
themselves, producing that separation which is the opposite

! A pebahdbuddii apprehends “this pervading substance, but the in-
i ome,” “this fa one,” &ke; bot dividual portions of esch have diffor.
duality, for nstance, does not reside  ent special qualities : henes one man

in of these, but in both to- knows what another is jgnomnt of,

grtber. and one portion of ether has sound
. * The Vaideshikas held that the when another portion has mot, Dhe.
Jvitman and space are each an all.  Rier, in his version of the Bhdshd
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to the conjunction that produced the whole, in that
case you have the subsequent destruction of duality pro-
dnced by the destruction of its abiding-place (the two
things); but where you have this separate action taking
place simultaneonsly with the rise of apelshdbuddhi, there
you have the destruction of duality produced by the
united influence of both.!

Apelshdlbuddhi is to be considered as that operation of
the mind which is the counter-entity to that emergent
non-existence (i.e, destruction) which itself causes a sub-

sequent destruction®

Parichehhedn, has mistranalated an

important Shitr which bears on thia

point. It ju eaid in Sdtra 26—
——athdbidairririndm,
qmﬂurﬁu-.& belaniko videaha-

guna - eyt
which does not mean *the special
iualitiea of ether and sonl are limi.

ether and soul (ie, sound, know-
ledge, &e) are limited to different
portions and of momentary dura-
tiom."

! The anthor here mentions two
other eanses of the destruction of
dvitea besidés that already given
in p. 152, L 14 (apebahdbuddbi-nde),

tation to I.nl!.ll'lm.l!l.‘l.tll':? turs-  viz, dérayanddo, and the imited action

tion,"” but “the spocial qualities of of both —

1. Ekatva-jidns, . .| Avwyava-kdyd. . .| .

2 %p-u utp:adhid. 4 Avayava-vibhiga . Avayava-kri
vitw oand ek- | Avayava - sampyo Avavava-vib

2 atva-jidna-ndsn . ndia | el :

4. Dvitvatvajidna . D‘uh‘ﬂdhl'.ru]"n [rt,, Avayava-sampyogi-nda,

avayavinal) ndsah

5 Dvitvaguna-buddhi | Dvitva-nida (Le, of  Adbdra-ndia (of ava-
nnd  npekshibod. avyavin). .+ .| yavin).
dhindéa . . . [

6 Dvitva -niks and | e | Dvitva-ndin
dravya-boddhi. . | |

The second and third columns
represent what takes place when, in
the course of the six steps of elotm-

Jjidna, ke, one of the two parts
in itaclf dh'i:hd pither at the first
or the second moment, In the fisst
case, the deitra of the whole i de-
stroyed in the fifth moment, and
therefore its only ennse i its imme-
dintely preceding deiteddidr s-md s,
ar, na Mddhawa calls It, adrapamie-
ritti. In the sccond case, the nis
arrives at the same moment simul-
tangously by both eolummna (1) amd
(3} and it may be ascribed to

the umited action of two canses,
apelahubisdolii- s and dodhdra-ndsa.
Any kriyd which arnse in one of the
parts  after the second moment
would be unimportant, as the mdia
of the deitsa of the whole wmld take
place by the original sequence in
column (1} in the sixth mements
anil in this ﬂgltmﬂ&htmhﬁa
to affect that result.

* e, from the destruction of
apelshaluddii follows the destrue-
tion of deitea 7 but the other destroe-
tiona previoosly deseribed were fol-
lowed by some production, — thus
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Next we will inquire in how ANy moments, commenp-
ing with the destruction of the compound of two atoms (the
dvyanuka), another compound of two atoms is produced,
having colour, &c. In the course of this investigation the
mode of production will be explained. First, the com-
pound of two atoms is gradually destroyed by the series
of steps commencing with the contact of fire; ! secondly,
from the conjunction of fire arises the destruction of the
qualities black, &c., in the single atom; thirdly, from
another conjunction of fire arises the production of red,
&c, in the atom; fourthly, from conjunction with a soul
possessing merit arises an action? in the atom for the
production of a substance; fifthly, by that action is pro-
duced a separation of that atom from its former place;
sixthly, there is produced thereby the destruction of its
conjunction with that former place ; seventhly, is produced
the conjunction with another atom ; eighthly, from these
two atoms arises the compound of two atoms ; ninthly,
from the qualities, &c., of the causes (i.c., the atoms) are
nroduced colour, &e., the qualities of the effect (ie., the
dryapuka). Such is the order of the series of nine mo-
ments. The other two series? that of the ten and that of
the eleven moments, are omitted for fear of prolixity.
Such is the mode of production, if we hold (with the
Vaifeshikas) that the baking process takes place in the

the knowledge of drifvatee aross
from the destroction of chatefidne,
&e. fel. Siddd Muokt, p. 107), 1
may remind the reader that in Hindy
Iogic the counter-entity to the non-
existenoe of a thing is the thing itself.

1 From the conjunction of fire is
produced an aetion in the atoms of
the jar; thenee a separation of one
atom from ancther ; thence a de-
struction of the conjunction of atoms
which made the black (or unbaked)
jar: thumee the destroction of the

nd of two atoms.
®fe, n kind of initiative ten.

ney, -
I These cre explained ot full

length in the Siddhdnta Muktdvali,

P 104, 105. In the first series we

ave—L. the destruction of the drya-
wula and simultancously o cisjune.
tion frown the old place produced by
the disjunction (of the b,
the destruotion of the black soloms
in the dipanuks, and the simul.
tancons destruction of the canjune.
tion of the deyen ke with that plnce ;
3. the production of the red golour
in the atoms, and the sfmultanecas
conjunetion with anothe placs ; 4.
the cessation of the action in the
atum produced by the eriginal con.
junction of fire. The remaining
510 ogree with the 4-g above,
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atoms of the jar! The Naiyiyikas, however, maintain
that the baking process takes place in the jar.

“Disjunction produced by disjunction” is twofold,—
that produced by the disjunction of the intimate [or
material] causes only, and that produced by the disjunction
of the intimate cause and the non-cause [1.e, the place].
We will first deseribe the former kind.

It is a fixed rule that when the action of breaking arises
in the [material] cause which is inseparably connected
with the effect [i.e, in one of the two halves of the pot],
and produces a disjunction from the other half, there is
not produced at that time a disjunetion from the place or
point of space occupied by the pot; and, again, when there
is a disjunction from that point of space occupied by the
pot, the disjunction from the other half is not contem-
porary with it, but has already taken place. For just as
we never see smoke without its eanse, fire, 50 we never see
that effect of the breaking in the pot which we call the
disjunction from the point of space,? without there having
previously been the origination of that disjunction of the
halves which stops the conjunction whereby the pot was
brought into being. Therefore the action of breaking in
the parts produces the disjunction of one part from another,
but not the disjunction from the point of space ; next, this
disjunction of one part from another produces the destrue-
tion of that conjunction which had brought the pot into
existence; and thence arises the destruction of the pot,
according to the principle, cessante causd cessal offectus.
The pot being thus destroyed, that disjunction, which

! The Vaideshikas hold that when
n jar is baked, the old black jar is
deatroged, its soveral compounds of
two mtoms, ke, being destroyed ;

the action of the fire then Tces
the red colovr in the te ntoms,
and, joining thess info new com-

p.;tmdsg, eventually prodoces a new
ted jar, The exceeding r.lplu.bhr of
the steps i revents the eye's dotect-
ing the change of the jars.  The

followers of the Nydya maintain that
the fire penetrates into the different
compounds of two or more atoms,
and, without any destroction of thru
old jar, produces its offects on thise
compounds, and therehy changes not
the E;:Ihut it colour, &e,—it is still
the same jar, only it is red, mot
black. 1

2 In p. 109, line 14, I read gaga-
narifibdpekart riteaays,
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resides in both the halves (which are the material or
intimate causes of the pot) during the time that is marked
by the destruction of the pot or perhaps having reference
only to one independent half, initiates, in the case of
that half where the breaking began, a disjunction from
the point of space which liad been connected with the
pot; but not in the case of the other half, as there is no
cause to produce it

But the second kind is as follows:—As action which
arises in the hand, and causes a disjunction from that
with which it was in contact, initintes a disjunction ® from
the points of space in which the original conjunction took
place; and this is “the disjunction of the intimate canse
and the non-cause.” When the action in the hand produces
an effect in relation to any points of space, it initiates alzo
in the same direction a disjunction of the intimate effoct
and the non-effect ; thus the disjunction of the body [the
intimate effect] and the points of space arises from the dis-
Jjunetion of the hand and the points of space [the hand being
an intimate or material cause of the body, but the points of
space being not a cause} This second disjunction is not
produced by the action of the body, because the body is
supposed to be at the time innctive ; nor is it produced hy
the action of the hand, because it is impossible that an
action residing in some other place [as the hand] should
produce the effect of disjunction [in the body]. Therefora
we conclude by exhaustion that we must accept the view
—that it is the disjunction of the intimate cause and the

! The Siddhdnta Muktdvall,p. 112,
deseribes the series of steps :—ulr. :'a.h::
action, as of hml.\:l.n;:, in one 3
halves; 2. the disjunction of the
two halves; 3. the destruetion of
the oonj on  whick  ariginally

the pot: 4 the destroe.
tion of the pot ; 5. by the l]isjunfﬂilnu
of the two halves is produced a dis-
junction of the sovered half from the
old place ; 6, the destruction of the

eonjunction with that old plage ; 7.
the cunjunction with the now place z
& the comation of the vriginal fm-
pulse of fracture. Hore tha seooml
ilafunotion {viz, of tha half of the
pot and the place) s produced by
the previous disjunetionof the halves,
the intimate couses of the pot.

* The original has s pluml -
!lhlydn, iLe., dhjnucﬁml from the
meveral points,
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non-cause! which eauses the second disjunction of the
body and the points of space.

But an opponent may here object that “what yon for-
merly stated (p. 147) as to existence being denied of dark-
ness, &c., is surely unreasonable; for, in fact, there are no
less than four different opinions maintained on this point,—
thus («.) the Bhitta Mimdmsakas and the Veddntins hold
that darkness is a substance ; (b.) Sridhara iciwir_vu’ lholds
that the colour of dark blue is imposed [and thus darkness
will be a quality]; (e) some of the Pribhikara Mimdmsakas
hold that it is the absence of the cognition of light; (d.)
the Naiydiyikas, &c., hold that it is the absence of lizht.”
In reply, we assert that as for the first alleged opinion (a.)
it is quite out of the question, as it is comsistent with
neither of the two possible alternatives; for if darkness
i8 a sobstance, it must either be one of the nine well-
known substances, earth, &o.? or some different one. But
it cannot be any one of the nine, since, nnder whichever
one you would place it, all the qualities of that substance
should certainly be found in it; nor can you, on the other
hand, assert that it is some substance different from these
nine, since, being in itseli destitute of qualities, it cannot
properly be a substance at all [the very definition of sub-
stance being * that which is the substratum of qualities "],
ond therefore, of course, it cannot be a different substance
from the nine. But you may ask, “ How can you say that
darkness is destitute of qualities, when it is perceived as
possessed of the dark blue of the tamila blossem1” We
reply, that this is merely an error, as when men say that
the [eolourless] sky is Llue. But enough of this onslaught
on ancient sages,* (4,) Hence it follows that darkness can-
not have its colour imposed upon it, sinee you cannot have
an imposition of colour without supposing some substratum

! Le, the disjunction of the hband ~ * T am not sure that it would not

and the points of space, be better to rend viddhareridhayd,
# The suthor of & commentary on rewounding the wounded, In.tmq,[va[
the Bhagavad Gitd vriddiavivadhayd,

! For dravgidi read prithfvyddi.
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to receive it;! and again, we cannot conceive the eye a8
capable of imposing a eclour when deprived of the con-
current canse, the external light.  Nor can we accept that
it is an impression independent of the aye [ie., produced
by the internal sense, mind], because the concurrence of
the eye is not a superfluous but an indispensable condi-
tion to its being produced. Nor can you maintain that
“absence or non-existence (abldea ) is incapable of being
expressed by affirmative tense affixes [and, therefore, as we
do use such phrases as tencbrae oriuntur, darkness cannot
be & mere non-existence "]; because your assertion is too
broad, as it would include such cases of non-existence as a
mundane collapse, destruction, inattention? &e. [and yet
we all know that men do speak of any of these things us
past, present, or future, and vet all are cases of abhdval.
(e.) Hence darkness cannot be the absence of the cognition of
light, since, by the well-known rule that that orgzan which
perceives a certain object can also perceive its absence, it
would follow that darkness would be perceived by the
mind [since it is the mind which perceives cognitions]4
Hence we conclude that the fourth or remaining opinion
must be the true one, viz, that darkness is ouly the
absence of light. And it need not be objected that it is
very difficult to account for the attribution to non-gxist-
ence of the qualities of existence, for we all see that the
quality happiness 4 attributed to the absence of pain, and
the idea of separation is connected with the abizence of
conjunction. And you need not assert that = this absenea
of light must be the object of a cognition produced by the
eye in dependence on light, since it is the absence of an
object possessing colour? as we see in the case of a jar's

' Unless you see the rope you can-
not mistake it for o serpent.

* In p. 110, lnst line, rénd "Bhdre

* Rood in p. 110, lust line, anara-
elhdnitclishu, Vidhipratyaya proporly
menng an fm ve or potentinl
alfix impl ing “command ;  but the
pandit takes cidhi here as Mdvabo.

dhaka-brigd. Tt has that meani
in Kdvyaprakdéa, V, (p. reg, Lotk

* The mind perceives dioka-jidna,
therefore it would perceive its ab-
senee, ie., darkness, but this last s
Pereeived by the epe.

® I.e., light posicssos colour, and we
cannot seo o jar's absenes in thedark,
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absence,” because by the very rule on which you rely, viz,
that that on which the eye depends to perceive an chject,
it must also depend on to perceive that object’s absence,
it follows that as there is no dependence of the eye on
light to perceive light, it need not depend thereon to per-
ceive this light's absence, Nor need our opponent retort
that “the cognition of darkness [as the absence of light]
necessitates the cognition of the place where the absence
resides [and ¢his will require light],” as such an assertion
is quite untenable, for we cannot admit that in order to
have a conception of absence it is necessary to have a
conception of the place where the absence resides, else
we could not have the perception of the cessation of sound,
as is implied in such an expression as “the tumult has
ceased."! Hence, having all these difficulties in his mind,
the venerable Kandda uttered his aphorism [as an ipse
dixit to settle the question]: * Dravya-guna-tarma-nish-
patti-vaidharmydd abhdvas tamas” (Vais Sdt. v. 2, 19),
* Durkness is renlly non-existence, since it is dissimilar to
the production of substances, qualities, or actions.” The
same thing has been also established by the arcument that
darkness is perceived by the eye® [without light, whereas
all substances, if perceptible at all, require the presence
of light as well as of the eye to be visible],

Non-existence (ablhdva) is considered to be the seventh
category, as established by mnegative proofs. It may be
concisely defined as that which, itself not having intimate
relation, is mof intimate relation ;® and this is twofold,
“relative non-existence " # and “ reciprocal non-existence,”

! Bound resldes in the im
tible ether, and evssation is the
dhramidilhiva, or *emergent non-
existence,”

! The readin Erﬂl,nwncdﬂm
soCins mp[:m'wg ¥ pe 110, Inst line,
but it is difficult to trace the argu-
ment 3 I have, thercfore, ventured
hesitntingly to rend prafysizhare-
dyatrena, and woull refer to the
commentary (Vaid Sak p 250),
< yueli hi nifa-reipavan nidam ripam

evet vl famah swdd, vdhydlodepragr.
ham entereys chababushd na grik-
peta.”

! Intimate relation has also no
intimate relation,

4 * Relative non-existence ™ (muy.
stripdbldra) is the ion of o
rulation ; thus “ the jar is not in the
house ™ fs ** absolute non.e ki
“ it was not in the house ™ is “ante.
eodent,” and “it will not be In the
house™ is * emergent,"” nim-existence,
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The former is again divided into *antecedent” “emer-
gent,” and “absolute.” “ Antecedent” is that non-exist-
ence which, though without any beginning, is not ever-
lasting; “emergent” is that which, though having a
beginning, is everlasting ; “ absolute " is that non-existence
which abides in its own counter-entity ;! “ reciprocal non-
existence " is that which, being different from * absolute,”
has yet no defined limit [i.e, no terminus ad fuene nor fer-
minus @ quo, ns * antecedent ” and * emergent " have].

If you mise the objection that =+ reciprocal non-exist-
ence’ is really the same as ‘absolute non-gxistence,' ™ we
reply that this is indeed to lose one's way in the king's
highroad ; for “ reciprocal non-existence” is that negation
whose opposite is held to be identity, as “a jar is not cloth;"
but “ absolute non-existence™ is that negation whose
opposite is connection, as “ there is no eolour in the air"*
Nor need you here mise the objection that “abhdee can
never be a means of producing any good to man,” for we
maintain that it is his summum bonum, in the form of
final beatitude, which is only another term for the absolute
abolition of all pain [and therefore comes under the cate-
gory of abhdra], E B. (.

! Fe, the abenlute abssnce of the Jdti ghafatra which resides in the
jar is found in the jar, na, of courss, §

jar.
thejurdm:ntnﬂdnintbnjar. ‘ThEtTpnl:Ihil“theruilmlnur
but in the spot of ground,—it is the in the air,”
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CHAPTER XL
THE AKSHAPADA (OR NYAVA) DARSANA,

THE principle that final bliss, 1.2, the absolute abolition of
pain, arises from the knowledge of the truth [though in a
certain sense universally accepted], is established in a
special sense as a particular tenet® of the Nydya school,
as is declared by the author of the aphorisms in the words
* proof, that which is to be proved, & —from knowledge
of the truth as to these things there is the attainment of
final bliss” This is the first aphorism of the Nyiya
Sistra. Now the Nyiya Sdstra consists of five books,
and each book contains two *daily portions” “In the
first daily portion of the first book the venerable Gotama
discusses the definitions of nine categories, beginning with
“proof,” and in the second those of the remaining seven,
beginning with *discussion” (vdda). In the first daily
portion of the second book he examines * doubt,” discusses
the four kiuds of “proof,” and refutes the suggested
objections to their being instruments of right knowledge;
and in the second he shows that “ presumption,” &c., are
really included in the four kinds of " proof " already given
[and therefore need not be added by the Mimamsakas as
separate ones]. In the first daily portion of the third
book he examines the soul, the body, the senses, and their
objects; in the second, "understanding” (budidhi), and
“mind ¥ (manas). In the first daily portion of the fourth
book he examines “wvolition"” (pravritti), the “faults”
! Cf. Kydyn Sitras, i 29.
L
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“ transmigration,” * frait " [of actions], “ pain,” and * final
liberation ;" in the second he investigates the truth® as
to the causes of the “faults” and also “wholes” and
“parts.” In the first daily portion of the fifth book he
discusses the various kinds of futility (jd¢i), and in the
second the various kinds of “occasion for rebuke ” (nigra-
hastidina, or “unfitness to be argued with 2k

In accordance with the principle that “to Lnow the
thing to be measured you must first know the measure,”
“proof” (pramdpa) is first enunciated, and as this must
be done by defining it, we have first a definition of « proof.”
“Proof” is that which is always accompanied by right
knowledge, and is at the same time not disjoined from
the proper instruments [as the eye, &e], and from the
site of knowledge [ie, the soul];* and this definition thus
ineludes the peculiar tenet of the Nydya School that God
18 & source of right knowledge® as the author of the
aphorisms has expressly declared (ii. 68), “and the fact
of the Veda's being & cause of right knowledge, like spells
and the medical science, follows from the fact that the fit
one who gave the Veda was a source of right knowledge,”
And thus too hath the universally renowned teacher
Udayana, who saw to the farthest shore of the ocean of
logic, declared in the fourth chapter of the Kusunuifijali ;

“Right knowledge is accurate comprehension, and right
knowing is the possession thereof; anthoritativeness is;
according to Gotama’s sehool, the being separated from all
absence thereof.

“He in whose intuitive unerring perception, insepar-
ably united to Him and dependent on no foreign inlets,
the succession of all the various existing olbjects is con-
tained,—all the chaff of our suspicion being swept away
m:tfh t:::’ thﬁ'ﬂﬂ?uﬁ ioﬂl:::m ;H:ﬁg;:ﬁhﬁiﬂ?ﬁ
fattvs for doshamimittabates (compare  * Tivara fs a case of right paow.
N{ﬁ{;ﬂﬁ;h. &8, ‘IJ:d[m (pramdya) acconling to the

ithout this Inst eclause the tion, because he §
definition might inclade the objects dirye}. g
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by the removal of all possible faults as caused by the
slightest want of observation in Him,—He, Siva, is my
authority; what have 1 to do with others, darkened as
their authority must ever be with rising doubts 1"
“Proof” is fourfold, as being divided into perception,
inference, analogy, and testimony. The *thing to be
proved” [or the “object of right notion"] is of twelve
kinds, viz, soul, body, the senses, their objects, under-
standing, mind, volition, faults, transmizrations, fruit, pain,
and final liberation. *“Doubt” is a knowledge whose
nature is uncertainty; and this is threefold, as being
caused by the object's possessing only qualities which are
common to other things also, and therefore not distinctive,
—or by its possessing only irrelevant qualities of its own,
which do not help us in determining the particular point
in question,"—or by conflicting testimony. The thing which
one proposes to one's self before proceeding to act, is “a
motive * (prayojana); this is twofold, ie, visible and
invisible, * An example " is a fact bronght forward as a
ground for establishing a general principle, and it may
be either affirmative or nepative? A *tenet” (siddhdnta)
is something which is accepted as being authoritatively
settled as true; it is of four kinds, as being * common to
all the schools,” “peculiar to one school,” *a pregnant
assumption " [leading, if conceded, to a further conclusion],
and “an implied dogma™ (i. 26-31). The “member” (of
a demonstration) is & part of the sentence containing an
inference for the sake of another; and these are five, the
proposition, the reason, the example, the application, and
the conclusion (i 32-38). “Confutation” (tarka, i. 39) is
the showing that the admission of a false minor necessi-
tates the admission of a false major® (ef. Sdt. i. 30, and
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P On this eompare Siddbhinta
Muktdvall, p. 115,

2 Om these compare my note to
‘Calebrooke's Exsays, vol. L. p. 315

3 4 Dur eoming to the conclusion
‘that thire ean be no smoke {n the
hill if there be no fire, while we sce

the smoke, i the confutation of thirs
being no fire in the hill ™ | Baflan-
tync).  Or, in other words, “the
mountain mast have the absenco.of.
wnake {lgrrtjmlﬂ} if it has the ab-
sence-of-fire (the false sydpya ™),
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iv. 3) ; and this is of eleven kinds, as vydghdia, dimdéraya,
itaretardsraya, &e.

“ Ascertainment” (nirnaya, i, 40) is right knowledge or
n perception of the real state of the case. It is of four
kinds as produced by perception, inference, analogy, or
testimony. “Discussion " (vdda) is a particular kind of
conversation, having as its end the ascertainment of truth
(i. 41). “Wrangling” (jalpa) is the talk of a man only
wishing for victory, who is ready to employ arguments
for either side of the question (i 42). *“Cavilling” (wi-
tandd) iz the talk of a man who does not attempt to
establish his own side of the question (i. 43). *“Dialogue”
(kathd) is the taking of two opposite sides by two dis-
putants. A “fallaey” is an inconclusive reason which is
supposed to prove something, and this may be of five
kinds, the “erratic,” the “contradictory,” the *uncertain”
the “unproved,” and the *precluded” or *mistimed"
(Bt i. 44-49). “Unfairness" (chhala) is the bringing
forward o contrary argument by using a term wilfully in
an ambiguous sense; this is of three kinds, as there may
be fraud in respect of a term, the meaning, or a meta-
phorical phrase (i. 50-54). “Futility " (jidti) is a self-
destructive argument (L. 58). This is of twenty-four kinds
(as deseribed in the fifth book of the Nydya aphorisms
(1-38). “Oceasion for rebuke"” is where the disputant
loses his cause [by stupidity], and this is of twenty-two
kinds (as described in the fifth book of the aphorisms,
44-67). We do not insert here all the minute sub-divi-
sions through fear of being too prolix,—they are fully
explained in the aphorisms.

But here an objector may say, “ If these sixteen topies,
proof, &c,, are all thus fully discussed, how is it that it has
received the name of the Nyidya Sistra, [as reasoning, ..,
Nydya,or logic, properly forms only a small part of the topics
which it treats of 7"] We allow the force of the ohjection;
still as names are proverbially said to be given for some
special reason, we maintain that the name Nydya was
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rightly applied to Gotama's system, since “reasoning,” or
inference for the sake of another, is justly held to be a
predominant feature from its usefulness in all kinds of
knowledge, and from its being a necessary means for every
kind of pursuit. So it has been said by Sarvajiia, “ This
is the pre-eminent science of Nyiya from its establishing
our dectrines against opponents, and from its producing
action ;”? and by Pakshila Swidmin, * This is the science
of reasoning (dnefkshik{) divided into the different cate-
gories, ‘proof, &o.; the lamp of all sciences, the means
for aiding all actions, the ultimate appeal of all religious
duties, well proved in the declarations of science,”*

But here mm objector may say, * When you declare that
final liberation arises from the knowledge of the truth, do
you mean that liberation ensues immediately upon this
knowledge being attained 1" We reply, “No" for it is
said in the second Nydya aphorism, “ Pain, birth, activity,
faults, false notions,—on the successive annihilation of
these in turn, there is the annihilation of the one next
before it,” by means of this knowledge of the truth, Now
false notious are the thinking the body, &e., which are
not the soul, to be the sonl; “fanlts" are a desire for those
things which seem agreeable to the soul, and a dislike to
those things which seem disagreeable to it,? though in
reality nothing is either agreeable or disagreeable to the
goul. And through the mutual reaction of these different
“faults " the stupid man desires and the desiring man is
stupid ; the stupid man is angry, and the angry man is
stupid. Moreover the man, impelled by these faults, does
thoze things which are forbidden: thus by the body he does
injury, theft, &e. ; by the voice, falsehiood, &o. ; by the mind,
malevolence, &ec.; and this same sinful “activity" pro-
duces demerit.  Or, again, he may do landable actions by

b Action (pravpitei) followsafterthe ¥ The printed text omits the thied
pscertninment of the truth by ngetya.  fault, “a stupid ndifferences, moka,*
# Cp. Vitsydyana's Comment, p. which i however refomed to pre-
6. The Caleutts edition reads pra-  sently.
ddrtiti for peueilahita.
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his body, as alms, saving others, &c., truthful speaking,
npright counsel, &c., by his voice, and guilelessness, &e,,
by his mind ; and this same right activity produces merit.
But both are forms of activity, and each leads to a
similar laudable or blamable birth or bodily manifesta-
tion ; and while this birth lasts there arises the impression
of “pain,” which we are conscious of as of gomething that
Jars against us. Now this series, beginning with * false
notions” and ending with “pain" is continually going
on, and is what we mean by the words * mundane exist-
ence,” which rolls on ceaselessly, like a waterwheel, And
whenever some pre-eminent man, by the force of his
previous good deeds, obtains through the teaching of a
great teacher the knowledge that all this present life is
only a scene of pain and bound up with pain, he recognises
that it is all to be avoided, and desires to nbolish the
ignorance, &c., which are the causes that produced it!
Then he learns that the one means to abolish it is the
knowledge of the truth; and as he meditates on the
objects of right knowledge divided into the four sciences
there arises in his mind the knowledge of the truth, or, in
other words, a right view of things as they are; and from
this knowledge of the truth false notions disappear. When
false notions disappear, the “fanlts” pass away ; with
them ceases “activity ;" and with it ceases * birth;" and
with the cessation of “ birth " comes the entire aholition’
of “pain,” and this absolute abolition is finul bliss. Its
absoluteness consists in this, that nothing similar to that
which is thus sbolished can ever revive, as is expressly
said in the second aphorism of the Nyiva Stitras . « Pain,
birth, activity, faults, false notions,—since, on the successive
annihilation of these in turn, there is the annihilation of

11In p, 116 line 3, I would read the couses of the stability of the
tarmirvariobam {or tanminertalon, warld " ief, Manu, vii, 43. It

* This refers to the couplet a0 octurs in Kdmandaki's Nitisira, il
often quoted in Hindu aathors, 2, and seems to b referred to in
1lj[,ﬂiiq, the thres Vedas, teade amd "rits':[}‘;m:.‘n. Com. P 3, from which

iculture, and the eternal doctrine  Mddhava is hers borrowing,
polity,—these four sciences ars
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the one next before it, there is [on the annililation of the
Inst of them] final beatitude.”

“But is not your definition of the summum bonum,
liberation, i.e, “the absolute abolition of pain,’ after all
as much beyond our reach as treacle on the elbow is to
the tongue;! why then is this continually put forth as if
it were established beyond all dispute?” Wae reply that
as all those who maintain liberation in any form do
include therein the absolute abolition of pain, onr defini-
tion, as being thus a tenet accepted in all the schools,
may well be called the royal highway? of philosophy.
No one, in Fact, maintains that pain is possible without
the individual's activity. Thus even the Mdidhyamika's
opinion that *“liberation consists in the abelition of soul,”
does not controvert our point, so far at any rate as that it
is the abolition of pain. But if you proceed to argue that
the soul, as being the cause of pain, 3= to be abolished just
like the body, &e., we reply that this does not hold, since
it fails under either alternative. For do you mean by
“the soul,” (a.) the continued succession of cogmitions, or
(b.) something different therefrom ? (&) If the former, we
make no objection, [since we Naiydyikas allow that cogni-
tion is evanescent,® and we do desire to abolish cognition
ns a cause of pravritti or action*], for who would opposze
a view which makes for his own side? (3) But if the
latter, then, since it must be eternalf its abolition is
impossible; and, again, a second objection would be that
no one would try to gain your supposed “summiem bonum ;"
for surely no sensible person would strive to annihilate
the soul, which is always the dearest of all, on the prin-

! Compare the English proverb, firsk moment, remaing during the
#Ax soon as the cat can lick her mecond, and coases in the third,
onr;" 4 Bee Nyidya Sat. L 2.

2 Literally the ®bell-road,” ie, ' As otherwise why should we
“the chief moad through a village, require liberation at all ¥ Or mther
or that by which elephants, &e, the author probably assumes that
decorated with tinkling ornaments, other Naiydyikas have sufficiently

I_Jrnqnﬂl."—lrl'hrjn'l Ihct, established this point arninst  its
? The eognition is produced in the  opponents, el. p. 167, line 11.
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ciple that “everything else is dear for the soul's pleasure;”
and, again, everybody uses such a phrase as “liberated,”
[and this very term refutes the idea of anmihilation or
abolition].

“ But why not say with those Bauddhas who hold the
doctrine of pure intelligence [i.e., the Yogdchdras and the
Sautrintikas '], that ‘the summum bonum”® is the rizsing of
pure intelligence consequent on the cessation of the con-
scious subject 7" To this view we object that thers is an
absence of means; and also it cannot be established that
the locus [or subject] of the two states is the same, For
the former, if it is replied that the well-known fourfold
set of Banddha contemplations ® are to be accepted as the
cause, we answer that, as [according to the Bauddha tenet
of the momentary existence of all things] there cannot be
one abiding subject of these contemplations, they will
necessarily exercise a langnid power like studies pursued
at irregular intervals, and be thus ineffectual to produce
any distinct recognition of the real nature of things,

And for the latter, since the continued series of cogni-
tions when accompanied by the natural obstacles ® is said
to be “bound,” and when freed from those obstacles is
said to be “liberated,” you cannot establish an identity
of the subject in the two states so as to be able to say
that the very same being which was bound is now
liberated.

Nor do we find the path of the Jainas, viz,, that = Libera-
tion is the releasing from all ‘ obstructions, " a path en-
tirely free from bars to impede the wayfarer. Pra v, will our
Jaina friend kindly inform us what he menns by “ ohstrue-
tion"?* If he answers * merit, demerit, and error,” we
readily grant what he says. But if he maintains that
“the body is the true obstruction, and hence Liberation is
the continual upspringing of the soul consequent on the

D T i, o o ofthe i s
all is #wi generis, all is unreal * Avarama, of. pp, 53, <8,
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body's annihilation, as of a parrot released from its
cage,” then wea must inqnire whether this said soul
possesses form or mot. If it possesses form, then has it
parts or not 7 If it has no parts, then, since the well-
known definition of an atom will apply here as “that
which has form withont parts,” it will follow that the
attributes of the soul are, like those of an atom, impercep-
tible to the senses! If you say that it has parts, then
the general maxim that “whatever has parts is non-
eternal” would necessitate that the soul is non-eternal;
and if this were conceded, then two grand difficulties
[against the Providential course of the world] would burst
in unopposed, viz, that what the soul has done would, at
its cessation, perish with it [and thus fail of producing
the proper fruit], while it would have reaped during life
the effects of what it had not done [as the good and evil
which happened to it would not be the consequences of
its actions in a former birth]. If, on the other hand, the
Jaina maintains that the sonl does not possess form at all,
then how can he talk of the soul's “upspringing” since
all such actions as motion mecessarily involve an agent
possessing form 72

Again, if we take the Chdrvika’s view “ that the only
bondage is dependence on another, and therefore indepen-
denee is the true liberation"—if by “independence” he
means the cessation of pain, we have no need to controvert
it. But if he means autocratic power, then no sensible
man can concede it, ns the very idea of earthly power
involves the idea of a capability of being increased and of
being equalled,?

Aguin, the Sinkhya opinion, which first lnys down that
nature and soul are utterly distinet, and then holds that

! But the Nydya holds that the is diffioult, but I beliove that prasi-
attributes of the soul, as happiness, bandha means here vpdpti, as it does
diexire, aversion, &ec., are percetved  in Sdnkhya Sttmas, L 100
by the internal sense, mind {Bhdshd 3 The true summum donum must
2. 383, be miratizays,—incapable of being

* The reading midrtaprafilondhit  added to,
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“liberation is the soul's remaining as it is in itself after
nature [on being known] has withdrawn,"—aeven this
opinion accepts our tenet of the abolition of pain; bus
there is left a difficulty as to whether this cognition of
the distinction between nature and soul resides in the
soul or in nature. It is not consistent to say that it
resides in the soul, since the soul is held to be unchange-
able, and this would seem to invelve that previously it
had been hampered by ignorance; nor can we say that it
resides in nature, since nature is always held to be un-
intelligent. Moreover, is nature spontaneously active or
inactive? 1If the former, then it follows that there can be
no liberation at all, since the spontaneous actions of things
cannot be set aside; and if the latter, the course of mun-
dane existence would at once cease to oo on,

Again, we have the same recognition of our “abolition
of pain" in the doctrine of Bhatta Sarvajiia and his
followers, that “ Liberation is the manifestation of an
eternal happiness incapable of being increased ;" but here
we bave the difficulty that an eternal happiness does not
come within the range of definite proof. 1If you allege
Sruti as the proof, we reply that Sruti has no place when
the thing itself is precluded by a valid non-perception ;1 or
if you allow its anthority, then you will have to concede
the existence of such things ns floating stones.?

“But if you give up the view that ‘liberation is the
manifestation of happiness’ and then accept such o view
as that which holds it to be only the cessation of pain,
does not your conduct resemble that of the dyspeptic
patient who refused sweet milk and preferred sour rige-
gruel 1*  Your satire, however, falls powerloss, as fitter
for some speech in a play [rather than for o grave philoso-
phical argument]. The trath is that all hapniness must

1 Yogpdmewpalohdhi 8 when an Cgrdwuinal  plarant,” ses Uttars
object s not seen, and yet all the }-'Iui-h.u!'nn, xrii.l 37. 'The l:hrm
usul concurrent eansos of vislon are miminad plarmnti occuss o Shady,

present, na the eve, light, ke, Br. 5, 12
* Alluding to the Vedic phmse,



THE AKSHAPADA-DARSANA. 171

be included under the category of pain, since, like honey
mixed with poison, it is always accompanied by pain,
either as admitting of increase?! or as being an object of
perception, or as being exposed to many hostile influences,
or as involving an irksome necessity of seeking all kinds
of instruments for its production. Nor may you retort on
us that we have fulfilled the proverb of “seeking one
thing and dropping another in the search,” since we have
abolished happiness as being ever tainted by some inei-
dental pain, and, at the same time, our own favourite
alternative is one which no one can consider desirable.
For the truth is that any attempt to establish happiness
as the summum bonum, since it is inevitably accompanied
by various eauses of pain, is only like the man who
would try to grasp a red-hot ball of iron under the delusion
that it was gold. In the case of objects of enjoyment got
together by rightful means, we may find many firefly-like
pleasures; but then how many are the rainy days to drown
them? And in the case of those got together by wrong
means, the mind cannot even conceive the [uture izsue
which will be brought about. Let our intelligent readers
consider all this, and not attempt to disguise their own
conscious experience. Therefore it is that we hold it as
indisputable that for him, pre-eminent among his fellows,
who, through the favour of the Supreme Being, has, by
the regular method of listening to the revealed Sruti, &,
attained unto the knowledze of the real nature of the soul,
for him the absolute abolition of pain is the true Liberation.

But it may be objected, “Is there any proof at all for
the existence of a Supreme Being, ¢, perception, infer-
ence, or Sruti?  Certainly perception cannot apply here,
sinee the Deity, as devoid of form, &o, must be beyond
the senses. Nor can inferemee hold, since there is no
universal proposition or true middle term which can
apply® Nor can Sruti, since neither of the resulting

1 O perhaps “capable of being surpassed.”
® Since the Sopreme Peing i 8 single insdtance,
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alternatives can be sustained ; for is it supposed to reveal,
as being itself eternal, or as non-eternal? Under the former
view an established tenet of our sehool would be con-
tradicted [viz, that the Veda is non-eternal]; under the
latter, we should be only arguing in a circle! As for
comparison and any other proof which might be adduced
[as that sometimes called presumption, &e.], they need
not be thought of for a moment, as their object matter
is definitely limited, and cannot apply to the present case?
Therefore the Supreme Being seems to be as unreal as 4
hare’s horn.” But all this elaborate disputation need excita
no flurry in the breast of the intelligent, as it can be at
once met by the old arrument, “ The monntain, seas, &o.,
must have had a maker from their possessing the nature
of effects just like a jar" (a.) Nor can our middle term
[possessing the nature of effects] be rejected as unproved
(asiddha), since it can be established beyond a doubt by the
fact of the subject’s possessing parts. “ But what are we to
understand by this ' possessing parts' 1  Is it * existing in
contact with parts, or ‘in intimate relation with parts”?
It cannot be the first, since this would equally apply to
such eternal things as ether? &c.; nor can it be the
second, since this would prove too much, as applying to
such cases as the [eternal] species, thread, which abides
in intimate relation with the individual threads, It there-
fore fails as a middle term for your argument.” We reply,
that it holds if we explain the « possessing parts” as
* belonging to the class of those substances which exist in
intimate relation.”* Or we may a lopt another view and

! Sinee the Veda, if non-eternal, tact with the

parts of everything, as

must [to b nuthoritative] have
been ereated by God, and yet it
is brought forward to roveal the
existence of God.

! The Nwiya holds presumption
to be incloded under inference, and
comparison i declared to be the
ascertaining the relation of a name
to the thing nomed,

? Bince ether is counected by con-

£y B Jar

* The whole (as the jar) resides
by intimate relation in jts parts jus
the jar’s two halves), Hut the eter-
nal sutstances, ether, time, the soul,
mind, and the sboms of earth, water,
fire, mndd afr, do not Uhus peside In any-
thing, although, of course, the eate-
gory viralur does reside In them by
intimato relation.  The word * sabe
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maintain that it is easy to infer the “ possessing the nature
of effects” from the consideration of their possessing in-
termediate magnitude!

(b) Nor can our middle term be rejected as “con-
tradictory ™ (viruddha)® since there is no such acknow-
ledged universal proposition connected with it as would
establish the opposite major term to that in our syllogism
[#.e, that they must have had no maker]. (¢) Nor is our
middle term too general (enaikdnta), since it iz never
found in opposite instances [such as the lake, which is the
wvipaksha in the argument, “ The mountain has fire because
it has smoke"]. (d.) Nor again is it precluded (bddhitas
or kdldtyayopadishta), for there is no superior evidenee to
exercise such a precluding power. (&) Noris it counter-
balanced (sat-pratipakshita), for there does not appear to
be any such equally valid antasonist,

If you bring forward as an antagonistic syllogism,
“The mountains, &c., eannot have had a maker, from the
fact that they were not produced by a body, just as is the
case with the eternal ether”—this pretended inference
will no more stand examination than the young fawn ean
stand the attack of the full-grown lion; for the additional
words “by a body ™ are useless, since “ from the fact that
they were not produced” would be a sufficient middle
term by itself [and the argument thus involves the fallacy
called vydpyatvdsiddhi]® Nor can you retort, * Well, let
this then be our middle term ;" for you cannot establish
it a8 a real fact. Nor again is it possible to raise the

stances" excludes tanfutra, and * ex-
isting In intimate relation™ excludes
ether, ko

I Intermediate between infinite
and infinitesimal, all eternal sub-
stances belng the one or the other,

* The riruddha-hetu is that which
is never found where the major term

is

3 This and much more of the
whale discnssion is taken from the
Kusumdifijali, v. 2, and 1 extract my
note on the passage there, *The

older Nalydyikas maintained that
the argument * the mountain has fire
because it has blus smoke,” involved
the fallncy of vydpyatvisiddhi, be.
causg the alleged middle tenn waa
unnecessarily restricted (see  Sid-
dhdnta Muktdv.p.77). The moderns,
however, more wisely consider it as
8 harmless error, and they wounld
rather meet the objection by assert-
ing that thers is no proof to establish
thi: validity of the asumed middle
term.”
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smallest shadow of a fear lest our middle term should be
liable to limitation by any suggested condition {(upddhi),}
[such as “the being produced by a corporeal agent,” to
limit our old reason “ from having the nature of effects gl -
because we have on our side a valid line of argument to
establish our view, viz., “If the mountains, &c., liad na
maker, then they would not be effects ” [but all do acknow-
ledge that they have the nature of effects], for in this world
that is not an effect which can attain its proper nature in-
dependently of any series of concurrent causes, And this
series inevitably involves the idea of some sort of maker ;
and I mean by “being a maker” the being possessed of that
combination of volition, desire to act, and knowledge of
the proper means, which sets in motion all other causes,
but is itself set in motion by none. And hence we hold
that if the necessity of a maker were overtlirown, the
necessity of the action of all the other causes would be
simultaneously overthrown, since these are dependent
thereon ; and this would lead to the monstrons doetrine
that effects could be produced without any cause at all,
There is a rule laid down by Sankera-kinkara which
applies directly to the present case—

“When a middle term is accompanied by a sound argu-
ment to establish its validity,

“Then you cannot attempt to supply a limiting con-
dition on account of the [supposed] non-invariable
concomitance of the major term.”

If you maintain that there are many sound connter-
arguments, such as “ If the Supreme Being were a maker,
He would be possessed of a body,” &e., we reply, that all
such reasoning is equally inconsistent, whether we allow
that Bupreme Being’s existence to he established or not?

! For the upddhi of. pp. 7, 8. itsell non-existent, eannct be the

£ Asin the former case it woald be  Joous ar subject of n negation (cf,
clear that it is a subject for separate Kusumidfijali, i, 2). * Just aa that
discussion ; and in the latter you subjoct from which 5 viven attribute
would be lighle to the fanlkof déirey- is  exclnded cannot be unreal, so

dsldiili, n * baneless inference,” Enee neither ean an unreal thing be the
Four subject (or minor term), being  subject of negation.”

ILE el =
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As has been said by Udayana Achdrya [in the Kusumifi-
Jal, i, 51—

“If Sruti, &c., have any authority, your negative argu-
ment fails from being precluded ; if they are falla-
cious, our old objection of a ©baseless inference’
returns stronger than ever."

Nor need we fear the possibility of any other contra-
diction to our argument, since it would be overthrown by
either alternative of God's being known or unknown?

“Well, let all this be granted ; but the activity of God in
creating the world, what end did it have in view? His own
advantage or some other being’s? If it was for the former
end, was it in order to attain something desired, or to
avoid something not desired ? It could not be the first,
because this would be quite incongruous in a being who
possesses every possible desire gratified ; and for the same
reason too it could not be the second. If it was for the
latter end [the advantage of another] it would be equally
incongrucus ; for who would call that being “wise™ who
busied himself in acting for another? If vou replied thoet
His aetivity was justified by compassion, any one would at
once retort that this feeling of compassion should have
rather induced Him to create all living beings happy, and
not checkered with misery, since this militates againsg
His compassion; for we define compassion as the disin-
terested wish. to aveid causing another pain. Hence we
conclude that it is not befitting for God to create the
world, This has been said by Bhattdchirya—

“Not even a fool acts without some object in view ;

“Suppose that God did not ereate the world, what end
would be left undone by Him ?"—

We reply, O thoun crest-jewel of the atheistic school, be

1 1f God is known, then His exis- pordhafatedl, and then begin the
tence mu;t be granted ; if He il_b::t ::I:w “ﬁ{ eydd ofat.  The
known, bow can we argue about n toxt, vibalpaperdhotah
Him? I read lines 15, 16, in p  fod efat, soems unintelligible. e
120 of the Caleutts edition, wikalpe.
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pleased for a moment to close thy envy-dimmed eyes,
and to consider the following suggestions. His action in
creation is indeed solely caused by compassion ; but the
idea of a creation which shall consist only of happiness is
inconsistent with the nature of things, since there cannot
but arise eventual differences from the different results
which will ripen from the good or evil actions of the beings
who are to be created. Nor need you object that this
would interfere with God's own independence [as He
would thus seem to depend on others’ actions], since there
is the well-known saying, “One's own body does not
hinder one;” nay rather it helps to carry ont one'’s aims ;!
and for this there is authority in such passages of the
Veda as that (in the Svetdévatara Upanishad, iii, 2), “There
is one Rudra only; he admits ® not of a second,” &e. “ But
then how will you remedy your deadly sickness of reason-
ing in @ circle ? [for you have to prove the Veda by the
authority of God, and then again you have to prove God's
existence by the Veda]. We reply, that we defy you to
point out any reasoning in a circle in our argument. Do
you suspect this “reciproeal dependence of each,"” which
you call “reasoning in a circle,” in rerard to their being
produced or in regard to their being known 2% It caunot
be the former, for though the production of the Veda is
dependent on God, still as God Himself is eternal, there
is no possibility of His being produced ; nor can it be in
regard to their being known, for even if our knowledge
of God were dependent on the Veda, the Veda might be
learned from some other source; nor, again, can it be in
regard to the knowledge of the non-eternity of the Veda,
for the non-eternity of the Veda is easily perceived by

! The of the various * The usual reading fa tasthur for
mabtile constitutes Eirmﬁ t-ufl;_

ha, or the suprema soul vie or these divisions of the anyon-
Erl:l:.il relation to the worldas creator,  yiiraye fallacy, see Ny yasitra vitti,
while the aggregate of the gross i 39 (p 330
bodies similarly constitutes his gross
body (virij).
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any yogin endowed with the transcendent faculties (fvra
&e.)

Therefore, when God has been rendered propitions by
the performance of duties which produce His favour, the
desired end, Liberation, is obtained ; thus everything is
clear. E. B. C.

NOTE ON PAGES 172, 173

We have here an exemplification of the five fallacies or hefadblidess
of the modern Hindu logic (ef. Sidihdntamuks,, § 71, Tarkasagpgr,,
55-07), vix, anatlhinta, viruddhe, ariddha, kilityayopadishta or bd-
dhita, and protipakshita or sat-prasipaksha, The four first of these
generally correspond to the sevyablieidre or “ erratie,” tiruddha or
* eontradictory,” sddhyasama or “ unproved,” and atitakila or ¥ mis-
timed,” 5.2, * prealuded,” ns given in the list of fallacies of the clder
logic in p. 164 ; but pratipakshita corresponds imperfectly to praka-
ragasama.  The prataranasema or “ uncertain " reason is properly
that reason which is equally available for both sides, as, eg, the
argument, “ Bound is eternal because it is andible” which could be
met by the equally plansible argnment, “Sound is non-sternal be-
eause it is audible ;" or, according to other authorities, it is that
reason which itself raises the same difficulties as the original ques-
tion, as, eg., “ sound is non-eternal becanse eternal qualities are not
perceived in it; " here this alleged reason is 45 much the snbject of
dispute as the old question, “Is sound eternal1”  But the prafipak-
#hita reason iz one which is counterbalanced by an equally valid
reason, ns * Soand is etornal becanse it is audible,” and * Spund is
non-eternal beeanse it is a product.”

! For tivra cl. Yogu mitras, i 21, 22,
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CHAPTER XII.
THE JAIMINI-DARSANA.

AN objector may bere ask, “ Are you not continually
Tepeating that merit (dharma) comes from the practice of
duty (dharma), but how is duty to be defined or proved 7”
Listen attentively to my answer. A reply to this ques-
tion has been given in the older! Mimdimsd by the holy
sage Jaimini, Now the Mimdimsid consists of twelve
books.2 In the first book is discussed the authoritativeness
of those collections of words which are severally meant by
the terms injunction (vidhi), “ explanatory passage” (artha-
vdda), hymn (mantra), tradition (smpiti), and *name” In
the second, certain subsidiary discussions [as e, on ajiroa)
relating to the difference of various rites, refutation of
(erroneously alleged) proofs, and difference of performance
[#s in “constant” and “voluntary " offerings]. In the third,
Sruti, * sign™ or “sense of the passage" (linga), * con-
text™ (vdkya), &e., and their respective weight when in
apparent opposition to one another, the ceremonies called
pratipatti-karmdpi, things mentioned incidentally (andra-
bhyddhite), things accessory to several main ohjects, as
praydjas, &e., and the duties of the sacrificer. In the
fourth, the influence on other rites of the principal and
sabordinate rites, the fruit caused by the jufidi being
made of the butea frondosa, &c, and the dice-play-
ing, &c., which form subordinate parts of the rdjustya
sacrifice, In the fifth, the relative order of different

! Midhavn here calls it the pricki Mimdmad.
® CL J. Nydyomdldrist, pp. 5-9.



THE FAIMINI-DARSANA, 179

passages of Sruti, &e., the order of different parts of a
sacrifice [as the seventeen animals at the vdjopeya], the
multiplication and non-multiplication of rites, and the
respective force of the words of Sruti, order of mention,
&ec., in determining the order of performance, In the
sixth, the persons qualified to offer sacrifices, their obliga-
tions, the substitutes for enjoined materials, supplies for
lost or injured offerings, expiatory rites, the saféra offer-
ings, things proper to be given, and the different sacrificial
fires. In the seventh, transference of the ceremonies of
one sacrifice to another by direct command in the Vaidic
text, and then as inferred by “name” or “sign.” In the
eighth, transference by virtue of the clearly expressed or
obscurely expressed “ sign,” or by the predominant “sign,”
and cases where no transfcrence takes place. In the
ninth, the beginning of the discussion on the adaptation
of hymns when quoted in a new connection (wha), the
adaptation of sdmans and mantras, and collateral questions
connected therewith. In the tenth, the discussion of
occasions where the non-performance of the primary rite
involves the * preclusion ” and non-performance of the
dependent rites, and of oceasions where rites are precluded
because other rites produce their special resuls, discussions
connected with the graha offerings, certain sdmans, and
various other things, and a discussion on the different
kinds of negation, In the eleventh, the incidental mention
and subsequently the fuller discussion of fanfra® [where
several acts are combined into one], and dvdpa [or the per-
forming an act more than once]. In the twelfth, a discus-
gion on prasaiga [where the rite is performed for one chief
purpose, but with an incidental further reference], tantra,
eumulation of concurrent rites (samuchehaya) and option.

Now the first topic which introduces the discussions of

! Thus it is said that he who de-
gires to be a family priest shoald
offer o black-necked animal to Agni,
a parti-coloored ong to Somn, and
& hlack-necked one to Agni. Shonld
thia be a case for fantra or not? By

tantre one offering to Agni wonld do
for bath ; but as the offéring to Soma
comen  botween, they cannot be
united, and thus it must be a case
of drdpe, €2, nEn:‘rinF: the two B
rotely (J. Nydyemdld, xi. 1, 13).
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the Purva-Mimimsd arises from the aphorism, “Now there-
fore a desire to know duty [is to be entertained by thee"].
Now the learned describe a * topic” as consisting of five
members, and these are (a.) the subject, (5.) the doubt,
(e) the primd facie argument, (d)) the demonstrated con-
clusion, and (¢.) the connection (saigati). The topic is dis-
cussed according to the doctrines held by the great teachers
of the system. Thus the “subject” to be discussed is the
sentence, ¥ The Veda is to be read.” Now the “doubt” which
arises 15 whether the study of Jaimini's fdstra coneerning
duty, beginning with the aphorism, “ Duty is a thing which
15 to be recognised by an instizatory passage” and ending
with *and from seeing it in the anvdhidrya,” is to be com-
menced or not. The primd facie argument is that it is not
to be commenced, whether the injunction to read the Veda
be held to have a visible and present or an invisible and
future fruit. (a.) If you say that this injunction must have
a visible fruit, and this can be no other! than the know-
ledge of the meaning of what is read, we must next ask
you whether this said reading is enjoined as something
which otherwise would not have been thought of, or
whether as something which otherwise would have been
optional, as we see in the rule for shelling rice® It can-
not be the former, for the reading of the Veda is a means
of knowing the sense thereof from its very nature as
reading, just as in the parallel instance of reading the
Mahdbhdrata; and we see by this argument that it would
present itself as an obvious means quite independently
of the injunction. Well, then, let it be the latter alterng-
tive; just as the baked flour cake called purodisa is made
only of rice prepared by being unhusked in a mortar,
when, but for the injunction, it mizht have been unhusked
by the finger-nails. There, however, the new moon and full
moon sacrifices only produce their unsesn effect, which is

1In p 123 Hne 4 I read wilal- the lines vidhir atyantam aprdpie

ﬁgﬁd}'ﬁfﬂ}ﬁﬂd nigamak puikafile wati, tatra chin-

the former c;ua it would be o yatrs cha plan : 1 e
widhi, in the latter o niyoma, Cf pate, ne Te e o



THE FAIMINI-DARSANA. 18

the principal apiirea, by means of the various minor effects
or subordinate aptirvas, produced by the various subordi-
nate parts of the whole eeremony ; and consequently the
winor epiirea of the unhusking is the reason there for the
restrieting injunction. But in the case which we are dis-
cussing, there is no such reason for any such restriction,
as the rites can be equally well performed by gaining the
knowledge of the Veda's meaning by reading a written
boak, or by studying under an authorised teacher. Hence
we conclude that there is no injunction to study the Pirva
Mimimsd as a means of knowing the sense of the Veda,
(i) “What, then, becomes of the Vedic injunction, The Veda
is to be read’” Well, you must be content with the fact
that the injunction will have heaven as its [future] fruit,
although it merely enjoins the making oneself master of the
literal words of the Vedic text [without any care to under-
stand the meaning which they may convey], since heaven,
though not expressly mentioned, is to be assumed as the
fruit, according to the analogy of the Vidvajit offering. Just
a3 Jaimini, in his aphorism (iv. 3, 13), # Let that fruit be
heaven, since it equally applies to all,” establishes that
those who are not expressly mentioned are still qualified
to offer the Vifvajit sacrifice, and infers by argument that
its characteristic fruit is heaven, so let us assume it to be
in the present case also, As it has been said—

“ Since the visible fruit would be equally obtained with-
out the injunction, this cannot be its sole object ; we must
rather suppose heaven to be the fruit from the injunction’s
significance, after the analogy of the Viévajit, &c.”

Thus, too, we shall keep the Smyiti rule from being
violated : “ Having read the Veda, let him bathe.” For this
rule clearly implies that no long interval is to take place
between reading the Veda and the student’s return to his
home; while, according to your opinion, after he had read
the Veda, he wounld still have to remain in his preceptor's
house to read the Mimdmed discussions, and thus the idea
of mno interval between would be contradicted, Therefore
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for these three reasons, (a.) that the study of Mimdmsd is
not enjoined, (5.) that heaven can be obtained by the
simple reading of the text, and (c) that the rule for the
student’s return to his home is thus fulfilled, we maintain
that the study of the Mimdmsd discussions on duty is
not to be commenced.

The “ anthoritative concluzion” (siddhdnta), however, is
as follows ;—

We grant that it cannot be a case of vidhi, for it might
have been adopted on other grounds ; but not even Indrm
with his thuniderbolt could make us loge our hold of the
other alternative that it is a case of aiyama. In the sen-
tence, “ The Veda is to be read,” the affix tavya expresses
an enforeing power in the word,! which is to be rendered
visible by a corresponding action in man, bringing a certain
effect into existence; and this enforcing power secks some
corresponding end which is connected with the man's erea-
tive effort. Now it cannot be the act itself of reading, as
suggested by the whole word adlyetavya, which it thus
seeks as an end; for this act of reading, thus expressed
by the word, could never be resarded as an end, since it
is a laborious operation of the voice and mind, consisting
in the articulate utterance of the portion read. Nor could
the portion read, as suggested by the whole sentence, he
regarded as the end. For the mass of words called # Veda
which is what we really mean by the words “ portion read,”
being eternal and omnipresent, could never fulfil the con-
ditions of the four "fruits of action” production, &2
Therefore the only true end which remains to us is the

! The Mimimsi bolds that the make opa sacrifics possessing & cer-
potential and similar affixes, which tain mystic influenes " next it fme
constitute & widhi, have a twofuld plies an enforcing power residing [n
power ; by the one they express an  itself (s it in the word of the welf-
active volition of the agent, corre-  existent Veds and not of God) which
ﬁud.[ugtnthe root-meaning (artha-  eets the bearer upon this eourse of

mad) 3 by the other an enforeing  action,

wer in the word (dalda-Thdrand), ? These four “froite of netion "

us in aeergeldme ynjela, the e are obscure, and T dio not remember

implies *lgt him produce heaven by to have seen them allyded to elsi-
menns of certain acts which together  where. T waa told in Indin’ that
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knowledge of the meaning, as obtained by carrying out the
sense of the words of the injunction. According to the old
rule, “ He has the right who has the want, the power, and
the wit,” those who are aiming to understand certain things,
as the new and full moon sacrifices, use their daily reading
to learn the truth about them, And the injunction for read-
ing, since it virtually excludes the reading of written books,
&e. [from the well-known technieal sense of the word
“read” when used in this connection], conveys the idea
that the reading the Vedn enjoined has a consecrated
character [as taught by a duly authorised teacher]. There-
fore, as the principal apiérea, produced by the great new
and full moon sacrifices, necessitates and establishes the
subordinate apidrves produced by the inferior sacrificial
acts, as unhusking the rice, &c., so the mass of aptrea
produced by all the sacrifices necessitates and establishes
a previous apirve produced by the restricting injunction
(niyame), which prescribes reading the Veda as the means
to know how to perform these sacrifices. If you hesitate
to concede that a niyema could have this future influence
called apdrva, the same doubt mizht equally invalidate
the efficacy of a vidhi [as the two stand on the same level
a5 to their enjoining power], Nor is the supposition a
valid one that heaven is the fruit, according to the analogy
of the Fifvafit offering, since, if there is a present and
visible fruit in the form of a knowledge of the meaning of
the saered text, it is improper to suppose any other future
and unseen froit. Thus it has been said—

“Where a seen fruit is obtained, you must not suppose
an unseen one; but if & vidhi has the restricting
meaning of a niyama, it does not thereby become
meaningless.”

they were a thing's coming into b, ﬂpmmmm!:e, apaltshiyate, wof-
being, growing, declining, nlu.I per- g:! I do not sce how there oonld
ishing. If an, they are the second, any relerence bo the four Hnliu
third, fifth, and wsixth of the six of apilrea, se. phals, somuddya,
vikiras mentioned  in Saikara's {mh‘t. and nn_-iru, desoribed In hf“f‘
Vajrastichi, 2, e, astl, jdyale, vardh- ML V. i 1,
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But an objector may say, * Although a man who reads
the simple text of the Veda may not attain to a know-
ledge of its meaning, still, as he who reads the Veda with
its afgas, grammar, &, may attain to this knowledge, the
study of Mimimsi will be nseless” But this is not true:
for even though he may attain to a simple knowledge of
the literal meaning, all deeper investigation must depend
on this kind of discussion. For instance, when it is eaid,
* He offers anointed gravel,” neither grammar nor nigama?
nor nirukta will determine the true meaning that it is to
be anointed with ghee and not with oil, &e.; it is only hy
a Mimdmsd discussion that the true meaning is unravelled
from the rest of the passage, * Verily, shee is brightness,”2
It is therefore established that the study of Mi mAmsid is
enjoined, Nor need it be supposed that this contradicts
the passage of Swmriti, “ Having read the Veda, let him
bathe,” which implies that he should now leave his teacher’s
house, and prohibits any further delay; us the words do
not necessarily imply that the return to the paternal roof
is to follow immediately on his having read the Veda, but
only that it is to follow it at some time, and that both
actions are to be done by the same person, just as we see
in the common phrase, “ Having bathed, he eats” There-
fore from the purport of the injunction we conclude that
the study of the Piirva Mimdmsd Sdstra, consisting of a
thonsand “topics,”? is to be commenced. This topic is
connected with the main subject of the Sistra as being &
subsidiary digression, as it is said, * They call that a subsj-
diary digression which helps to establish the main subject.”

I now proceed to give o sketch of the diseussion of the
same “topic * in accordance with the teaching of the Guru
Prabhdkara.

In the Smriti rule® “Let him admit as a pupil the
Brahman lad when eight years old (by investing him with

! The nigemas are the Vedic * This is to explain the last of the
quotations in Yislka's niruife. five members, the samgui,

? See Nydya-mdld-vistarn, L 4, 19 ? Of. nbvaliyana's Grihyva 84
# Thtujfg:numlwfhgrj. Lig i i CATREN
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the sacred cord), let him instruct him,” the object of the
direction appears to be the pupil’s instruetion. Now a direc-
tion must have reference to somebody to be directed; and if
yon ask who is here to be direeted, I reply, "He who desires
to be a teacher,” singe, by Pdnini's rule (i 3, 36), the root nt
is used in the démanepada when honour, &c., are implied, 1e.,
here the duty which a teacher performs to his pupils, He
who is to be directed as to admitting a pupil is the same
person who is to be directed as to teaching him, since both
are the object of one and the same command. Henee the
inspired sage Manu has said (ii. 140), “ The Brihman who
girds his pupil with the sacrificial cord and then instructs
him in the Vedn, with its subsidiary asiges and mystic
doctrines, they call a spiritual teacher (dehdrya)” Now
the tenching which is the function of the teacher cannot
be fulfilled without the learning which is the function of
the pupil, and therefore the very injunction to teach im-
plies and establishes a corresponding obligation to learn,
ginee the influencer's efforts fail without those of one to be
influenced. If you object that this view does not make
reading the Veda the object of definite injunction, 1 reply,
What matters it to us if it is not? For even if there is
no reason for us to admit a separate injunction for reading
the Veda, it will still remain perpetually enjoined as a
duty, because the passage which mentions it is a perpetual
anuvdda or *supplementary repetition.”! Therefore the
former primd facie argument and its answer, which were
given before under the idea that there was a definite
injunction to read the Veda, must now be discussed in
another way to suit this new view.

Now the primd facie argument was that the study of
Mimdmsd, not being authoritatively enjoined, is not to be
commenced ; the “conclusion” was that it is to be com-
menced as being thus authoritatively enjoined.

! The antrdda, of course, implica onumida in the present case ia the
a previous vidhi, which it thus re- m which mentions that the

peats and supplements, and so carries o ba pead, as it enforces
with it an equal nuthority. The the provious vidhi as to teaching,
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Now the upholders of the former or primd facie view
argue as follows :—“We put to the advocates of the con-
clusion the following dilemma: Does the injunction to
teach imply that the pupil is to understand the meaning
of what is read, or does it only refer to the bare reading
It cannot be the former, for obviously the act of teaching
cannot depend for its fulfilment on the pupil’s understand-
ing what is taught [as this will depend on his ability as a
recipient]; and the latter will not help you, as, if the bare
reading is sufficient, the Mimdmsd discussions in question
will have no subject or use. TFor their proper subject is a
point in the Veda, which is doubted about from having
been only looked at in a rough and impromptu way ; now
if there is no need of understanding the meaning at all,
why should we talk of doubts and still more of any hope
of ascertaining the true meaning by means of laborious
discussion? And therefore in accordance with the wall-
known principle, * That which is thing of use and not a
matter of doubt is an object of attainment to an intelligent
man, as, for instance, a jar which is in broad light and in
contact with the external and internal senses” as thers is
in the present ecase no such thing as a subject to exercise
it upon, or a useful end to be attained by it, we maintain
that the study of Mimdmsd is not to be commenced.”

We grant, in reply, that the injunction to teach does
not imply & corresponding necessity that the student must
understand the meaning; still when a man has read the
Veda with its subsidiary angas, and has comprehended
the general connection of the words with their respective
meanings, this will imply an understanding of the mean-
ing of the Veda, just as it would in any ordinary human
compositions.  “But may we =ot say that, just as in
the ease of the mother who said to her son, ‘Eat poison,’
the meaning literally expressed by the words was not
what she wished to convey, since she really intended to
forbid his eating anything at all in such and such o house:

¥
8o if the liternl meaning of the Veda does not express its
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real purport, the old objection will recur with full force
that the study of Mimdmsi will have neither subject nor
end [as there will be no use in understanding the literal
meaning, since, as in the mother's case, it may only lead
astray, and so common sense must be the ultimate judge "].
We reply, that your supposed illustration and the case
in question are mot really parallel. In the supposed
illustration the primary meaning of the words would
be obviously precluded, because a direction to eat poison
would be inconceivable in the mouth of an authoritative
and trustworthy speaker like a mother, and you would
know at once that this could not be what she wished to
say ; but in the case of the Veda, which is underived from
any personal author, why should not the literal meaning
be the one actually intended? And it is just the doubts
that arise, as they occasionally will do, in reference to this
intended meaning, which will be the proper “subject” of
Mimimsi discussion; and the settlement of these doubts
will be its proper “end.” Therefore, whenever the true
meaning of the Veda is not obtained? by that reading
which i& virtually preseribed by the-authoritative injune-
tion to a Brahman to teach, it will be a proper subject for
systematic discussion ; and hence we hold that the study
of Mimimsd is enjoined, and should be commenced.
“Well 2 be it z0” [say the followers of the Nydya], “but
how can the Vedas be said to be underived from any personal
author, when tlere is no evidence to establish this?
Would you maintain that they have no personal author be-
cause, although there is an unbroken line of tradition, there
is no remembrance of any author, just as is the case with
the soul”1® This argument is weak, because the alleged
characteristics [unbroken tradition, &c.] are not proved;
for those who hald the human origin of the Vedas main-

LT peml in o b line 12, apava-  Dr. Muoir's tranalation in hin Sanslvid

gresyanidnaayn, and so the recensjon Texts, vol, HE p. 58
given in the Nyiya M. V. p. 14,  * The soul may be traced back
v Bnel i it mer g, through snecessive transmigrations,

# Tn the next two or thres pages  lut you never get back to its begin-
T bave frequently borrowed frum ming.
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tain thas the line of tradition was interrupted at the time
of the dissolution of the universe. And, again, what is
meant by this assertion that the author is not remembered?
Is it (1.) that no author is believed, or (2.) that no author
is remembered ? The first alternative cannot be acoapted,
since we hold that God is proved to have been the author.
Nor can the second, because it cannot stand the test of the
following dilemma, viz, is it meant (e«.) that no author of
the Veda is remembered by some one person, or (3) by any
person whatever { The former supposition breaks down,
as it would prove too much, sincs it would apply to such
an isolated stanza as “ He who is religious and has over-
come pride and anger,” &c! And the latter supposition is
inndmissible, since it would be impossible for Wny person
who was not omniscient to know that no guthor of the
Veda was recollected by any person whatever, Moreover,
there iz actual proof that the Veda had a personal author,
for we argue as follows :—The sentences of the Veda must
have originated from a personal author, since they have
the charncter of sentences like those of Kiliddsa and other
writers. And, again, the sentences of the Veda have been
composed by a competent person, since, while they possess
authority, they have, at the same time, the character of
sentences, like those of Manu and other sages,

But [ask the Mimdimsakas] may it not be assumed that
“all study of the Veds was preceded by an earlier study
of it by the pupil's preceptor, since the study of the Veda
niust always have had one common character which was
the same in former times as now ;” and therefore this nn-
interrupted succession has force to prove the eternity of
the Vedat This reasoning, however [the Nuiyiyikas

! Midhava means that the author  sons did not know the origin, but
of this stanza, theogh unknown to  which, nivertheles, had a homan
many pecple, was mot noocsarily  atuthor, The stanes in question ia
unknown to all, as his contempos guoted n full in Biihtlingk's In.
raries, no donbt, knew whe wrate it dische Bprilehe, No, 5508, irnm the
and his descendants might perhaps M8, anthology ealled the Sulbdski.
etill e aware of the fact, In this ftirmam,  Fop multala, sec Sk,

e, thorefore, we have an instance Darp., § 558,
of a composition of which some per-
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answer], cannot rise to the height of proof, for it has no
more validity than such obviously illusory reasoning, as
“ All study of the Mahdbliirata was preceded by an earlier
study of it by the pupil’s preceptor, since it is the study
of the Mahdbhdirata, which must have been the zame in
former times as now.” DPut [the Mimdimsakas will ask
whether there is not a difference beween these two cases,
since] the Smriti declares that [Vishnu incarnate as] Vydsa
was the author of the Mahdbldirats, in accordance with
the line, “ Who else than the lotus-eyed Vishpu could be
the maker of the Mahdbhirata?” [while nothing of this
sort is recorded in any Smriti in regard to the Veda]. This
argument, however, is pithless, since those words of the
Purushastkta (Rig V., x. go), “ From him sprang the Rich
and Sdman verses; from him sprang the Metres ; from him
the Yajus arose;"” prove that the Veda had a maker,
Further [procead the Naiydyikas] we hold that sound
is non-eternal ! because it has genus, and is also percep-
tible to the external organs of beings such as ourselves,
just as a jar is® *“ But," you may object, “is not this
argument refated by the proof arising from the fact that
we recognise the letter g (for example) as the same we
have heard before?” This objection, however, is extremely
weak, for the recognition in question iz powerless to refute
our argument, since it has reference only to identity of
species, as in the case of a man whose hair has been eut
and has grown again, or of & jusmine which has blossomed
afresh. * But [asks the Mimdmsaka] how can the Veda
have been uttered by the incorporeal Parameévara, who
has no palate or other organs of speech, and therefore
cannot have pronounced the letters?” “This objection

! The etamity of the Veda de-
pends on this tenet of the Mimdmd
Ezlmd is aternal. I -

tornal things (as the atoms
fire, wator, and air, minds,
time, space, ether, and soul) have
us, and

5.8

senses,  Genera are thetselves eter.
nal {though the individuals in which
they reside are not), but they have
not thomselves genus, Both these
arguments belong mther to the
Nydya-vaiseshikn school than to the
Nydya
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[answers the Naiydyika] is not happy, because, though
Parameévara iz by nature incorporeal, he can yet assume
a body in sport, in order to show kindness to his wor-
shippers, Consequently the arcuments in favour of the
doctrine that the Veda had no personal author are in-
conelusive,”

I shall now [says the Mimdmsaka] clear up the whole
question, What is meant by this paurusheyatva [“deri-
vation from a personal author™] which it is sought to
prove? Is it (1.) mere progession (uipannatva) from a
person, like the procession of the Veda from persons such
as ourselves, when we daily utter it? or (2.) is it tha
arrangement—with a view to its manifestation—of know-
ledge acquired by other modes of proof, as in the case of
treatises composed by persons like ourselves? If the first
meaning be intended, there will be no dispute between
us! If the second sense be meant, I ask whether it is
established («.) by inference? or (b.) by supernatural testi-
mony ? (&) The former alternative cannot be correct, be-
cause your arzument would equally apply to the sentences
in dramas such as the Milatimadhava {which, of course,
being a work of fiction, has no authoritative character].
If you qualify your argument by inserting the saving
clause, “ while they possess authority,” * [as supra, p. 188,
line 21}, even this explanation will fail to sutisfy a philo-
sopher. For the sentences of the Veda are universally
defined to be sentences which prove things that are not
provable by other evidence. But if you could establish
that these Vedic sentences only prove what is provable
by other evidence, this definition would be at once con-

1 The Mimdmsaka allows that the

uchehdrana or utterance is nom-

etornal,

* The inference will be as followa;
* The Vedas were arranged aftor
barin wired by other modes of
proof, with a view to their manifes-
tation, from the very fact of their
baving the nature of sentences, just

l;:h.l the compositions of Manm,
ot

* The argument will new run,
“The Vedns wore areanged after
being acquired by other modes of
prool, because, while they
authority, they still have the nature
of bEhTN!, like the composition of

u, &e."



THE FAIMINI-DARSANA. 191

tradicted, just as if a man were to say that his mother
was 4 barren woman, And even if we granted that Para-
mesvara might assume a body in sport, in order to show
kindness to his worshippers, it would not at all follow
that he would perceive things beyond the reach of the
senses, from the want of any means of apprehending
objects remaved from him in place, in time, and in nature?
Nor is it to be assumed that his eves and other senses
alone would have the power of producing such knowledge,
for we can only draw upon our imagination in accordance
with our past experience. This huas been declared by the
Guru [Prablikara] when he refutes the supposition of an
omniscient anthor—

“ Wherever we do find the power of an organ intensified,®
it is done without its going beyond its own proper
objects ; thus it may appear in the power of seeing
the very distant or the very minute, but not in the
ear's becoming cognisant of form."

Hence (5.) we also maintain that your position cannot
be established by any supposed supernatural testimony
[as that quoted above from the Rig-Veds, *from him
sprang the Ilich and Sdmaon verses™]. For the rule of
Piinini (iv. 3, 1o1) will still remain inviolate, that the
grammatical nflixes with which such names as Kidthaka,
Kildpa, and Taittiriya are formed, impart to those deri-
vatives the sense of “uttered by " Katha, Kaldpin, &e.,
though we maintain that these names have reference [not
to those parts of the Vedn as first composed by these
sages, but] to the fact that these sages instituted certain
schools of traditional study. And in the same way wa
hold [in reference to this verse from the Rig-Veda] that
it only refers to the institution of certain schools of tra-
ditional study of these Vedas,

Nor will any supposed inference establish the non-

! In assuming a material body, b * The Jainas allow thirty-four
would be subject to material limita- such nuPerhunm.n developments (o
tions. syl ) in their saints,
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eternity of sound, becanse [as we said before] it is opposed
to the evidence of our consciousness, [since we certainly
recognise the letter now heard as the one heard before]
Nor is it reasonable to reply that, although the letters are*
not the same, they seem to be so on account of their
identity of species, For here we ask our opponents a
question—Is this idea that “ the apparent sameness arises
from identity of species” put forward from a wish to
preclude entirely any idea of the letters being the same,
or only [from an imagined fear of error] because experi-
ence shows that the recognition will sometimes be erroneous
[as in the cases of the hair and jasmine mentioned above] ?
(a.) If it arises from the latter reason, we Mimdmsakas,
who hold that the Veda is its own evidence, have said in
reference to this timid imagination—

“He who foolishly imagines that something as yet
unknown to him will come hereafter to stop his
present conclusion, will go to utter rnin in every
transaction of life, his mind a mass of doubts.™

(b.) “But [the Naiyiyikas will ask] does not this recog-

nition of g and other letters [as the same which we heard
before] refer to the species which exists the same in each,
and not to the several individual letters, since, in fact, we
perceive that they are different as uttered by different
persons, otherwise we could not make such distinctions
as we do when we say ‘Somafarman is reading'?” This
objection, however, has as little brilliancy as its prede-
cessors, for as there is no proof of any distinction between
the individual g's, there is no proof that we ought to
assume any such thing as a species ¢; and we maintain
that, just as to the man who does not understand [the
Naiydyika doctrine of] the species g, the one species [in
the Naiydyika view] will by the influence of distinction of
place, magnitude, form, and individual sounds, appear as
if it were variously modified as itself distinct in place, as
small, as great, as long, as short; so to the man who does
not understand our [Mimdmsaka doctrine of] oue individual
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g, the one g (in our view) will by the diversity of * mani-
festers,”! appear to him associated with their respective
peculiarities; and as contrary characters are in this way
ascribed [to the letter g], there is a fallacious appearance
of distinction [between different g's] But does this aserip-
tion of contrary characters, which is thus regarded as
creating a difference [between the ¢'s], result (1.) from the
nature of the thing, or (2.) from our imagination? There
i8 no proof of the former alternative; for, if it were true,
as an inherent difference would have to be admitted be-
tween different g's, we should have to say, ¥ Chaitra has
uttered ten g's,” and not “Chaitra has uttered the same
g ten times.” On the latter supposition, there is no proof
of any inherent distinction between 4's, for inherent one-
ness is not destroyed by a difference of external disguises,
Thus we must not conceive, from the apparent distinction
caused by such external disguises as jars, &c., that there
is any inherent distinction, as of parts, in the one indivi-
sible ether. The current use of the rejected phrase [i.e.,
“different” as applied to the g's] is really caused by the
noise, which in each case is different, This bas been said
by the great teacher—

“The object which the Naiyiyikas seek by supposing a
species is, in fact, gained from the letter itself;
and the object which they aim at by supposing an
individuality in letters, is attained from audible
noises;* so that the assumption of species is
useless.”

And again—

“Bince in regard to sonnds such an irresistible mstinct
of recognition is always awake within us, it pre-
cludes by its superior evidence all the inferences to
prove sound's non-eternity.” ;

This at once refutes the argument given in the [Naiyi-

* Jalmini maintnins that the vibra- s these * conjunctions’ and *disjunc.

tions af the alr “manifest™ the al- tons,' cecasioned by the vibeationa
ways existing sound, of the air"—Ballantyne, Mimdowd

# HWhat is meant by ‘noise” (ndda)  Aphorisms, 1. 17,

N
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yika] treatise by Vigifwara, entitled Mdna-manochara,
“gound is non-eternal from the fact of its being a special
quality belonging to an organ of sense? (se. the ear), just
as colour is to the eye.”

We can also refute it in the following ways: (a.) If we
follow the [Sdnkhya and Veddnta] view that sound is a
substance, it is evidently overthrown? [as in that case
sound cannot be a quality]; (&) if we take it as referring
to the moise, not the sound, we have no dispute, as it only
establishes what we ourselves allow; and (e) the infer-
ence is overthrown by the “limiting condition™ [upddit]
of adrdvanatva, or “ the not cansing audition.”* So Uda-
yana tries at great length to establish that, although ether,
the site of sound, is imperceptible, the non-existence of
that which abides in this site is perceptible; and he then
brings forward as an evidence for the non-eternity of
gound, that sense perception which causes the use of such
common expressions as “The tumult is stopped,” *The
sound has arisen.”* But he is sufficiently answered ® by
our old reply [in p. 193], that the fallacious appearance of

I The Nyiya holds that colour and
sound are respectively spocial quali-
tien of the elements light and ether;
and ns the organs of weeing and
hearing ame composed of “EE‘ and
ether, ench will, of mnﬂE\, v its
eorresponding spacinl quality.

u hpu; 131, line 7, I read pro-
tynkeheiginldhe .

3 Of. my note pp. 7, 8, (on the Chdr-
wika-dnriann for the i The
wpddhi or “ condition™ limits a too
general middle term ; it is defined
as “that which always aecompanies
the major term, bt does not always
accompany the middle” Thus if
the condition “prodused from wot
fuel” is added to “fire," the argu-
mant * the mountain has smoke be-
caust it has fire ™ is no longer a false
ane,  Here, in answer to the Nyiya
argument in the text, our suthor
objects that ita middle term (* from
the fact of jts belng a spocial quality
belonging to an organ of sense ")

is too wide, Le, it is sometimes found
where the major term “ non-stermnal *
in not found, as, eg., in sound itself,
according to the Mimdrmad doctrine.
To ohwviate this he proposes to adid the
“ eomdition," “ not causing nudition,”
a8 he will readily concode that all
those things are non-eternsl which,
while nof causing audition, are spocial
qualities belonging to an organ of
sense, as, e, colmur. But 1 need
nﬂ:;::d{ ldlih lltLht his addition weould
make the whole arpument n 3
‘IE fact, the l'dr\'arbihmujmsdufnum
Nydyn can nover argne together on
this fquestion of the etemity of sornd,
as thelr polnts of view are so totally
different.

¢ In the former ense we have the
dhwamen of sound, in the Intter jta
prdgobbira.

¥ Inp. 131, line 12, 1 read sosia-
pmfl'r-' for semdpoki, e, the passive
norist of sam + apa 4 dh.
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distinction arises from contrary characters being errone-
ously ascribed, just as, in the story, the demon Tila went
away [as well as Betila] when the offering of blood was
given to the latter.! And as for the objection raised by the
author of the Nydyabhiishana? that, if svund were eternal,
the conclusion must follow that it would be either always
perceptible or always imperceptible, this also is obviated
by our allowing that we only perceive that sound which
is manifested by our articulate noise® And as for the
(Naiydyika) argument against the existence* of such a
constant relation as this which is supposed between the
manifested “sound” and the manifesting “noise,” since
they both come simultaneously in contact with the sense
of hearing, this is invalid, as it will indisputably apply
with equal force in the case of the soul.®

Therefore as the Veda is thus proved to have not
originated from any personal author, and as the minutest
germ of suspicion against it is thus absolutely destroyed,
we hold it as satisfootorily demonstrated that it has a
self - established authority in all matters relating to
duty.

“Well"® [say our opponents], “let this question rest;

1 T donot know this | d. Tila
and Betdla are the two demons who
earry Vikrun iditya on theirshoulders
in the Simhdsan.battisi. It appears
o be referred to here s Hlusteating
how one answer can suffice for two

opfnnmtl.

This is probably s work by Bhi-

sarvajiia (see Dr. Hall's Bibl. fndes,
26).

Ly 8 fikrani, or our " articulate

poise,” produces the vibeations of
air which render manifest the ever-
existing wotnl.  There is always an
gternal bot insudible hum going on,
which we modify into a dedinite
specch by our varlons articulstions,

r.n!;i: pmalritn here a8 equivalent
to ] fa,
:1 ﬁ#in p. 131, line 15, samqald-

ritkerser i e edmmed e,
5 Tt would be u case of rynlbicldra.

The Naiyiyiks argument would
seem to be something as follows :—
Sound is not thus . manifested by
noise, since both are simoltanscosly

resived by the senses, fust as wo sea
n the parallsl ease of the individual
and its species ; these are both per-
coived together, but the individunl fs
not manifeated by the specles.  But
the Mimimped rejoina that this wonld
equally apply to the soul and know-
Jedige ; an the internal sense pereeivea
bofg simultancoaaly, ond therefore
knowledge cught oot to be mani-
fested by the soul, which is contrary

to experience, But I am nod sure
that I rightly nnderstand the argu-
ment.

# Hern bogine a long pmirvapakshia,
frum p. 131, Hne 15, down to p, 133,
line g ; wee p, 198 infra.
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but how about another well-known controversy ?
said—

“fThe Sankhyas hold that both authoritativeness and
non-authoritativeness are self-proved; the followers of
the Nyiaya hold that both are proved by something else
[as inference, &c.]; the Buddhists hold that the latter is
self-proved and the former proved by something else: the
teachers of the Veda maintain that authoritativeness is
self-proved and non-authoritativeness proved by some-
thing else” Now we ask, amidst all this discussion, how
do the Mimdmsakas accept as established their tenet that
the authoritativeness of duty is self-proved ? And what
is the meaning of this so-called self-proved authoritative-
ness? Isit (a.) that anthoritativeness springs from itself ?
or (b.) that it spriugs from the right knowledge in whieh
it resides? or (e) that it springs from the instrumental
couses [as the eye, &c.] which produced the right know-
ledge in which it resides? or (d.) that it resides in a par-
ticular knowledze produced by the instrumental causes
which produced the right knowledge?! or (e) that it
resides in a particular knowledge produced by the instru-
mental causes only which produced the right knowledge ?

*(a.) It cannot be the first, because wherever the relation
of cause and effect is found there must be a difference,
and therefore these two cannot reside in the same sulject
[ie., nuthoritativeness cannot cause itself]. (3.) It cannot
be the second, because if knowledge, which is a quality,
wera the canse of authoritativeness, it would have to be o
substance, as being an intimate cause? (¢) It cannot be
the fhird, because ‘ authoritativeness’ cannot properly be

THE SARVA-DARSANA-SANGRAHA.
It is

! This is Prabhdkara’s view (see

Siddh. Muktdv., p. 118}, The first
knowledge Is in the form *This is &
jar ;™ the second knowledge is the
cognition of this tiom in the
form “I perceive the jar;"” and this
latter prodoces  suthoritativensss

(prdmdnya), which resides in it os
Iar:&l.l.rnﬁwhtin

* Bubwtances are “intimate canses™
to their qualities, and only substances
have qualities ; now if anthoritatives
ness, which is a characteristio of right
knowledge, were caused by it, it
would be s quality of it, that is,
right knowledge would be its inti-

mats cause and therefore u sab-
stanee,
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‘ produced ’ at all,* whether we call it a general character-
istic (upddhi) or a species (jdft);* for if we call it an
upddhi, it is defined as the absolute non-existence of any
contradiction to a certain kind of knowledge which does
not possess the nature of recollection ;® and this cannot be
produced, for we all allow that absolute non-existence is
cternal ; and still less can we speak of its being produced,
if we regard it as n species, (d.) Nor cau it be the fourth,
for wrong knowledge [as well as right knowledge] is & par-
ticular kind of knowledge, and the instrumental causes
which produce the general are included in those which pro-
duee the particular,! just as the general idea ‘seed,’ as applied
to ' tree,’ is included in the partioular seed of any special
tree, as, e, the Dalbergia Sisu; otherwise we might sup-
pose that the particular had no instrumental cause at all.
Your definition would therefore extend too far [and include
erroneous as well as true knowledge); for non-authoritative-
ness, which Vedantists and most Mimdmsakas allow to be
produced by something external, must also be considered
as residing in a particular knowledge [te, a wrong know-
ledge] produced [in part] by the instrumental causes which
produced the right knowledge. (&) As for your fifth
view, we ask whether by being produced by the instru-
mental causes only which produced right knowledge, you
mean to include or exclude the absence of a *defect'? It
cannot be the former alternative: because the followers of
the Nyiya who hold that authoritativeness is proved by
something external [as inference, &c.], would at once grant
that authoritativeness iz produced by the instrumental
causes of knowledge combined with the absence of a *defect,’

I The eye, &c, would be jta in- 2 The Phrva Mimdmed denles that
mumufcmue&. recollection is right knowledge,

% The first three categorles “sub- 4 Wroag knowledge Is produced
stance,” “quality,” and *action,” by the same instromental causes (ns
are cnlled jrifin or specios ; the lnst the Ej'ﬂ‘. &e.) which produced right
four, * penus,” “vifsha,” “ intimate knowledge, but by these togrther with
relation,” and *pon existenes,” are o “defec,” as billousness, dislance,
culled urﬂ-ﬁk or “general charac- ke
teristics.
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Neither can it be the latter alternative; for, inasmuch as
it is certain that the absence of a *defect’ is found com-
bined with the various instrumental canses, this absence of
a ‘defect’ is fixed as by adamantine glue to be a canse of
right kmowledge, since right knowledge will always ac-
company its presence, and be absent if it is absent! and
it will at the same time be not an unimportant condition.®
If you object that non-existence (or absence) cannot be a
cause, we reply by asking you whether non-existence can
be an effect or mot? If it cannot, then we should have to
allow that cloth is eternal, as its “ emergent non-existence”
or destruction would be impossible. If it ean be an effect,
then why should it not be a canse also? 8o this rope
binds you at both ends, This has also been said by Uda-
yana [in his Kusumddjali, i 10]—

** As existence, 50 too non-existence is held to be a cause

as well as an effect.’

*The argument, in my opinion, runs as follows :—Right
knowledge depends on some cause?® other than the common
causes of knowledge, from the very fact that, while it is an
effect, it is also knowledge, just as wrong knowledge does.
Authoritativeness is known through something external to
itself [eg, inference], because doubt arises in regard to it in
an unfamiliar case, as we also see in non-authoritativenpss,

“ Therefore, as we can prove that authoritativeness is
both produced and recognised by means of something
external, the Mimdmsd tenet that *authoritativeness is
self-proved ' is like a gourd overripe and rotten.”

This long harangue of our opponent, however, is but a
vain attempt to strike the sky with his fist; for (a.) we
mean by our phrase “self-proved” that while right know-
ledge is produced by the instrumental causes of know-

! Sed, if thers bo doldBidvathere 9 84l or the abeence of * defect,™
Is pramd ; if not, nok. Inp. l‘},:r1 lime  cloafolbhicd e,
20, I read doahdbldratrena for do- 4 Wrong knowledge has dosfia:
shatbhdraselalpitatvena. Blidea or tEn presence of a *defect ™

! dnyathividdhateom mesns ni- 8s its cause, in addition to the com-
yatapirravartilee sati ondvasyabed-  mon cnuses
mam,
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ledge, it is not produced by any other cause (as “defeet,”
&c) The following is our argument as drawn out in
full :—Right knowledge is not produced by any other
instrumental causes than those of kmowledge, while, at
the same time, it is produced by these, becanse it is not
the site of wrongness of knowledge,—just like a jar.! Nor
can Udayana’s® argument be brought forward as establish-
ing the dependence of authoritativeness on something
external, for it is swallowed up by the dragon of the
equally potent contradictory argument. * Right know-
ledge is not produced by any cause which is other than
the causes of knowledze and iz also other than ‘defect,’®
from the very fact of its being knowledge—like wrong
knowledge,” Again, since right knowledge can arise from
the causes of knowledge per se, it would be a needless com-
plexity to suppose that anything else is a cause, whether
you call it a guna or the absence of a “defect” (dosha)

« But surely if the presence of a defect is the cause of
wrong knowledge, it is difficult to deny that its absence
must be a cause of right knowledze?” We meet this,
however, by maintaining that the absence of defect is only
an indirect and remote cause, as it only acts negatively by
preventing wrong knowledge. As it has been said—

2 T suppose this is the argument
piven at tho close of the previous

lom Vi h.

'gﬁ:w n':nqu “and in other than
defoct” (dosha - vyatirilta) are, of
vourse, meaningless as far as right
knowledge is concerned ; they are
simply to enable the author

! Wrongness of knowledge (apra-
midim) can only reside in knowledge
as a characteristic or quality thereof ;
it eannot reside in a jar. The jar
i=, of eourse, produced by other in-
strumental  causes t;hn.n those mif
knowledge (as, eg., the potier's sti
&e.), but it {s not produced by thes

other causes in combination with
being also produced by the instro-
mental canses of knowledge (with
which it has nothing directly to doj ;
and so by a quibble, which is loss
chvions in Sanskrit than in English,
this wrotched sophism is allowed to
muster, The jaris not produced.
¥ -any-other - instrumental - conses.
than-those -of - knowledge, - while-at-
the-ssme - Lmne - it - is - produced - by-
thase,

to bring in * wrong knowledge " as
an example. Wrong knowledge is
caused by the causes of knowlsdge
plus ¥ defeet ;™ right knowledge by
the former alone,

¢ Thae Nyiya holds that wrong
knowledge is produced by o “defect”
aa jaundice, &e, in the eye, and
right knowledge by a guna or “ vir-
tue™ (as the direct contact of the
healthy organ with a true uhiibut.], ar
by the abeence of a * defect.’
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" Therefore we reasonably conclude from the presence
of gunas the absence of * defects’? from their absence
the non-existence of the two kinds of non-authori-
tativeness,® and from this the general conclusion.” 3

(8.) We maintain that the recognition of right know-
ledge is produced by the same causes only which make
us perceive the first knowledge* [sc. the eye, mind, &c.]
Nor can yon object that this view is precluded, because it
would imply that there could be no such thing as doubt;
for we answer that donbt arises in cases where, although
all the causes which produce knowledge are present, there
is also the simultaneous presence of some opposing cause,
as a “ defect,” &o.

As for your argument [0 Naiydyika! given supra, in p.
198, lines 17-24], I ask, Is your own argument an authori-
tative proof by iteelf or not? 1If it is, it proves too much
[for it would properly apply to itself and lead us to infer its
own dependence on external proof, whereas vou hold it to
be independent of such]; and if it is not, we should have a
case of regressus in infinitwm, for it will want some other
proof to confirm its authoritativeness, and this too in its
turn will want some fresh proof, and so on for ever.

As for the argument urged by Udayana® in the Kusu-
manjali, when he tries to establish that immediate and
vehement action does not depend on the agent’s certainty
as to the authoritativeness of the speech which sets him
acting: “ Action depends on wish, its vehemence on that

! The guna jor Bekrlery fu) of
an organ s not properly a couse of
irﬂmlrt but rather doskdbddre-bed-

ek,

¥ Sal. “doubtiol” (sndigpdha) and
* aseertained non-authoritativensess ™
(midehitd prdmdmya),

} [arga is n general conclusion
which is not necessarily true inevery
particolar ense ; but it means
the conelusion that “right lmowledge
han no special eauses but the common
canses of knowledge, the eye,” ke

* The first knowledge Is = This is

a jar," the second knowledge i the
eognition of this perception in the
form “I poresive the jar ;" and
simultaneously with it arises the
engnition of the truth of the

tion, ie, ita authoritativencss or
prdmdag.

! This seems to b m quotation of
Udayana's own words, and no doubt
is taken from his very rare
commentary on the Kusumifjali, n
Epecimen nl‘vwhinh I printad in the
preface to my edition. This pasEage
nnst came from the fifih book (v. 67)
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of the wish,! wish on the knowledge that the thing wished
for is a means to attain some wished-for end, and this is
only ascertained by an inference based on some ‘sign” which
proves that the thing is closely connected with the wished-
for end, and this inference depends on the things being
in direct contact with the agent's senses; but throughout
the whole series of antecedent steps the Mimimsa idea of
the perception of authoritativeness is never once found as
a cause of action.” All this appears to us simple bluster,
like that of the thief who ostentatiously throws open all
his limbs before me, when I had actually found the gold
under his armpit. It is only the knowledge that the thing
is & means to attain the desired end, and this knowledge
recognised as authoritative and right knowledge, which
causes the definite volition to arise at all; and in this we
can distinetly trace the influence of that very perception
of authoritativeness [whose existence he so vehemently
pretended to deny]. 1f unhesitating action ever arose in
any case from doubt, then, as it might always arise so in
every given case, all ascertainment of authoritativeness
would be useless; and as the very existence of what is
unascertained is rendered uncertain, poor authoritative-
ness would have to be considered as dead and buried!
But enough of this prolix controversy ; since it has been
said—

« Therefore the authoritativeness of a cognition, which

(authoritativeness) presented itself us representing
a real fact, may be overthrown by the perception
of a *defect, which perception is produced by some
sign that proves the discrepancy between the cog-
nition and the fact.”*

Now with regard to the Veda, which is the self-proved
and authoritative criterion in regard to duty, [we have the
following divergency between the two great Mimdmsi

1 T read tat-prichuryam for lat- suthoritativeness is pelf-proved, non-
pn'imlwr in p. I}hlimlﬂd authoritativeness s proved from

Thiz stanes affirms sccord- something else (a inforence, &e.)
ing to the Mimdmué school, while
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schools] :—The Veda is composed of three portions, respec-
tively called “hymns” (mantra), * explanatory passages”
(arthavdda), and “injunctions” (vidhi) ; and by “injunc-
tion” we mean such sentences as “ Let him who desires
heaven sacrifice with the Jyotishtoma" Here ta, the affix
of the third person singular, denotes an enjoining power,
which is “coloured * [or rendered defini te] by the meaning
of the root, according to the opinion of the followers of
Bhatta Kumdrila, who maintain that words signify ! some-
thing definite by themselves [apart from the sentence].
The followers of Gurn Prabhdkara, on the contrary, hold
that the whole sentence is a command relating to the
sacrifice, as they maintain that words only signify an
action or something to be done Thus all has been made
plain. E B.C.

! 1 take ryutparti here as used for e, the bovine us as connected
dalti; siddhe means ghafdda. with “bringing.” We cannot have

® Thess are the two great Mim-
dmsl schools The former, ealled
abkibitdnraye. eddinah,  hold  (like
the Nalydyika school) that words by
themselves can express their
rate meaning by the funetion i
or " denotation ;" these are suhss.
quently combined into o semtonce
expressing one connected idea. The
htter,mlﬁ:dunrﬂdbﬁﬂdmﬂdi‘nug,
held that words only express a mean-
ing as of a sentence nnd gram.
matically connected with each other;
they only mean an actiom or some-
thing connectad ﬁd?um sction, In

dnapa, pdm not proper]
m gotva, If:'t dnayand m'bu-gﬂths.’

& ecase of o noun without some
Euw.-ming verb, and vice eerad, O,
Vaite, as quoted by Professor Sayee
{Comparative Philology, page £36):
" We do not think in words but in
sentemces ; honce we may aesert
that a living Ianguape eonsists of
sentences, not of words But a
scntence s formed not of single
ind, dient wonds, but of words
which refer to one another in s pars
tieular manner, like the corresponid.
ing thought, which doss not camsist
of single independent jdeas, but of
#uch ns, connected, form a whale, and
determine one another mistually,”
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CHAFPTER XIIL
THE PANINI-DARSANAL

IF any one asks, * Where are we to learn how to separate
a oot and an affix so as to be able to say, ‘This part is the
original root and this is an affix,”” may we not reply that
to thase who have drunk the waters of Pataiijali this
question produces no confusion, since it is notorious thas
the rules of grammar have reference to this very point of
the separation of the original roots and affixes ! Thus the
very first sentence of the venerable Patanjali, the author
of the * Great Commentary,” is *atha Sabddnuddsanam,”
“Now comes the exposition of words,” The particle atha
(*now ”) is msed here as implying & new topic or a com-
mencement; and by the phrase, *exposition of words," is
meant the system of grammar put forth by Pinini. Now
a doubt might here arise as to whether this phrase implies
that the exposition of words is to be the main topic or
not; and it is to obviate any such doubt that he employed
the particle atha, since this particle implies that what
follows is to be treated as the main topic to the exclusion
of everything else.

The word *exposition” (enuddsana), as here used, im-
plies that thereby Vaidic words, such as those in the line
dam no devir abhish{aye,? &c., and secvlar words as aneillary
to these, a8 the common words for # cow,” “ horse,” “ man,”

1 Midhavas uses this peculisr term s oternal. He therefore troats of

becauss the grammaciane adopted here, and not in his Jaimin
ter

and fully developed the idea of the :
Pﬁﬂl-l{{.u:i.nﬂlchmlthntmud ! Rig-Veda, x. 0, 4
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“elephant,” “ bird,” &c., are made the subject of the exposi-
tion, f.e, are deduced from their original roots and properly
formed, or, in other words, are explained as divided into

root and affix,
this

We must consider that the compound in
phrase represents a genitive of the object [fubddnudd-

sanam standing for fabdasydnuédsanam], and as there is a

rule of Pinini (karmani eha, ii. 2,

14), which prohibits

composition in such a construction, we are forced to con-

cede that

the phrase éabddnuddsanam does not come before

us as a doly authorised compound.

Here, however, arises a discussion [as
cation of the alleged rule of Piigini], for
ii. 3, 66, wherever an object and

to the true appli-
we hold that, by
an agent are both ex-

pressed in one and the same sentence in connection with
& word ending with a krit affix, there the object alone can

be put in the genitive and not the

agent ;! this limitation

arising from our taking ubhayaprdpti in the sitra as a

bahuorihi compound.?
the milking
may, however, remark in

Thus we must say, * Wonderful is
of cows by an unpractised cowherd.”
passing that some authors do

i

maintain that the agent may in such cases be put in the

genitive (as well as the object) :

hence we find it stated in

the Kiéiki Commentary: “Some authors maintain that

there should be an option

in such cases without any dis-

tinetion, and thus they would equally allow such a con-
struction as ‘the exposition of words of the teacher’ or By

the teacher'”

Inasmuch, however, as the words of the
phrase in question really mean

that the “exposition™

intended relates to words and not to things, and since this

can ba at once

b Sabdddmeidsana, if judged by the
apparent sense of Pipin, ii. 2 14,
would be & wrong compound ; but
it in not eo, beeanse ii. 2, 14 must be
Interpreted in the sense of i 3, 66,
whenes it follows that the compound
would only bo wrong if there wors
an agent expressed as el oy an
object, ie, I such a word oa dohar.

Srena followed. In the example given, (g

understood without any mention of tha

e cannok any déickarye godoho iilahic
fena gopalena (a8 it would violate i
2, 14}, n:iﬂ-mr :rn we any décharyo
gavim doko “dilahitss ?qmu {ns
it would violate ii '.’E k ”

* That is, the nﬁinyqpadpﬁ of L
i;. 66, i a brhwerihi agroeing with
i in 0L 3, 65 These points are
all discussed af some length in the
mmentaries on Pdning.
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agent, i.e., the teacher, any such mention would be plainly
superfluous; and therefore as the object and the agent
are not both expressed in one and the same sentence, this
is not an instance of the genitive of the object (coming
under ii. 3, 66, and ii, 2, 14), but rather an instance of
quite another rule, viz, ii. 3, 65, which directs that an
agent or an object, in connection with a word ending with
a krit affix, is to be put in the genitive [which in this
mstance is expressed by the fafpurusha compound]; and
the compound in question will be strictly analogous to
such recognised forms as idhima-pravrafchana, palidfa-éd-
tana, &e! Or we might argue that the genitive case
implied in this shashfhéfalpurusha is one of the class
called “residual” in accordance with Pdpini's rule (ii 3,
50), “Let the genitive be used in the residuum,” [ie, in
the other eonstructions not provided for by special rules];?
and in this way we might defend the phrase against the
opponent’s attack. “But” it might be replied, “your
alleged ‘ residual genitive' could be assumed everywhere,
and we should thus find all the prohibitions of composi-
tion in constructions with a genitive case rendered utterly
nogatory.” This we readily grant, and hence Bhartrihari
in his Pakyapad{ya has shown that these rules are mainly
useful where the question relates to the aceent® To this
effect are the words of the great doctor Vardhamina—
“In secular utterances men may proceed as they will,
“But in Vaidic paths let minute accuracy of speech be

employed.

“Thus have they explained the meaninz of Pdnini's
sitras, since

“He himself uses such phrases as jenibarfub and fat-
prayojakal.” 4

I These actually occur in the Com- ¢ Thess eompounds oecur in Pi-

mentaries to Pdimini, §. 2, 8; §i 3, npini's own sttre (L 4, 30, snd L 4,
5}, and would viclate his own rule

1y, ke

{'Thia takes In all cases of rela- i, 2, 15, If we were to interpeet
tion, sombandha (Le, shoshfhisam- the Intter without some mch saving
bandha), modification ax ehashfhi jeste,
* As in such rules as vi 2, 139
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Hence it follows that the full meaning of the sentence
in question (of the Maldbhdshya) is that “it is to be
understood that the rules of grammar which may be
taken as a synonym for * the exposition concerning words
are now commenced.”

“Well, then, for the sake of directly understanding
this intended meaning, it would have been better to have
said ‘now comes grammar,' as the words ‘now comes
the exposition of words' involve a useless excess of
letters," This objection cannot, however, be allowed, since
the employment of such a word as falddnusdsanam,
the sense of which can be so readily inferred from its
etymology, proves that the author intends to imply an
end which shall establish that grammar is a subordinate
study (aiga) to the Veda.! Otherwise, if there were no
such end set forth, there would be no consequent applica-
tion of the readers to the study of grammar. Nor may
you say that this application will be sufficiently enforced
by the injunction for study, “the Veda with its six sub-
ordinate parts must be read as a duty without any (special)
end,”* because, even though there be such an injunction,
it will not follow that students will apply to this study, if
no end is mentioned which will establish that it is an
afpe of the Yeda. Thus in old times the students, after
reading the Veda, used to be in haste to say—

“Are not Vaidic words established by the Veda and

secular by common life,

*“ And therefore grammar is useless 1"

Therefore it was only when they understood it to be an
atign of the Veda that they applied themnselves to its
study. So in the same way the students of the present
day would not be likely to apply themselves to it either.
It is to obviate this danzer that it becomes necessary to set
forth some end which shall, at the same time, establish

! The very word dabda in dabdd-  * Cempars Max Miller, Sunmak.
muddsanam fnplica the Veds, since Liter, p. 113. It & quoted as from
this is pre-eminently dobde. the Veda in the Mahabhdshya,
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that grammar is an asige of the Veda, If, when the end
is explained, they should still not apply themselves, then,
being destitute of all knowledge of the true formation of
secular words, they would become involved in sin in the
course of sacrificial acts, and would consequently lose their
religious merit. Hence the followers of sacrifice read, *One
who keeps up a sacrificial fire, on using an incorrect word,
should offer an expiatory offering to Sarmswatl” Now it
is to declare this end which establishes that it is an asiga
of the Veda that he uses the words atha Salddnusdsanam
and not athe vydkarapam. Now the rules of grammar
must have an end, and a thing's end is determined by men's
pursuit of it with a view thercto. Just as in a sacrifice
undertaken with a view to heaven, heaven is the end; in the
same way the end of the exposition of words is instruction
concerning words, 1., propriety of speech. “But,” an objec-
tor may say, ® will not the desired end be still unattained
for want of the true means to it?7 Nor can it be said
that reading the Veda word by word is the trne means;
for this cannot be a means for the understanding of words,
since their number is infinite, as divided into proper and
improper words.! Thus there is a tradition that Brihas-
pati for a thousand divine years taught to Indra the study
of words as used in their individual forms when the Veda
is read word by word,? and still he came not to the end.
Here the teacher was Brihaspati, the pupil was Indra, and
the time of study a thousand years of the gods; and yet
the termination was not reached,—how much less, then,
in our day, let a man live ever so long? Leamning is
rendered efficient by four appropriate means,—reading,
understanding, practising, and handing it on to others;
but in the proposed way life would only suffice for the bare
time of reading; therefore the reading word by word is
not a means for the knowledge of words, and consequently,

! Tn the Caleutts text, p. 138, dele danda in line 3 after dharet, and
{nsert it in line 4 after dnbddmndm.
2 Aw in the so-called pada text
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as we said at first, the desired end is not established”
We reply, however, that it was never conceded that the
knowledge of words was to be attained by this reading
word by word. And again, since general and special rules
apply at once to many examples, when these are divided
into the artificial parts called roots, &e. (just as one cloud
rains over many spots of ground), in this way we can
easily comprehend an exposition of many words. Thus,
for instance, by the general rule (iii 2, 1), karmani, the
affix an is enjoined after a root when the object is in
composition with it; and by this rule we learn many
words, as kumbhakdra, “ a potter,” kindaldva, “ a cutter of
stems,” &e. But the supplementary special rule (iii 2, 3),
dto ‘nupasarge kah, directing that the affix ke is to be used
after a root that ends in long ¢ when there is no upasarga,
shows how impracticable this reading word by word would
be [since it would never teach us how to distinguish an
upasarga]. “But since there are other angas, why do you
single out grammar as the one object of honour?” Wa
reply, that among the six asgas the principal one is
grammar, and labour devoted to what is the principal is
sure to bear fruit, Thus it has been said—

* Nigh unto Brahman himself, the highest of all religious

austerities,

“The wise have called grammar the first anga of the

Veda"

Hence we conclude that the exposition of words is the
direct end of the rules of grammar, but its indirect end iz
the preservation, &c., of the Veda, Hence it has been
said by the worshipful author of the great Commentary
[quoting & Viirttika], “ the end (or motive) is preservation,
inference, scripture, facility, and assurance”! Moreover
prosperity arises from the employment of a correct word;
thus Kitydyana has said, “There is prosperity in the
employment of & word according to the édstra; it is equal
to the words of the Veda itself” Others also have said

! Bee Ballantyne'n Makdbhdahya, pp. 13, 64
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that “a single word thoroughly understood and rightly
used becomes in Swarga the desire-milking cow.” Thus
(they say)—

*They proceed to heaven, with every desired happiness,

in well-yoked chariots of harnessed speech ;

* But those who use such false forms as achikramala

must trudge thither on foot,” !

Nor need you ask “how can an irrational word possess
such power?" since we have revelation declaring that it
is like to the great god. For the Srati says, “ Four are its
horns, three its feet, two its heads, and seven its hands—
roars loudly the threefold-bound bull, the great god enters
mortals” (Rig-Veda, iv. 58, 3). The great commentator
thus explains it :—The “ four horns” are the four kinds
of words—nouns, verbs, prepositions, and particles; its
“three feet ” mean the three times, past, present, and future,
expressed by the tense-affixes, laf, &c.; the “two heads”
the eternal and temporary (or produced) words, distin-
guished as the “manifested " and the “manifester;” its
“seven hands" are the seven case affixes, including the
conjugational terminations; “ threefold bound,” as enclosed
in the three organs—the chest, the throat, and the head.
The metaphor “bull” (vrishabhe) is applied from its pouring
forth (varshapa), e, from its giving fruit when used with
knowledge. “ Loudly roars,” i, utters sound, for the root
71 means “sound ;" here by the word “ sound ” developed
speech (or language)®is implied; “the great god enters
mortals,"—the “great god,” ie., speech,—enters mortals,
1.¢., men endowed with the attribute of mortality. Thus is
declared the likeness [of speech]® to the supreme Brahman,

The eternal word, called sphofa, without parts, and the
cause of the world, is verily Brahman ; thus it has been

! Achilramala seems put here an  Bhartrihari which immediately fol.
a purposely false form of the fre- low.
quentative of bram for echadkra- % One would naturally supply sab-
mgala, dasya after sdmyam, but the Mahd-
2 Or it may mean “ the doveloped bhdshya has nab sdmypam (see Bal-
universe.” pare the lines of lantyne's ed, p 27).

L]
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declared by Bhartrihari in the part of his book called the
Brahmakdnda—

“ Brahman, without beginning or end, the indestructible

essence of speech,

*Which is developed in the form of things, and whence

springs the creation of the world.”

“But since there is a well-known twofold division of
words into nouns and wverbs, how comes this fourfold
division?” We reply, because this, too, is well known.
Thus it has been =aid in the Prakirnaka—

“Bome make a twofold division of words, some a four-

fold or a fivefold,

“Drawing them up from the sentences as root, affix,

and the like.”

Heldrdja interprets the fivefold division as ineluding
karmapravachaniyas) But the fourfold division, men-
tioned by the great commentator, is proper, since karma-
pravachandyas distinguish a connection produced by a
particular kind of verb, and thus, as marking out a par-
ticular kind of connection and so marking out a particular
kind of verb, they are really included in compounied
prepositions (upasargos)®

“But,” say some, *why do you talk so much of an
eternal sound called sphofa? This we do not concede,
gince there is no proof that there is such a thing” We
reply that our own perception is the proof. Thus there
is one word “ cow,” since all men have the cognition of a
word distinet from the various letters composing it. You
cannot say, in the absence of any manifest contradiction,
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that this perception of the

' Le., prepositions used separately
as governing cases of thefr own, and
not (s usually in Sanskrit) in com-
pomition.

¥ The karmoprovachaniyas fmply
n verb other than the one expressd,
and they are sald to determine the
relation which is produced by this
understood wverb, Thus in the ex.

word is a false perception.

ample, Sebalyosembitdm any prd-
lurr.nﬂhﬂ. e rirmd after the Sdkalya
hymos,” ann mplics an understood
verh wifamgn, "Euring heard,” and
this verb shows that there is s rola-
tion of enuke and effect botween the
bymns snd the min.  This anw is
maid to determine this relation.
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Hence you must concede that there is such a thing as
sphota, as otherwise you cannot account for the cognition
of the meaning of the word. For the answer that its
cognition arises from the letters cannot bear examination,
since it breaks down before either horn of the following
dilemma :—Are the letters supposed to produce this cog-
nition of the meaning in their united or their individual
capacity I Not the first, for the letters singly exist only
for 8 moment, and therefore caunot form a united whole
at all; and not the second, since the single letters have no
power to produce the cognition of the meaning [which the
word is to convey]. There is no conceivable alternative
other than their single or united eapacity ; and therefore
it follows (say the wise in these matters) that, as the
letters cannot cause the cognition of the meaning, there
must be a sphofa by means of which arises the knowledge
of the meaning; and this sphofe is an eternal sound, dis-
tinet from the letters and revealed by them, which canses
the cognition of the meaning, * It is disclosed (sphufyate)
or revealed by the letters,” hence it is ealled sphofe, as
revealed by the letters; or “from it is disclosed the
meaning,” hence it is called sphofa as cansing the knowledge
of the meaning,—these are the two etymologies to explain
the meaning of the word. And thus it hath been said by
the worshipful Patafijali in the great Commentary, “ Now
what is the word ‘cow’ gauh ? It is that word by which,
when pronounced, theve is produced the simultaneous
eognition of dewlap, tail, hump, hoofs, and horns.” This
is expounded by Kaiyata in the passage commencing,
“ Grammarians maintain that it is the word, as distinet
from the letters, which expresses the meaning, since, if
the letters expressed it, there would be no use in pro-
nouncing the second and following ones [as the first would
have already conveyed all we wished],” and ending, “ The
Vékyapadiya has established at length that it is the sphofa
which, distinet from the letters and revealed by the sound
expresses the meaning™?
! Hee Ballantyne's ed, p. 10,
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Here, however, an objector may urge, “ But should we
not rather say that the sphofa has no power to convey tlie
meaning, as it fails under either of the following alterna-
tives, for is it supposed to convey the meaning when itself
manifested or unmanifested? Not the latter, because it
would then follow that we should find the effect of cou-
veying the meaning always produced, since, as sphofa is
supposed to be eternnl, and there would thus be an ever-
present cause independent of all subsidiary aids, the effect
could not possibly fail to appear. Therefore, to avoid this
fault, we must allow the other alternative, viz., that splofe
conveys the meaning when it is itself manifested. Well,
then, do the manifesting letters exercise this manifesting
power separately or combined? Whichever alternative
you adopt, the very same faults which yon alleged against
the hypothesis of the letters expressing the meaning, will
have to be met in your hypothesis that they have this
power to manifest sphofa. This has been said by Bhatta
in his Mimamsi-floka-virttike—

“The grammarian who holds that sphofa is manifested
by the letters as they are severally apprehended,
though itself one and indivisible, does not thereby
escape from a single difficulty.”

The truth is, that, as Pinini (i. 4, 14) and Gotama (Siit.
ii. 123) both lay it down that letters only then form w
word when they have an affix at the end, it is the letters
which convey the word’s meaning through the apprelien-
sion of the conventional association of ideas which they
help! If you object that as there are the same letters in
rasa 4s in sarg, in nava as in vana, in dind as in nadi, in
mdra as in rdma, in rdja as in jdra, &c., these several
pairs of words would not convey a different meaning, we
reply that the difference in the order of the letters will
produce o difference in the meaning. This has been said
by Tautdtita—

1 This s not

very elear, the anu  and so Imply the saocessive arder of
in emugraka might mean bramena, the Ietberf.! ’
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“ As are the letters in number and kind, whose power
is perceived in conveying any given meaning of
a word, so will be the meaning which they
convey.”

Therefore, as there is a well-known rule that when the
same fault attaches to both sides of an argument it eannot
be urged against one alone, we maintain that the hypothesis
of the existence of a separate thing called sphota is un-
necessary, as we have proved that it is the letters which
express the word's meaning [your arguments against our
view having been shown to be irrelevant]”

All this long oration is really only like a drowning man’s
catehing at a straw ;! for either of the alternatives is im-
possible, whether you hold that it is the single letters or
their aggregation which conveys the meaning of the word,
It cannot be the former, because a collection of separate
letters, without any one pervading cause? could never
produce the idea of a word any more than a collection of
separate flowers would form a garland without a string.
Nor can it be the latter, because the letters, being sepa-
rately pronounced and done with, cannot combine into
an aggregate. For we use the term “ aggregate " where a
number of objects are perceived to be united together in
one place; thus we apply it to a Grislea tomentosa, an
Acacia catechu, a Butea frondosa, &ec., or to an elephant,
a man, a horse, &e, seen together in one place; but these
letters are not perceived thus united together, as they are
severally produced and pass away; and even on the
hypothesis of their having a “manifesting” power, they
¢an have no power to form an aggregate, as they ean only
manifest a meaning successively and not simultaneously,
Nor can you imagine an artificial aggregate in the letters,
becanse this would invelve a “mutual dependence™ (or
reasoning in a circle); for, on the one hand, the letters
would only become a word when their power to COnvey

1 In the Caleutta edition, p. 142, ®In p, 142, line 13, I add wind
Bae 11, I read Lalpam for belpanam.  after nimittam.
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one meaning had been established; and, on the other hand,
their power to convey one meaning would only follow
when the fact of their being a word was settled. Therefore,
since it is impossible that letters should express the mean-
ing, we must accept the hypothesis of sphofa,  “ But even
on your own hypothesis that there is a certain thing called
sphota which expresses the meaning, the same untenable
alternative will recur which we discussed before; and
therefore it will only be a case of the proverb that “the
dawn finds the smuggler with the revenue-officer’s house
close by’"! This, however, is only the inflation of the
world of fancy from the wide difference between the two
cases.  For the first letter, in its manifesting power,
reveals the invisible sphofa, and each successive letter
makes this sphofa more and more manifest, just as the
Veda, after one reading, is not retained, but j= made sure
by repetition; or as the real nature of g jewel is not
clearly seen at the first glance, but is definitely mani-
fested at the final examination. This is in accordance
with the anthoritative saying (of the teacher): * The seed
is implanted by the sounds, and, when the idea is ripened
by the successive repetition, the word is finally ascertained
simultaneously with the last uttered letter." Therefore,
since Bhartrihari has shown.in his first book that the
letters of a word [being many and successive] cannot
manifest the meaning of the word, as is implied by the
very phrase, “We gnin such and such a meaning from
such and such a word,” we are forced to assume the exist-
ence * of an indivisible sphota as a distinet category, which
has the power to manifest the wond's meaning. "All this
has been established in the discussion (in the Mahdbluishya)
on “genus " (7i¢d), which aims at proving that the mean-
ing of all words is ultimately that summum genus, 1., that

! The ghatta is the place where house just as day dawns and is thus
dues and taxes are collected. - Soma  ean ht. Hence the proverb means
obe ansious to evads payment b m&ff:_gnilirfd.lli,

by & private way by night, % Inp, 143, line 13, I read sphafa-
t he arrives at the tax-collector's bnbhdrem for sphofdbhiram,
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existence whose characteristic is perfect knowledge of the
supreme reality ! (Brahman).

“ But if all words mean only that supreme existence, then
all words will be synonyms, having all the same meaning;
and your grand logical ingenuity would produce an aston-
ishing result in demonstrating the uselessness of human
language as laboriously using several words to no purpose
at the same time! Thus it has been gaid—

“The employment of synonymous terms at the same
time is to be condemned; for they only express
their meaning in turn and not by combina-
tion.™

“Therefore this opinion of yours is really hardly worth
the trouble of refuting.”

All this is only the ruminating of empty ether; for
just as the colourless crystal is affected by different objects
which colour it as blue, red, yellow, &c., so, since the sum-
mum genus, Brahman, is variously cognised throngh its
connection with different things, as sevemlly identified
with each, we thus account for the use of the various con-
ventional words which arise from the different species? as
cow, &c., these being “existence ™ (the summum genus) as
found in the individual cow, & To this purport we
have the following authoritative testimony—

 Just as crystal, that colourless substance, when save-
rally joined with blue, red, or yellow objects, is
seen as possessing that colour.”

And so it has been said by Hari, “ Existence [pure and
simple] being divided, when found in cows, &c., by reason
of its connection with different subjects, is called this or
that species, and on it all words depend. This they eall
the meaning of the stem and of the root. This is exist-
ence, this the great soul; and it is this which the affixed
tva, tal, &c., express” (Pdnini v, 1, 119).

! Cf. Ballantyne's Transl, of the individual (eyakif); the Nviva holds
Mahdbhishys, pp. 9, 32. that a word means an individual as

® The Mimdmsd holds that a word  distinguished by such and such a
means the genus (jiti) and not the  genus (or spocies),
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“Existence " is that great summum genus which is found
in cows, horses, &c., differentiated by the various subjects
in which it resides; and the inferior species, *cow,”
“horse,” &c., are not really different from it; for the
species “cow ” and “ horse” (gofva and afvatva) are not
really new subjects, but each is “existence” as residing
in the subject * cow " and “ horse” Therefore all words, as
expressing definite meanings, ultimately rest on that one
summum genus existence, which is differentiated by the
varions subjects, cows, &c., in which it resides; and hence
“existence” is the meaning of the stem-word (prdtipadika).
A “root” is sometimes defined as that which expresses
bhdra ;1 now, as bhdva is “existence,” the meaning of a
root is really existence? Others say that a root should be
defined as that which expresses “ action " (kriyd); but here
again the meaning of a root will really be “ existence,”
since this “action” will be o genus, as it is declared to
reside in many subjects, in accordance with the common
definition of a genus, in the line—

“Others say that action (briyd) is a genus, residing in

many individuals.”

8o, too, if we accept Panini’s definition (v. 1,119), “Let
the affixes fva and tal come after a word [denoting any-
thing], when we speak of the nature (bhdrva) thereof” it is
clear from the very fact that abstract terms ending in tva
or td [as afvatva and afeatd] are used in the sense of bhdva,
that they do express “existence.” *This is pure exist-
ence " from its being free from all coming into being or
ceasing to be; it is eternal, since, as all phenomena are
developments thereof, it is devoid of any limit in space,
time, or substance: this existence is called *the great
soul.” Such is the meaning of Hari's two kdrikds quoted
above. So, too, it is laid down in the discussion on sam-
bandha [in Hari’s verses] that the ultimate meaning of all

1 Cf. Rig-Veda Pritié xii. g, monly received definitions of some
* He here in trying to show that grammatical terma,
his view Is confirmed by the com-
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words is that something whose characteristic is perfect
knowledge of the real meaning of the word Substance.

“The true Reality is ascertained by its illusory forms; the
true substance is declared by words through illusory dis-
guises; as the object, ‘ Devadatta's house,’ is apprehended
by a transitory cause of discrimination,! but by the word
*house’ itself, the pure idea [without owners] is expressed.”®

S0, too, the author of the Mahibhdshya, when explaining
the Virttika® “a word, its meaning, and its connection
being fixed," in the passage beginning *substance is eter-
nal” has shown that the meaning of all words is Brahman,
expressed by the word “substance” and determined by
various unreal 4 conditions [as * the nature of horse,” &e.]

According to the opinion of Vdjapydyana, who main-
taing that all words mean a genus, words like *cow,”
&o.5 denote a genus which resides by intimate relation in
different substances ; and when this genus is apprehended,
through its connection with it we apprehend the particular
substance in which it resides. Words like “ white,” &e.,
denote a genus which similarly resides in qualities; through
the connection with genus we apprehend the quality, and
through the connection with the quality we apprehend
the individual substance. So in the case of words express-
ing particular names, in consequence of the recoznition
that “ this is the same person from his first coming into
existence to his final destruction, in spite of the difference
produced by the various states of childhood, youth, adoles-
cence, &c.” we must accept a fixed genus as Devadatta-
hood # &c. [as directly denoted by them]. So, too, in words
expressing “ action" a genus is denoted ; this is the root-
meaning, as in pathati, “he reads,” &o., since we find hers
& meaning common to all who read.

! Bince Devadatta & only fts 4 In p 145 line 8 read amiya
transient owner. for asvottha,

2 Bo by the words ¥ horse,” “eow,” 8 We have hero the well-known
ke, Brahman {s really meant, the four grammotical categories, jesi,
ope abiding existence. gumar, drargs or swdind, and iy,

50, tyne's Mahdbhdshya, ¢ But of. Siddh Muktdv., p. 6

PR 44 59 line 12,
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In the doctrine of Vridi, who maintained that words
meant individual things [and not classes or genera], the
individual thing is put forward as that which is primarily
denoted, while the genus is implied [as a chamcteristic
mark] ; and he thus avoids the alleged faults of “ indefinite-
ness,” and “ wandering away from its proper subject.”

Both views are allowed by the great teacher Pdnini;
since in 1. 2, 58, he accepts the theory that a word means
the genus, where he says that “when the singular is used
to express the class the plural may be optionally used "™
[as in the sentence, “ A Brihman is to be honoured,” which
may equally run, * Brihmans are to be honouread "; while
in i 2, 64, he accepts the theory that a word means the
individual thing, where he says, “In any individual case
there is but one retained of things similar in form " [ie,
the dual means Rima and Rima, and the plural means
Rima, and Rima and Rdma; but we retain only one,
adding a dual or plural affix]. Grammar, in fact, being
adapted to all assemblies, can accept both theories with-
out being compromised. Therefore both theories are in &
sense true;* but the real fact is that all words ultimately
mean the Supreme Brahman,

As it has been said—

* Therefore under the divisions of the meanings of words,
one true universal meaning, identical with the one
existent, shines out in many forms as the thing
denoted.”

Hari also, in his chapter discussing sambandha, thus

describes the nature of this true meaning—

! Thns we resd in the Siddhdnta
Muktivali, p, 82, that the Mitndrpsd
bolds that a word means the gonns
and not the individual, since other.
wise there would be ryablichdrg and
dnantga (of, also IMabednchandrs
Nyiyaratna's note, Eidvya-prakilia,

should not include s if it s held o
mean meny individoals, it will have
an emilloss variety of meanings and
be “indefinite,™

* This soems the meaning of the
text as printed foamat drapiom anf-

P 0} M & word {4 held to mean
only one Individual, there will be the
first fault, as it will “wander away "
and equally express athers which it

yam, but I should prefer to read
wnje::turntl_\' tommded adlvapam st
yum, " therefore non-duality Is the
truth."
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“That meaning in which the subject, the object, and
the perception [which unites them] are insuscep-
tible of doubt,! that only is called the truth by
those who know the end of the three Vedas.”

So too in his description of substance, he says—

“ That which remains as the Real during the presence
of modification, as the gold remains under the
form of the earring—that wherein change comes
and goes, that they call the Supreme Nature.”

The essential unity of the word and its meaning is
maintained in order to preserve inviolate the non-duality
of all things which is a cardinal doctrine of our philo-
sophy.

“This [Supreme Nature] is the thing denoted by all
words, and it is identical with the word; but the relation
of the two, while they are thus ultimately identical, varies
as does the relation of the two souls.”*

The meaning of this Kirikd is that Drahman is the
one object denoted by all words; and this one object has
various differences imposed upon it according to each
particular form; but the conventional variety of the
differences produced by these illusory conditions is only
the result of ignorance. Non-duality is the true state;
but through the power of “concealment "1 [exercised by
illusion] at the time of the conventional use of words a
manifold expansion takes place, just as is the case during
sleep. Thus those skilled in Vedidnta lore tell us—

“As all the extended world of dreams is only the
development of illusion in me, so all this extended
waking world is a development of illusion like-
wise,”

When the unchangeable Supreme Brahman is thus

known as the existent joy-thought and identical with the
individual soul, and when primeval ignorance is abolished,

1 8eil, they can only bo the absolute # The Samrriti of the text seems
Brahmnn who alone oxists, to correspond to the drarana so fre-

2 &l the individual seul (jim) quent in Veddnta books.
and Brahman.
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final bliss is accomplished, which is best defined as the
abiding in identity with this Brahman, according to the
text, “He who is well versed in the Word-Brahman
attains to the Supreme Brahman"! And thus we estab-
lish the fact that the “ exposition of words” is the means
to final bliss. '

Thus it has been said—

“They call it the door of emancipation, the medicine
of the diseases of speech, the purifier of all sciences,
the science of sciences. 2

And =0 again—

“ This is the first foot-round of the stages of the ladder
of final bliss, this is the straight royal road of the
travellers to emancipation,”

Therefore our final conclusion is that the Sdstra of

grammar should be studied as being the means for attain-
ing the chief end of man, EB.C

! This passage is queted in the Upanishad, i 3 1, where it fs ex-
Miaitri Upanishad, vi, 22, Plained by Sambkara as vidyder sdii
® AdMividyam occurs in Taltt yud daréanam tad adhividyam,



{ =zar )

CHAPTER XIV.
THE SANEHYA-DARSANA

“Bur how can we accept the doctrine of illusory emana-
tion [thus held by the grammarians, following the guidance
of the plirea and witara Mimdmsi schools], when the
system of development propounded by the Sdnkhyas is
still alive to oppose it?"” Such is their loud vaunt. Now
the Sdstra of this school may be coneisely said to maintain
four several kinds of existences, viz, that which is evel-
vent? only, that which is evolute only, that which is both
evolute and evolvent, and that which is neither. (a,) Of
these the first is that which is only evolvent, called the root-
evolvent or the primary ; it is not itself the evolute of any-
thing elee, It evalves, hence it is called the evolvent
(prakriti) since it denotes in itself the equilibrium of the
three qualities, goodness, activity, and darkness. This is
expressed [in the Sinkhya Karikd], “the root-evolvent is
no evolute” It is called the root-evolvent, as being both
root and evolvent; it is the root of all the various effects,
as the so-called “ great one,” &o., but of it, as the primary,
there is no root, as otherwise we should have a regressus
ad infinitum. Nor can you reply that such a regressus ad
infinitum is no objection, if, like the continued series of
seed and shoot, it can be proved by the evidence of our
senses i—because here there iz mo evidence to establish the
hypothesis, (b.) The “evolutes and evolvents™ are the
great one, egoism, and the subtile elements,—thus the

1 T borrow this term from Dr. Hall
# Compare Kusuminjal, L 4.
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Sankhya Kirika (§ 3), “the seven, the great one, &e., are
evolute-evolvents” The seven are the seven principles,
called the great ome, &. Among these the great prin-
ciple, called also the intellect,® &e., is itself the evolute of
nature and the evolvent of egoism; in the same manner
the principle egoism, called also “ self-conscionsness
(abhimdna), is the evolute of the great one, intellect; but
this same principle, as affected by the quality of dark-
ness, is the evolvent of the five rudiments called subtile
elements; and, as affected by the quality of goodness, it
i3 the evolvent of the eleven organs, viz, the five organs
of perception, the eye, ear, nose, tongue, and skin; the five
organs of action, the voice, hands, feet, anus, and genera-
tive organ; and the mind, partaking of the character of
both; nor ean you ohject that in our arrangement the
third quality, activity, is idle, as it acts as a cause by
producing action in the others. This has been thus
declaréd by févara Krishna in his Kdrikis? (§ 24-27),
*Self-consciousness is egoism. Theuce proceeds a two-
fold crention, the elevenfold set and the five elemental
rudiments, From modified ? egoism originates the class of
eleven imbued with goodness; from egoism as the source
of the elements originate the rudimentary elements, and
these are affected by darkness; but it is only from egoism
us affected by activity that the one and the other rise,
The intellectual organs are the eyes, the ears, the nose, the
tongue, and the skin; those of action are the voice, feat,
bands, anus, and organ of generation. In this set is mind,
which has the character of each: it determines, and it
is an organ (like the other ten) from having 8 comman

! One great defect in the Bdtkhya  # Tt is singular that this iz M&d.
nomenclatare §s the ambiguity be- hava's prinniE:I Bdnkhyn autharity,
tween the terms for ntellect (beddhd) - and not the Sdikhys Sttras.
and those for mind (manas). Mid- ' Vaikpita is hore a technical torm
havn here applies to the former the  meaning that puedness predominates
tirm  antablwrass or " internal over darkness and activity.  On
organ,” the proper term for the this Kdrikd, eomp. Dr, lh{l'- pre-
latter. T have ventured to alter it face to the Scakhyn-sdrs, pp. 0-
in the translation, 35
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property with them.”! All this las been explained at
length by the teacher Vichaspati Miéra in the Sdinkhya-
tattva-kaumudi.

{e.) The “ evolute only " means the five gross elements,
ether, &c., and the eleven orpans, as said in the Kirikd,
“The evolute consists of sixteen;" that is, the set of six-
teen is evolute only, and not evolvent. Although it may
be said that earth, &e., are the evolvents of such produe-
tions as cows, jars, &e., yet these are not a different * prin-
ciple” (fattva) from earth, &c., and therefore earth, &e.,
are not what we term “evolvents;" as the nceepted idea
of an evolvent is that which is the material cause of a
separate principle; and in cows, jars, &c., there is the
absence of being any such first principle, in consequence
of their being all alike gross [ie., possessed of dimensions)
and perceptible to the senses. The five gross elements,
ether, &c., are respectively produced from sound, touch,
form, taste, and smell, each subtile element being accom-
panied by all those which precede it, and thus the gross
elements will have respectively one, two, three, four, and
five qualities.® The creation of the organs bas been pre-
viously deseribed. This is thus propounded in the Sdn-
khya Kdrikd (§ 22)—

“From nature springs the great one, from this egoism,
from this the set of sixteen, and from five among
the sixteen proceed the five gross elements.”

(d.) The soul is neither,—as is said in the Kdrikd, “ The
goul is neither evolvent nor evolute” That is, the sonl,
being absolute, eternal, and subject to no development, is
itself neither the evolvent nor the evolute of aught beside,
Three kinds of proof are accepted as establishing these
twenty-five principles; and thus the Kirikd (§ 4).

“Perception, inference, and the testimony of warthy
persons are acknowledged to be the threefold proof, for

! As produced, like them, from  * O Colebrooke Fasaya, vol. L p
modified egofem. The reading sem- 256, The tanmuifros will reprodues

Inlpavilalpdtmalaom must be cor- themselves os the respective qualities
rected by the Sdakhya Kirikd. of the gross cloments, B
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they comprise every mode of demonstration. It is from
proof that there results belief of that which is to be
proven.”

Here a fourfold discussion arizes as to the true nature
of cause and effect. The Saugatas! maintain that the
existent is produced from the non-existent; the Naiyd-
yikas, &e,, that the (as yet) non-existent is produced from
the existent; the Vedintins, that all effects are an illusory
emanation from the existent and not themselves really
existent; while the Sdnkhyas hold that the existent is
produced from the existent,

(@.) Now the first opinion is clearly untenable, since
that which is itself non-existent and unsubstantial can,
never be a canse any more than the hare’s horn; and, again,
the real and unreal can never be identical.

{(b.) Nor can the non-existent be produced from the
existent; since it is impossible that that which, previous
to the operation of the originating cause, was as non-
existent as a hare’s horn should ever be produced, ie,
become connected with existence; for not even the cleverest
man living can make blue yellow?® Tf you say, * But are
not existence and non-existence attributes of the same
jar?” this is incorrect, since we cannot use such an
expression as “its quality " in regard to a non-existent
subject, for it would certainly imply that the subject
itself did exist, Hence we conclude that the effect is
existent even previously to the operation of the cause,
which only produces the manifestation of this already
existent thing, just like the manifestation of the oil in
sesame seed by pressing, or of the milk in cows by milk-
ing, Again, there is no example whatever to prove the
production of a thing previously non-existent.

Moreover, the cause must produce its effect as being
either connected with it or not connected; in the former

1A name of the Buddhists. cannot be made a cow, nor a woman
¥ Le., the naturs of a thing (Ses- & man
bliden) cannot be altered—a man
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alternative the effect's existence is settled by the rule
that connection can only be between two existent things ;
in the latter, any and every effect might arise from any
and every cause, as there is nothing to determine the
action of an unconnected thing. This has been thus put
by the Sdnkhya teacher :—* From the supposed non-exist-
ence of the effect, it can have no connection with causes
which always accompuny existence; and to him who
hiolds the production of a non-connected thing there arises
an utter want of determinateness.” If you rejoin that “ the
cause, though not connected with its effect, can yet pro-
duce it, where it has a capacity of so doing, and this capa-
city of producing is to be inferred from seeing the effect
actually produced,” still this cannot be allowed, since in
such a case as “there is a capacity for producing oil in
sesame seeds,” you cannot determine, while the oil is
non-gxistent, that there is this capacity in the sesame
seeds, whichever alternative you may accept as to their
being connected or not with the oil [since our before-men-
tioned dilemma will equally apply here].

From our tenet that the cause and effect are identical
it follows that the effect does not exist distinet from the
cause; thus the cloth is not something distinct from the
threads, as it abides in the latter [as its material cause]:
but where this identity is not found, there we do not find
the relation of cause and effect ; thus a horse and a cow are
distinet from each other [for one is not produced from the
other, and therefore their qualities are not the same]; but
_the cloth is an acknowledged effect, and therefore not any-
thing different from its cause.! If you object that, if this
were true, the separate threads ought to fulfil the office of
elothing, we reply, that the office of clothing s fulfilled by
the threads manifesting the nature of cloth when they are
placed in a particular arrangement. As the limbs of a
tortoise when they retire within its shell are concealed,

t 1 take arfhdiforam here s kavichaspati's note, Talva Kow.
gmply bhinnam (of. Tinindtha Tar- wmudi, p. 47).
ll
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and, when they come forth, are revealed, so the partieular
effects, as eloth, &e., of a cause, as threads, &c., when they
come forth and are revealed, are said to be produced; and
when they retire and are concealed, they are said to be
destroyed ; but there is no such thing as the production
of the non-existent or the destruction of the existent. As
has been said in the Bhagavad Gitd (ii. 16)—

“There is no existence for the nou-existent, nor non-
existence for the existent.”

And, in fact, it is by inference from its effects that we
establish the existence of the great evolvent, Nature (pra-
kriti). This has been said [in the Kdriki, § g]—

“ Effect exists, for what exists not can Ly no operation
of cause be brought into existence ; materials, too,
are selected which are fit for the purpose; every-
thing is not by every means possible; what is
capable does that to which it is competent; and
like is produced from like.”?

Nor can we say [with the Veddntin] that the world is
an illusory emanation from the one existent Brahman,
because we have no contradictory evidence to preclude
by its superior validity the primd facie belief that the
external world is real [as we have in the case of mistaking
a rope for a snake, where a closer inspection will discover
the error]; and again, where the subject and the attributed
nature are so dissimilar as the pure intellicent Brahman
and the unintellivent creation, we can no more allow the
supposed attribution to be possible than in the case of
gold and silver [which no one mistakes for each other].
Hence we conclude that an effect which is composed of
happiness, misery, and stupidity, must imply a cause
similarly composed; and our argument is as follows:—
The subject of the argument, viz., the external world, must
have a material cause composed of happiness, misery, and
stupidity, because it is itself endued therewith: whatever
15 endued with certain attributes must have a cause endued

1 Colebrooke's translation.
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with the same,—thus a ring has gold for its material cause,
because it has the attributes of gold; our subject is a
similar case, therefore we may draw a similar conclusion,
What we call “being composed of happiness” in the
external world is the quality of goodness; the *being
composed of misery” is the quality of activity;! the
“being composed of stupidity” is the quality of dark-
ness; hence we establish our cause composed of the three
qualities (i.c., prakriti, Nature), And we see that indi-
vidual objects are found by experience to have these three
qualities; thus Maitra’s happiness is found in his wife
Satyavat{, because the quality of “goodness” in her is
manifested towards him; but she is the misery of her
fellow-wives, becauss the quality of “activity” is mani-
fested towards them; while she causes indifference to
Chaitra who does not possess her, because towards him
the quality of “darkness" is manifested, So, too, in
other cases also; thus a jar, when obtained, causes us
pleasure; when seized by others it causes us pain; but it
15 viewed with indifference by one who has no interest in
it Now this being regarded with no interest is what
we mean by “stupidity,” since the word moha is derived
from the root mud, “to be confused,” since no direct action
of the mind arises towards those objects to which it is
indifferent. Therefore we hold that all things, being
composed of pleasure, pain, and stupidity, must have as
their cause Nature, which consists of the three qualities,
And so it is declared in the Svetdévatara Upanishad
{iv. 5)—

i T%te one unborn, for his enjoyment, approaches the
one unborn (Nature) which is red, white, and black,
and produces a manifold and similar offspring; the
other unborn abandons her when once she has been
enjoyed.”

Here the words “red,” *white,” and “black,” express

the qualities “ activity,” “ goodness,” and “ darkness,” from

 Or ¥ passion,” rajas,
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their severally possessing the same attributes of colouring,
manifesting, and concealing.

Here, however, it may be objected, “ But will not your
unintellizent Nature, without the superintendence of some-
thing intelligent, fail to produce these effects, intellect,
&c,? therefore there must be some intelligent super-
intendent; and hence we must assume an all-zeeing,
supreme Lord." 'We reply that this does not follow, since
even unintelligent Nature will act under the foree of an
impulse : and experience ghows us that an unintellizgent
thing, without any intelligent superintendent, does act for
the good of the soul, just as the unintelligent milk acts for
the growth of the calf, or just as the unintelligent rain acts
for the welfare of living creatures; and so unintelligent
Nature will act for the liberation of the soul. As it has
been said in the Kirikd (§ 57)—

“As the unintelligent milk acts for the nourishment of

the calf, so Nature acts for the liberation of soul.”

But as for the doctrine of “a Supreme Being who acts
from compassion,” which has been proclaimed by beat of
drum by the advocates of his existence, this has well-nigh
passed away out of hearing,since the hypothesis fails to meet
either of the two alternatives, For does he act thus before
or after creation? If you say * before,” we reply that as
pain cannot arise in the absence of: bodies, &e., there will
be no need, as long as there is no creation, for his desire to
free living beings from pain [which is the main character-
1stic of compassion]; and if yon adopt the second alterna-
tive, you will be reasoning in a circle, as on the one hand
you will hold that God created the world through com-
passion [as this is His motive in acting at all], and on
the other hand! that He compassionated after He had
created. Therefore we hold that the development of
unintelligent Nature [even without any intelligent super-

! In other words—aon the one on the other hand it waa the exist-
hand the existing misery of beings  ence of & creatud world which caused

induced God to create & world in  their triisery st all,
ordar to relieve their misery, and
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intendent]—in the order of the series intellect, self-con-
sciousness, &c,—is caused by the union of Nature and
Soul, and the moving impulse is the good of Soul. Just
as there takes place a movement in the iron in the prox-
imity of the unmoved magnet, so there takes place a
movement in Nature in the proximity of the unmoved
Soul ; and this union of Nature and Soul is cdused by
mutual dependence, like the union of the lame man and
the blind man. Nature, as the thing to be experienced,
depends on Soul the experiencer; and Soul looks to final
bliss, as it seeks to throw off the three kinds of pain,
which, though really apart from it, have fallen upon it by
its coming under the shadow of intellect through not
recognising its own distinction therefrom? This final
bliss [or absolute isolation] is produced by the diserimina-
tion of Nature and Soul, nor is this end possible without it;
therefore Soul depends on Nature for its final bliss, Justas
a lame man and a blind man? travelling along with a cara-
van, by some accident having become separated from
their companions, wandered slowly about in great dismay,
till by good luck they met each other, and then the lame
man mounted on the blind man’s back, and the blind
man, following the path indicated by the lame man,
reached his desired goal, as did the lame man also, mounted
on the other’s shoulders; so, too, creation is effected by
Nature and the soul, which are likewise mutually de-
pendent. This has been said in the Kirikd (§ 21)—
“For the soul's contemplation of Nature and for its
final separation the union of both takes place, as
of the lame man and the blind man, DBy that
union & creation is formed.”
“Well, I grant that Nature's activity may take place
for the good of the soul, but how do you account for its

! Bondage, &e., reside in the in-  plece of folk-lore. It Is found in
tullect, and are only refected npon  the Babylonian Talmud, Sendedrim,
soul 'Lhruugh its proximity (cf, Sid- fol. g1, b, and in the Gesta Roman-

kh i . i g8
P‘F I:?smuu ia ._?hl I‘]d.l!'f}' spread
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ceasing to act 1" T reply, that as a wilful woman whose
fanlts have once been seen by her husband does not return
to him, or as an actress, having performed her part, retires
from the stage, so too does Nature desist. Thus it is said
in the Kdrikd (§ 59)—

“As an actress, having exhibited herself to the spec-
tators, desists from the dance, so does Nature desist,
having manifested herself to Soul”

For this end has the doctrine of those who follow

Kapila, the founder of the atheistic Siakhya School, been
propounded. E B.C.
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CHAPTER XV.
THE PATANJALI-DARSANA.

WE now set forth the doctrine of that school which pro-
fesses the opinions of such Munis as Patafijali and others,
who originated the system of the Theistic Sifkhya philo-
gophy. This school follows the so-called Yoga léé.atm
promulgated by Patanijali, and consisting of four chapters,
whith also bears the name of the “ Sitkhya Pravachana,” or
detailed explanation of the S8inkhya! In the first chapter
thereof the wvenerable Patafijali, having in the opening
aphorism, “Now is the exposition of Concentration”
(yoga), avowed his commencement of the Yoga Sdstra,
proceeds in the second aphorism to give a definition of
his subject, * Concentration is the hindering of the modi-
fications of the thinking principle,” and then he expounds
at length the nature of Meditation (samddhi). In the
second chapter, in the series of aphorisms commencing,
“The practical part of Concentration is mortification,
muttering, and resignation to the Supreme,” he expounds
the practical part of yoge proper to him whose mind is not
yet thoroughly abstracted (iii. ), viz., the five external sub-
gervients or means, * forbearance,” and the rest, In the
third chapter, in the series commencing * Attention is the
fastening [of the mind] on some spot,” he expounds the
three internal subservients—attention, contemplation, and
meditation, collectively called by the name “ subjugation ”
(samyama), and also the various superhuman powers which

1 On this see Dir. Hall's Pref, to Sﬂﬁkh}'l Pr. Bhish., P 203 B, Birn, pIL
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are their subordinate fruit. Tn the fourth chapter, in the
series commencing, “ Perfections spring from birth, plants,
spells, mortification, and meditation,” he expounds the
highest end, Emancipation, together with a detailed account
of the five so-called * perfections " (siddhis). This school
aceepts the old twenty-five principles [of the Sdnkhya],
“Nature,” &e.; only adding the Supreme Being as the
bwenty-sixth—a Soul untouched by alHiction, action, fruit,
or stock of desert, who of His own will assumed a body
in order to create, and originated all secular or Vaidie
traditions,’ and is gracious towards those living beings who
are burned in the charcoal of mundane existence.

“But how can such an essence as soul, undefiled as the
[glossy] leaf of a lotus, be said to be burned, that we should
need to accept any Supreme Being as gracious to it1”
To this we reply, that the quality Goodness develops itself
as the understanding, and it is this which is, as it were,
burned by the quality Activity; and the soul, by the
influence of Darkness, blindly identifying itself with this
suffering quality, is also said itself to suffer. Thus the
teachers have declared—

"It is Goodness which suffers under the form of the
understanding and the substances belonging to
Activity which torment,?

And it is through the modification of Darkness, ag
wrongly identifying, that the Soul is spoken of as
suffering,” )

It has been also said by Pataiijalis “ The power of the
enjoyer, which is itself incapable of development or of
transference, in an objeet which is developed and trans-
ferred experiences the modifications thereof ”

Now the “ power of the enjoyer"” is the power of intel-
ligenee, and this is the soul; and in an object which is

! #e, he revealed the Veda, and  ® read ye for fe with Dr. Hall's
also originated the meani of MB.  Tupya means rather “ suscap-

words, as well an ins the tible of suflering, "
first fathers of mankind fn the arts 3 Thig s really Vydsa's comm,
of life, on 86t iv, 21,



THE PATANFALI-DARSANA, 233

“developed " and “transferred,” or reflected —i.e, in the
thinking principle or the understan&mg,—ﬁ experiences
the modifications thereof, i.e, the power of intelligence,
being reflected in the uuderﬂtandmg, receives ltself the
shadow of the understanding, and imitates the modifica-
tions of it. Thus the soul, though in itself pure, sees
according to the idea produced by the understanding ; and,
while thus seeing at secondhand, though really it is dif-
ferent from the understanding, it appears identical there-
with. It is while the soul is thus suffering, that, by the
practice of the eizht subservient means, forbearance, reli-
gious observance, &c., earnestly, uninterruptedly, and fora
long period, and by continued resignation to the Supreme
Being, at length there is produced an unclouded recogni-
tion of the distinction between the quality Goodness and
the Soul; and the five “afflictions,” ignorance, &c., are
radically destroyed, and the various “stocks of desert,”
fortunate or unfortunate, are utterly abolished, and, the
undefiled soul abiding emancipated, perfect Emancipation
is accomplished.

The words of the first aphorism, “ Now is the exposition
of concentration,” establish the four preliminaries which
lead to the intelligent reader's carrying the doctrine into
practice, viz, the object-matter, the end proposed, the
connection [between the treatise and the object], and the
person properly qualified to study it. The word “ now”
(atha) is accepted as having here an inceptive meaning,
[2s intimating that a distinet topie is now commenced].
“But" it may be objected, “there are several pos-
sible significations of this word atha ; why, then, should
you show an unwarranted partiality for this particular
*inceptive” meaning? The great Canon for nouns and
their gender [the Amara Kosha Dictionary] gives many
such meanings. ‘.Afhe is used in the sense of an auspi-
cious particle,—after—now (inceptive)—what? (interro-
gatively),—and all (comprehensively).’ Now we willingly
surrender such senses as interrogation or comprehensive-
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ness; but since there are four senses certainly suitable,
it ‘after,) ‘an auspicious partiele, ‘ reference to a pre-
vious topie,” and ‘ the inceptive now,” there is no reason
for singling out the last." This objection, however, will not
stand, for it cannot bear the following alternative. If you
maintain the sense of “after,” then do you hold that it
implies following after anything whatever, or only after
some definite cause as comprehended under the general
definition of causation! ., * previous existence [relatively
to the effect]”? It cannot be the former, for, in accord-
ance with the proverb that “ No one stands for a single
moment inactive,” everybody must always do everything
after previously doing something else ; and since this is at
once understood without any direct mention at all, there
could be no use in employing the particle atha to convey
this meaning. Nor can it be the latter alternative: be-
cause, although we fully grant that the practice of concen-
tration does in point of fact follow after previous tranquil-
lity, &c., yet these are rather the necessary preliminaries
to the work of exposition, and consequently cannot have
that avowed predominance [which the presumed causs
should have]l. *“But why should we not hold that the
word atha implies that this very exposition is avowedly
the predominant object, and does follow after previous
tranquillity of mind, &c. 7" We reply, that the aphorism
uses the term “exposition” (anufdsana), and this word,
etymologically analysed, implies that by which the yoge
is explained, accompanied with definitions, divisions, and
detailed means and results ; and there is no rule that such
an exposition must follow previous tranquillity of mind,
&c., the rule rather being that, as far as the teacher is
concerned, it must follow a profound knowledge of the
truth and a desire to impart it to others: for it is rather
the student's desire to know and his derived knowledge,
which should have quiet of mind, &e., as their precur-
sors, in accordance with the words of Sruti: “ Therefore

! CL Bhdshd-porichehheds, 13, a,
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having become tranquil, self-subdued, loftily indifferent,
patient, full of faith and intent, let him see the soul in
the soul”! Nor can the word afha imply the necessary
precedence, in the teacher, of a profound knowledge of the
truth and a desire to impart it to others; because, even
granting that both these are present, they need not to be
mentioned thus prominently, as they are powerless in
themselves to produce the necessary intelligence and effort
in the student. Still [however we may settle these points]
the question arises, Is the exposition of the yoga ascertained
to be a eause of final beatitude or not 7 If it is, then it is
still a desirable object, even if certain presupposed condi-
tions should be absent ; and if it is not, then it must be un-
desirable, whatever conditions may be present? But it is
clear that the exposition in question is such a cause, since
we have such a passage of the Sruti as that [in the Katha
Upanishad, ii. 12]: “ By the acquirement of yoga or in-
tense concentration on the Supreme Soul, the wise man
bhaving meditated leaves behind joy and sorrow;” and
again, such a passage of the Swriti as that [in the Bhaga-
vad Gitd, ii. 53]:  The intellect unwavering in contem-
plation will then attain yoga.,” Hence we conclude that it
is untenable to interpret atha as implying that the expo-
sition must follow * after” a previous inquiry on the part
of the student, or “after” a previous course of ascetic
training and use of elixirs, & [to render the body
strong].

But in the case of the Veddinta Stdtras, which open with
the aphorism, “ Now, therefore, there is the wish to know
Brahman,” Sankara Achdrya has declared that the incep-
tive meaning of atha must be left out of the question, as
the wish to know Brahman is not to be undertaken [at
will]; and therefore it must be there interpreted to mean
“gfter,” ie, that this desire must follow a previous

i ﬁd‘.lpil‘.hl Br., xiv. 7, 2, 28 different conditions which aths is
* I read in the second clanse tad-  m to sssume as being neces-
Bhdve'pi, understanding by fod the y present.
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course of tranquillity, &c., aslaid down by the well-known
rule which enjoins the practice of tranquillity, self-control,
indifference, endurance, contemplation, and faith, the ohject
being to communicate the teaching to a proper student
as distinguished by the possession of the four so-called
“meéans,” !

“Well, then, let us grant that atha cannot mean ‘nfter;’
but why should it not be simply an auspicions particle?”
But this it cannot be, from the absence of any connection
between the context and such auspicious meaning. Aus-
piciousness implies the obtaining of an unimpeached and
desired good, and what is desired is so desired as being the
attainment of pleasure or the avoidance of pain ; but this
auspiciousness cannot belong to the exposition of yoga,
since it is in itself neither pleasure nor the cessation of
pain® Therefore it cannot be at all established that the
meaning of the aphorism is that “the exposition of the
Yoga is auspicious;” for nuspiciousness cannot be either
the primary meaning of atha or its secondary meaning by
metonymy, since it is its very sound which is in itself
auspicious [without any reference to the meaning], like
that of a dram. “But why not say that just as an im-
plied meaning may enter into the direct meaning of a
sentence, 80 an effect [like this of auspicionsness] may
also be included, since both are equally unexpressed so far
a8 the actual words are concerned 1”3 We reply, that in
the meaning of & sentence the conneetion must be between
the meaning of one word and that of another ; otherwise
we should be guilty of breaking the seal which the rule of
the grammarians has set, that “ verbal expectancy* can be
fulfilled by words alone.”

1 These are, i, the diserimination
of the sternal from the phenomienal ;
i, the rejection of the fruit of mo-
tions hero or heroafter ; lil, the pos-
#ession of the six qualities, trangnil-
lity, &e.; and, iv.,, the desire for
e but i

& ma silha-janela, but it
s mot itulr oulha,

* Grunting that aths doea not

76 mean * nuspicions,” why should
not this be the implied meaning,
as all allow that the particls um
dovs produce an ampleious infla-:
ence ¥

* 1t a wond's incapacity to con-
ey n ﬁ;enning without some ather
word to complete the construction.
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“But ought not a prayer for an auspicious commence-
ment to be put at the beginning of a Sdstra, in order to
lay the hosts of obstacles that would hinder the com-
pletion of the work which the author desires to begin,
and also to observe the immemorial practice of the good,
since it has been said by the wise, * Those &istras become
widely famous which have auspicious commencements,
auspicions middles, and auspicious endings, and their
students have long lives and are invincible in disputa-
tion'1? Now the word atha implies * auspiciousness,’
since there is a Smriti which says,

“tThe word Om and the word atha—these two in the

ancient time,

#¢ Cleaving the throat of Brahman, came forth: there-

fore they are both auspicious.”

“Therefore let the word athe stand here as signifying
“auspiciousness,’ like the word *wpidahi " used by Pinini
in his opening sitra ‘wriddhir dd aich'"?* This view,
however, is untenable; since the very word atha, when
heard, has an auspicious influence, even though it be
employed to convey some other special signification, just
as the hearing the sound of lutes, flutes, &e. [is ans-
picious for one starting on a journey]. If you still objeet,
“ How can the particle atha have any other effect, if it is
specially used here to produce the idea that the meaning
of the sentence is that a new topic is commenced 1" we
reply that it certainly cem have such other additional
effect, just as we see that jars of water brought for some
other purpose are auspicious omens at the commence-
ment of a journey® Nor does this contradict the smpiti,

! This is found with some varia-
tions in the Mahdbhdshys (p. 7,
Kislhorn's ed.)

- ‘ll'hz ¢--m$ﬂumuu hold that the
word sriddhih s placed at the be

inning of the fist sldra, whils
gumah in the second is placed at the
end (ad ep gunab), In order to ensure
an ausplcious opening, vridodli mean.-
ing “increase,” “prosperity,” as well

as “the second stremgthening of
vowal"”

 In the old Bengall posm Chay-
di, wo have an interesting list of
these omens. The hero Chandrm-
ketu, starting on a journey, has the
following good omens : On his right
hand & cow, a deer, & Brdhman, a
full-blown lotus ; on bisleft, a juekal
and a jar full of water. He hears
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since the smriti will still hold good, as the words “they
are both auspicious” mean only that they produce an
auspicious effect.

Nor ean the particle atha have here the meaning of
“ reference to a previous topic,” since the previously men-
tioned faults will all equally apply here, as this meaning
really involves that of “ after " [which we have already dis-
cussed and rejected]. And again, in such discussions as
this, as to whether this particular atha means “the inceptive
now " or * after,” if another topic had been previously sug-
gested, then “reference thereto™ would be a possible mean-
ing; but in the present case [where no other topic has been
previously suggested] it is not a possible meaning, There-
fore, by exhaustion, the commentator finally adopts, for
the atha of the sitra, the remaining meaning of “the
inceptive now.” So, when it is said [in the Tdndya Brih-
mana, xvi. 8, 1; xvi. 10, 1], “ Now this iz the Jyotis,”
“Now this is the Viévajyotis,"' the particle atha is
accepted as signifying the commencement of the deserip-
tion of a particular sacrifice, just as the atha in the
commencement of the Mahdbhishya, “ now comes the
exposition of words,” signifies the commencement of the
Institutes of Grammar, This has been declared by
Vyisa in his Commentary on the Yoga Aphorisms,
“the athe in this opening aphorism indicates a com-
mencement ;" and Vichaspati has similarly explained it
in his gloss; therefore it may be considered as settled
that the atha here indicates a commencement and also
signifies auspiciousness. Therefore, accepting the view

on his right band the sound of fire
nnd a cowherdess calling “ milk"™ to
bayern. He sees a cow :ritl: her calf,
a woman calling * jaya," dirnd grass,
rice, garlands of HBowers, diamonds,
i pearls, corals ; and on the
left twalve women.  He hears dmms
and cymbals, and men Jancing and
singing ¥ Harl"” It s, hmﬂ“
spotled by weeing b guana WY
'-‘Eu author adds, *This is & bod

omen sceording to all ddstrna, and
#0 in & tortoise, a rhinocsrcs, the
tuberous root of the water-lily, and
:_Eh:u.l'l';n&]‘mé:em, & voltore, &
ite, & and a woodman -
ln[]- wood are called bad rrmzul.,w
These are the numes of two oot
of the four sacrifices lasting for cne
day, in which a thousand cows are
given to the officinting Bréhmans,
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that this atha implies a commencement, let the student be
left in peage to strive after a successful understanding of
the &istra through the attainment of the yoga, which is
its proposed subject, by means of the teacher's explana-
tion of its entire purport. But here some one may say,
“Does not the smriti of Ydjiavalkya say, ‘ Hiranyagarbha
is the promulgator of the Yoga, and no other ancient
sage 1’ how then is Patafijali the teacher thereof 1" We
reply that it was for this reason that the veneralle Patafi-
jali} that ocean of compassion, considering how difficult
it was to grasp all the different forms of Yoga scattered up
and down in the Puninas, &ec, and wishine to collect
together their essence, commenced his anwdisang, — the
preposition anu implying that it was a teaching which
followed a primary revelation and was not itself the
immediate origin of the system.

Since this atha in the aphorism signifies “ commence-
ment,” the full meaning of the sentence comes out as
follows : “be it known that the institute for the exposi-
tion of the yoga is now commenced.” In this institute
the “ object-matter,” as being that which is produced by
it, is yoga [or the * concentration of the mind "), with its
means and its fruit; the producing this is its inferior “end;"
supreme absorption (bafvalye) is the highest “end" of the
yoga when it is produced. The “connection” between
the institute and yoga is that of the producer and the
thing to be produced ; the “ connection™ between yoga
and supreme absorption is that of the means and the
end; and this is well known from Sruti and Suwriti,
as I have before shown. And it is established by the
general context that those who aim at liberation are the
duly qualified persons to hear this institute, Nor need
any one be alarmed lest a similar course should be
adopted with the opening aphorism of the Veddnta siitras,
* Now, therefore, there is a wish to know Brahman;" and

| He is bere called phamipati, thor of the Mahdbhdshya, being re-
* lord of snakes,"—Fatafijali, the au-  presented as a snake in mythology,
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lest here, too, we should seek to establish by the general
context that all persons who aim at liberation are duly
qualified students of the Veddnta. For the word atha, as
there used, signifies * succession " [or * after”]; and it is &
settled point that the doctrine can only be transmitted
through a regular channel to duly qualified students, and
consequently the question cannot arise as to whether any
other meaning is suggested by the context, Henece it has
been said, “ When Sruti comes [as the determining autho-
rity] ‘the subject-matter’ and the rest have no place™!
The full meaning of this is as follows: Where a thing is
not apprehended from the Veda itself, there the “ subject-
matter” and the rest can establish the true meaning, not
otherwise ; but wherever we can attain the meaning by a
direct text, there the other modes of interpretation are
irrelevant. For when a thing is declared by a text of the
Veda which makes its meaning obvions at once, the “sub-
ject-matter ” and the rest either establish a contrary con-
clusion or one not contrary, Now, in the former case, the
anthority which would establish this contrary conclusion
is [by the very nature of “ §ruti "] already precluded from
having any force; and in the latter it is useless, This is
all declared in Jaimini's aphorism [iii. 3, 14]; “ A definite
text, o ‘sign,’ the ‘sentence,’ the ‘subject-matter’ the
‘relative position,’ or * the title,"—when any of these come
into eollision, the later in order is the weaker because its
meaning is more remote”? [and therefore less obvious].
It has been thus summed up—

! O fadkara, Vedinta S4t., i,

*$'tin #s the Mimdmaé rule for
pottling the relative value of the
proofs that ope thing s ancillary to
another. 1. Sruti, *a definite text,”
o5 **let him offer with curds,™ where
carls are clearly an ancillary part of
the sacrifice. 2. Lidge, *asign,"” or
*“the senae of the words,” as leading
toan inferonoe, as in the text “he
divides by the Indls ;" here we in-
fer that the thing to be divided

must be a liguid like ghee, since n
ladle eould not divide salid things
like the baked Hour cales

Vitkyn, “the being mentioned

one santence,” ie, the context,
a8 in the text “*(I cot) thee for
foud,' thus saying, be cuts the
branch ;* here the words YT eut)
thee for food " are ancillary to the
action of cutting ; or in the text, “T
-:rﬂ'i.-{ the weleom (oblation) to
Agm.f the words “the weloome
(oblation) to Agni,” as they form
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“ A text always precludes the rest; the ‘title’ is always
precluded by any of the preceding modes:
“But whether any intervening ome is precluded, or
itself precludes, depends on circumstances.”

Therefore [after all this long discussion] it may be now
considered as settled that, since it has an * object,” as well
as the other preliminaries; the study of the Sdstra, which
teaches the Yoga, is to be commenced like that of the
Veddunta, which discusses the nature of Brahman, * But,”
it may be objected, “it is the Yoga which was said to be
tie object-matter, since it is this which is to be produced,
not the Sdstra.” We grant that the Yoga is the principal
object, as that which is to be produced; but since it is
gﬂrgducud by the Sistra, especially directed thereto, this

istra is the means for its production, and, as a general
rule, the agent's nctivity is directly concerned with the
means rather than with the end. Just as the operations
of Devadatta the woodcutter, i.e., his lifting his arm up
and down, &, relate rather to the instrument, ie, the
axe, than to the object, i.c., the tree, so here the speaker,
Patafijuli, rin. his immediate action of speaking, means
the Yoga-Sistra as his primary object, while he intends
the Yoga itself in his ultimate action of *denotation.”
In consequence of this distinction, the real meaning is
that the commencing the Yoga&dstra is that which primarily

opne sentence with the words 1
offer,” are ancillary to the act of
offering. 4. Probarage, “the sub-
ject-mutter viewed an a whale, with
an interdependence of its parts,” as
in the dorio-pirnands  sacrifioo,
where the prawtis ceremonies, which
have mo special fruit mentioned,
produce, s parts, a mystie influ-
ence (umirea) which helps forwanl
that I::i:cmneu ol the whole by which
the worshippers obtain  heaven.
Here the prabarasa proves them to
be ancillary, 5. Sthana (or brama),
“ relutive position” or " order,” as
the recital of the hymn Sundla-
dhram, &c, ¥ Be ye purified for the

divine work,"” in connection with the
mention of the siendyye vessels,
where this position proves that the
hymn is ancillary to the action of

inkling those vessols, 6. Samd-
khyed, “ title ;™ thus the Yajurveds
in callod the special book for the
dcfhriryw priests ; hence in any rite
mentioned in it they are primd
Jacie to be considered as the
employed.  The order in the aphar-
ism represents the relative weight
to bo attached to each; the fimst,
#ruti, the most important ; the
last, samdkhyd, the least. OF. Jai.
mini’s Sdtras, §if. 3, 143 Mimdmed-
paribhdshd, pp. 8, 5.

Q
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claims our attention ; while the “ yoga,” or the restraint of
the modifications of the mind, is what is to be expounded
in this Siétra. “But as we read in the lists of roots that
the root gy is used in the sense of * joining,’ should not the
word yoga, its derivative, mean * conjunction,’ and not *re-
straint’? And indeed this has been said by Ydjaavalkya:'—

‘The conjunction of the individual and the supreme
souls is called yoga.'"

This, however, is untenable, since there is no possibility
of any such action? &c., in either as would produce this
conjunction of the two souls. [Nor, again, is such an
explanation needed in order to remove the opposition of
other philosophical schools]; for the notion of the con-
Junction of two eternal things is opposed to the doctrines
of the Vaifeshika and Nyiya schools [and thersfore they
would still oppose our theory]. And even if we accepted
the explanation in accordance with the Mimdmsi [or
Vedinta], our Yogaéistra would be rendered nugatory by
this concession [and the very ground cut from under our
feet]; because the identity of the individual and supreme
souls being in that school something already accomplished,
it could not be regarded as something to be produced by
our Sistra. And lastly, as it is notorious that roots are
used in many different senses, the root yuj may very well
be psed here in the sense of “contemplation,”* Thus it
has been said—

“ Particles, prepositions, and roots—these three are all
held to be of manifold meaning ; instances found in
reading are their evidence,”

Therefore some authors expressly give ¥y in this sense,
and insert in their lists “yuj in the sense of swmddhi”
Nor does this contradiot Yidjiavalkya's declaration, as
the word yoga, used by him, may bear this meaning ; and
he has himself said—

thoe o the FARbeAlRyegtd, - Son oy o prvperty L ey
Hall, BiMl, fudzz, p. 14; Aufrecht, ¥ Seil, sumdhi, or the mlﬂ[ninﬁ

Hodl, Cintal,, p. 87 b, the mind and senses to profoun
* Kurman scems here used for contemplation.
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* Samddhi is the state of identity of the individual and
supreme souls; this abiding absolutely in Brahman
is the samddhi of the individual soul.”

Tt has been also said by the venerable Vydsa [in his Com-
mentary on the Yoga-siitras, i. 1], * Yoga is samddhi”

An objection, however, may be here raised that “the
term samddhi is used by Patafijali [in ii. 29] in the sense
of one of the eight ancillary parts? of the eightfold con-
centration (or yoga); and the whole cannot be thus itself
a part as well as a whole, since the principal and the
ancillary must be completely different from each other, as
all their attendant circumstances must be different, just as
we see in the daréaplirnamdsa sacrifices and their ancillary
rites the praydjus, and therefore samddhi cannot be the
meaning of yoge." We however reply that this objection
is incorrect; for although the term samddhi is nszed for
etymological reasons® to express the ancillary part which
is really defined [in iii. 3] as “the contemplation which
assumes the form of the object, and is apparently devoid of
any nature of its own;"” still the further use of this term to
describe the principal state is justified by the author's
wish to declare the ultimate oneness of the two states [as
the inferior ultimately merges into the superior] Nor
can yon hold that etymology slone can decide where a
word can be used ; because if so, as the word go, “a bull,"
is derived by all grammarians from the root gam, * to go,”
we ought never to use the phrase “a standing bull ” [as
the two words would be contradictory], and the man
Devadatta, when going, would properly be called go, “a
bull;® and, moreover, the Sitra, i 2, distinctly gives us
a definite justification for employing the word in this
sense when it declares that “ concentration (yoga) is the
suppression of the modifications of the thinking principle,”
[The second or principal sense of sumddhi will therefore
be quite distinct from the first or inferior.]

1 Sel. © forbearance, religious ob-  plation, and meditation (smeedhi).

servance, pastures, suppression of the — * See Bhojs, Comm. il 3, semyay
breath, restraint, attention, contem. ddhiyate mano yotra s samcidhih,
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* But surely if yoga is held to be the suppression of the
modifications of the thinking principle, then as these modi-
fications abide in the soul as themselves partaking of the
nature of knowledge, their suppression, or in other words
their “ destruction,’ would also abide in the soul, since it is a
principlein logic that the antecedent non-existence and de-
struction abide in the same subject as the counter-entity to
these negations ;! and consequently in accordance with the
maxim, * This newly produced character will affect the sub-
ject in which it resides,’ the absolute independence of the
soul itself would be destroyed.” This, however, we do not
allow; because we maintain that these various modifica-
tions which are to be hindered? such as * right notion,”
*misconception,” * fancy,” “sleep,” and *memory” (i. 6),
are attributes of the internal organ (chitta), since the power
of pure intelligence, which is unchanzeable, cannot become
the site of this discriminative perception. Nor can you
object that this unchangeable nature of the intellisent
soul® has not been proved, since there is an argument to
establish it ; for the intelligent soul must be unchange-
able from the fact that it always knows, while that
which is not always knowing is not unchangeable, as the
internal organ, &. And so again, if this soul were sus-
ceptible of change, then, as this change would be occa-
sional, we could not predicate its always knowing thesa
modifications. But the true view is, that while the
intelligent soul always remains as the presiding witness,
there is another essentially pure substance* which abides
always the same; and as it is this which is affected by
any given object, so it is this perceptible substance which
is reflected as a shadow on the soul, and so produces an

! Thus, ey, the antecedent non-  * T pead nircddharyidndm for nire-
existence and the destruction of the dhdndm,
pot are found in the two halves in ¥ Chit - fakti and  chiti - dalti =
which the pot jtsell (the counter- ol
myhm its own nm:i—uhtmm'll - ¢ Tha sattrs of the buddhi or the
intimate relation i internal
.,Lh:' | SRt £ g~ OTgan.
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impression ;! and thus Soul itself is preserved in its own
proper independence, and it is maintained to be the
always knowing, and no suspicion of change alights upon
it.  That object by which the understanding becomes
affected is known; that object by which it is not affected
is not known ; for the understanding is called “susceptible
of change,” because it resembles the iron, as it is suscep-
tible of being affected or not by the influence or want of
influence of the object which resembles the magnet,—this
influence or want of influence producing respectively
knowledge or the want of knowledge., * But inasmuch as
the understanding and the senses which spring from egoism
are all-pervading, are they not always connected with
all objects, and thus would it not follow that there should
be a knowledge everywhere and always of all things "
We reply that even although we grant that they are all-
pervading, it is only where a given understanding has
certain modifications in a given body, and certain objects
are in a connection with that body, that the knowledge of
these objects only, and none other, is produced to that
understanding ; and therefore, as this limitation is abso-
lute, we hold that objects are just like magnets, and
affect the understanding just as these do iron,—coming
in contact with it through the channels of the semses.
Therefore, the “ modifications” belong to the understanding,
not to the soul; and so says the Sruti, “ Desire, volition,
doubt, faith, want of faith, firmness, want of firmness—
all this is only the mind." Moreover, the sage Paflohadikha
declared the unchangeable nature of the intelligent soul,
“The power that enjoys is unchangeable;” and so Pat-
afijali also (iv. 18), “ The modifications of the under-
standing are always known,—this arises from the un-
changeableness of the Ruling Soul” The following is
the argument drawn out formally to establish the change-

| This second substunce, “mind " the mage of the object on & sscond
or "understanding " (budedhi, ehiten), looking-glase (se. soul).
is like & looking-glass, which reflects
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ableness of the understanding, The understanding is
susceptible of change because its various objects are now
known and now not known, just like the organ of liear-
ing and the other organs of sense. Now, this change is no-
toriously threefold, 1., a chan ge of “property,” of “aspect,”!
and of * condition.” When the subject, the understanding,
perceives the colour * blue," &e., there is a change of
* property” just as when the substance “ gold” becomes a
bracelet, a diadem, or an armlet ; there is n change of “ as-
pect” when the property becomes present, past, or future ;
and there is a change of “ condition * when there is a mani-
festation or non-manifestation?® of the perception, as of Llue,
&e.; or, in the case of gold, the [relative] newness or oldness
[at two different moments] wonld be its change of condi-
tion. These three kinds of change must be traced ont by
the reader for himself in different other cases, And thus
we conclude that there is nothing inconsistent in our
thesis that, since “ right notion * and the other modifica-
tions are attributes of the understanding, their “ suppres-
sion " will also have its site in the same organ,

[Our opponent now urges a fresh and long ohjection
to what we have said above.] “But if we necept your
definition that ‘ yoga is the suppression of the modifica-
tions of the ehitte, this will apply also to *sound sleep,”
since there too we may find the suppression [or suspen-
sion] of the modifications found in kshipta, vikshipta,
miigdha &e, ; but this would be wrong, because it is im-
possible for the *afflictions’ to be abolished so long as
those states ealled kshipta, &c., vemnin at all, and becanse
they only hinder the attainment of the summum bonam.
Let us examine this more closely. For the understand-
ing is called Ashipta, ‘restless’ when it is restless [with

1 Vﬁghlp.uuphinlfuhhgﬂm of the fu!dnrlm-purf..wdm. CF the
Reblerbhechis, Commentaries on i, 3
® 1 take dili as moaning asphus 3 Tl are generally ealled the
faten. The change of stato tnkes five states of the thinking principle,
Place betwesn the sevemn] IO s nliunﬁ.himnr_gmm-n:mulnt. CL. Com-
mentary, L 2, 18,
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an excess of the quality rajas], as being tossed about
amidst various objects which engage it. 1t is called mddha,
' blinded,” when it is possessed by the modification * sleep”
and is sunk in a sea of darkness [owing to an excess of the
quality famas]. It is called vikshipia, ‘unrestless, when
it is different from the first state! [as filled with the
quality satfva]. We must here, however, note a distinction;
for, in accordance with the line of the Bhagavad Gitd (vi
34), ‘The mind, O Krishna, is fickle, turbulen, violent,
and obstinate,’ the mind, though naturally restless, may
oecasionally become fixed by the transient fixedness of its
objects ; but restlessness is innate to it, or it is produced
in it by sickness, &c,, or other consequences of former
actions ; as it is said [in the Yoga Sitras, i. 30], ‘ Sickness,
languor, doubt, carelessness, laziness, addiction to objects,
erroneous perception, failure to attain some stage, and
instability,—these distractions of the mind are called
‘obstacles ' Here ‘sickness’ means fever, &ec., caused
by the want of equilibrium between the three humours;
‘languor’ is the mind's want of activity; ‘doubt’ is a
gort of notion which embraces two opposite alternatives ;
‘carelessness’ is a negligence of using the means for
producing meditation ;  laziness' is o want of exertion
from heaviness of body, speech, or mind; * addiction to
objects * is an attachment to objects of sense; ‘erroneous
perception’ is a mistaken notion of one thing for another;
‘failure to attain some stage’ is the failing for some
reason or other to arrive at the state of abstract medita-
tion; *instability’ is the mind's failure to continue there,
even when the state of abstract meditation has been
reached. Therefore we maintain that the suppression of
the mind's modifications cannot be laid down as the defi-
nition of yoya.”

We reply, that even although we allow that, so far as
regards the three conditions of the mind called kshipta,

1 These three conditions respectively charncterise men, démons, and gods
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midha, and vikshipta, which [as being connected with

the three qualities] are all to be avoided as faulty states, -

the suppression of the modifications in these conditions is
itself something to be avoided [and so cannot be called
yoga), this does not apply to the other two conditions
called ekdgra and niruddha, which are to be pursued and
attained ; and therefore the suppression of the modifica-
tions in these two praiseworthy conditions is rightly to
be considered as woge. Now by ekdgra we mean that
state when the mind, entirely filled with the sattea
quality, is devoted to the one object of meditation ; and
by niruddha we mean that state when all its develop-
ments are stopped, and only their latent impressions [or
potentialities] remain,

Now this samddhi, “ meditation " [in the highest sense],
is twofold: “that in which there is distinet recognition”
(samprajiidta), and “ that in which distinct recognition
i3 lost " (asamprafidia) [Yoga S, i. 1 7: 18] The former
is defined as that meditation where the thought is intent
on its own object, and all the ¢ modifications,” such
as “right notion,” &c., so far as they depend on external
things, are suppressed, or, aceording to the etymology of the
term, it is where the intellect? is thoroughly recognised
(samyak prajfidyate) as distinct from Nature. It has a four-
fold division, as savitarka, savichdra, sdnanda, and sdsmita,
Now this “ meditation ” is a kind of “pondering” (bhdrand),
which is the taking into the mind again and again, to the
exclusion of all other objects, that which is to be pon-
dered. And that which is thus to be pondered is of two
kinds, being either féwara or the twenty-five principles.
And these principles also are of two kinds—senseless and
uot senseless, Twenty-four, ineluding nature, intellect,
egoism, &c., are senseless; that which is not senseless is Soul.
Now among these objects which are to be pondered, when,
having taken as the object the gross elements, as earth,

' Much of this fa taken from borrowed Dallantyne's translation,
Bhoja's Commentary, and T have 7 Can chitta mean * goul ™ here ?

y
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&e., pondering is pursued in the form of an investigation
as to which is antecedent and which consequent,! or in
the form of a union of the word, its meaning, and the
idea which is to be produeed [ef. i. 42]; then the medita-
tion is called “argumentative” (savitarka). When, having
taken ns its object something subtile, as the five subtile
elements and the internal organ, pondering is pursued in
relation to space, time, &c., then the meditation is called
“deliberative " (savichdra). When the mind, commingled
with some *passion” and “ darkness,” is pondered, then the
meditation is called “ beatific” (sdnanda), because * good-
ness” is then predominant, which consists in the mani-
festation of joy.* When pondering is pursued, having as
its object the pure element of “goodness,” unaffected by
even a little of “ passion ™ or “ darkness,” then that medita-
tion is called * egoistical " (sdsmifa), because here personal
existence® only remains, since the intellectual faculty
becomes now predominant, and the quality of “ goodness”
has become quite subordinate [as a mere stepping-stone to
higher things].

But the “ meditation, where distinet recognition is lost,”
consists in the suppression of all “ modifications * whatever.

“But"” [it may be asked] * was not 'concentration’
defined as the suppression of all the modifications?  How,
then, can the ‘meditation where there is distinet recogni-
tion " be included in it at all, since we still find active in
it that modification of the mind, with the quality of goodness
predominant, which views the soul and the quality of good-
ness as distinet from each other?” This, however, is un-
tenable, because we maintain that coneentration is the sup-
pression of the “modifications ™ of the thinking power, as
especially stopping the operation of the “afflictions,” the
“actions,” the “fructifications,” and the “stock of deserts ™4

1 Le, og, e.4., whother thosenses % Tn p. 164, line 2 infra, read
priduce the elements or the clements  sfldmdira for sattm-. Bhoja well
the senses, &e, distingmishes aemitd from ahapddrs,

2 In p. 164, line 4 dnfro, read  * For these see infra, and of. Yoga
aukhaprakdiame sy, B,k mr3
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The “afflictions” (klefa) are well known as five, viz,
ignorance, egoism, desire, aversion, and tenacity of mun-
dane existence. * But here a question is at once raised, In
what sense is the word avidyd, “ignorance,” used here? Is
it to be considered as an avyayibhdrea compound, where the
former portion is predominant, as in the word * above-
board " ! or is it a tatpurusha [or karmadhdraya] com-
pound, where the latter portion is predominant, as in the
word “town-clerk ™ ? or is it a bahuerihi compound, whers
both portions are dependent on something external to the
compound, as “blue-eyed”? It cannot be the first; for if
the former portion of the compound were predominant, then
we should have the negation the emphatic part in avidyd
(ie., it would be an instance of what is called the express
nemtion, or prasajya-pratishedha) ;* and consequently, as
avidyd would be thus emphatically a negation, it would be
unable to produce positive results, as the * ufflictions,” &e.,
and the very form of the word should not be feminine, but
neuter. It cannot be the second ; for any knowledge, what-
ever thing's absence it may be charncterised by (& + vidyd),
opposes the * afflictions,” &c., and cannot therefore be their
source, Nor can it be the third; for then,—in accordance
with the words of the author of the Vritti? © there is a
bahuerihi compound which is formed with some word
meaning ‘existence ' used after ‘not’ with ‘the optional
elision of this subsequent word” *—we must explain this
supposed dahurrili compound avidyd as follows: “ That
buddhi is to be characterised ag avidyd (se. an adjective),

i I have ventured to alter the
examples, to suit the English trans-
Intion,

* Where the negation is promi.
nent it s ealled prasajys-prati-

(o) “Net o drum was heard, not a
funeral note,”
(&) *Unwatehed the garden bough

sway."

aheclha ; bat where it is not promi-
nent, we have the paryediss nega.
In the former the negative
Is connocted with the vorb ; in the
latter it s generally compounded
with some nther w B8, £ —

'lfhu.fnrmur corresponds to the logi-
cinn's atyentdbbdrm, the Iatter to
angenydbldo or bheda.
CL the wirttiin ig Siddhints

Kaum,, i, 4o1.

* Thus adhana stands for el et
mai srolcrne, with i vamdng omitted
in the compounid,
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of which there is not a vidyd existing.” DBut this explana-
tion is untenable ; for such an avidyd could not become the
source of the “afflictions;"! and yet, on the other hand,
it ought to be their source,? even though it were associated
with the suppression of all the “ modifications,” * and were
also accompanied by that discriminative knowledge of the
soul and the quality of goodness [which is found in the
sdsmile meditation],

“ Now it is said [in the Yoga Sutras, ii. 4], “ Ignorance is
the field [or place of origin, .., source] of the others, whether
they be dormant, extenunated, intercepted, orsimple.” They
are said to be “dormant” when they are not manifested
for want of something to wake them up; they are called
“ axtenuated * when, through one's meditating on something
that is opposed to them, they are rendered inert; they are
called “intercepted ” when they are overpowered by some
other strong “affliction;"” they are called “simple” when
they produce their several effects in the direct vicinity of
what co-operates with them. This has been expressed by
Vichaspati Miérn, in his Gloss on Vydsa’s Commentary,
in the following memorial stanza :—

“The dormant ‘afflictions’ are found in those souls which
are absorbed in the faftvas [i.e, not embodied, but
existing in an interval of mundane destruction];
the ‘extenuated’* are found in yogims; but the
*intercepted " and the ‘simple " in those who are in
contact with worldly objects.”

“ No one proposes the fourth solution of the compound
avidyd as a dvandva compound,® where both portions are
equally predominant, because we cannot recognise here
two equally independent subjects. Therefore under any

1 Aw its subject would confessedly 4 1 rend fonrarosthdicka with the
be budethi. nted edition of Vichaspot!'s Gloss,
2 As it is aeidyd after all. i tansidagdhdicha Is correct, It muat
* Tn p. 163, lines 16, 17, read (with moan tanutrens do;
my M3, of Vichaspati's Glosa), # As in mdmcloblimenau, Bima
parvarrittinirodhasmpanndyd  api  and Laksbmana
tathdivoprasadyit.
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one of these thres admissible alternatives !the common |
notion of ignorance as heing the cause of the ‘afflictions’
would be overthrown.”

[We do not, however, concede this objector’s view],
because we may have recourse to the other kind of nega-
tion called paryuddsa [where the affirmative part iz em-
phatic], and maintain that avidyd means g contradictory
[or wrong] kind of knowledge, the reverse of vidyd ; and
80 it has been accepted by ancient writers. Thus it has
been said—

“The particle implying * negation * does not signify * ab-

gence’ [or ‘non-existence ] when connected with

a noun or & root; thus the words abrdhmana and

adharma respectively signify, “what is other than

a8 Brihman’ and * what is contrary to justice,'”
And again—

“We are to learn all the uses of words from the custom
of the ancient writers; therefore a word must not
be wrested from the use in which it has been
already employed.”

Vichaspati also says? “The connection of words and
their meanings depends on general consent for jts cer-
tainty ; and since we occasionally see that a tatpurusha
negation, where the latter portion is properly predominant,
way overpower the direet meaning of this latter portion
by its contradiction of it, we conclude that even here tog
[in avidyd] the real meaning is something contrary to
vidyd™ [i.e., the negative non-knowledge " becomes ulti-
mately the positive “ignorance”*]. It is with a view to
this that it is said in the Youa Aphorisms [ii. 5], “ Ignor-
ance i3 the notion that the non-eternal, the impure, pain,
and the non-soul are (severally) eternal, pure, pleasurs,
and soul”  Wiparyaya, “misconception,” is defined as

' 1 read palshatroye for paksha- por, ou the other hand, a **non-
drrye, friond,” but something positive, an
* In bis Comm. on Sat., ii. 5. “enemy,”  Bo agosl in said to
 Thus inimicus is not s * friend,"” mean “n forest*
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“the imagining of a thing in what is not that thing,”* [ie,
in its opposite] ; as, for instance, the imagining the “eter-
nal” in & “non-eternal” thing, e, a jar, or the imagin-
ing the “ pure” in the “ impure” body,* when it has been
declared by a proverbial couplet *—

“The wise recognise the body as impure, from its
original place [the womb]—from its primal seed,—
from its composition [of humours, &c.]—from per-
spiration,—from death [as even a Brihman’s body
defiles],—and from the fact that it has to be made
pure by rites.”

So—in accordance with the prineiple enounced in the
aphorism (ii. 15), “To the discriminating everything is
simply pain, through the pain which arises in the ultimate
issue of everything! or through the anxiety to secure
it [while it is enjoyed], or through the latent impres-
sions which it leaves behind, and also from the mutual
opposition of the influences of the three qualities™ [in the
form of pleasure, pain, and stupid indifference],—ignor-
ance transfers the idea of “pleasure™ to what is really
“ pain,” as, e, aarlands, sandal-wood, women, de. : and
similarly it conceives the “non-soul,” eg., the body, &c,
as the “soul” As it has been said—

“But ignorance is when living beings transfer the

notion of ‘soul’ to the ‘ non-soul,’ as the body, &ec.;

# This causes bondage; but in the abolition thereof is
liberation.”

Thus this ignorance consists of four kinds

“But [it may be objected] in these four special kinds
of ignorance should there not be given some general defi-
nition applying to them all, as otherwise their special

1 Cf. Yoga Sak, i & his cxplanation of it; ho calls it
SIn p. 166, line 4 dnfre, read sodpdeald gdidd.
I u for kdrypdda 4 Bince the continoed enjoyment

This couplet is quoted by Viyn'.-an of an cbject only increases the desire

in his Comm. on Y Sitras, [l 5, for more, and its loss gives correspon-

and T have followed Vdchaspati in  dent regret (cf. Bhag. G. aviil. 38)
¥ Literally, it has four fect.™
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characteristics cannot be established? For thus it has
been said by Bhattn Kumdrila—

* Without some general definition, a more special defi-
nition cannot be given by itself; therefore it must
not be even mentioned here.' ”

This, however, must not be nrged here, as it is sufficiently
met by the general definition of misconception, already ad-
duced ahove, as " the imagining of a thing in its opposite,”

“ Egoism " (asmitd) is the notion that the two separate
things, the soul and the quality of purity,! are one and the
same, as is said (ii. 6), “ Egoism is the identifying of the
seer with the power of sight.” “ Desire” (rdga) is a long-
ing, in the shape of a thirst, for the means of enjoyment,
preceded by the remembrance of enjoyment, on the part of
one who has known joy. “ Aversion” (dvesha) is the feel-
ing of blame felt towards the means of pain, similarly pre-
ceded by the remembrance of pain, on the part of one who
has known it. This is expressed in the two aphorisms,
“ Desire is what dwells on Pleasure; " * Aversion is what
dwells on pain " (ii. 7, 8).

Here a grammatical question may be raised, “ Are we
to consider this word anuduyin ( dwelling ") as formed
by the Zpit affix pini in the sense of *what is habitual,’
or the taddhita affix in{ in the scnse of matup ? Tt cannot
be the former, since the affix wini cannot be used after
@ 1006 compounded with a preposition as anudf : for, as
the word supi has already oceurred in the Stitra, iii. 2, 4,
and has been exerting its influence in the following siitras,
this word must have been introduced a second time in the
Stitra, iil. 2, 78, supy ajditau ninis tdchehhilye® on purpose
to exclude prepositions, as these have no case termina-
tions ; and even if we did strain a point to allow them, still
it would follow by the Sttra, vii. 2,115, acho fimiti?® that

! Thos “sight,” or the power of a root in the sense of what is habitual,
seeing, Is & modification of the fqua-  when the wpapads, or subondinate
lity of sattrs unobstructed by regjas  word, is not & wond meaning ‘gronus®
and fammr. and ends in a cue,"

? "Lt the afix nind bonsed after  * “Let epieldhi Lo the subetitote
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the radical vowel must be subject to wriddid, and so the
word must be anufdyin, in accordance with the analogy
of such words as afidiyin, &&. Nor is the latter view
tenable (i.c., that it is the faddiila affix ini?), since imiis
forbidden by the technical verse—

*These two affixes® are not used after a monosyllable
nor a krit formation, nor a word meaning ‘ genus,’
nor with a word in the locative case;’

and the word anufaya is clearly a krif formation as it ends
with the affix ach® [which brings it under this prohibition,
and so renders it insusceptible of the affix ini]. Conse-
quently, the word anufayin in the Yoga aphorism is one
the formation of which it is very hard to justify."¢ This
cavil, however, is not to be admitted ; since the rule is
only to be understood as applying generally, not abso-
lutely, as it does not refer to something of essential im-
co. Hence the author of the Vritti has said—

“ The word 11, as implying the idea of popular accep-
tation, is everywhere connected with the examples
of this rule® [i.e, it is not an absolute law].”

Therefore, sometimes the prohibited cases are found, as
kdryin, kdrynka [where the affixes are added after a kit
formation], tandulin, tandulika [where they are added
after a word meaning “genus™). Hence the prohibition is
only general, not absolute, after krif formations and words
meaning * genus,” and therefore the use of the affix ind is
justified, although the word anufaya is formed by a kit
affix. This doubt therefore is settled.

of a base ending in a vowel, when
that which has an indieatory i orn
follows ;™ mini has an indicatory n.
1 8g. anukaga + iRl = anusayin,
% [ni and ria:n, which respectively
leave in and i ; thus dasds gives
in and dasdikba. The line i
quoted by Boehtlingk, vol. il p. 217,
on Pdn, v 2 115, and is explained
i the Kddild, loe. The dilferent
prohibitions are fllustrated by the
oxamples:—(1.) saedn, Lhavdn;: (2]
hedrabanin ; (3] vnighranin, sipha-

win; (4.} dondaeati ddid (Le, dangd
gy pandil

2 By iii. 3, 56.

It in curious to me the great
grammacian’s favourité study ob-
truding itself here on such a slender
pretext,

i Bes the Kdsbd on Pip, v 2,
115. For vieakshirtha (meaning
“ penoral eurrency '), compare Cogms-
mentary on Pin. il 2, 27, The edi-
tion in the Bannres Pandi reads
vishayaniyamdrtho,
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The fifth “affliction,” called « tenacity of mundane
existence " (abhinivesa), is what prevails in the case of
all living beings, from the worm up to the philosopher,
springing up daily, without any immediate cause, in the
form of a dread, “May I not be separated from the body,
things sensible, &c.," through the force of the impression
left by the experience of the puin of the deaths which
were suffered in previous lives, this is proved by uni-
versal experience, since every individual has the wish,
“ May I not cease to be" “May I be”” This is declared
in the aphorism, “ Tenacity of mundane existence, flowing
on through its own nature, is notorious even in the case of
the philosopher” [ii. g]. These five, “ignorance” &c., are
well known as the * afflictions” (kleda), since they aflict
the soul, as bringing upon it various mundane troubles,

[We next describe the karmdsaye of ii. 12, the “ stock
of works"” or “ merits " in the mind.] “Works " (karman)
consist of enjoined or forbidden actions, as the jyotish-
foma sacrifice, brihmanicide, &e. * Stock " (dSaya) is the
balance of the fruits of previous works, which lie stored
up in the mind in the form of *mental deposits " of merit
or demerit, until they ripen in the individual goul's own
experience as “ rank,” “ years,” and " enjoyment " [ii. 13],

Now “ concentration * [voga] consists [by i 2] in “the
suppression of the modifications of the thinking principle,”
which stops the operation of the afflictions,” &c.; and
this “ suppression " is not considered to be merely the non-
existence of the modifications [ie, a mere negation],
because, if it were a mere negation, it could not produce
positive impressions on the mind; but it is rather the site
of this non-existence,l—a particular state of the thinking
principle, called by the four names [which will be fully
described hereafter], madhumati, madhupratiid, widokd,
and semskdradeshatid. The word nirpdha thus corresponds
to its etymological explanation as “ that in which the modi-
fications of the thinking principle, right notion, miscon-

1 i,hﬁum&mmlﬂdmgmmw-i



THE PATANYALI-DARSANA; 257

ception, &e., are suppressed (nirudliyante). This suppres-
sion of the modifications is produced by *exercise * and
“dispassion "[1. 12]  “ Exercise is the repeated effort that
the internal organ shall remain in its proper state [i. 13])
This “remaining in its proper state” is a particular kind
of development, whereby the thinking prineiple remains in
its natural state, unaffected by those modifications which
at different times gssume the form of revealing, ener-
gising, and controlling.! “Exercise" is an effort directed
to this, an endeavour again and again to reduce the in-
ternal organ to such a condition. The locative case, sthitau,
in the aphorizm is intended to express the object or aim, as
in the well-known phrase, “ He kills the elephant for
its skin"* “Dispassion is the consciousness of having
overcome desire in him who thirsts after neither the
objects that are seen nor those that are heard of in reve-
lation” [i. 15] *“Dispassion” is thus the reflection,
“These objects are subject to me, not I to them,” in one
who feels no interest in the things of this world or the
next, from perceiving the imperfections attached to them.

Now, in order to reduce the * afflictions” which hinder
meditation and to attain meditation, the yogin must first
direct his attention to practical concentration, and “exer-
cise " and “dispassion " are of especial use in its attain-
ment. This has been said by Krishna in the Bhagavad
Gitd [vi. 3]—

“ Action is the means to the sage who wishes to rise to

Yoga ;

“But to him who has risen to it, tranquillity is said to

be the means.”

Pataiijali has thus defined the practical yoga : * Practical
concentration is mortification, recitation of texts, and
resignation to the Lord" [ii 1] Yijhavalkya has de-
scribed “ mortification "—

! T rend in p. 168, Inst line, prokdiopraveittiniyamardpa, from Bhoja's
eoimment on L 12,
¥ Bee Kidild, ii, 3, 36,
E
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“ By the way preseribed in sacred rule, by the difficult
chindriyana fast, &,

“ Thus to dry up the body they call the highest of all
mortifications,”?

“ Recitation of texts” is the repetition of the syllable
Om, the gdyatr,&c. Now these manéras are of two kinds,
Vaidik and Téntrik. The Vaidik are also of two kinds,
those chanted and those not chanted, Those chanted are
the sdmans; those not chanted are either in metre, s,
the richas, or in prose, f.e,, the yajiimshi, as has been said
by Jaimini®“ Of these, that is a pich in which by the force
of the sense there is a definite division into pddas [or
portions of a verse]; the name sdman is applied to chanted
portions ; the word yajus is applied to the rest” Those
mantras are called Tintrik which are set forth in sacred
books that are directed to topics of voluntary devotion;®
and these are acain threefold, as female, mals, and neuter ;
as it has been said—

“The maniras ure of three kinds, as female, male, and *

nenter :

“The female are those which end in the wife of fire
(ie, the exclamation svdhd); the neuter those
which end in namas ;

% The rest are male, and considered the best. They are
all-powerful in mesmerising another’s will, &e.”

They are called *“all-powerful ™ (siddia) because they
counteract all defects in their performance, and produce
their effect even when the onlinary consecrating cere-
monies, as bathing, &c., have been omitted.

Now the peculiar “ consecrating ceremonies " (semaldira)
are ten, and they have been thus described in the Sdradd-
tilaka—

“There are said to be ten preliminary ceremonies which

give to mantras efficacy :

1 i E g - &
the Tijsbeulypgi of Yoglita. * The teatess mv sk peopaly

valkyn. Bes OColebrooke's Essays concorned with what ia i
(ed. 3), vol. L p. 145, note. nsimittiln ; they are hipt .
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“These mantras are thus made complete; they are
thoroughly consecrated.

“The *begetting,’ the *vivifying,' the ‘smiting,’ the
* awakening,’

“The ‘sprinkling,’ the * purifying,” the ‘ fattening,’

“The *satisfying,’ the  illumining,’ the  concealing,'—
these are the ten consecrations of mantras.

“The *begetting” (janana) is the extracting of the
mantra from its vowels and consonants,

“ The wise man should mutter the several letters of the
mantre, ench united to Om,

“ According to the number of the letters. This they
call the * vivifying’ (jivana),

* Having written the letters of the mantra, let him
smite each with sandal-water,

® Uttering at each the mystic ‘seed’ of air! Thisis
called the *smiting* (tddana).

# Having written the letters of the manéra, let him strike
them with oleander flowers,

“ Fach enumerated with a letter. This is called the
*awakening ' ( bodhana).

“ Let the adept, according to the ritual prescribed in his
own special fandra,

* Sprinkle the letters, according to their number, with
leaves of the Ficus religiosa, This is the ‘sprink-
ling" (abhisheka).

“ Having meditated on the mantra in his mind, let him
consume by the jyofir-mantra

“The threefold impurity of the manfre. This is the
* purification ’ (vimali-karana).

# The utterance of the jyofir-mantra, together with Om,
and the mantras of Vyoman and Agni,

“ And the sprinkling of every letter with water from a
bunch of kufa grass,

# With the mystical seed of water 2 duly muttered,—this
is held to be the * fattening ' (dpydyana).

! The wija of air is the syllable jam,
2 The sipa of water is the syllable bam,
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“The satiating libation over the mantra with mantra-
hallowed water is the *‘satisfying ' (farpane).

*The joining of the mantra with Om and the * seeds’
of Mdyi! and Ramd? is called its *illumining’
(dipana).

“The non-publication of the manfra which is being
muttered—this is its ‘ concealing ' (gopand),

“These ten consecrating ceremonies are kept close in
all fantras ;

“ And the adept who practises them according to the
tradition obtains his desire ;

. * And ruddha, kilita, vichhinna, supta, $apta, and the rest,

“ All these fuults in the maenfre rites are abolished by
these excellent consecrations.”

But enough of this venturing to make public the tantra
mysteries connected with manéras, which has suddenly led
us astray like an unexpected Bacchanalian dance?

The third form of practical yoge, “resignation to the
Lord” ({§vara-prapidhdna),is the consigning all one's works,
whether mentioned or not, without regard to fruit, to the
Supreme Lord, the Supremely Venerable. As it has been
said—

“Whatever I do, good or bad, voluntary or involuntary,

“That is all made over to thee; I nct as impelled by thee”

This self-resignation is also sometimes defined as * the
gurrender of the fruits of one's actions,” and is thus a
peculinr kind of faith, since most men act only with a
selfish regard to the fruit. Thus itis sung in the Bhagavad
Gita [il. 47]—

“Let thy sole concern be with action and never with

the froits;

“Be not attracted by the fruit of the action, nor be thou
attached to inaction.”

The harmfulness of aiming at the fruit of an action

has been declared by the venerable Nilakantha-bhdrati—

1 Hrim. ? Srim.
¥ Tindava is the frantic dance of the god Siva and his votaries
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“Even a penance accomplished by great effort, but
vitiated by desire,

*Produces only disgust in the Great Lord, like milk
which has been licked by a dog.”

Now this prescribed practice of mortification, recitation,
and resignation is itself called yoge, becanse it is a
means for producing yoga, this being an instance of the
function of words called “ superimponent pure Indication,”
as in the well-known example, * Butter is longevity,” “In-
dication " is the establishing of another meaning of a word
from the incompatibility of its principal meaning with the
rest of the sentence, and from the connection of this new
meaning with the former; it is twofold, as founded on
notoriety or on a motive. This has been declared in the
Kdoya-prakdsa [ii. g]—

“When, in consequence of the incompatibility of the
principal meaning of a word, and yet in connection
with it, another meaning is indicated through noto-
riety or a motive, this is ‘Indication,’ the super-
added function of the word.”

Now the word “this"” [ie, faf in the neunter, which the
neuter yaé in the extract would have naturally led us to
expect instead of the feminine sd] would have signified
some nenter word, like “implying,” which is involved as a
subordinate part of the verb “is indicated." DBut sd is
used in the feminine [by attraction to agree with lakshand],
“this is indication,” e, the neater “this" is put in the
feminine through its dependence on the predicate, This
has been explained by Kaiyata, “ Of those pronouns which
imply the identity of the subject and the predicate, the
former takes the gender of the former, the latter of the
latter.”? Now “expert (kudala) in business " is an example
of Indication from notoriety ; for the word tusala, which is

¥ Literally “they take severallyin  providum, acutum, plenom mtionis
arder the gender frf one of the two,” et consilif, quem vocamns hmninmn,"
Cf. # Thelwe ipam quod Bevotim caput  Oie, Legg, L 7.

est,” Lirw, xlii. 44; *Animal hoo
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significant in its parts by being analysed etymologically as
kugam+ldti, “ one who gathers kuéa grass for the sacrifice,”
is here employed to mean “expert” through the relation of
a similarity in character, as both are persons of discern-
ment; and this does not need a motive any more than
Denotation does, since each is the using a word in its recog-
nised conventional sense in accordance with the immemorial
tradition of the elders. Hence it has been said—

“Some instances of ‘ indication’ are known by notoriety

from their immediate significance, just as is the
case in ‘denotation’ [the primary power of a
ward].”

Therefore indication based on notoriety has no regard
to any motive. Although a word, when it is employed,
first establishes its principal meaning, and then by that
meaning a second meaning is subsequently indicated, and
8o indication belongs properly to the principal meaning and
not to the word ; still, since it is superadded to the word
which originally established the primary meaning, it is
called [improperly by metonymy] a function of the word.
It was with a view to this that the author of the Kdvya-
prakdfa used the expression, “This is * Indication, the
superadded function of the word." Butthe indication based
on a motive is of six kinds: 1. inclusive indication! as
“the lances enter” [where we really mean “men with the
lances “]; 2. indicative indication, as “ the benches shout™
[where the spectators are meant without the benches]; 3.
qualified * superimponent indication, as “the man of the
Panjib is an ox" [here the object is not swallowed up in
the simile]; 4. qualified introsusceptive indication, as
“that ox” [here the man is swallowed up in the simile];
5. pure superimponent indication, as “ ghd is life ;” 6. pure

' I have borrowed these terms from his stupldity ; pore indication
from Ballantyne's transhation of the  from any other relation, s eatse and
i 1 effect, ke, thus butter is the cause of
* Qualified indication arises from  longevity,
likeness, as the man fs like an ox
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introsusceptive indication, as " verily this is life.” This
has been all explained in the Kivya-prakdéa [ii. 10-12].
But enough of this churning of the depths of rhetorical
disoussions,

This yoga has been declared to have eight things ancillary
to it (asiga); these are the forbearances, religious observ-
ances, postures, suppression of the breath, restraint, atten-
tion, contemplation, and meditation [ii. 2¢]. Patafijali
says, * Forbearance consists in not wishing to kill, veracity,
not stealing, continence, not coveting " [ii. 30]. *Religious
observances are purifications, contentment, mortification,
recitation of texts, and resignation to the Lord™ [ii
32]; and these are described in the Vishpu Purina [vi. 7,
36-38]—

“The sage who brings his mind into a fit state for

attaining Brahman, practises, void of all desire,

“ Continence, abstinence from injury, truth, non-steal-
ing, and non-coveting ;

© Salf-controlled, he should practise recitation of texts,
purification, contentment, and ansterity,

“And then he should make his mind intent on the
Supreme Brahman,

“These are respectively called the five *forbearances’
and the five * religions observances;”

“They bestow excellent rewards when done through
desire of reward, and eternal liberation to those
void of desire.”

“ A *posture’ is what is steady and pleasant” [ii. 46];
it is of ten kinds, as the padma, bhadra, vira, svastika,
dandaka, sopdéraya, paryaika, kraufichanishadana, ushfra-
nishadana, samasamsthdna. Ydjiavalkyn has described
each of them in the passage which commences—

#Tet him hold fast his two great toes with his two

hands, but in reverse order,

« Having placed the soles of his feet, O chief of Brih-
mans, on his thighs;

« This will be the padma posture, held in honour by all”
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The descriptions of the others must be sought in that
work.—When this steadiness of posture has been attained,
“ regulation of the breath” is practised, and this consists
in “a cutting short of the motion of inspiration and ex-
piration " [ii. 40]. Inspiration is the drawing in of the
external air; expiration is the expelling of the air within
the body; and “regulation of the breath” is the cessa-
tion of activity in both movements, “But [it may be
objected] this cannot be accepted as a general definition
of “regulation of breath,’ since it fails to apply to the
special kinds, as rechaka, piirake, and kumbhaka” We
reply that there is here no fault in the definition, since the
“ outting short of the motion of inspiration and expira-
tion™ is found in all these special kinds. Thus rechaka,
which is the expulsion of the air within the body, is
only that regulation of the breath, which has been men-
tioned before as “ expiration;” and piérake, which is
the [regnlated] retention of the external air within the
body, is the “inspiration;” and kumbhaka is the internal
suspension of breathing, when the vital air, called prina,
remains motionless like water in a jar (Fumbha). Thus
the “catting short of the motion of inspiration and ex-
piration ™ applies to all, and consequently the objector's
doubt is needless.

Now this air, beginning from sunrize, remains two
ghatikds and a half! in each artery? (nddi), like the re-
volving buckets on a waterwheel? Thus in the course
of a day and night there are produced 21,600 inspirations

i Fe,, an hoor, n ghatibd being
twenty-four minutes,

* The wddis or tubular vessols are
generally reckoned to be 101, with
ten  prinelpal ones : others make
sixtéen principal ndgie. They seem
taken altorwards in

! Midhavs wses the same illus-
tration in his commen an the

in the Aitareya Brahmapa
fil. 29}, where the mlation of the
vital airs, the seasons, and the man-

tras repeated with the offerings to
the seasons, & diseussed. " The
sensons never stanid atill ; following
each other in order one 'h_',r one, s
:Erinp;. summer, the rains, autumn,

& coll and the forry sensons, each
comslsting of two months, and o
constituting the year of twelve
menths, they continue pevol
funin and agaln like & waterwhee
(shatiynntrarat) 3 hence the senscns
never pause in their conrse."
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and expirations. Hence it has been said by those who
know the secret of transmitting the mantras, concerning
the transmission of the ajapdmanira '—

«gix hundred to Ganefa, six thousand to the seli-

existent Brahman,

w Six thousand to Vishnu, six thousand to Siva,

“ One thousand to the Guru (Brihaspati), one thousand
to the Supreme Soul,

“ And one thousand to the soul: thus I make over the
performed muttering.”

So at the time of the passing of the air throngh the

arteries, the elements, earth, &c, must be understood,
according to their different colours, by those who wish to

obtain the highest good.
by the wise—

This has been thus explained

“ Let each artery convey the air two ghaf?s and a half
from sunrise.

* There is a continual resemblance of the two arteries?
to the buckets on a revolving waterwheel

“ Nine hundred inspirations and expirations of the air
take place [in the hour],

“ And all combined produce the total of twenty-one
thousand six hundred in a day and night.

“The time that is spent in uttering thirty-six guna
letters?

“ That time elapses while the air passes along in the
interval between two arteries,

“ There are five elements in each of the two conduct-
ing arteries,—

! This refors toa pecnline tenct of ' 1 cannot  explain this. We

Hindu mysticism, that each invo-
luntary inspiration mnd expiration
constitutes n maotra, ns :h!::i: nmtnd
oxpresses the word w'ham  (Le,
hamead), ®* Tam he,” This mantra
is 21,600 times in overy
twenty-four hours ; it is called the
aja i.e., the mantra uttered
without mlllnu.r;r muttering.

2 Je, that which conveys the in-
haled and the exhaled breath.

might rend gurvwearadnin for gumpa-
varpdndm, na the time spent in
nttering a gurmarse is & eipafa,
sixty of wh]cﬁ make & paln, and two
and ahalf s ake n minute ; but
this seemss inconaistent with the other
numerical details.  The whole pas-
sage may be compared with the
opeming of the fifth act of the Mdla-
tinuddhara.
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“They bear it along day and night: these are to be
known by the self-restrained.

“ Fire bears above, water below : air moves Across ;

“Earth in the half-hollow ; ether moves everywhere,

* They bear along in order,—air, fire, water, earth, ether;

“This is to be known in its due order in the two con-
ducting arteries,

“The palus! of earth are fifty, of water forty,

“Of fire thirty, of air twenty, of ether ten,

“ This is the amount of time taken for the bearing : but
the reason that the two arteries are so disturbed

* Is that earth has five properties? water four,

“ Fire has three, air two, and ether one.

“ There are ten palas for each property : hence earth has
fifty palas,

“And each, from water downwards, loses successively.
Now the five properties of earth

* Are odour, savour, colour, tangibility, and audibleness;
and these decrease one by one.

“The two elements, earth and water, produce their
fruit by the influence of ‘ quiet,’

“ But fire, air, and ether by the influence of ‘ brightness,”
‘restlesaness,” and *immensity.'3

“The characteristic signs of earth, water, fire, air, and
ether are now declared ;—

“Of the first steadfnstness of mind; through the cold-
ness of the second arises desire;

“From the third anger and grief; from the fourth
fickleness of mind ;

“From the fifth the absence of any object, or mental
impressions of latent merit,

"Let the devotee place his thumbs in his ears, and a
middle finger in each nostril,

! Bixty palos make o ghafibd  ® OF Calebrooke's Essays, vol. &
{£+4n+3p+m-.-m=1 0, 1ty F'zfﬁ'
pales in two and a half gfaf:'bﬂ ¥ Literally “the belng ever pore"
ar one hour),
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« And the little finger and the one next to it in the
corners of his mouth, and the two remaining fingers
in the corners of his eyes,

«Then there will arise in due order the knowledge of
the earth and the other elements within him,

“The first four by yellow, white, dark red, and dark
blue spots,)—the ether has no symbol.”

When the element air is thus comprehended and its
restraint is accomplished, the evil influence of works
which concealed discriminating knowledge is destroyed
[ii. 52]; hence it has been said—

«There is no austerity superior to regulation of the

breath.”
And again—

« A the dross of metals, when they are melted, is con-
sumed,

“8o the serpents of the senses are consumed by regu-
lation of the breath,”#

Now in this way, having his mind purified by the “ for-
bearances” and the other things subservient to concen-
tration, the devotee is to attain * self-mastery " (samyama) *
and “restraint” (prafydhdra). * Restraint” is the accom-
modation of the senses, as the eye, &c., to the nature of the
mind,® which is intent on the soul’s unaltered nature, while
they abandon all concernment with their own several ob-
jects, which might excite desire or anger or stupid indiffer-
ence, This is expressed by the etymology of the word; the
senses are drawn to it (d + &), away from them (pratipa).

« But is it not the mind which is then intent upon the
soul and not the senses, since these are only adapted for
external objects, and therefore have no power for this
supposed action? How, therefore, could they be accommo-

1 For thess colours ef, Chhdndogyn  + This i defined in the Yoga SGt,

i_'.'%f viil. 63 Maitri [p, vi 30. iil. 4, as consisting of the united
"This i an anonymous quotation  operation towards one object of eon-
in Vyasa's Comm. tamplation, attention, and medita-

3 This scems a vatiation of Sloka  tion.
7 of the Awmpitn-ndda Up. Sew i fe, the internal organ (chitta).
Weber, Indische Stud., ix. 2
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dated to the nature of the mind 2" What you say is quite
true; and therefore the author of the aphorisms, having
an eye to their want of power for this, introduced the
words “as it were," to express “resemblance.” * Restraint
is, as it were, the accommodation of the senses to the
nature of the mind in the absence of concernment with
each one’s own ohject” [ii 54]. Their absence of con-
cernment with their several ohjects for the sake of being
accommodated to the nature of the mind js this “ resem-
blance® which we mean. Since, when the mind is re-
strained, the eye, &c., ara restrained, no fresh effort is to
be expected from them, and they follow the mind as bees
follow their king, This has been declared in the Vishnu-
Punil-m ["rl' 7243 44]_
“Let the devotee, restraining his organs of sense, which
ever tend to pursue external objects,
“ Himself intent on restrain, make them conformable
to the mind ;
“ By this is effected the entire subjugation of the un-
steady senses ;
“If they are not controlled, the yogin will not acecom-
plish his yoge."1
" Attention” (dhdrand) is the fixing the mind, by with-
drawing it from all other objects, on some place, whether
connected with the internal self, as the circle of the
navel, the lotus of the heart, the top of the sushumndi
artery, &c., or something external, as Prajipati, Visava,
Hiranyagarbha, &e. This is declared by the aphorism,
“*Attention’ is the fixing the mind on a place " [iii. 1];
and so, too, say the followers of the Purinas—
“By regulation of breath having controlled the air, and
by restraint the senses,
“Let him next make the perfect asylum the dwelling-
place of his mind.” 2
1 This couplet ia corrupt in the * Vishym-pur., vi 7+ 45, with ong
text. T follow the rudﬁi:_zl of the or two variations, The * et

Bombay edition of the | A fonly  asylum ' is Beahman, fo ar
rﬂd.[n;h: line 3 chaldtuandm), possessing form,
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The continual flow of thought in this place, resting on
the object to be contemplated, and avoiding all incon-
gruous thoughts, is “ contemplation” (dhydna) ; thus it
is said, “ A course of uniform thought there, is ‘ contem-
plation’ ” [iii. 2]. Others also have said—

“ A continued succession of thoughts, intent on objects

of that kind and desiring no other,

“This is ‘ contemplation'—it is thus effected by the

first six of the ancillary things."

We incidentally, in elucidating something else, dis-
cussed the remaining eighth ancillary thing, * meditation ™
(samddhi, see p.243). By this practice of the ancillary
means of yoga, pursued for a long time with uninterrupted
enrnestness, the “afflictions” which hinder meditation are
abolished, and through “exercise” and “ dispassion” the
devotee attains to the perfections desiguated by the names
Madhumati and the rest.

“ But why do you needlessly frighten us with nuknown
and monstrons words from the dialects of Karnita,
Gauda,! and Lita 7"* We do not want to frighten you,
but rather to gratify you by explaining the meaning of
these strange words; therefore let the reader who is so
needlessly alarmed listen to us with attention.

i, The Mudhumati perfection,—this is the perfection of
meditation, called “the knowledge which holds to the
truth,” consisting in the illumination of unsullied purity
by means of the contemplation of “ goodness,” composed of
the manifestation of joy, with every trace of “ passion” or
* darkness” abolished by *exercise,” *dispassion” &e.
Thus it is said in the aphorisms, “ In that case there is
the knowledge which holds to the truth " [i. 48]. It holds
“to the truth” fe, to the real; it is never overshadowed
by error. “Inthat case,” ie, when firmly established, there
arises this knowledge to the second yogin. For the yogins

! The old name for the central and part of Guzerat ; itis the Aapuch
part of Bengal. of Ptolemy.
2 A country comprising Khandesh
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or devotees to the practice of yope are well known to be
of four kinds, viz.—

1. The prdthamakalpika, in whom the light has just
entered,! but, as it has been said, “ he has not won the light
which consists in the power of knowing another’s thoughts,
&e.;” 2. The madhubhdmike, who possesses the knowledge
which holds to the truth; 3. The prajidjyotis, who has
subdued the elements and the senses; 4. The afikrdnta-
bldraniya, who has attained the highest dispassion,

ii. The Madhupratika perfections are swiftness like
thought, &e. These are declared to be * swiftness like
thought, the being without organs, and the conquest of
nature " [iil. 49]. “Swiftness like thought” is the attain-
ment by the body of exceeding swiftness of motion, like
thought; “the being without bodily organs *? is the attain-
ment by the senses, irrespective of the body, of powers
directed to oljects in any desired place or time ; “the con-
quest of nature” is the power of controlling all the mani-
festations of nature. These perfections appear to the full
in the third kind of yogin, from the sabjugation by him of
the five senses and their essential conditions? These per-
fections are severally swest, each one by itself, as even a
particle of honey is sweet, and therefore the second state
is called Madhupratikd [ic., that whose parts are sweet].

1. The Vidokd perfection consists in the supremacy
over all existences, &c. This is said in the aphorisms,
“To him who possesses, to the exclusion of all otherideas,
the discriminative knowledge of the quality of goodness
and the soul, arises omniscience and the Supremacy over
all existences” [iil. 50]. The “supremacy over all ex-
istences” is the overcoming like a master all entities, as
these are but the developments of the quality of “ good-
ness ” in the mind [the other qualities of « passion” and

4 In p 178, L 3, infra, read pra- napati explaing itu"ﬂfﬁdm {ii-
ﬁ:lﬂt: Bhoju's ﬁm.“{g;n S dr?u‘?;;:n.l::'i:ﬂr}iﬂ

Vydsa's Comm.) Joys ; Vichaspati explaing pi
* Read ciburanabbdvad ;  Vich- prohenddi [1.-;.] iiL 471 Ion &y
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“ darkness” being already abolished], and exist only in
the form of energy and the objects to be energised upon.!
The discriminative knowledge of them, as existing in the
modes * gubsided,” * emerged,” or “ not to be named,”* is
“ gmniscience.” This is said in the aphorisms [i. 36], “ Or
a luminous immediate cognition, free from sorrow * [may
produce steadiness of mind].”

iv, The Samskdraéeshatd state is also called asamprafiidta,
1., “ that meditation in which distinet recognition of an
ohject iz lost;” it is that meditation " without a seed” [ie,
without any object] which is able to stop the “afflictions™
that produce fruits to be afterwards experienced in the
shape of rank, length of life, and enjoyment; and this
meditation belongs to him who, in the cessation of all
modifications of the internal orzan, has reached the highest
“ dispassion.” *The other kind of meditation [i.e, that
in which distinct recognition of an object is lost] is pre-
ceded by that exercise of thought which produces the en-
tire cessation of medifications; it has nothing left but the
latent impressions” [of thought after the departure of all ob-
jeets] [i.e., samskdradesha, i. 18], Thus this foremost of men,
being utterly passionless towards everything, finds that the
seeds of the “afflictions,” like burned rice-grains, are bereft
of the power to germinate, and they are abolished together
with the internal organ. When these are destroyed, there
ensues, through the full maturity of his unclonded “ diseri-
minative knowledge,” an absorption of all causes and effects
into the primal prakriti ; and the soul, which is the power
of pure intelligence, abiding in its own real nature, and
escaped from all connection with the phenomenal under-
standing (buddhi), or with existence, reaches “absolute
isolation” (kaivalya). Final liberation is described by Pataii-
jalias two perfections : “ Absolute isolation is the repressive
absorption* of the ‘qualities’ which have consummated

1T pead inp 179, L 11, vywem- 9 Fliold
sdyaryavaseyitnabinim, from Vyh- ¢ This s explained by Vicharpati

a8 Comm. “The Intont impressions produced
% e, a8 past, present, or future. by the states of the internal orgun
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the ends of the soul, e, enjoyment and liberation, or the
abiding of the power of intellizence in its own nature”
[iv. 33} Nor should any one object, “Why, however,
should not the individual be born again even though this
should have been attained 7 for that is settled by the
well-known principle that * with the cessation of the
cause the effect ceases,” and therefore this objection is
utterly irrelevant, as admitting neither inquiry nor. de-
cision ; for otherwise, if the effect eould arise even in the
absence of the cause, we should have blind men finding
jewels, and such like absurdities; and the popular proverb
for the impossible would become a possibility. And so,
too, says the Sruti, “A blind man found a jewel; one
without fingers seized it; one without a neck put it on;
and a dumb man praised it 1

Thus we see that, like the authoritative treatises on
medicine, the Yoga-&istra consists of four divisions; as
those on medicine treat of disease, its canse, health, and
medicine, so the Yoga-&istra also treats of phenomenal
existence, its canse, liberation, and its cause. This exist-
ence of ours, full of pain, is what is to be escaped from;
the connection of nature and the soul is the cause of our
having to experience this existence ; the absolute aholition
of this connection is the escape; and right insight is the
cause thereof.® The same fourfold division is to be similarly
traced as the case may be in other Sdstras also. Thus ail
has been made clear,

called syutthina (when it i chicfly ment of thess *qualities " when ons
characterisod by ‘activity,'or *dark. or another becomes prodominant.
nean, ' i, 0) snd nirodia (when it s L This curious oo in
y characterised hy the ?ulity the Tmtirfyn-im L1, s
of ‘goodnesa’), are abworbed in the Midhava in his Comment thers

Internal organ itsolf ; this in*egotom '
[memitd} ; " egolsm * in the ! merely
ofce mm&u Buelefhi) 3 and
buededki into the *frresolvable (e,
prabriti)."  Probriti consists of the
three ‘qualities’ in equilibrinm ; and
the entlre creation, consisting of
cansen and effects, in the duvglnp-

explains it of the soul, and

the Svetdév, Up., ifi. 19. Mddhavs
here takes arindat as “he plereed
the jewel" bot I have followed his
correct explanation in the Comm,
Q;iTM. is taken from WV E:

m. on Y 8. ii. 15. :

“four truths Eﬁ:{ Rnﬂrlhfuu.
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The system of Saiikara, which comes next in succession,
and which is the erest-gem of all systems, has been ex-
plained by us elsewhere; it is therefore left untouched
here! E B C.

NOTE ON THE YOGA,

There is an interesting description of the Yogins on the Mountain
Raivataka in Migha (iv. 55).

W There the votaries of meditation, well skilled in benevolence
{maitrf) nnd those other purifiers of the mind,—having snccessinlly
abolished the ®afflictions’ and obtained the *meditation possessed
of a seed, nnd having reached that knowledge which recognises
the essential difference between the quality Goodness and the Soul,
—desire yat further to repress even this ultimate meditation ™

It is curions to notice that madlrd, which plays such a prominent
part in Buddhism, is connted in the Yoga ns only s preliminary
condition from which the votary is to take, as it were, his first start
townrds his final goal. It is called a paribarman ( =prosddhaka) in
Vydsa's Comm. i 33 (efl iii. 22), whence the term is borrowed by
Migha. Bhoja expressly says that this purifyiug process is an
external one, and not an intimate portion of yoga ftself ; just a5 in
arithmetic the operations of addition, &e., are valuable, not in them-
gelves, but as aids in effecting the more important ealenlations which
arise subsequently. The Yogn secms directly to allude to Buddhism
in this marked depreciation of its cardinal virtoe.

ROTE ON F. 237, LAST LINE.

For the word eydkopa in the original here (see also p. 242, 1 3
infra), of. Kusnmdfjali, p. 6, L 7.

! This probably refers to the Pafi-  tddhydya-brihmaga, p, x), but, i
chadnil. A Oaloutta Pandit told this Is the mame as the vivamnpas-
me that it referred to the Prameyn-  prameya-sadigrba, it is by Bhdr.
'i"wungmhl {cf. Dr. Burnell's  ttirthavidydranya (see Dr. Burnell’s
preface to his edition of the Deva- Cat. of Tanjore MSS. p. 85).






APPENDIX.

———

ON THE UPADHI (ef. supra, pp. 7, 8, 174, 194).

[As the wpddhi or “condition” is a peculiarity of
Hindu logic which is little known in Europe, I have
added the following translation of the sections in the
Bhdshd-parichchheda and the Siddhdnta-muktdvali, which

treat of it.]

cxxxvil. That which always accompanies the major terin
(sddhya), but does not always accompany the middle
(hetw), is called the condition (wpddhs) ; its evamina-
tion 1s now set forth.

Our author now proceeds to define the wupddhi or
condition,! which is used to stop our acquiescence in a
universal proposition as laid down by another person;—
“ that which always accompanies,” &e. The meaning of
this is that the so-called condition, while it invariably

smoke. Similarly, the allaged ar-

1 The upddhi is the * condition "
; gument that ** B is dark because he

which must be supplied to restrict

a too general middle term, If the
middle term, as thus restricted, is
still found In the minor term, the
ent ia walid; if not, it fafls

uk, in “ The mountain has staoke
because it has fire " (which rests on
the false promiss that “all fire is ac-
companied by smoke "), we must add
o et fuel" as the condition of “fire;"
and if the mountain Aar wet fuel
as well as fire, of course it will have

s Mitrd's son " [ails, if wo ean estab-
fish that the dark eolour ol her for-
mer offspring A deponded not on
his being her som, but on ber hap-

ning to have fed on vegetablea
Eﬁh of ghee. If wo can prove
that she still keaps to her old diet,
of eourse our amended middle term
will still prove B to be dark, bak
not otherwise.
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accompanies that which is accepted as the major term,
does not thus invariably accompany that which our oppo-
nent puts forward as his middle term. [Thus in the false
argument, “ The mountain has smoke because it has fire,”
we may advance “ wet fuel," or rather  the being produced
from wet fuel,” as an wupddhi, since “ wet fuel ” is neces-
sarily found wherever smoke is, but not always where fire
s, as e, in a red-hot iron ball]

“But,” the opponent may suggest, “if this were true,
would it not follow that () in the case of the too wide
middle term in the argument,  This [second] son of Mitrd’s,
whom I have not seen, must be dark because he is Mitrd's
son,’ we could not allege * the being produced from feeding
on vegetables'? as a ‘ condition/—inasmuch as it does not
invariably accompany a dark colour, since a dark eolour
does also reside in things like [unbaked] jars, &e., which
have nothing to do with feeding on vegetables ? ()
Aggin, in the argument, ‘The air must be perceptible to
sense® because it is the site of touch,” we could not allege
the * possessing proportionate form * as a *condition ;" he-
cause perceptibility [to the internal sense] is found in the
soul, &c., and yet soul, &c., have no form [and therefore the
* possessing proportionate form ' does not invariably accom-
pany perceptibility], (¢) Again, in the argument, ¢ Destruc-
tion is itself perishable, because it is produced,’ we could
not allege as a ‘condition’ the ‘being included in some
positive category of existence'? [destruction being a
form of non-existence, called “ emergent,’ "dvamédbhdral,

! The Hindusthink that a child's rut‘ hu: by dL 27 of
Bk Cotow o oo the mither e e T R
living on vegetables, while its fair H{u
colour comes from her living on Th.{lmdiﬂmt-m]d imply that
we could only argue from this middle
Bhishh-parich, dL :& turm “ the being produced ™ in cnsesof
l'mr ements, sarth, water, and  positive existonce, not non-existenon,
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inasmuch as perishability is found in antecedent non-
existence, and this certainly cannot be said to be included
in any positive category of existence,”

We, however, deny this, and maintain that the true mean-
ing of the definition is simply this,—that whatever fact or
mark we take to determine definitely, in reference to the
topie, the major term which our eondition is invariably to
accompany, that same fact or mark must be equally taken
to determine the middle term which our said condition is
not invariably to accompany. Thus (@) the “ being pro-
duced from feeding on vegetables” invariably accompanies
< a dark colour,” as determined by the fact that it is Mitrh's
son, whose dark colour is discussed [and this very fact is
the alleged middle term of the argument; but the pre-
tended contradictory instance of the dark jar is not in
point, as this was not the topic discussed].  (b) Aguin,
“ possessing proportionate form " invariably accompanies
perceptibility as determined by the fact that the thing
perceived is an external object; while it does not in-
variably accompany the alleged middle term “the being
the site of touch.” which is equally to be determined by the
fact that the thing perceived is to be an external object.
(¢) Again, in the argument “ destruction is perishable
from its being produced,” the “being included in some
positive category of existence” invariably accompanies
the major term * perishable,” when determined by the
attribute of being produced. [And this is the middle term
advanced; and therefore the alleged contradictory in-
stance, * antecedent non-existence,” is not in point, since
nobody pretends that this is produced at all.]

But it is to be observed that there is nothing of this
kind in valid middle terms, de, there is nothing there

L # Gynl” of course, is not external ; but our topic was not seul hut air,
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which invariably accompanies the major term when
determined by a certain fact or mark, and does not so
accompany the middle term when similarly determined.
This is peculiar to the so-called condition. [Should the
reader object that “in each of our previous examples there
has been given a separate determining mark or attribute
which was to be found in each of the cases included under
each; how then, in the absence of some general rule,
are we to find out what this determining mark is to be in
any particular given case?” We reply that] in the case
of any middle term which is too general, the required
general rule consists in the constant presence of one or
other of the following alternatives, viz., that the subjects
thus to be included are either (i.) the acknowledged site
of the major term, and also the site of the condition! or
else (ii) the acknowledged site of the too general middle
term, but excluding the said condition ;2 and it will be
when the case is determined by the presence of one or
other of these alternatives that the condition will be con-
sidered as “ always accompanying the major term, and not
always accompanying the middle term." #

! Aw, eg., the mountain and though possessing  the ctive

Mitrd's first auTnhin the two false
ments, *“The mountain has
l'l:llr!‘;ku becanse it has fire" {when
the fire- ing red-hot fron ball
bas no smoke), and “ Mite's first
Bon A s dark becatme he s
Mitrd's oll'rﬂ_rlng“ {when her gecond
son B is fair). These two mibijects
Posacan the respective addhyas or
major terma “ smoke ' and * dark
colour,” and therefore ars respoc-
tively the subjects where the com.
ditinne “ wet fya] " and * the
mother's feeding on vegetables ™ ary
to ba respectively agpliod.
* As, e.g., the red. ball of fron
and Mitri's second son; as Ehyese,

middle terms ** fire ™ and ¢ the being
Mitrd's offspring " do not poasesa the

ive conditions * wet fuel ¥ or
i% Eu mother's fesding on Ve
tahles," naor, jmnleqnmuy. the
Tespective major terms | sddh )]
* wmoke " and * darlke rulmi" o
¥ This will exelude the objected
case of “dark jars™ in (o), an 0t
falls under neither of thess twn alter.
natives ; for, though they are the
wites of the sddhye * durk enloss,™
H:? do not admit the condition
“the feeding on vegetables," nor
the middle term * the belng Mitrd's
e



APPENDIX. 279

cxxxviil. AU true Conditions reside in the same subjects with
their major terms ;1 and, their subjects being thus com-
mion, the (erring) middle term 1oill be equallytoo general
in regard to the Condition and the major term®

cxxxix, [t 15 in order fo prove faully generality in a
middle term that the Condition has to be employed.

The meaning of this is that it is in consequence of the
middle term being found too general in regard to the
condition, that we infer that it is too general in regard
to the major term; and hence the use of having a con-
dition at all, (a.) Thus, where the condition invariably
accompanies an unlimited * major term, we infer that the
middle term is too general in regard to the major term,
from the very fact that it is too general in regard to the
condition ; as, for example, in the instance “ the mountain
has smoke because it has fire,” where we infer that the
“ fire” is too general in regard to * smoke,” since it is too
general in regard to “ wet fusl ;" for there iz a rule that
what is too general for that which invariably accompanies
must also be too general for that which is invariably
accompanied. (5.) But where we take some fact or mark
to determine definitely the major term which the condition
is invariably to accompany,—there it is from the middle
term’s being found too general in regard to the condition in
cases possessing this fact, or mark that we infer that the
middle term is equally too general in regard to the major
term. Thus in the argument, “ B is dark becanse he is
Mitrd's son,” the middle term * the fact of being Mitrd's

i I.e., wherever thers fs fire pro-  ball of iron), there the upddhi also
duced by wet fuel there is smoke. s not applicable.
The condition and the major term 3 L¢., one which requires no deter-
are " equipollent " in their extension. mining fact or mark, such as the
: Where the Astw iz found and thrme ohjected arguments required
not the sddhys (a8 in the red-hot in§ 137.
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son” is too general in regard to the sddhya, “ dark colonr,”
because it is too general in regard to the upddhi, * feeding
on vegetables,” as seen in the case of Mitrd’s second son
[Mitri’s parentage being the assumed fact or mark, and
Mitrd herself not having fed on vegetables previous to his
birth].

[But an objector might here interpose, “ If your defini-
tion of a condition be correct, surely a pretended condi-
tion which fulfils your definition can always be found
even in the case of a valid middle term. For instance, in
the stock argument ‘the mountain must have fire because
it has smoke,’ we may assume as our pretended condition
‘the being always found elsewhere than in the moun-
tain;” since this certainly does not always ‘accompany
the middle term, inssmuch as it is mot found in the
mountain itself where the smoke is acknowledged to be;
and yet it apparently does ‘always accompany the major
term,’ since in every other known case of fire we certainly
find it, and as for the present case You must remember
that the presence of fire in this mountain 15 the very point
in dispnte.” To this we reply] You never may take such
a condition as “the being always found elsewhere than in
the subject or minor term ” (unless this can be proved by
some direct sense-evidence which precludes all dispute);
because, in the first place, you cannot produce any argu-
ment to convinee your antagonist that this condition does
imvariably accompany the major term [since he naturally
maintains that the present case is exactly one in point
against you]; and, secondly, because it is self-contradictory
[as the same nugatory condition may be equally employed
to overthrow the contrary argument],

But if you can establish it by direct sense-evidence, then
the “being always found elsewhere than in the subject”
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becomes a true condition, [and serves to render nugatory
the false arcument which n disputant tries to establish].
Thus in the illusory argument “the fire must be non-hot
because it is artificial,” we can have a valid condition in
“ the being always found elsewhere than in fire,” since we
can prove by sense-evidence that fire is hot,! [thus the
upddhi here is a means of overthrowing the false argu-
ment].

Where the fact of its always accompanying the major
term, &o, is disputed, there we have what is called a
disputed condition® But “the being found elsewhere
than in the subject” can never be employed even as a dis-
puted condition, in accordance with the traditional rules
of logical controversy.®

E. B.C

1 The disputant saya, * Fire must
be non-hot because it is astificial.”
#Well,” you rejoin, “then it must
ouly be an artificiality which Is al-
"l-'_lz‘i found elsewhere than in fire,

¢, ona which will not answer

in try to prove

t." Here

%ﬁﬁ" the belng always found
whers thun In fire" answen to
the definition, as it does not always
aceompany the Aefu ¥ possessing arti-
Mﬂ“l;r: bt it does al A0 -
pany the aidiys @ non-hot,” as fire is
proved by sense-evidence to be hot

1 Asin the argument, “ The earth,
&o,, must have had a maker because
they have the nature of effects,"
where the Theist disputes the Athe-
istic condition “the being produced
by one possessing a hody.” See
Kuosumdbjali, v. 2.

1 In fact, it would abolish all dis-
putation at the outsct, as each
party would produce a condition

which from his own point of view
would reduce his emt to s
lence. In other w a true con-

dition must be consistont with either
party's opinions.

THE EXD,

FRINTED BY BALLANTYME, MANDOMN AMD CO.
ENNBURGH AND LORDON
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* A knowledge of the commonplace, at least, of Ordentul literature, philo-
sophy, and religion is as necessary to the generl remder of the present day
a8 an soquaintance with the Latin and CGreek classion was & goneration or so
ago. Immense strides have been made within the present contury in these
branches of learning ; Sanskrit has been brought within the mnge of accurnte
philology, and its invaluable ancfent litermtnre thoroughly investignted 3 the
Inngunge and saored books of the Zoroastrians have been Inid bare ; Egypbian,
Assyrian, and other reconds of the remote past have been deciphered, and a
group of scholars speak of still more recondite Accading and Hittite moou-
ments ; but the results of all the scholamhip that has been devoted to these
subjects have been almost Innccessible to the pablics because they were con-
tained for the most part in learned or expensive works, or seattered through-
out the numbers of sclentific periodicals. Mesers, TaUBxER & Co., in n spirit
of enterprise which does them infinite eredit, have determined to supply the
consiantly-inereusing want, and to give ina popular, or, st least, n compre-
hensive form, all this mass of knowledge to the world. "— Fimes

THE FOLLOWING WORKS HAVE ALREADY APPEARED —
Third Kiditicn, post Bvo, elodh, pp. xvi—428, price rfa
ESSAYS ON THE SACRED LANGUAGE, WRITINGS,

AND EELIGION OF THE PARSIS,
Br MARTIN HAUG, Pu.D.,
Late of the Tulveraitios of Tﬂ&rn. Giittingen, and Bonn ; Superintendent
of Sanskrit Studies, and esnor of Satakrit in the Poona College.
Emren axp Extancen 8y D E. W. WEST.

To which is added n Bivgraphical Memoir of the late Dr. Havo
by Prrj: E. P. Evaxs,

1. His of the Researches into the Sacred Writings and Religion of the
Parsis, from the Earliest Times down to the Present.

1. Languages of the Fami Soriptures.
IIL. The -Aveatn, or the Scripturs of the Pamis,
IV. The Zoroastrian Keligion, as to its Origin and Development.

kg on tha Saersd 1 Writings, and Rellginn of the Parsis,” by the
Imte Dr. Martin Hang, edited by Dr. E W. West  The author intended, on his return
from Indis, o expand the matorials contalned in this work into o comprebensive
aoconnt of the Zoroastrian relighon, but the desdgm was frustrated by his untimely
death, 'We have, however, in o sonelse and resdable forin, & history of the reseurches
bt the sacred writings and religlon of the Pamin from the ssribest times down 1o
the present—a dissertation on the languages of the Pami Scriptures, o translation
of the Bend-Avesta, or the mul the Parsds, and o d tion on the Zorons-
trian religlon, with especial to 1ts origin and development. ”— Tine.
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Pust Bva, cloth, pj vill.—176, price 75 &l
TEXTS FREOM THE BUDDHIST CANON
OOMMONLY KNOWN AS “DHAMMAPADA™

With Accompanging Narratives.

Translated from the Chivese by 8, BEAL, B A, Professor of Chinese,
University College, London,

The ]Jimlumu]ul'l:u.' an liitherto known by the Pali Text Edition, as edited
by Famsball, by Max Miller's English, and Albrecht Weber's German
translutions, consists only of tweoty-six chapiers or sections, whilst the
Chiness version, or rather recensdon, as now translated by Mr. Beal, con-
sists of thirty-nine sections. The students of Puli who possess Fausboll's
toxt, or either of the above named translations, will therefore needs want
Mr. Beal's English rendering of the Chiness version ; the thirteen above-
named sdditional seetions not being necessible to them in any other form 3
for, even if they uniderstasid Ohiness, the Chinese original would be un-
obtainable by them,

“Mr. Beal's roudering of the Chiness tranalstion is o mwost valoable ald to the
erithoal study of the work. It contains mythentic texts gsibersl frum anclent
manonical books, and genendly cotnocted with some incident in the history of
HRoddha. Thelr proat intercet, however, consists in the Hght which they throw upon
everpday We in India at the remote period st which they were wrilten, and upon
the method of tesching adopted by the founder of the relighm.  The msthed
employed waa principally parable, nnd the stmplicity of the tales and the excellance
of the morals inculoated, as well as the stmange hold which they lave rofatned upon
tha minds of milljons of people, make them s very remarkable stidy,"— T

* Mr. Beal, by making it accessibls in an English dress, has sdded to the groat sar-
vices ho has already rendered to the comparative study of religious history,”—Acodouy

** Vildushle as exidbiting the doctrine of the Duddhists in its porest, least adul-
terated form, it brings the modern reader face to facs with that simplecreed and ruls
of conduct which won it way sver ths mimnds of myrisds, and which is vow nominally
professed Tsy 145 millions, Wi have overind ite austers simplicity with inmumemble
ceramonies, forgetten nmaxims, perverted its teaching, snd so fnverted [ts leading
pranciple that n religlon whoss founder denfed a God, now worships that founder as
& god himmelf, ™ —Soofomurn.

Third Edition, post Bve, eloth, pp. xaiv.—360, price 1oa 6d.
THE HISTORY OF INDIAN LITERATURE.
Br ALBRECHT WEBER

Trauslated from the Second German Edition by Jonx Maxw, ALA., and
Tutopon Zackanrae, PhD,, with the sanction of the Author,

Dre. Bouien, Inspector of Schools in Indin, wirites :—"* When I was Pro-
fussnr of Oriental Languages in Elphinstone College, I frequently felt the
want of such a work to widch I could refer the studenta.™

Professor CownLl, of Cambridge, writes :—** It will be especially useful
to the students in our Indian colleges and universities. 1 used to Jong for
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such o book when T was teaching fn Caleuttn, Hindu students are intensely
interasted in the kistory of Sanskrit literature, and this velome will supply
them with all they want on the subject.”

Professor WHITSEY, Yale Cullege, Newhaven, Conu., U5 A, writes ;-
| was one of the cliss to wliom the work was originally given in the form
of acodemic lectures, At thelr first appeamues they were by far the most
learned ail nble tremtment of their subject ; and with their recent sdditions
they still maintaln declledly the same rank.”

#ls perbups the most comprohenslve and locld survey of Saskrit Htemture
extant, The essays cottaived in the volume wore originelly deliversd as scadamic
leeturea, aind st time of thelr first publicntion wore wEnu‘l ludped 10 be by far

vyt

this most Jenrned anid abie treatment of the subfect. They have now boen
ap to date by the sddition of all the wost lnportant resulis of recent reswarch."—

Tisns.

Post 8vo, cloth, pp. zil.—18, accompanied by Two Language
Maps, price 7o td.

A BEETCH OF
THE MODERN LANGUAGES OF THE EAST INDIES.
Br ROBERT N, CUST,

The Author lise sttempted to fill up a vasuum, the inconvenlence of
which pressed itself on his notice. Much lad beeu written abous the
lungunges of the East Indies, but the extent of our present koowledge Ll
pob even leen hrouglit to a focus, 1t occurred to him that it might be of
\ise to others to publish in an armnged form the notes which he lnd collected

for his own edificstion.

o Bupplion & deficiency which bae long been felt."— Tiser,

4 Tl book belore s is thon s walushls contribution to philologheal sclence. Tt
jrssen tnder roview o vast numler of lan , aid it gives, or profosses to gve, i
every cuse the stm and siletanes al the oplnd and § wtafs ol e bewt-informed
arriters, ' —Satunday e,

Post Bva, pp. 432, cloth, price 16a
A CLASSICAL DICTIONARY OF HINDU MYTHOLOGY
AND RELIGION, GEOGRAFPHY, HISTORY, AND
LITERATURE

By JOHX DOWSON, M.H.A.S,,
Late Professor of Hindustanl, Staff Callege.

+ This pot suly forms su {nslispensable ook af refersnce to students of Indian

Literst h.th.:mnrmﬁnﬂmw,unnmm.md-uﬂm"
qul.ﬁﬁn:m all that pesd b known alout the of Hinedu myth g
whiose names are 8o familiar, but of whotm s little in known outside the Hmi

e, = Tiwde. #
dﬂ:ﬂ :«:“-H;I':t whiets such sub are trested falely and fully in & meoderate
apace ; aml wa nn:Lmumm w wants which we may hops to see supplied
iy ssmw nlithotes detract bt little from the general excelléncs of Mr Dowson's work.™

—fnturdday Hewine
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Fost Bvo, with View of Meeea, pp. exii.—172, eloth, price os,
SELECTIONS FEOM THE EORAN.

By EDWARD WILLIAM LANE,
Translator of * The Thousand and One Nights;* ko, &c.

A Nuw Edition, Revised and Enlarged, with an Introduction by
Sraniey Laxe Poore

%. o . Has boon long estesmed in this country as the compilation of one of the
groutest Arabie scholars of the thme, the late Mr. Lane, the well-known translator of
the *Amblan Nights® . , . Ths present editor has enhanced the walus of his
relative’s work by divesting the text of & great deal of extrnsous matter introduced
by way of comement, and prefixing an introduction. — Time,

“Mr. Poole is both u gonarous atld u learned blogrmpher, . ., Mr. Poole tells us
the fazts . ., . e lir as it s possible for industry and criticlsm to ascertain them,
andl for literary skill to present them in 8 condensed and readable form, "— Saglisk-
nean, Calcsifia,

Post Bvo, pp. vi.—3648, cloth, price 14s,
MODEREN INDIA AND THE INDIANE,
BEING A SERIES OF IMPRESSIONS, NOTES, AND ESSAYS,

Br MONIEE WILLIAMS, DO L.,
Hou, LI D, of the University of Caleutta, Tlon, Msmber of the Bombay Asistio
Bocloty, Boden Professor of Banskrit in the Untrensity of Oocfond.

Fifth Edition, revined and angmented by considernble Additions,
with Hlustrutions and a Map,

* In this wolume we lave the thoughtful inpressions of & theughtful man on sase
of the mumt important questions connected with our Indian Empire. . , . An en-
lightetied cheervant mun. travelllng among an enlightened ohecrvant peaple, Profeser
Monier Willinms s brought befare the public in s plessant form wore of th manners
and customs of the Quesn’s Indian suljects than we ever romsmber to have seen in
any ong work., He not only desorves the thanls of avery Englishmun for this sble
contriluition to the study of Modern lndis—a sabiject with which we should be
specially familiar—tut be deserves the thanks of every Indian, Parses or Hindu,
Buddhist and Mealewm, for Tibs clear exponition of thelr musiers, thelr creeds, and
thafr neoossitios, ™= Tl

Post Bvo, pp. aliv.—376, eluth, price rqs.

METEICAL TRANSLATIONS FROM SANSERIT
WERITERS.
With an Introduetion, many T Versions, nnd Paralls
an Introduetion, man hﬂ:ifﬁhu::..m 1 Pussages frui
By J. MUIR,'C.LE, D.C.L, LLD., Ph.D.

"o oo An agreenblo Intreduction to Hlndy postey, = Tiwer,

M« A volome which may be taken as a fair lustration slike of the religious
and morsl sontisments and of the legendary lore of the best Sanskrit writers."—
Fuindargh Daily Revier,
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Spcond Edition, post Svo, pp. XIvi.—244, cloth, price ron. &d.
THE GULISTAN;
On, ROSE GARDEN OF SHEKH MUSHLIT'D-DIN SADI OF SHIRAZ.

Transiated for the First Time into Prose aml Verse, with an Introductory
Preface, and a Life of the Author, from the Atish Kadub,

Br EDWARD B. EASTWICK, C.B.,, M.A,, F.R.S, M.RAS

st is a very falr rendering of the eriginal "—Times.

v The new edition has long been desired, and will be weleomed by all who take
any interest in Orlental poctry, The Gulisinn s 3 typical Perslan verse-book of the
highest andor.  Mr. Eastwick's riymed translation . .. has lomg establishied ftwell in
& secure pealition as the hest version of Sadi's finest work."— deademy,

* It s bath faithinlly and gracefully axecuted.”— Tuhid

In Two Volumes, post 8vo, pp. wiil.—4o8 and vill.—348, cloth, price 28s,

MISCELLANEOUS ESSAYS RELATING TO INDIAN
SUBJECTS.

Br BERIAY HOUGHTON HODGSON, Esq. F.R.5.,

Lats of 1he Bengal Civil Service ; Carrespotiding Member of the Institate Chevaliar
ol the Leghon of Hononr; late Hritish Minlster at the Court of Nepal, &e., &e.

CONTENTS OF FOL. I

@pcrion L—0On the Kooch, Bédd, and Dhimdl Tribea.—Part L. Voeabulary,—
Part 11. Grammar.—Fart 111, Their Origin, Lomtion, Numbars, Creed, Customas,
Oharsoter, snd Candition, with a General Dascription of the Climata thry dwell fn,
—Appeniix.

Bperion TL—0n Himalayan Fitnology. —L Comparstive Voobalary of the Lan-
gunges of the Hroken Trites of Népil —I1 Vocabulury of the Dialacts aof the Kirnntd
Language.— 111 Grammatieal Analysis of the Viyn Language. The Viyn Gramemar,
IV, Analysis of the Bihing IHalect af the Rirantl Tanguage The Ddhing Gram-
mar.—V. (m the Viyu or Hiyu Triba of the Central Bimaliya —VI. On the Kirntl
Tribe of the Central Himaliys

CONTENTS OF VOL. IT.

Brerios 1L —0n the Aborigines of North-Eastern Indi Comparstive Vocnbalary
of ie Tibetan, Bidd, and Gdrd Tougues.

Sxerion 1V.—Aborkgines of the North-Eastern Frontler,

Srerion V.—Aborigines of the Eastern Frontler,

Spcrion VI.—The Indo-Chiness Borderers, andl their connoction with the Hima-
Jayans and Tibotsns Comprratire Veealmlary of Indo-Chinese Borderers in Arakan,
Comparative Yoeabulary of Indo-Chiness Borderers in Tenssserim.

Bprion VIL—The Mongolian Affnities of the Caneasians —~Comparism and Ara
Tymin of Coneasian aad Mongolian Waords.

Sreron VITL—Physioal Typs of Tibetana

Seerios 1X.—The Aborigines of Centrul India —Comparative Yecabulary of the
Abariginal Languages af Central Indis —Abarigines of the Eastorn Ghate. —Voosbu-
tary of some of tha Dialects of the Hill and Wandering Tribes In the Northem Strours
— Abarigines of the Nilgiris, with Remarks an thelr Affinities. —Snpploment to the
Hilgirian Vocabulsries,—The Aborigines of Southern Indis and Ceylon.
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MISCELLANEOUS ESSAYS RELATING TO INDIAN SUBJECTS—
continued.

Becrios X —HRoute of Nepalose Missdon to Pekin, with Remarks on the Waters
Ehed and FPlatosn of Tibet,

Hecmiow XI—Route from Kithmdndd, the Caplinl of Nepdl, to Darjeeling in
Sikim. —Meovrsodum relative to the Seven Cosls of Koyl

Brorion X11—Some Accounts of the Systems of Law nnd Pollce an recognised in
the Seate of Nogdl,

Secrion X11L—The Xative Methisl of making the Papser depominated Hindustan,
Nipdlam,

Seeriod XIV. —Pre-ominenoe of the Vernaeslars; or, the Angliclats Answorod ;
Being Letters on the Education of the Paople of lndia.

* For the stndy of the less-known races of India Mr. Brinn Hodgaon's * Miscullane:
ous Esaays ' will ba found very walunbls both to the philologist and the ethnologise.”

New and Revised Edition. Post 8va, Pt xxiv,—320, cloth, price 18a

CHINESE BUDDHISM.
A VOLUME OF SKETCHES, HISTORIOAL AND CRITICAL,

By J: EDKINS, D.D.
Author of * China's Place in Philologs,” * Religion in China,” &e., ke,

"1t eontains n rast deal of iy ot information oo the subject, smch o is enly
to be guined by loug-continued study on the spot. "—A4 bk

Y Upon the whole, wo know ol no work comparnble to it for the extent of s

ressarch, and the simplislty with which this complionted system of philo-
« meligian, litormiore, snd ritual s set forth. "—British Quarterly Heviee,

* The whole voliume la I\T'hll.- with leamitng. . . . It desorres mosat esreful study
fromt oll interestod in the history of the religions of the world, and expressly of those
-'hul;- mmtﬁn'ht:i propagation of l'!h:_-ut{u:t‘.?'.‘dbr. kﬂn;{:m& in t-n'n:
o comnd emnna @ exaggerated pradse Lo L ] Lasaiitl
English writer. " — fiecond, ’ i r

Fost Bvo, 1t Series, 1os, 6d, ; ool Beries, with 6 Maps, 218, : 36 Serion,
with Portmit, 2is, ; eloth,

LINGUISTIC AND ORIENTAL ESSAYS
WaITTEY oM THE YEin 1846 10 1859,

Br ROBERT NEEDHAM (UST,

Late Member of Her Majesty's Indian Civil Service ; Hon, Secretary to
the Royal Axiatio Society;
and Author of * The Modern Languages of the Bast Tndies,”

" We know none who hiza descriled Indlan ife, especinlly the life of the natives,
with 8o much lesming, sympathy, snid litersry taent."—dondemy,

“ They wein B u to be full of suggest ve aod original remarks, ™ —82, Jomer's Gaseite.
”*: E:i:ok contuins n rllm -mul:.ul:ltr h{uﬁ:uhm Th runlt““:il' ttlﬂrtr-ﬁu Yours

, reflestian, an t o L

ﬂf&ﬁ.ﬂ'ﬂi '-—M:IF’ I wilifects ns of fascination as

" Exbiblt such o thorough sequalntance with the history and antlquities of Indis
a8 hﬂn:tﬂl:ﬁ:::hwk sl ﬁhﬂnﬂ mﬂmﬂl.r."—mii:l:urgl Dl:l'}?uﬂ'rnﬂ

1 ani with the anthority of personal ox; BO. . s It s this
fanatunt -mm the mmmgth- people which gives much w vividnoss
to many of the pages. " —d themmun.
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Post Svo, pp. civ.—348, cloth, price 1da,
BEUDDHIST BEIRTH STORI1ES; or, Jataka Tales,

The {Mdest Collection of Folk-lore Extane :
BEING THE JATAKATTHAVANNANA,
For the first time Edited in the original Pali,

Br V. FAUSBOLL ;
And Translated by T. W. Ruvs Davins.

Trunalation, Volome I

T lse wre tales supposod to hoes boen tolil by the Huddha of what [
aud heard in his provious birthe.  They are probald the Hearest represuntatives
of the m;lmm stories From wileh sprat the Jolk-Jore uf Europe n well ns
Inidia. Tuoin otiom contains & most nteresting disgulsithn on the ml
ol tivess hhh; m:ﬁ:hh- resppemice in the saros groups of fak-lore egeiscla,
Among other o friv wa et withn versios of the Judgment of Sclamon."— Times,

g s 10w sotne winoe Mr. Hhiys Davids assorted his to bo heard on
this subject by hiasble article on Buddhise in the new edition the * Encyclopmdin
Bl **— Leaels Mereary.

+ All who are intereated in Buddbist literaturs onght 1o feel tnilatdted to
Mre. Rbys Davids. His ﬁﬂﬂhhﬂﬂm-::rumunn ui % Pal scholar ks o sufficlent
gmarantes for the fdallty of his version, the style of his translations is deserving
of high praise “—dnadeousy.

X tore evmpetent oxponitor of Budidhlsm sould be found thae Mr. fliys Darida
In the Jitakn book we live, then, a priceless recond of the aarliest inmginative

tarataire of our moe; and . . . It presenta to ns n nearly ciumplete pictare of tha
sochul 1ife and customs ami popnlar beliefs of the commum people of Aryan triles,
cloasly related to oursclves, just as they wore pswing throagh the first stages of
eivitisation " —8t Jamed's Goselte,

Poat Svo, pp. xxviil.—36a, cloth, price 14

A TALMUDIC MISCELLANY;
Ox, A THOUSAND AND ONE EXTRACTS FROM THE TALMUD
THE MIDRASHIM, AND THE KABBALAH.

Compiled and Translated by PAUL I5AAC HERSHOXN,
Author of * Genesis According to the Tulmuad," ke,

With Notes and Ceplous Indexes.

Ty gbtain in s concles and ey o form ae this volume & general dea of the
Tnlemnud s o boon to Cliristians at loast — Fimee
“Its wnd popular character will make it attmctive to mp:ﬂl readers,

poculiar
eralion o t scholar, . . . Contalns sumplos o Tk
-’u:i Fndilml:i.n:ﬁr’ v extracts that throw light upon the mﬂm'

British Quarleriy Revine,

w Will eonvey to English readers = more complete nod truthinl mation of the
Talmud than any other worlk that has yoi & 'r;bmlj Run:. T

i Withon wrloo tha slightest the seroral atimactions o ¢ pravious
mln:u ﬂ‘l’r: L od:ﬁ;‘nl E:xm* -ﬂ:w- no lesttntion in sying thut this surjunsses
thom all in imterust. "—Edinburph Drily Brvicee.
s 3y, Herahon has . . . thus given Eaghish readers what in, we belisve, & fair set
of enin which they can Lost for themeelves.”— e Reoord.

#s This boolk Is by far the best ftted in the iresant state of knowiedgs to enable the
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general resder to gabn & fadr aod unlslassed conception of the multifarions contenta
af the wonsderful miscellany which can only be W—m Jowish pride
assaris—hy the life-long devotion of scholars of the . "=lnguiver,

" Tha value and importance of this voliime consiat iy th bt that searcely u stngle
extract is given in it pages it throws some ug-ihmmurrm‘m.u thiosn
Seripturss which are the comemon lritage of Jew Christing alike, ™ Bull

" Tt is & capital specimen of Hebrew scholarsbip ; & monument of leamed, loving,
Hght-giving —=deivish Nerald,

Poat Bvo, PP xik—15g, cloth, price 108 64,

THE HISTORY OF ESARHADDON (Bon of Sennacherib),
KING OF ASSYRIA, nc. 081-608

Tranalated from the Cuneiform Iuseriptions upon Cylinders and Tallets in
the Britiah Musenm Cullection ; together with o Grammaties] Annlysis
of each Word, Explunations of the Heographs by Extracts from the
Bi-Lingual Syllabaries, and List of Eponyms, ke

Br E. A. WALLIS BUDGE, M.A., Litt.D., D.Liv,
Keeper of the Egyptian and Assyring Antiguities in the British Moseum.,

. of seriptural archmology will alss sppreciate the * History of Eanr-
hadddon.” *— Fimes,

* There is much to stirict the sehalar (o this volumne, It does pot pretend 1o
Flse studlos which wre vet in thelr Infancy, Iis {Irihl.r_v oliject i to Mm

tt AR does not assumme to be more than tentative, und it offers boch to the prof
Mﬂuluqi-l'r. And to the ordlnary nom-Assyriologicnl Semitls acholar the means of
L} ormafem i,

“Mr. Budge's book fs, of courss, mainly sddressed to Ansyrian scholars and
win Tllu:mmlti-mbulund.-fwnummud-. Hit the more
thanks are dus to him on that sccount for the war iy wikeh he has aoguiitted himeelf
in his labocious task. " — Tuklet,

Poat Bvo, pp. 448, cloth, price 21a,
THE MESNEVI

(Usually known as Tae Mesxsvin BEERIF, or HoLy Mrsygvi)
oF
MEVLANA (OUR LORD) JELALU "D-DIN MUHAMMED ER-RUMIL
Book tho First.
Tojpeiher with same Account of the Life and Acts of the Avthor,
af his Ancestors, and of his Descendants,
Iluwtrated by & Seloction of Charncteristie Aneedoten, as Collected
by their Historinn,
Meviaxa BueMsy-"D-Dix AHuED, 1, Ervax:, m. ‘A

Tranalated, and the Yoetry Vernifind, in English,
By JAMES W. BEEDHOUSE, MR A S, ke
** A complate trossury of secult Oriental lore," —Eaturday Rerine,

* This book will be & very valushie help ta the reader momnt of Persta, who is
desirous of ada inadghe into o im t ol the Htseatur
hmm__m. very important departmen ®
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Third Edition. Poat 8vo, pp. x.—139; cloth, price Ga

A MANUAL OF HINDU PANTHEISM. VEDANTASARA,
Translated, with copious Annotations,

By Maron G. A JACORE,
Bombay Staff Corps ; Tuspector of Army Schools,

The design of thia little work is to provide for mimionnries, nnd for
athers who, like them, have little lelsure for original research, an acourate
summary of the doetrines of the Vedinta

“ The modest titls of Major Jacod's werk conveys but an luadequate bdea of the
vast amount of research embodisd by his notes to the text of the Vedantusarn,  Bo

indeod, are these, and so mnch collateral matter do they tio bear on
thie subject; that the diligest stodent will rise from thelr perossl with a fairly
adequafe view of Hindfi philosophy gonerally, His work . . . Is one of the best of
its kind that we have soon, " —Colenttn Mevie,

Post Bvo, p :l:L—sh. eloth, pﬂu G,
EASTERN PROVERBS AND EMELEMS

IetvsTRATING OLD TRUTHA

Br Rev, J. LONG,
Member of the Bengal Asiatic Soclety, F.R.G.8.

W regurd the book aa valuable, and wish for it wide circulation and attentive
readiiig, "=—Kerorrd.

- Alw?ﬂm, it is quite o feast of good things,"—Glode,

4 1 is full of intoresting matter."—Antigeory,

Sixth Edition. Post Bvo, pp. vill.—=270, eloth, price Ga.
INDIAN FOETREY;

Containing a New Edition of the * Indian Song of Songs,” from the Sanserit
of the " Gita Govinda " of Jaysdeva ; Two Books from **The Ilind of
India ™ (Mahabharata), ** Proverbinl Wisdom " from the Shlokss of the
Hitopadesn, and other Oriental Poems,

Ey EDWIN ARNOLD, C.8.1, Author of “The Light of Asla ™
# {5 this pew volume of Messm. Tribner's Oriental Berdes, Mr. Edwin Arnold doss
nvisdixdios,

Ed service by {lhstmiing, th the medinm of his musizal English
power al Lndian postry o stir emotions.  The * Indian
fs ot unknown o scliolars,  Mr, Arpold will have trouduncod it

of
in
isly poema,  Nothl swuld be mere graceful and delicate than the
ﬁﬂh m:uwﬁlfpihuummwm_nrmwwmm I-:rl.1=|:la:.wr-md!h"F
¢ Pemutifnl Raillea, jastmine-bosomed Radla,”
from the sllurements of the forest nympha, in whom the five scnses are typlfied,”—

Tiwmn
%4 other Engllsh poot has ever thrown lils gonius manl his art so Iy into
the work of trnuduunrmcmn fdeas as Mr. Armold has done in uum’mﬂ“
plarases of langiiage contained {n thes mighty epies.”— Dully Tiligra

W Tl poom abomds with 1;1.;?.-; of Eastern luxurionsmess st sensuouaness} the
alr seems laden with the s murm aif the tropies, gl the verse has & richness and
s melody suliclant to cptivals the senmes of thia dollest. "—Slanadarl.

e translator, while uelng a :.,3;.1 by poem, has adhersd with toler-

fis it thae ord taxt. “— Ohwrin il
"':":’,,-,"ﬂ’,’mm; wish Mr. Amnold stccess in his attempt *to lariss Indian
cinasins,” that being, as his preface tells us, the goal towards w ho bends his
effurte, = Alln"s fuafinn Afail
A2
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Post Bvo, pp. 336, cloth, price 1fa.
THE RELIGIONS OF INDIA.
Br A. BARTH.
Third Edition.
Tranalated from the French with the authority and assistance of the Auther,

The author has, at the request of the publishers, considerably enlarged
the work for the translator, and has added the literature of the suhject to
date ; the translation may, therefore, be looked npon as an equivalent of »
new and improved edition of the original,

** Ie not only a valuable mannal of the relighons of Indis, which marks & distinet
step in the treatment of the sibject, bt also o useful work of reference " — Advewdemy

“This volume 8 a reproduction, with eorrections and additions, of an article
contributed by the learned anthor two years ngo to the * Encyelopidio des Sei

Beligiensen.’ 1t attrocted much notios when it frat appeared, and In guncrally
sdimitted to presant the best mmmary extant of the vast sulject with which it
deala™— Table,

" Thin [s not only on the whole the best but the suly manual of the religlons of
India, apart from Buddbism, which we bave tn English. The present wark . . .
shaws nat ooly great knowledge of the facts and power of chear exposition, ot alss
great insight fnto the inner history and the deeper meaning of the grest religion,
for it i in reality ouly one, which It proposes 1o deserile,*— Modorn Rerioe,

* The merit of the work has been amplatically rocognised by the most suthoritative
Orientalista, both In this country and on the contirent of Eorope. But probably
there are faw Indianists (if wo msy use the word) whe wonld not derlve a guood deal
ot information trom it, sod especlally from the extensdve biblingraphy provided in
the notes."—Dublin Revine.

" Buch a skatch M. Barth has drawn with n master-hand, “— oritic (Xar Yoril,

Fost Bvo, pp. vilk—1353, cloth, price &a.

HINDU PHILOSOPHY., y
Tur SANKEHYA KARIKA or ISWARA KRISHNA,

An Exposition of the System of Kapils, with an Appendix on the
Nydyn and Vais'eshika Systema,

By JOHN DAVIES, M.A. (Cantab,), LT AS.

The system of Kapils contains nearly all that Indin has produced in the
deparimont of pure philosophy.

*The non-Orientalist . . . finds in Mr. Davies & patient and learned guide who

alome,
to the mysterions questions which arise in overy thoughtful mind about the origin of
the workd, the nature and relations of man and his futsrs destiny,” and in his learned
and able notes be exhibits * the connection of the Sankhya system with the philo-
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saphy of Bpiuom,” and * the connection of the systemn f Kapila with tkat of Schopon-
haner and Von Hartmann* “— Forvign Church fhroeice

" Yr Davies's volums on Hinds Philosophy Is an undosbted gain G all sbidents
of the development of thought, The system of Kapila, which is here glven {5 4 traus-
Intion from the Sinkhys Karlki, in the only cantribution of Tridis to prare philesophy,
. . . Presents many points of deop Intorest to the student of comparative philo
sopliy, and without Mr. Davies's Jneid imterpretation It would be difficult to appre-
¢late these points fu any vdequate manner"—Satundioy Sovidie,

4 Wa welooma Mr. Davies's book as a valuable addition te our philesaphieal
Whrary.”—Nofer and Qurridn.

Post Bvo, pp. xih—154, cloth, price 7w, 6l
TEUNI—| | GOARM :

Mue Sveiexe Berse oF THE KaorKion,

Ex THEOPHILUS HAHN, Ph.D.

Custodian of the Grey Colléction, Cape Town ; Corresponding Mamber
of the Geogr. Society, Dresdes ; Corresponding Member of the
Anthropologieal Socisty, Vieona, ke, , &e

+The fArst instalment of Dr. Halin's lboirs will be of interest, ot at the Cape
anly, ot b exery University of Earope. It is, in fuct, & most valoable contribwtion
to the comparative stady of religlon and mythalogy. Accounts of thelr rebigion snd
were scattersd about in various books: thess have teen carefully col-

™,
lectad by Dr. Hukn and printed in his secomd clapter, eiriched and improved by
what he hus boan able to collest himsoll."—Frof. Mas Miller in the Ninetomiy

Cenlinry.
# Tt fs full of good things "—8t. Jaue's Gasefie.

In Four Volumes. Fost Bvo, Vol, L, pp xil,—3g2, cloth, price 12s, &,
Vol IL, pp. vi.—408, cloth, price 125 tal., Val. IIL., pp. vill.—414,
cloth, prioe 12a. 6., Vol. IV., pp. vill.—340, clath, price os, 6.

A COMPREHENSIVE COMMENTARY TO THE QURAN.

Tty WHICH 1% PREFIXED SALE'S PRELIMINANY Dirscounsi, WiTh
ADDITIONAL NOTES AXD EMENDATIONS

Together with a Complete Index to the Teat, Preliminary
Disontres, and Notas

By Rev. E. 3. WHEKRY, M.A., Lodiann.

a5 Mr, Wherry's beal Is intemaled for misslotaries in Todia, it is no doubt well
that they should be prepaned to mest, If they can, tha ordinary arguments ami toter.
pretations, and for this purposs Mr. Wherry's adiditions will prove nasful. "= Saiwrday
Review,
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Third Edition. Post Bvo, pp. vi.—208, cloth, pries s

THE BHAGAVAD-GITA.
Tramalnted, with Introduction and Notes
By JOHN DAVIES, M.A. {Cantah. }
Lot us aidd that his tranalation of the Bhaguomd Gith is, s we Judge, the best

that has s yob appeared fn English, nnd that his Phibologien]l Xotes are of quite
poenilinr value."—=ubilin Rrviee,

Second Edition, Hevised and Enlarged. Post 8va, pp. 124, eloth, price ga,

THE QUATRATNS OF OMAER KHAYYAM.
Translated by B. H, WHINFIELD, M.A.,

Barrister-at-Law, late H.M. Bengal Civil Service,

Pust Bro, pp. xxxil.—336, cloth, price 1os. 6,
THE QUATRAINS OF OMAR EHAYYAM,
The Pernian Text, with un English Verse Tranalation.
By E. H. WHINFIELD, Inte of the Bengal Civil Servies.

Y Mr. Whinfiold has executed & difenlt task with consklornble success, sud his

vorskon dontaine mnch that will be new to tlisss who ooly know Mr. Fitegerald's
delightiul selection, "—doadewy,

4 The most prosuinent featvures in the Quatralus are thelr profound ngnosticiam,
combined with & fatallsm based more an philosophic than religlons grounds, their

Eploureanism and the apirit of universal tolernnee and charity which andmates them.”
—faleulta Reries,

Bevond Edition, Post Bvo, P xxiv.—268, cloth, price oa,
THE PHILOSOPHY OF THE UPANISHADS AND
ANCIENT INDIAN METAPHYSICS.

As exhibited tn a secies of Artioles contributed to the Caleulin Rerime.

By ARCHIBALD EDWARD GOUGH, M.A., Lincoln College, Oxford ;
Principul of the Onleatta Madrasa,

* For practical purposes this is perbings the mot important of the works that have
thus far appearsd in * Tribner's Oriental Series” =« « We eaninot doubt that for all
wiho may take it up the work must be one of prodound interest." —Saturday Neriee,
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Post Bvo, pp. viil.—266, cloth, price oo
LINGUISTIC ESSAYS.
Br CARL ABEL.

“ An eutirely novel method of dosling with philasophieal questions and impart &
real human Interest 1o the otherwise dry tochniafition of the science. "—Standard.

e, ‘Abel in an nppment from whom it is plessant to differ, for he writes with
enthustssm and temper, and his mastory over the English lanjguage fis him to be &
ehmmpion of unpopular doctrines "—d thenmui

Post Bva, pp. ix.—aB1, cloth, price 1on &1,

THE SARVA-DARSANA-SAMGRAHA;

On, REVIEW OF THE DIFFERENT SYSTEMS OF HINDD
FHILOSOFHY.

By MADHAVA ACHARYA.

Tranalated by E. B. COWELL, M. A., Professor of Sanakrit in the University
of Cambridge, and A. E. GOUGH, M.A., Professor of Philosophy
in the Presidency College, Culentta,

This work in an interesting specimen of Hindu oritical ability. The
author successively passes in moview the sixteen philoscphical systems
eurrent in the fourteenth century in the South of Indi; and he gives what
appears to him to bo thelr most important tenets,

= The translstion fa trusworthy thronghont, A profracted sojours in Tnalis,
whore thore s & living tradition, has fmilivrised the translaters with Indian
thought. "4 thenirwm.

Post Bvo, pp. lxv.—368, cloth, price 14a

TIBETAN TALES DERIVED FROM INDIAN SOURCES.
Tranalated from the Tibetan of the KaR-GYvn
Br F. ANTON VOX SCHIEFNER.
Done inte English from the Gorman, with an Introduetion,
By W. E. 8. RALSTON, M.A.
“i My, Ralston, whoss tinme bs so fandliar 1o all lovers of Russin folk-lore, has
wiippliesd same trtoresting Western analoghos and parnllels, drawn, for the most part,

from Slavonie sourees, to the Eastern folk-tales, culled fram the Kabhgyur, ons of tha
divinbons of the Tibetan ancred ook, "— Aeodry,

e trasalstion . . . eonld soarvely bave fallen buto better bands, An Introdue-
tion . . . gives the dending facta in the lives of those schidars who have gpiven thalr
sttention to puining & knowledge al the Tibetan Hterature and language. "—COalrifin
Ravine.

v Qughit to tnterest all who ears for the East, for amuning staries, or for comparitive
folk tore, “—Pall Mall Gesefte,
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Post 3va, pp. avi.—224, cloth, price gs.
UDANAVARGA

A CoLLEOTION oF VERSES FROM THE BronmmT Cawox.
Compiled by DHARMATRATA,
Brixa THE NORTHERN BUDDHIST VERSION or DHAMMAPADA,

Translated from the Tibetan of Bleah-hgyur, with Notes, and
Extracta from the Commentary of Pradjnavarman,

By W. WOODVILLE ROCKHILL

** Mr. Rockhill's prusent work Is the first from which asalstance will be gained
for & more sscarmte understanding of the Pali text ] it in, in faet, as yet tie only
term of comparison avallable to s, The * Uidanavnrgs,' the Thibetan wersion, was
u:rmur discovered by tie late M. Schiefoar, who Mibdinhed the Titwtan text, and
lind intonded adding » translation, an intoution fristrted by his desth, but which
has heen carried o by Mr, Hockill , , . Mr, Rockiill may be congratulaced for
hawlig well sceomnplished n difoult task."—Snturday Keview,

In Two Volumes, post Bvo, PP xxiv. —366, eloth, nccompanied by a
nge Map, price 18s,

A SKETCH OF THE MODERN LANGUAGES OF AFRICA.

Ev ROBERT NEEDHAM CUSRT,
Barrister-ut-Law, and late of Her Majesty's Inidian Oivil Sarvice.

"&mﬂ.ﬂ Interested in Afriean Iingnages caunot do better than get Mr.
Cust's It Is enoyelopadis tn {ts seope, and the reader grts o start clear sway
Ln any partienlar ymace, ind G lelt free b add to the luitinl som ef knowledge
thern anllocted. "—Nntal Moveury

erg
#;hll:r Cunt hiaa contrived to produce s work of value Lo lingnistle students.”—
.

Fifth Edition. Puat Bvo, pp, av.-az0, cloth, price 7. &4,
OUTLINES OF THE HISTORY OF RELIGION TO THE

SPEEAD OF THE UNIVERSAL RELIGIONS.
By O. P. TIELE,

Doetor of Theology, Professor of the History of Religions in the
University of Levden.

Tranalated from the Duteh by J, Esrrax Canroeren, MA.

b books of jts slae contadn the rewle of & tmnel whie thinking. able nnd labag-
#tudy, or enabin the resdor 1o gnin & bettar bird's-eye view of 151-
hn‘utﬂf.hu into the religious history of nations. As Professor Tlels modeatly

*In Hittle bock are outlines—poncll sketchos, 1 might may—nuthing more.
§ there are some men whose sicetelos froim = !humh—nﬂr nre of fnr more warth

I SOOTIMEN eanves cotened with the crude padnting of others, and it s esay to
Ehat thees pages, full of informnting, thess sentenices, ent nnd I-n-l-p- ale dry,
and clear, condense the [raits of rmg tharongh researah. —Eeadrmarn,

£l

HE
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Revised Edition. Post Bve, pp. 276, cloth, price 7a. 6d.

RELIGION IN CHINA.
By JOSEPH EDKINS, DI, Prxixe.

Containing n Brief Account of the Three Religions of the Chinese, with
Obsarrationn on the Prospects of Clristinn Conversion amongst that
FPeople.

4 [or, Rudlcins has been most careful in noting the varfed and often complox. phasos
of opinion, o & to give an scomint of oonsiderable mlue of the mbject, "—Sroliman,

u Ay n misstonary, {t has been part of Dr. Edking’ duty to study the sxisting
rellgions in Chinn, and his long residence in the eountry has enabled him 12 sequire
& intimate knowiedpe of them as they at present exist. " —Satuniey Revins.

“ . Edkins® valuable work, of which this is o second and revised edition, hna,
frotm the time that it was pablished, been tie dandand authority upen the sobject
of which it tresis " — Nemeonformist,

= Dr. Edikina . . . may now be fuirly regandsd as among the firk muthorities o
Chinssa religlon and langunge,”— British Guartrrly Kevier.

Post Bve, pp. x.-274, cloth, price oo

THE LIFE OF THE BUDDHA AND THE EARLY
HISTORY OF HIS ORDEE.

Derived from Tibetan Works in the Blah-hgyur and Bstan-hgyur.
Followed by notices on the Early History of Tibet ami Khoten,

Translated by W. W. ROUKHILL, Second Secretary U5, Legntion in China.

#The valume bears testimony to the diligence atsd Tulnsss with widch the awthir
has cunsulted and tested the pncient dopuments boaring uwpon his remarkable sub-
Joot."—Timer.

Wil be appreciated by thosa whis devots themselves to those Buddhist studies
whizh have of late yeurs faken in these Western rogims so remarkables & develsp-
ment  [ts matter poascases o spechal interest os belng derived from nnelent Tibetan
works, some partions of which, bore nualysed and translated, have ot pet attracted
the attontion of scholirs. The volumne is rich in anoiest stories bearlng wpon the
world's renovation and the origin of cantes, as rocandod in thess Tenerable auth.

rities."—Daily News

Third Hiﬁ:l‘l. Paat Bvo, pp. vill.—46y, cloth, price 16w,
THE SANKEHYA APHORISMS OF EAPILA,
With Iinstrative Extracts from the Commentaried.

Tranalated by J. B. BALLANTYNE, LL.I., Iate Principal of the Benares
College.
Edited by FITZEDWARD HALL.

o The work displays s vast expendinire of lulwur wnd scholurship, for which
studonts of Hiodoo philosophy have every roason i bis grateful to Dr. Hall and the
pu'hlh‘mn."—-r.htnrh Rerine,
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Post 8vo, pp. xlviii.-308, eloth, priee 125,
THE ORDINANCES OF MANTU. *
Translated from the Sanskrit, with an Introduction,
By the late A. O, BURNELL, Ph.D., CLE

Comploted and Edited by B W, HOFPEINE, Ph.D,,
of Columbia Collage. ¥.Y.

*Thia wark s fall of interest : while for the student of sociology and te selonce
of religion it is full of fmportance. It is & great boon o got so potnble & work in so
aconsalhile & form, admirably edited, and crnpetantly tronalatod. " — St

** Faw man were more com £ than Burnell to glreus s mlsp goud translation
;l' lhi; wall-known law mﬂl v !m!.t m 1Ath by Hir ‘Pfllll.l.m’ I:'mal.

urnall was not only nn et Sanslori 5 Al 0 o o
and be juined to those two important qualifications the riore faoulty of um
cxpross Lis thoughts in elear apd trenchant English. . . . We uhrht to feel vory
E:M“I to Dir. Hopkine for h'lniﬁil‘:n ue all that sould bo published of the trans-

o left by Durnell *—F. Max Mevces in the Arademy,

In Twe Volumes, post fve, Pp. xil.-318 and vi.-312, cloth, price ars

MISCELLANEOUS PAPERS RELATING TO
INDO-CHINA.

Reprinted from ** Dalrymple’s Orlental Repertory,” ** Asiatic Ressnrches,”
and the *“ Journal of the Asintic Bocisty of Bengal,"”

CONTENTS OF VOL, I.

L—Bome Aceounts of Quedah, By Michasl Topplng.
1 —Eg?un. mads to the Chisf and Councll of Balambangan, by Lieut. James
Barton, of his several Surveys

1L —Bulstanes of & Letter to the Court of Mrectors from Mr. Jolin Jesse, dated
July 30, 1775 a8 Bornon Propor,

1¥.—~Formation of the Establishement of Pools Peenanyg,

¥.—The Gold of Limeng. By John Maodonald,

V1L.—On Thres Naturil Productions of Sumatrs, By John Masdonald,

VIL—=0n the Traces of the Hindn Language aml Literature extant amongst the
Malays, By Willinin Murwdos.
!Iﬂll:-;.m Areount of the Elastic am Vine of Prines-Wales Island. By Jamea

(5% 3

IX & Hotandeal Deseripbinn of Uresols Flastiza, or Caoutehous Vine of Sumatrs
snd Pul-Pinang, By Wllrlun. Rnxburgh, M.D.

X.—An ‘Aectunt of the Inkabitants of tha Poggy, or Naman Islands, lying off
Bumatra. By John

XL —Remarks on the ies of Pepper which ar found on Prines-Walea Taland,
By Willlam Hunter, "_E:Fﬂ
I-x L'En_(;l" nt_h- Langunges and Literaturs of the Indo-Ohiness Nutions. By J.

T " g

XL —Some Aceount of an Orang-Outang of remariahle bt found on the Taland
of Sumatrs Oy Clarke Absl, M. D T

XIV. —Obwervatioes on ths Geological A; woes anad General Features of Por
thoas of the Malayan Penlnsala. By dnmes Lo,
B};T'ht Hatoh of the Geology of Pulo-Piosng and the Neighbouring Ialunds.

" are,
XV L.—Climats of Singapore.
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MISCELLANEOUS PAPERS RELATING TO INDO-CHINA—
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