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Issues and Information in Focus

Witzel on the Vedic Sakhas

Michael Witzel’'s work on the Sakiis of the Veda deserves to be
known more widely and paid serious attention than it has generally been
done uptill now. As the texts of the Santhitas, Brahmanas, Aranyakas and
Upanisads differ according to the Sakhas to which they belong, this simple
fact not only affects the ‘unity’ and ‘uniqueness’ of the texts designated by
that name, but also challenges the reader to find what is ‘common’ and
what is ‘different’ between them. And, if some distinction can be made, as
has been claimed, between the ‘carlier” and the ‘latter’ within each $zkha
text, and between the $4khas themselves, then one may separate these
portions so that the ‘development’ that took place can be easily grasped
and understood. .

As many of these §akha texts, according to Witzel, contain portions
from the Sradta Sitras and the Grhya Sitras, the relation between them
and the recognized texts. of the Vedic Corpus has to be explored.

In fact, as the Sradta sitras, the Dharma satras and the Grhya sdiras,
collectively known as the Kalpa sitras, are also different in the different
$akhas, the same procedure has to be adopted regarding them.

Witzel's major work in this regard are the following:

l. Witzel, Michacl (1987): ‘On the localization of Vedic texts and
schools (Materials on Vedic Sikhas, 7). in: India and the Ancient World,
History, Trade and Culture Before AD 650. (Ed.) Gilbert Pallet, Leuven:
Department Orientalistick (Orientalia Lovaniensia, Analecta, 25.), pp. 173-
213.
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2. Witzel, Michael (1997): ‘The development of the Vedic canon and its
schools: the social and political milieu (Materials on Vedic SakAds, 8)." in:
Inside the Texts, Beyond the Texts: New Approaches to the Study of the
Vedas. (Ed.) Michael Witzel. Department of Sanskrit and Indian Studies,
Harvard University; distributed by South Asia Books, Columbia, MO.
(Harvard Oriental Series, Opera Minora, 2.), pp. 235-257. Also on
internet:

http//www.people.fas. Harvard.edu/witzel/canon.pdf. :

Vol. XXI, No.2 - Daya Krishna

Witzel on the Vedic Sakhas - 2

Attention is drawn to Michael Witzel's work on the Vedic $akhas,
specially the following two articles published by him, amongst many
others: :

1. Witzel, Michael (1987): ‘On the localization of Vedic texts and
schools (Materials on Vedic Sakhas, 7). In: India and the Ancient World,
History, Trade and Culture Before AD 650. (Ed.) Gilbert Pallet, Leuven:
Department Orientalistiek (Orientalia Lovaniensia, Analecta, 25.), pp. 173-
213. \

2. Witzel, Michael (1997): ‘The development of the Vedic canon and its
schools: the social and political milieu (Materials on Vedic Sikhas, 8).” In:
Inside the Texts, Beyond the Texts: New Approaches to the Study of the
Vedas. (Ed.) Michael Witzel. Department of Sanskrit and Indian Studies,
Harvard University; distributed by South Asia Books, Columbia, MO,
(Harvard Oriental Series, Opera Minora, 2.), pp. 235-257. Also on
internet; http;’f'www.pcople:fas.Harvard.cdu)’witzetlcanon.pdf. '

The problem of the $ZkhAds in respect of the Vedas has not been paid
sufficient attention as it is generally assumed that there are only four Vedas
and that all of them are like the Rgveda which has only one unitary text of
its own.

The situation, however, is totally different in respect of the three other
Vedas, Yajurveda, Simaveda and Atharvaveda. In the case of each of
these, there is no one unitary text which can be called by that name. There
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is, in fact, no such Samhra text of any of these unqualificd by the §akha to
which it exclusively belongs by names such as the Vajasaneys Madhyandin
Samhits or the Kapva Samhiti of the Sukla Yajurveda. The Krspa
Yajurveda, which is different from the Sukia Yajurveda, faces the same
problem as there is no such text as the Krspa Yajurveda. We have either
the 7arttriya Samhita, or the Mafrm%yanf Samhita, or the Kathaka Samhita,
or even the Kathaka-Kapisthala Samhita, which are all different from one
another and are said to belong to Krspa Yajurveda, and mnot 1o Suklz
Yajurveda. The Samaveda and the Atharvaveda have the same problem as
there is no one such text as the Samaveda or Atharvaveda, pure and
simple. We just have the Jaininiva Samhita, or the Ranayania Samhitd, ot
the Kauthuma Samhita belonging to the Samaveda. The Atharvaveds, on
its part, is found only either in the Samihita belonging to the Saunaka or
the Paippalida which, like those of the Yajurveda, are different from each
ather. Each of these is separate from the other and generally has its own
Brihmana, Aranyaka, or Upanisad which arc known by that name. They
are also separate independent texts belonging to what we call different
Sakhas of the Yajurveda, Samaveda and Atharvaveda.

Professor Witzel's work examines each of these sakhas in detail as
well as that of the Regveda and discusses the political and geographical
location of each of these along with their development as shown by the
material within the text itself and, at times, the relation ol this material to
the Srauta and the Grhya Satras, which also were developing within this
period. Interestingly, he refers to the text and evidence pointing to the time
of Pariksita, when the floating Revedic verses were first brought together
and collected in the form of the Samhria. 1s this the same Pariksita of the
Mahabharata and the Srimadbhigawad? If so, then the widely prevalent
view is true regarding the editing and collection of the Vedas at the
beginning of the Kali era so that the past may not be forgotien and the
continuity may be preserved through the tradition by handing down this
knowledge of those who had thought about things carlier may not be
completely lost to this age,

Vol. XXI, No.3 Daya Krishna
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Pardrtha in Mimimsa Siira

The distinction between ‘instrumental” and ‘intrinsic’ has been central to a
great deal of thought concerning values in general and morality in
particular. Attention is drawn to an interesting discussion on the analogous
notion of ‘pardrtha’ in Mimamsa Siatra W.1.2 (Sesafr pardrrhatvar). The
term refers to actions which are auxiliary or subsidiary in nature, the key
word being pardrthatval, translated by Jha as ‘for the sake of another’.
Kumirila has commented intensively on this in his Tantravartika and
explicated in detail the different meanings of the term pardrtha. The
discussion occurs in adhyaya W, pada 1, adhikarapa 2 and is available in
English translation in Sghara Bhasya. (Tr. G. Jha), Vol. I, p- 337, 14.21,
Satguru Publications, Allahabad,

Vol. XV1, No.2 Mohini Mullick

Nakamura on Mimamisa

The Aimamsa Sttras are generaily ascribed to Jaimini. However, there
is almost controvertible cvidence that such an ascription cannot be
sustained in the face of the counter-cvidence in the Mimamsa Sdrras
themselves. We publish’ below an extract in this connection from an early
study of Vedanta' by Hajime Nakamura, a weli-known Japanese scholar on
Indian philosophy and thought:

According to tradition, Jaimini iz the author of the Mimamsa Sotra,
and this has been accepted throughout India. However, the Mimimsa Satra
handed down to the present time was not directly written by Jaimini
himsell. in this Sgira, the name of & scholar called Jaimini is mentioned
five times, and lor the author of the Satra to give his own name within a
satra composed by himself would be unusual. Not only that, in the
Minamse S@irg V1.3.4, Jaimini is ceferred to as the supporter of the
opponents and is later rejected, Conscquently, the compiler of the Sarra is
clearly different from Jaimini, and while they respected and relied upon
him as an authoritative thinker, he did not follow Jaimini's theories in all

Lo A Histery of Farly Veddanta Phitosapiv, Hajime Nakamura, Motilal Banarsidass
1983, pp. 390-91. ;
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respects, but maintained a critical attitude towards them. It is not clear t0
this day just who the author of this Satra is. Perhaps it was compiled as a
kind of text book on ritualistic Mimamisa learning by the Mimamsa scholars
after the time of Jaimini. Since in the extant Mimam’sa Sotra the names of
a great many others besides Jaimini appear, it might be a compendium of
their theories. If so, one can suppose that quitc a long period of time was
necessary for it to assume such a form.

Vol. XV, No.2 Daya Krishna

Vaibesika Sotras 1.1.4

Sitra 1.1.4 in the Vaiéesika Satras by Kanada has generally been
reparded as the ground for accepting the basic number of padirthas
mentioned in this system. However, there is some strong evidence which
casts doubt on this and raises the question as to whether this Sarra formed
an integral part of the original Vaisesika Satras, as it does not occur in
some of the important manuscripts ascribed to well-known thinkers
belonging to this school. We publish below an extract from Wilhelm
Halbfass’s book (On Being and What Therc Is, State University of New
York Press, 1992, p. 75) and would like to know what others say in this
connection:

As we have noted earlier, a complete list of all six categorics as well
as the term padartha itself is found only in one single sifra of questionable
authenticity. In the version of the Vaidesika Satras that forms the basis of
Sarikaramiéra’s commentary, Upaskara, it appears as 1.1.4. It is missing,
however, in the versions used by several apparently older commentaries,
that is, Candrananda’s Vrrtr, Bhattavadindra’s Vartika, and the anonymous
commentary edited by Anantalal Thakur.

What does this mean? Is it merely a textual problem, or does it have
deeper historical significance? Does the absence of Sarra 1.1.4 in some
versions of the text reflect a stage of development at which the list of six
categories {which is taken [or granted not only in Vatsyidyana's
Nydyabhasya but also by Caraka and Aryadeva) had not been finalized?
The satras that follow 1.1.4 provide a systematic and coherent
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presentation of substances, qualities, and motions. Universals,
particularities, and inherence are introduced later, in a somewhal‘casual
and erratic fashion. Could this be an indication that there was an ea;'iier
version of the Vaisesika that dealt only with the first three of
Prasast: pida’s six categorics? '
Vol. XV, No.2 Daya Krishna
Agama in Kapida Sitra

The grounding of the knowledge of Dharma on the one hand and of
Brahman on the other is positively done in the Srut/ or the Vedas bgr

Jaimini in the Mimdmsa Sitra and Badariyana in the Brahma Sitra,

respectively.

Surprisingly, the Vaisesika Sitra of Kanada seems to do just the
opposite. It establishes the authority of the Sruti on the basis of the fact
that it gives us a knowledge of Djarma and hence has to be regarded as
authoritative. The Sifra reads as follows: '

AR IGETEE IHIET |

It may be noted that the term used in dgama which covers not only the
Vedas but also other texts deemed as authoritative by other traditions in
India. The attempt to deny the exclusive authority of the Vedic_texts for
determining the nature of cither Dharma or Nihsreyasa and apavarga and
- extend the scope of such authority to other foundational ‘texts’ in the
tradition by the use. of the term dgama seems to have been made time and
again in the tradition, as is evidenced by the Agama Pramipya of
Yamunacarya later. But to find the term Agama being used in the Satras of
Kanada is significant and one may try to find if there is any such usage
carlier to the one presently discussed. .
Vol. XVIII, No.4 Daya Krishna
Vérttika on Nydyasitral.l.l

Uddyotakara i_n his Varttika on Nydyasitra 1.1.1 has said that each
vidyd has its own faitvajaana which leads to that niksreyasa which pertains
specifically to its own domain. He gives examples of Mimamisa, Varta and

s Raes Lot
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Dandaniti whose specilic nihsreyasa he mentions respectively. It is only in
the case of drmavidyi that the nibsreyasa is supposed to be moksa.
However, for some reason, this mecaning of fativajiina and arhsreyasa
seems to have been completely lost sight of in the tradition. The lost
insight of Uddyotakara is important as it may lead us to ask about the
nihsreyasa of each field of knowledge that we may pursue.
Vol. XV, No. | Daya Krishna
Advaita Before Sanfkara: A Discussion by Samantabhadra

Generally, the doctrine of Advaita is ascribed to Samikara and the
discussion regarding it is supposed to have occurred after him. However,
as the following quotations from Samantabhadra (AD 650, Potter) and
Akalanka (AD 680, Potter) two cminent Jain philosophers, conclusively
prove both the doctrine and the discussion regarding it were prevalent long
before Samikara appeared on the scene. The attention of the readers of the
JICPR is drawn to the following quotation from Hajime Nakamura's A
History of Early Vedanta Philosoply (Motilal Banarsidass, Delhi, 1983, pp.
284-85).

Verse 26:

‘I the principle of Advaita should be established by means of reason
(hetu), there must exist a duality (dvarta) between reason and what is to be
proved (sadhya). If (the principle of Advaita) should be established without
reason, why should not dualism too be established from mere words
alone?’

{Astasat What is not established (in any way) should not be adopted
by those who wish to gain profit and to discard disadvantage. For example,
‘the one-sided view of emptiness' (sunyarkanta) (the theory of the |
Madhyamika school) should not be adopted. Therefore, non-dualism, that
is, which cannot be established, (should not be adopted)...In this case (the
fact that non-dualism cannot be established) will not become a non-
established reason (asiddha hetu). {Reason for that will be explained).
(1) If the establishment of the principle of non-duality be based upon the
reason {sddhana), then there would exist the duality of that which is to be
gstablished and its reason. Or, in the same way as the principle of non-
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duality (advara) is cslablished, how s duality not established? (2) If

(although the reason does not exist) one accomplishes one's objective by
merely saying it, everything would be established for all. (Accordingly, the
theory of non-dualism cannot be established.)

Verse 27:

Without dualism (dvaita), advaita cannot be established , just in the
same way unless reason (hetu) exists |, fallacious reason{ahetu) cannot exist
: l.\leg‘dtjon of anything which has a name cannot exist without ( the
existence ol) that which should be negated.

[Astasati ] The word ‘non-dualism’ (advaita) points to the ultimate
?rulh (paramdrtha) which contradicts that which one thinks in his heart, for
it is a single word to which a negative prefix is attached. It is the same
case with the expression ‘non-cause’ (aherw). In this case the range of
applicability (for the negative prefix) is not too broad. (That is, if the prefix
‘a’ ol advaita is a negative affix one must not assert that the range of
application of the negative affix is too broad). For, the negative affix is
related 10 the nepation of a thing as something of such a nature, (Now) it
must be thought that in all cases, if there is nothing to be negated, the
ncgalmn ol anything which has the name is not possible. {Therefore, the

negation of duality must admit the existence of duality),

vV
ol. XV, No.3 Daya Krishna

Dharmakirti on Physical Reality

Dharmakirti in his Nydyabindu refers 1o light and sound as a ‘model’
ol physical reality and in case it is taken seriously, it might help us not
only in understanding the Buddhist notion of reality, but also suggest a
different idea of material reality than is generally found either at the
commonsense or sophisticated level.

The paradigmatic cxample of matter is generally that of stone, a well-
dcm.arcnwd ‘something” that occupies space, is inert and incapable of
l'flOItt)n or any other activity on its own. Light or sound do not occupy any
fixed position in spacc as they are continuously spreading, moving and
expanding in ‘waves', each wave pgiving rise to the next and thus
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simultaneously ‘ceasing to be’ and giving rise to that which is homogenous
and similar to it, by ceasing to be.

This, strangely, also seems to be the character of consciousness,
though the continuous movement that occurs in it because of either
external or internal factors, can be stopped or at least affected to some
extent by its own attempt to do so. In this perhaps lie the beginnings of
“Yoga' which, of course, does not and can not stop with the achievement
ofjust this stoppage.

Vol XIX, No. 4 Daya Krishna

History of Indian Phi].osophy

Haribhadra SurT’s Sadadamﬂna Samuccaya is a well-known work,
particularly as it is perhaps the first survey of Indian philosophy written by
an Indian in Sanskrit as early as the eighth century AD. Yet, some of the
Samipradiyas mentioned in it have not attracted the attention they deserve,
perhaps because they did not develop into full-fledged schools of Indian
philosophy and were not regarded as such even in his time. Still, the fact
that he considered them of sufficient 1mporzancc to mention in his work
denotes that, in his time, they must have acquired sufficient following and
influence to deserve this mention. These occur almost at the very
beginning of ‘the work and are called Ajfidnavadah Vafnayfkavéda,f‘:, and
Lokavadah. The first onc seems to be a Jain sampraddya which seems to -
have arisen in the context of the controversy about the Aptapurusa being a
sarvajiaya and the fact that Acdrya Samantabhadra in his Aptamimiamsa
had contended that Mahdvira alone could be regarded as such. The
followers of the doctrine seem to have argued that it was impeossible to
determine whether Mahavira was actually a sarvajiiaya or not, and that the
observance of the Jain precepts did not depend on a settlement of the
issue concerned.

Similarly the other two schools seem 1o argue that ‘practical living' has
little to do with theoretical contentions and hence should be detached from
them. It may be noted that the third one, that is, Lokavadali is different
from the Lokayata which is treated by Haribhadra Suri as a full-fledged
phllosophu.al school along with Buddhism, Nyaya, Sanmikhya, lain,



384 Agenda for Research

Vaidesika and Mimanisa which add up to seven and not six as mentioned
in the title. But what is Important to note is that not only is Vedanfa not
mentioned but also Yoga as a separate school of Indian Philusophy.

The importance of the different systems may be gauged both from the
sequence in which schools have been discussed and the number of pages
devoted to them.

37

1. Buddhism

2. Nyaya 76

3. Samkhya 7

4. Jain 245

5. Vaisesika 23

6. Mimanisa 29

7. Lokayata 12

Interestingly, Haribhadra Sori not ‘only gives the views of these

philosophical schools, but also gives picturesque details of the way they
led their life. The Naiy_ayikas may find the following of particular interest,
and wonder whether the present-day Naiyayikas could call themselves so,
if the way of living described in his work was supposed to be an integral

part of being a Naiyayika.
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Daya Krishna

Sadadariana Samuccaya on Advaita Vedanta

Sadadarsana Samuccaya of Haribhadra Sari is well known to students
of philosophy” and it has gencerally been said that it does not mention
Vedinta as a’'school of Indian philosophy in it. This js Just not correct,
even though I myself had written it in a controversial paper cntitled
‘Vedanta in the First Millennium AD’, published in the JICPR Special

Issue, 1996, pp. 201-7. He refers to Vedanta in his chapter on Mimanisa

E
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and calis it Uttaramimamsa and designates those who subscribe to it as
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Vcdantins and the doctrine they propound as Brafmadvaitavida. However,
he does not discuss in any detail either the doctrine or the arguments in
the chapter concerned, which deals primarily only with the Parvamimanisa
which is called Jaiminiya.

Surprisingly, he gives some information about the Vedantins of those
times, divided as they were, according to him, into four sects, or four
stages, the two of which are still known to some extent at least. The
distinction between those who are known as belonging to the category of
Hamisa or those who belong to the category of Paramahamisa is familiar
still, though few would know that the latter could take their food from any
house, including those of the Sidras. The other two were called Kuticara
and Bahidaka. These two were supposed to wear brahmasitra (a strange
term which seems to indicate something different from the Yajiopavita
which was supposed to be worn by those who followed porvamimanisa)
and also Sikka or the tuft of hair on their head. The former two categories,
that is, Hamsa and Paramaham’sa, did not have the Sikhi or wore the
Brahmasitra as the other two did.

The whole text is interesting from many points of view and gives an
intimate picture of the way philosophers lived at that time. A comparative
study of the doctrines as propounded in the book might help to locate the
developments that occurred later in the doctrines of many ol these schools,
a subject about which not much seems to be known as what is generally
known is an ahistorical, static picture of the schools’ position as if it had
not internal differences or changes within it.

Interestingly, Haribhadra Suri knows both Kumarila and Prabhakara as
he mentions them by name in his discussion of Parvamimamisa. On the
other hand, he does not seem to know Samkara at all or any other thinker
of the Vedanta school earlier to him.

This suggesl§ that though Vedanta was known as Uttaramimamsa and
the doctrine it propounded was known as Brafimadvaita, it had not yet
crystallized into a separate recognized school of philosophy till his time.
Vol. XIX, No.4 Daya Krishna
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Monograph on Advaita Vedanta

Attention is drawn to a monograph on Advaita Vedanta entitled
Advaita: A Critical Investioation, by Prof. Srinivasa Rao, published by
[ndian Philosophy Foundation, Jhana Bharti, Bangalore, 1985, p. 95.

The Advaiting have always treated the rope-snake illusion as the
paradigmatic example of the way the Brahman is related to the world that
we experience, the lormer being analogous to the rope and the latter to the
snake in the example. Yet, most of the Advaitins also subscribe to the
notion ol Brahman-realization by many persons who continue to live in this
world cven alter they have achieved such a realization. But, ‘life in the
world' cannot be lived with without awareness of ‘difference’ and
multiplicity, which are the hall-mark ol the world. The Brahama-
realization, thus, could not have resulted in the ‘disappearance’ of the
world in the same way as the snake is supposed to disappear alter one has
realized that what one was seeing as ‘snake’ was really a ‘rope’.

The basic contradiction does not seem to have been squarely faced by
the Advaiting, even though most of them hold all these positions together.
Prof. Srinivasa Rao has focussed his discussion on this basic issue and

suggesled possible modifications in the way one might ‘save’ the truth of

Advaita in the face of such a situation. The discussion on what he has said
would thus be helplul in clearing up one of the central issues which all
Advaitins must face.

The fundamental dilemma posed by Prof, Srinivasa Rao may thus be
formulated in the following ways:
. Either one must give up the rope-snake illusion as illustrating the
relation between the Brahman and the world, or
2. One must give up the idea that one may continue to live in the world
¢ven after one has ‘realized the Brahman.
it is for the Advaitins to choose, but whatever the choice, it will involve
radical changes in the Advaita position as it has been understood until
now.
Vol. XVI, No.3 Daya Krishna
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Eliot Deutsch. on Advaita

Attention is drawn to the book Humanity and Divinity: An Essay in
Comparalive Mcfz.'pbysms written b Eliot Deutsch, which is perhaps the

‘most original reconstruction of .the Advaitic position done by a thinker.

Never before has a Western thinker so internalised a non-Western mode of
thought and developed it creatively as Eliot has done the Advaitic ms:ghts

_in: this book. Besides many other innovations, the 'crucial concept. of

‘sublation’ gets a reformulation as ‘subration’ in this work which is
described as the ‘process whereby we disvalue a previously valued content
of consciousness because it is contradicted by a new experience.” (p. 10). '

It is further cxplaincd that -‘subration’ is a special mental process
which involves a revision of judgment. The judging process is not a simple
axiological one of the sort °l thought X was good (valuable, important) but
then felt that it wasn't ; it is rather an axio-noetic one of the sort;, X,
because of a4, b, ¢, is to be rejected and is to be replaced by Y, where X
and Y may be any content of consciousness—a concept, an existential
relation, a physical object, and so forth.” (p. 11).

The book deserves a serious consideration by all those interested in
Indian thought in general, and A_dvai_:ié though in particular.
Vol. XVI. No.1 Tt Daya Krishna

Adhunika according to Udayana

Dr. Mukund Lath has drawn our attention to-the following text from
Udayan's Parisuddi, whefe he. self-consciously proclaims himself to be an
‘adhuniks and ‘abhipava’ in contrast to Jayanta, etc. whom he considers
as'jara naiyayika. It will be intéresting to find as to what exactly are the
features which he. considers as distinguishing him [rom the ‘ancients’ and
which, in his view, make him as ‘dhunika’ naiydyika. He has also made a
five-fold distinction in the relation between wvic cya and vdcaka which needs
to be pald closer attention by contemporary ph:lo:ophcrs in the analytu.dl
tradition.

2. -}!ﬁmanibr,m;d ‘D.r'vfnify: An Essay in Comparative Metaphysics, by Eliot Deutsch,
University of Hawaii Press, Honolulu, 1970,
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Vol. XV, No.2 Daya Krishna
Nyaya Ratnam

Attention is drawn to the work entitled ‘Nyaya Ratnam’’ by Mani
Kantha Misra who according to Potter’s Bibliography, flourished around
AD 1300 and thus was perhaps slightly earlier then Gangesa who is
assigned AD 1350 in the second edition and 1320 in the third edition.

The interesting thing about the book is that it starts the discussion of
the subject not with the way padarthas are given in the Nydya Sutra or the
way and sequence in which they have been discussed in the earlier
commentaries on the subject from Vatsydyna to Udayana or even in
Jayanta and Bhasarvajfia. Instead, he starts with Tarka which is seldom
considered as an independent topic deserving a scparate discussion on its
own. It is followed by a discussion on Vydpt, Upadhi, Paksatd and
Paramarsa which hardly were ever considered as padarthas either in the
Nydya Sdtra or in the millennium-long discussion that occurred on it.
These constitute almost one half of the book covering 134 pages out of a
total of 249 dealing with other topics such as avayava, katha, vada, etc.

Another important feature of the book is that it refers to Mahavidya
which generally is not known as constituting any part of Nyaya at all. The
work perhaps thus indicates an unorthodox tradition in Nyaya thinking
which developed between Udayana and Gange$a and of which even
Bhasarvajiiya provides evidence to some extent. :
Vol. XIX, No.l Daya Krishna
Anumaina Khanda of Gangesa’s

Attention is drawn o the publication of the second part of the
Anumina Khanda of Gangesa's Tarrvacintgmani, by the Kendriya Sanskrit

3, Madras Government Oriental Serics No. 54, 1953,
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Vidyapeetha, Tirupathi in 1999. The (irst part of that work was published
from Tirupathi in 1982 by Ramanuja Tatacaryya from where the Pratyaksa
Khanda was published in 1973. Both these have been published by
Professor Ramanuja Tatacaryya,
Vol. XX, No.l Daya Krishna
Nyaya theory of knowledge

The Nyaya view of knowledge is so strange, both in psychological and
epistemological aspects, that in case it was really held by them it would
make not only their own analysis of knowledge impossible, but any other
view of it also. Knowledge presupposes at least a relative stability and
identity of the object to be known along with that of the process by which
it is known. In case the analysis destroys the possibility of this at its very
foundations, it cannot reasonably build the theory of knowledge which it
itself has made impossible.

Nyaya seems to do just this and, what is stranger, doesn’t seem to
realize this. What is perhaps even more strange is that those who write on
Nyaya and explain it to others do not see the contradiction involved and
seem happily oblivious of the incompatibility and try to propound and
defend both.

Knowledge, or ‘cognition’ is supposed to be ‘episodic’; each
momentary episode followed by another which, iff true, would hardly
distinguish the Nydya position from that of the Buddhists. How can such
momentary episodic knowledge-events ever give rise to the notion of an
‘object” which is not only perceptually apprehended, but in which the
universals or the samdnya or the jie is apprehended also? Not only this,
the latter Nydya also scems to contend that everything that is a Paddrtha
has to be known ‘perceptually’, including not only Sdmanya but also
Samavava and abhava.

The Nyaya is also supposed 10 be concerned with the theory of
Pramaps which includes apumana or inference. But how can one ever
establish or even conceive of the relation of Vyaptr on which inference is

supposed to be based, il that through which it is to be apprehended is
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itself momentary and episodic character? Nyaya, logically speaking, can
accept no relation except that of succession where the latter is supposed to
‘destroy’ the former. The usc of the word ‘destruction’ is unwarranted as
the latter, as what is ‘happening’, is necessitated by the analysis itself and
no ‘causality’ is required to explain why what is happening is ‘happening’.

* Ultimately, the simple question is: can such a view of ‘knowledge-
events' be maintained without making the object of knowledge also
‘momentary and ecpisodic in character'? The distinction bctween
nirvikalpaka and savikalpaka pratyaksa could also not be maintained as the
savikalpaka pralyaksa will have to share the same characteristic
ontologically. Nor can the vyapti which is the basis of anumana be held
because the very possibility of inference has been destroyed by the
ontological analysis of knowledge as a momentary event in a process which
is unending. The recourse to the Buddhist notion of vikalpa either at the
level of perception or at the level of anumana will be as unavailing unless
some sort of dualism is metaphysically accepted which the analysis itself
prohibits.

I think it is time that those who write on Nydya become aware of the
problem and deal directly with it and also try to tell how the Nyaya
position is different from that of the Buddhist and why it doesn’t share the
same defects as the latter is supposed to suffer from.

Vol. XIX, No. 3 Daya Krishna

Works on Navya Nydya mode of analysis

Many students of philosophy look forward to finding and intelligible
introduction to Navya Nyaya mode of analysis and thought about
knowledge and related issues. Attention is drawn to the following works
which have an outstanding quality in the presentation of Navya Nyaya
mode of analysis and the problems that it raises. The interested students
will find them immensely helpful in understanding this complex school of
Indian Philosophy.
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SP, Dubey,‘f:d. The Phifosophy Life, ‘Navya Nyiya Technique of
Analysis’, by Hari Mohan Jha. (Facets of Recent Indian Philosophy. Vol
4), ICPR, 1998, pp. 121-33. |
2. . V.N. Jha, Ed. Visyatavida of Hari Ram Tarkalam¥ara, University of
Poona, 1987, Introduction, pp. XI-LVI.

3..( (a} Sibajiban Bhattacharyya, Ed. Gadidhara ‘s Theory of Objectivity:
Visyatavada, Part I, ICPR, 1990 (Dist. Motilal Banarsidass, Delhi):
Introduction, pp. 3-38. £ i
(b) Gangesa Theory of Indeterminate Perception: Nirvikalpakavada, Part |
ICPR, 1993 (Dist. Munshiram Manoharlal, Delhi). ’ i
3. LN. Mohanty, Ed. Gangesa’s Theory of Truth, Centre of Advanced

Study in Philosophy, Visvabharati, Santiniketan, 1996. Introduction pp. 1-

79. o

Vol. XVI, No.
0.2 Daya Krishna

Frasthana Ratnikars on Abddhita Jizna

Attention is drawn to a philosophically important distinction between
Abadhita Jidna and Bidha-Yogya- Vyatirikta Jiana in the work of Sri
Purshottama Pitambara entitled Prasthana Ratnakara. The author beloﬁgs
to the Vallabha Sampradiya and is said to have lived in the seventeenth
cen.ivury‘ The distinction is philosophically important as it raises the
question whether the knowledge that has not been refuted or disproved is
of such a nature that it can not be disproved or refuted, in principle, ever

The exact text reads as follows: ' ; '

mm@w&mﬁwﬁwﬁaﬁﬁmw&rﬁ%aww|

Vol.
ol. XVII, No.2 Daya Krishna

Bibliographical Sources Relating to Indian Philosophy

o RESK?HI‘Ch in Indian philosopy is seriously hampered by lack of
:.ntarmauon about the bibliographical sources available regarding it. The
following are the standard sources in the area which provide
comprehensive information regarding the works published uptil now:
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1. Encyclopaedia of Indian Philosophics (Bibliography), Vol 1, by Karl.
H. Potter.

It contains inlormation about all the basic texts published uptil now and the
papers published thereon in different languages of the world. The Hird
edition of the bibliography was published some time ago and a detailed
review article on it was published in the JJCPR, Vol. XIII, No. 3. Potter’s
comments on it along with a reply to it were published in the JCPR, Vol.
XV, No. 1.

2. The Bibliographical reference work published by  Professor
Thangaswami Sharma, who passcd away recently, is not so well known to
scholars of Indian philosophy as it is written in Sanskrit only. However, in
some ways, it is more comprehensive than Potter’s bibliography although it
does not contain articles published on various schools and texts in Indian
philosophy. Instead, it gives detailed information regarding the author of
the text, his teachers and the place to which he belonged. It also provides
information about the development of school and sub-schools in different
schools of Indian philosophy. The following major bibfiographics in
Sanskrit were published during his lifetime:

(a) Advaita Vedinta. Pub: University of Madras, 1980, Rs. 37

(b) Nyaya Vaisesika. Pub: University of Madras, 1985, Rs. 20.

(¢) Mimamsa Manjari. Pub: ICPR, 1996, Rs, 375.

The above three volumes are collectively entitled Darshan Manjart.

Vol. XVIII; No.2 Daya Krishna

Philosophical Writing in Indian Languages

Philosophical writing in India is generally assumed as being confined to
either the English or the Sanskrit language. Normally, no one expects any
significant philosophical activity to occur in any of the other Indian
languages. However, a book published some 20 years ago draws the
reader’s attention to the existence of philosophical writing in Indian
languages. Edited by Professor V.M. Bedekar, the book Philosophical
Wiitings in Fifteen Modern Indian Languages is published by Continental
Prakashan, Vijaynagar, Pune, 1979 (p. 342, Rs. 45). The information
provided in this book covers the period upto 1975 only. The contents need
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to be up-dated so that information regarding any work that has been done
later in these languages is also available.
Vol. XVIII, No.4 Daya Krishna

Books on Rebirth

Most religions believe in some sort of lifc after death, and religions
which have originated in India believe in rebirth also. Yet, the evidence
regarding these is difficult to find and even more difficult to believe. In the
case of India most philosophical schools believe both in the theory of
karma and the theory of rebirth which are integrally related to each other.
The hypothesis is difficult to sustain in the face of overwhelming evidence
to the contrary. Yet the well- authenticated counter-cases are to be
collected and critically evaluated in as ‘objective’ a manner as possible.
We give below details of the following two books in this connection:

1. Twenty Cases: Suggestive of Redcarnation, by lan Stevenson, M.D.,
University Press of Virginia, Charlottesville, USA, 1974,

2. Ravindranath Ki Parlok Charcha, published originally in Bengali by
Amitabh Choudhury and translated into Hindi by Bharati Bhakt, published
by Rajkamal Prakashan, New Delhi, 1098.

Vol. XVII No. 3 Daya Krishna

Aristotle on Truth

Aristotle in his book De m!crpmmnbnc"r has discussed, amongst other
things, the issue of ‘truth’ and ‘falsity’ and argued that these prcdigates can
m]]y be applied to expressions where there is a definite assertion or denial
of ‘:;omcihing indicated by the verbs ‘is” and ‘is not’. The discussion
anticipates Tarski's well-known contention that “truth’ or ‘falsity’ can only
b§ predicated of sentences and not of things. The following, for cxamplc‘.
tries Lo express this view inas clear @ manner as one would like it 1o be:

Thus names and verbs by themsclves—Ior instance “man’ or ‘white’

when nothing turther is added—are like the thoughts that are without

4. De interpretatione: )L, Ackrill. "The Complete Works of Aristotle, Yolume | The
Revised Oxford Translation'. Edited by Jonathan Barnes, Bollingen Series LXXI1.2
Princeton Liniversity Press, p. 25. :

e
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combination and separation; for so far they are neither true nor false. A
sign of this is that even ‘goat-stag’ signifies something but not, as yet,
anything true or false—unless ‘is’ or ‘is not’ ‘is added (either simply or
with reference to time).

Vol. XVIII, No.3 Daya Krishna

© Medieval Thought

Most Indians generally tend to assume that an integral view of things is
a special peculiarily' of their own tradition. But it was a gencral feature of
all ancient civilizations and not a special feature of any one of them. We
reproduce below a passage from a recently published book entitled
Medieval Tf;augbf which brings together, in a highly readable and
informative manﬁer, the recent investigations in this field:

‘Divine reason has imp]améd an order which can be discovered by the
use of the disciplines of human language and of mathematics by the use of
poetry and music, geometry and astronomy. The ancient study of these
liberal arts was thus given an cthical and religious value as part of the
search in which philosophy consists. For example, the study of grammar
constitutes the first stage in the passage from material things to immaterial
things, as the intrinsic rationality of words is grasped and as speech is built
up following the laying-down of rules. Dialectic is recommended to those
who would study Scripture.The arts, therefore, are routes o truth.’(p. 12).
Vol. XVI. No.1 Daya Krishna

Medieval Thought on Arts

An interesting view about arts is prescnted by John the Scot, a
medieval thinker. According to him, the arts arc [fully a part of man's
innate cognitive and communicative powers, not merely artilicial
techniques useful to understanding the Scriptures. With the arts man may
uncover his origins by coming to an understanding ol his resemblance to

S.  Medieval Thought, by David Luscombe, Oxford University Press, Oxford, 1997,
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his ' creator, -a resemblance that comprises the freedom, digmty, and
rationality that man had cnjoyed fully before the fall.® (pp. 37-38).
Val. XVI, No. 1 Daya Krishna

Ibn Rushd

The world of Arabic philosophy is gencrally a closed world to the
philosophical community in India. And this has been so inspite of the long
presence of Islam in this country. This is in sharp contrast to the
acquaintance with Western thought, inspite of the fact that the British
presence in India lasted for a much shorter period. As a first step in
lessening this ignorance we would like to draw attention to a remarkable
work by Ibn Rushd (Averroes) entitled Tahatut al S'Jabafur.? This is a point-
by-point response to Al Ghazali’s attack on philosophers in his work
entitled Tahafut al Philsafa. The work reminds us of the great controversy
between Vyasatirtha 1l and Madhusiidana Sarasvatf in the tradition. The
work has been transiated into English by Simon Van der Bergh and
published quite sometime ago by the trustees of EJ.W Gibb Memorial. The
work contains a detailed discussion of the notions of possibility, actuality
and necessity and should be of interest to all those who are interested in
the current discussion on these tq_pics. Some of the issues discussed in the
various chapters of the book are given below:

1. Eternity of the world.

. Incorruptibility of the world and of Time and Motion.

. God as the agent and the maker of the world.

. Inability to prove the existence of a creator of the world.
. Denial of attributes,

[ ST O B SN B

. Is God ignorant of the individual things which are divided in time
into presents past and future.

7. Is there any logical necessity between cause and cifect?

6. Medieval Thought, by David Luscombe, Oxford University Press, Oxford, 1997.

.. ‘Tahafur ol Tahatul (lncoherence of the Incoherence) by Averroes translated from

" Arabic with Introduction and Notes by Simon Van den Bergh published by the
‘Trustees of EJ.W, Gibb Memorial. Reprinted 1978 & 1987.
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8. Can there be demonstrative proof that the soul is a spiritual
?::"l;t: ?N0.3 Daya Krishna
Jewish and Arabic Philosophy
Jewish and Arabic philosophy arc litle known in this country. And,
though there are books dealing with them, there has been Ilimc am.:mpt at
secing them in the background of a comparative perspective provided by
outstanding philosophical thinkers in the Western tradition. A rcccm.bnmk
entitled Jewish and [slamic Philosophy: Crosspollinations in the Ctla.cSJ?- Asc
by Lenn E. Goodman, Professor of Philosophy, Vanderbilt Umversuy‘ in
Nashville, Tennessee attempts to do just this and brings to our aucnu.un
the names of philosophers like Muhammad Ibn Zakarya al-Razi, Saadiah
Gaon, Bahya Ibn Paquda, Avicenna, Maimonides, Ibn Khaldun, and Baruch
Spinoza, unknown to Us.
The contents of the book are as follows:
1 Crosspollinations
(1) Hearing God's voice in words
(2). He who knows himself knows his ‘Lord’
(3) God’s act in history
1. Razi and Epicurus
(1) Perception and sensation
(2) Pleasurc and pain
(3) Desire, motivation, and free will |
(4) Razi’s ethics and the ethical transparency of hedonism
2. Bahya and Kant
(1) The antionomy
(2) Bahya's response
(3) The philosophical impact of Bahya's approach
3. Maimonides and the Philosophers of Islam
(1) Creation
(2) Theophany
4, Friendship
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(!
(2
(3
(4
5;
(1
(2} Maimonides’ determinism

(3) Spinoza’s deierminism

(4) fépinuza's defense of human freedom
(5) Maimonides on character and freedom
(6} Freedom and akrasia

{7) Conclusion

6. Ibn Khaldun and Thucydides

(1) A science of history and civilization
(2) Governance in History

Vol. XVII, No. 2 -
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—

Friendship as reciprocated virtue

—

Biblical, Rabbinic, Maimonidem and Qur’anic fellowship
Miskawayh on [riendship
Friendship in al-Ghazali

Determinism and freedom in Spinoza, Maimonides and Aristotle
Aristotle’s determinism

Daya Krishna

New Translation of Critique of Pure Reason

There is a New Translation of the Critigue of Pure Reason by Paul
?u_vcr ar;d Allen W. Wood in the Cambridge edition of the works of
mmanuel K: idge iversi
1999'2u(;001:d:_h?;€mmldgt University Press, 1998 (Paperback reprint
: The introduction to this new Edition and Translation is remarkable for
|.ts comprehensiveness and delineation of the successive stcbs in Kant’s
rormulal.itm of his philosophical position in the Critique of Pure Reason
MU.Sl ot the ‘pre-critique’ writings of Kant are mentioned in detail and'
.thcu' philosophical position explicated in a manner that would be of
interest (0 most students of philosophy, particularly as they arc interestin
on their own account independently of the fact that Kant gave up manLy egf

these in the final formulation of his position in the Critique. of Pure
Reason, -

Vol. XVIII, No.
:» No.4 Daya Krishna
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Kant
The publication of Kant's Critigue of Purc Reason at the end of 18th
century (1781) in Germany seems to have had almost the same effect as
the rise of logical positivism at the end of 19th century in the Anglo-Saxon
world. Metaphysics, in both cases, was argued to be the result of a
foundational misunderstanding about the naturc of reason and what can
strictly be called ‘knowledge’. For Kant, it was the result of the application
of categories to a realm where they could not be applied as their
meaningful application could only be done in the realm of sense-
experience. For the latter, it was the result of a foundational misconception
about the cognitive use of language and what it really meant to make a
‘*knowledge-claim’ whose ‘truth- conditions’ have to be specified in order to
intersubjectively determine whether it was valid or not. In Germany,
however, the response to Kant was a desperate attempt 1o reinstate
metaphysics in some form or other, though taking Kant’s contention
seriously 1in this connection. The work of Fichte, Schelling,
Hegel,Schopenhauer, Nietzsche, Husserl and Heidegger may be seen in this
perspective. o
On the other hand, there seems to have been no such sustained
reaction in the Anglo-American world to the declaration of metaphysics. as
being ‘literally nonsensical’ as its statements could neither be shown to be
true or false, and hence could not be considered as informative statements
claiming cognitive status.
At a different level, metaphysics was considered as a ‘disease’ of the
language which could only be cired by a proper linguistic analysis as the
language seemed to have taken a holiday from its usual fonction. The

following quotation from Hegel's Science of Logic gives a vivid picture of

the uncase created by Kant’s work and the challenge it posed for the
German thinkers of those times, particularly as it scems to have been
affecting youngér minds who had begun to think under Kant's influence,
that whole of past philosophy was based on a fundamental mistake. The
complete transformation which philosophical thought in Germany has
undcrgune in the last twenty-five years, and the higher standpoint reached
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: by spirit in its awareness of ifself, have had but little influence as yet on
the structure of logic. B

That which, prior to this period, was called metaphysics has been so

. to speak, extirpated root and branch, and has vanished from the ranks of*

the sciences. The ontology, rational psychology, cosmology, yes even
natural theology, of former times—where is now to be heard any mention
of them, or who would venture to mention them? Inquiries, for inélance,
into the immateriality of the soul, into efficient and final causes, where
should these still arouse any interest? Even the former proofs of the
f:xistem:e pf God are cjied on_ly_fp_r_ their historical interest or for purposes
of ediﬁcation. and 1_1’p]i§'£ing- the emotions. The fact is that there- no longer

~ exists any interest either in the form or the content of metaphysics or in
both together. ..[fi't is remarkable when a nation has become indifferent to
i.ts ‘constitutional theory, to its national sentiments, its ethical customs and
virtues, it is certainly no less remarkable when a nation loses its
metaphysics, when the spirit which contemplates its own pure essence is
no longer a present reality in the life of the nation.

The esoteric teaching of Kantian philosophy—that the understanding
ought not to go beyond experience, else the cognitive faculty will become
f’ theoretical reason which, by itself, generates nothing but fantasies of the
brain—this was a justification from a philosophical quarter for the
‘renunciation of speculative thought In support of this popular teaching
came the cry of modern educationists that the needs of the time demanded
attention to imrn'cdia[c requirements, that just as experience was the
primary factor for knowledge, so for skill in public and private life,
practice and practical training generally were essential and alone
necessary,  theoretical insight  being  harmful even. Philosophy
(Wissenschatt) and ordinary common sense thus co-operating to bring
about the downfall of metaphysics, there was scen the strange spectacle of
a cultured nation without metaphysics—like a temple richly. ornamented in
other respects but without a holy of holies. Theology, which in former
times was the guardian of speculative mysteries and of metaphysics
(although this was subordinatr{:, to it) had given up this science in'é)téhange
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for feelings, for what was popularly matter-of-tact, and for historical
erudition. In keeping with this change, there vanished from the world those
solitary souls who were sacrificed by their people and exiled from the
world to the end that the eternal should be contemplated and served by
lives devoted solely thereto—mnot for any practical gain but for the sake of
blessedness; a disappearance which, in another context, can be regarded
as essentially the same phenemenon as that previously mentioned. So that
having got rid of the dark utterances of metaphysics, of the colourless
communion of the spirit with itself, outer existence seemed to be
transformed into the bright world of flowers—and there are no black
flowers, as we know.
Vol. XX, No. 4 Daya Krishna
Kant's Science of Right

Kant's Scrence of Right is perhaps the least known amongst his works,
yet it provides the transition from the Crirgque of Practical Reason to his
work on Perpetual Peace where he is concerned with the problem of
transcending the state of ‘nature’ in which ‘sovereign states’ find
themselves in a state of perpetual conflict towards some sort of ‘living’ in a
‘supra-national’ ‘juridical” system on the pattern provided by the civil
juridical system he has formed for peaceful living in a civil society.

The relation between the “sense of duty’ or ‘the categorical imperative’
which constituted, for Kant, the ‘moral being’ of man has to be translated
into the notion of ‘right’ with the complementary notion of ‘obligatoriness’
in a civil society where the ‘freedom’ of cach is conditioned by the
recognition of the ‘freedom’ of the ‘other’ and, thus, creating a ‘world’
where the notion of ‘mine’ is related intrinsically to the notion of ‘thine’,
resulting in a ‘world’ based on the category of ‘reciprocity’ under the
heading of ‘Relation’ as given in the Critigue of Pure Reason.

The essence of the relation between ‘free’ beings is, thus, strangely
and paradoxically, seen in what has been called ‘svafva’ in the Indian
tradition and which Kant calls ‘posscssio noumenon’ (p. 407) to distinguish
it both from actwal physical possession on the one hand and ‘empirical’
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legal ‘right’ of possession on the other, which he calls ‘possessio

phenomenon’. This provides the a priori formal precondition of the
possibility of the moral being of ‘man’ in society and derives from the fact
that both the ‘sense of duty’ and the ‘categorical imperative’ imply a
reference to the ‘other’ whose reality, however, gets established as an
independent ‘frec’ being only through the notion of ‘right” or that which is
‘mine’ which, in turn, cannot make sense without the acccptance on the
part of the ‘other’ to respect it and even actively help in secing that it is
secured for me.

The following observation from 7he Scrience of Right may be helpful in
understanding this strange and unfamiliar turn in Kant’s thought in this,
connection:

The conception of a purely juridical possession is not an empirical
conception dependent on conditions of space and time, and yet it has
practical reality. As such it must be applicable to objects of experience, the
knowledge of which is independent of the conditions of space and time.
The rational process by which the conception of right is brought into
relation to such objects so as to constitute a possible external mine and
thine, is as follows. The conception of right, being contained merely in
reason, cannot be immediately applicd lo objects of experience, so as to
give the conception of an empirical possession, but must be applied
directly to the mediating conception, in the understanding, of possession in
general; so that instead of physical holding (detentio) as an empirical
representation of possession, the formal conception or thought of having,
abstracted from all conditions of space and time, is conceived by the mind,
and only as implying that an object is in my power and at my disposal (in
potestate mea positum esse). In this relation the term external does not
signify existence in another place than where T am, nor my resolution and
acceptance at another time than the moment in which [ have the offer to a
thing; it signilies only an object different from or other than myself. Now
the practical reason by its law of right wills, that | shall think the mine and
thine in application to objects, not according to sensible conditions, but
apart from these and from the possession they indicate; because they refer
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to determinations of the activity of the will that are in accordance with the
laws of freedom. For it is only a conception of the understanding that can
be brought under the rational conception of right. I may, therefore, say
that I possess a field, although it is in quite a different place from that on
which I actually find myself. For the question here is not concerning an
intellectual relation to the object, but I have the thing practically in my
power and at my disposal, which is a conception of posscssion realized by
the understanding and independent of rclations of space; and it is mine,
because my will, in determining itself to any particular use of it, is not in -
conflict with, the law of external freedom. Now it is just in abstraction
from physical possession of the object of my free-will in the sphere of
sense, that the practical reason wills that a rational possession of it shall be
thought, according to intellectual conceptions which are not empirical, but
contain a priori the conditions of rational possession. Hence it is in this
fact, that we found the ground of the validity of such a rational conception
of possession (possessio noumenon) as a prinéip}e of a universally valid
legislation. For such a legislation is implied and contained in an expression,
“This external object is minc’, because an obligation is thereby imposed

~upon all others in respect of it, who would otherwise not have been

obliged to abstain from the use of this “object’™ (p. 407).
Vol. XX, No.3 Daya Krishna
Kant’s Impure Ethics

Attention is drawn to an edited work entitled ‘Kant’s Impure Ethics:
From Rational Beings to Human Beings’ by Robert B. Louden, published
by Oxford University Press, Oxford, 2000, pp. 254.

The work brings into focus Kant's important distinction between ‘pure’
and ‘impure’ philosophical thinking denoting by the latter any element of
‘empirical’ considerations, and thus suggesting that ‘pure’ philosophy
should be bereft of all empirical elements involved therein.

8. The Critique of Pure Reason; The Critique of Practical Reason and Other Ethical
Treatises; The Critigue of Judgement by lmmanuel Kant, The University of
Chicago, 1952. : R :
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: '_Btii the distinction seems to suggest that man /s an ‘impure’ being as
“ he is an admixture of pure reason with its ‘transcendental’ elements and
- “those _dériving from the ‘senses’, the ‘desires’ and even feelings of
“‘pleasure’ and ‘pain’, without which it would be impossible to conceive of
a human. being as a “human being’. If éthics,':thcn, is'to be ‘practical’ and
“concerned with man as he exists, it will néccssarilj! have ‘impurity’ in'it as,
without it, it would have no m‘eaﬁing. It, therefore, draws atiention to
these elements in Kant's thought and, incidentally, also gives information
regarding his varied writings and the subjects he taught at the university
* during his extensive teaching career. s
; Kant seems to have had a great knowledge of thése'subjects and also
‘iyrote"indcpcndentlly on them which, unfortunately, have not drawn the
attention of those who have known about him only in the context of the
three Critiques he wrote. A list of the contents of the work is given below:

CONTENTS

Abbreviations xv

1‘_a_r_£ L _Iatfaducrion :

W.h_gt'i_'s impure Ethics? 3
- Pure and Applied Philosophy 3
Tracking Kant’s Impure Ethics 5
Degrees and Kinds of Impurity 10
 Nature and Freedom 16

Why Impure Ethics? 20
" Fields of Impurity 26
Saved by Impurity? 30
II: Fields of Impurity
Part II: Fields of Impurity
2.: Education 33
Education as Impu::e Ethics 33
Rousseauian Roots 36
_ The Stages of Education 38
Experimentation and Revolution 44
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Didactics, Ascetics, Casuistry, Judgement 47
The Education of Humanity 53

3. Anthropology 62

Origins 62

Which Anthropology? 64

Individual Character 74

Sex/Gender 82

Peoples 87

Races 93

“The Whole Human Race’ Kant and Moral Universality 10/
4, Art and Religion 107

Art as a Human Phenomenon (08

Art as Preparation for Morality 109

Beauty as Symbol of Morality 114

Morality and the Sublime 118

The Church as Moral Community 125

‘On the Radical Evil in Human Nature’ 132

5. History 140

The Assumption of Purpose 141

External Progress and Internal Progress 144

The Means of Progress 153
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Making the World Moral. The Highest Good 161
Part III: Conclusion

6. Saved by Impurity? 167

An Empirically Informed Ethical Theory 167

A More Usetul Ethical Theory 170

. Recognition of Huinan Dependence 171

Recognition of Institutional and Communitarian Aspects
of Human Morality 172

A More Contiguous History of Practical Philosophy 173
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Lack of Empirical Detall 176

Universality and Prejudice 177
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Vol. XX1, Nol Daya Krishna

Dumont’s on Homo Hierarchicus

Louis Dumont’s Homo Hierarchicus is a work well known among
sociologists in India, but it is not so equally well known amongst
philosophers in this country. His other works are hardly known to scholars
and thinkers in general who are concerned with the understanding of
Indian civilization. The ‘structuralist’ approach to the understanding of
civilizations is virtually unknown in this country. We are, therefore, happy
to publish the following brief note on the work of Dumont by Professor
T.N. Madan who has been a close student of his work and, in fact, edited
a volume of essays in his honour entitled Way of Life: King, Householder,
Renouncer: Essays in Honour of Louis Dumont (New Delhi, Vikas
Publishing House, 1982).

Homo Hicrarchicus: The Caste System and lts Implications (1970) by
Louis Dumont is by now well, established as a modern classic. Originally
written in French, it has been translated into a number of European
languages, but is not as yet available in any Indian language. It is widely
known not only among sociologists and social anthropologists but also
among social scientists and humanists as well. [ts location within the
French imtellectual tradition of rationalism (Descartes) and its French
:ﬂrucmralisl methodology (Levi-Strauss) have perhaps stood in the way of
its casy accessibility in India, particularly among readers brought up on a
mixture of’ Anglo-American empiricism and functionalism,

Homo Hivrarchicus is an explicitly and uncompromisingly comparative
work. The holistic (the parts of a complex institution have meaning only in
relation to the whole) and hierarchical (a relationship of superior and
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inferior elements characterized by the latter being encompassed by the
former cven though opposed to it, e.g. dharma in relation to artha and
kama) ideology of the caste is adequately understood only when seen in
contrast to the individualistic and cgalitarian ideology of the modern West.
The caste ideology is considered representative of traditionalism and not
idiosyncratic.

Since the publication of Homo Hierarchicus Dumont has authored three
major works exploring and outlining the profile of Homo Aequalis. The
first of these books is From Mandeville to Marx: The Genesis and Triumph
of Economic Ideology, (1977). Here he argues that, speaking the language
of relations (which as a structuralist he must), the transition from tradition
to modernity occurred in Europe when, among other things, the primacy of
the relationship of persons to one another was displaced by that of persons
to things. This development freed the economic category from both
morality (Mandeville, Adam Smith) and politics (Locke, Marx). Economic
ideology thus emerged as, first and foremost, the ideology of modernity.
Dumont called this development ‘the modern revolution in values' and
maintained that it was ‘the central problem in the comparison of societies’
(p. 9).

Dumont devoted the sccond book to the exploration of, as its title
announced, the ideology of individualism: Essays on [ndividualism. Moedern
Ideology in Anthropological Perspective (1986). The focus here has on,
not the individual as an empirically given sense datum for such individuals
are present in all societies, but on the clevation of the individual to the
status of a value and on individualism as the global ideology of modern
society. The Brahmanical ideology of renunciation also valorizes the
individual, but the renouncer is located by choice outside the world of
caste and family ties, although not wholly detached from it. The modern
ideology by contrast affirms “the secular world and promotes praxis in
relation to and within it (not from outside). The primacy of the economic
category and the ideology of individualism cntail each other.

As in the first book the focus was on ideas and values, not as fixed
substances or entities, but as configurations ol relations. Thus, Dumont
asks: ‘how can we build a bridge between our modern ideology that
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scparates values and ‘facts’ and other ideologies that embed values in thej
world view? Lest our quest should appear futile, let us not forset that thIr
!Jroble'm Is in a way present in the world as it is. Cultures garc in faci
interacting, thus communicating in a mediocre manner...We are committed
to reducing the distance between our two cases, o reintegrating the
.modern within the general one’ (p. 247). Needless to add. the t.fsk i
intellectual, philosophical. ) ”
Whi]e tracing the history of individualism in Europe from its Christian
bcgmning.s (individual outside the world to individual in the world)
Dufnont introduced a further refinement, namely the presence of nationaE
var}ants (of modern ideology). The third and the most recent book in the
series, German Ideology: From France to Germany and Back (1995)
develops this theme. The focus is on the German variant. He explains lhat’
the beginnings of the divergence are traceable to the distinctivencss of the
Gen?an version of the Enlightenment compared to the Western (French)
for it v.vas religious. The ‘estrangement’ was expressed through ‘ar;
extraordinary intellectual and artistic blossoming” between 1770 and 1830
and marked by the growth of community consciousness defined culturall
An essential but apparently contradictory accompaniment of lhf},‘;e
::lcvclopmcnts was the ideal of ‘self-cultivation’ (Bildung). Thus
community holism + self-cultivating individualism’ was the ‘idiosyncratic;
formula of German ideology’ (p. 20). One ‘is a Iman through his being a
German’ (p. 19), but the Frenchman thinks of himself as ‘a man by na[lgire
and a ].Jrcnchman by accident’ (p. 3). The Enlightenment in its secular
e.}.(pr.ess:on and the Revolution are the formative forces in France: Lutheran
.PmFlsm and the Reformation, in Germany‘ In its Gcrmax; version
individualism emerges as a cultural category par excellence, distanced i’rom,
the scciojpolitical domain which is crucial in France. But the political
catcgf)ry is not wholly absent: ‘the belief that the German state had a
vocation to dominate the world” (p. 21) takes care of that.
The sil-uation is complex, and the German-French contrast has ontological
and epistemological significances; indeed, its ethical dimension may not be
denied. Underlying it is a question of immense philosophical import. This

ot e ——— ‘._._,.._..r,-.-,m—-»-j
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is how Dumont puts it: ‘How, without contradiction, can we acknowledge
the diversity of cultures and at the same time maintain the universal idea
of truth-value? 1 think it can be done by resorting to a...complex
model..where truth-value would figure as a ‘regulative idea’, in the
Kantian sense’ (p. 34). Such an exercisc is not, however, taken up in the
book.

Vel. XVI, No.3 T.N. Madan
Hepgel

The following statement in Hegel's Science of Logic makes ‘strange
reading’ and perhaps shows a strange, though paradoxical, similarity with
the philosophical enterprise that occurred in the Anglo-Saxon world at the
end of the 19th and the beginning of the 20th century centred around
language analysis, called “The Linguistic Turn'.

Hegel talks of the German language as being specially privileged lor
philosophical thinking as it contained terms which have ‘opposite’ meaning
embedded in them, thus suggesting a direction for thought which
ranscends the demand of understanding for extremely precise and
exclusive meaning for every term so that clear thinking may be attempted.
In this, it is just the opposite of what Anglo-Saxon philosophy of language
iried to do where the ideal was just to have ‘one’ and only one meaning
for every term resulting in the demand for the construction of an ‘ideal
language’ in which alone philosophical problems could he meaningfully
discussed. Hegel's statement not only shows the profound influence that
German language has exercised on philosophising in Germany, the
evidence for which may be found in plenty in the work of such an
outstanding thinker as Heidegger, where it is quite explicit. But it also
raises the larger question of the relation between language and philosophy
and whether philosophical thinking is shaped and determined by the
specificitics of the language in which it is done. Could the same. lor
example, be said in respect of philosophical thinking done in Sanskrit
which has more than 2000 years ol continuous tradition of thinking in this

country?
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The forms of thought are, in the first instance, displayed and stored in
human fanguage. Nowadays we cannot be too often reminded that it is
thinking which distinguishes man from the beasts, Into all that becomes
something inward for men, an image or conception as such; into all that he
makes his own, language has penetrated, and everything that he has
transformed  into  language and expresses in it contains a
category—-concealed, mixed with other forms or clearly determined as
such, so much is logic his natural element, indeed his own peculiar parure.
If nature as such, as the physical world, is contrasted with the spiritual
sphere, then logic must certainly be said to be the supernatural element
?vhich permeates every relationship of man to nature, his sensation,
intuition, desire, need, instinct, and simply by so doing transforms it into
something human, even though only formally human, into idcas and
purposes. It is an advantage when a language possesses an abundance of
logical cxpressions, that is, specific and separate expressions for the
thought determinations themselves; many prepositions and articles denote
relationships based on thought; the Chinese language is supposed not 1o
have developed to this stage or only to an inadequate extent. These
particles, however, play quite a subordinate part having only a slightly
more independent form than the prefixes and suffixes, inflections and the
like. It is much more important that in a language the categories should
zippcar in the form of substantives and verbs and thus be stamped with the
form of objectivity. In this respect German has many advantages over other
modern languages; some of its words cven possess the further peculiarity
of having not only different but opposite meanings so that one cannot fail
m. recognize a speculative spirit of the language in them: it can delight a
thinker to come across such words and to find the union of opposites
namely shown in the dictionary as one word with opposite meanings

although this result of speculative thinking is nonsensical to E]'It;
understanding.

Vol I0.4
ol. XX, No.4 Daya Krishna
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Fichte
Fichte is a well-known thinker and yct his work has not attracted the
attention it deserves. His major work T7he Science of" Knowledge has
recently been cdited and translated by Peter Heath and John Lachs and
published by the Cambridge University Press, 1982 in its Texts on German
Philosophy series. The work is a unique and rarc exercise in philosophical
thinking where the ‘thinking’ process itself is displayed and not just the
results reached through it.
The author takes off from Kant and starts from the other end, i.c. from the
self or the ‘I-consciousness’, and trics to deduce the whole structure of
knowledge, including or rather encompassing both the ‘theoretical’ and the
‘practical’ - and yet remaining within the limits set by Kant in his Critique
of Pure Reason, though not perhaps very successfully. He gives concrete.
demonstration at every step of the dialectical naturc of philosophical
thought where the analysis breaks up the concept into ‘opposites’ which
seem philosophically incapable of being united even though they must have
been held in a synthetic unity in the concept earlier. The work provides a
transition to Hegel who developed dialectics in a different manner and
extended its scope in a way which was unimaginable to his predecessors. It
is berhaps for this reason that Fichte's thought has not been paid the
attention it deserved as he comes in between two great thinkers such as
Kant and Hegel who have dominated the philosophical scene since they
appeared there. Yet, he is perhaps a ‘purer’ philosopher as he is
concerned more with ‘thinking’ rather than the results reached through it.
The First Introduction to the work provides a remarkable understanding
not only of his own philosophy. but also of philosophy in general.

The second Introduction deals with the issues such as feasibility of the
notion of ‘thing-in-itsell’ or the distinction between phenomena and
noumena and argues that even though they are gencrally regarded as
integral parts of Kant's thought, they are essentially incompatible with it.
Vol. XIX, No.l Daya Krishna
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A Bibliography of Witigenstein's Published Writings®*®

An ‘exhaustive note on Wittgenstein’s published works, some of which
were originally written in German and then translated into Engfis'h while
others were directly written or spoken in English, is given below as it may
prove useful to students of his work in the country.

" During uis lifetime only the following were published:

Review of P. Cofty's ‘The Science é\; Logic’, Cambridge Review, XXXIV
(1913). This was written in English.

Tractatus Logico-Philosophicus, Routledge, 1922. This was written in
German and was translated into English by C.K. Ogden. A new translation
of this work was done by David Pears and B.F. McGuinness. It was
published in 1961.

‘Some Remarks on Logical Form’, Proceeding of the Aristotelian
Society, IX (1929). This was written in English. .

Worterbuch fur Volksschulen, published by Holder-Pichler-Tempsky in
1926. ‘Letter to the Editor’, Mind, 42, 1933.

The following are the works of Wittgenstein which were published after
his death. They have been edited by his literary executors.

Notebooks 1914-1916. This is written in German and contains the notes
dictated by Wittgenstein to Moore in Norway. The Nofebooks were
published in 1961.

Prototractatus—An Early Version of Tractatus Logico Philosophicus.
This is written in German and was published in 1971.

‘A Lecture on Ethics’, Philosophical Review, LXXIV (1968). The lecture
was delivered in English.

Philosophical Remarks. This was written in German. The German edition
was published in 1964; the English translation was published in 1975.

Philosophical Grammar. This was written in German. The German
edition was published in 1969; the English translation was published in
1974.

Philosophical Investigations. This was written in German. The German
edition and its English translation were first published in 1953. The second
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and third edition were published in 1958 and 1967 respectively. The
translation is available in Hindi. Hindi translation was published in 1996.

Remarks on the Foundations ol Mathematics. This was writien in
German. This was first published in 1956. Its revised edition was published
in 1978.

Zettle. This was written in German. It was first published in 1967. s
revised edition was published in 1981.

Remarks on Colour. This was written in German. This was published in
1978.

On Certainty. This was written in German and was published in 1969.
Hindi translation with English version on facing pages was published in
1998, i

Culture and Value. This was written in German. The German edition was
published in 1978. The English translation was published in 1980. Thc
revised edition was published in 1998. Hindi translation of the revised
edition with English version on facing pages, was published in 1998.

Remarks on Frazer's Golden Bough. These were written in German and
were published in 1979.

Remarks on“the Philosophy of Psychology, Volume I and Volume II.
These were written in German and were published in 1980.

Last Writings on Philosophy of Psychology, Volume I and Volume IL
These were written in German and were published in 1982. .

The Blue and Brown Books. These were dictated to select students in
English and were published in 1958. %

Lectures and ‘Conversations on Aecsthetics, Psychology and Religious
Beliefs edited by Cyril Barrett. These are lecture notes taken by students.
The lectures were delivered in English.

Besides the above there are many lecture notes published by students

who attended Wittgenstein’s lectures at different times. These include:
Wittgenstein Lecture, Cambridge, 1930-32, published in 1980.
Wittgenstein Lecture, Cambridge, 1932-1 935, published in 1979.
‘ Wittgenstein's Lecture in 1930-7933" published in Mind, Vol. 63, 1954
and Vol. 64, 1955.
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“Wittgenstein's Notes for Lectures on ‘Private Experience’ and "Sense
Data', Philosophical Review, July 1968.

Witigenstein's Lectures on the Foundation of Mathematics. Cambridge
1939, published by Harvester in 1976.

Wittgenstein's Lectures on Philosophical Psychology 1946-47, published
by Harvester in 1988.

The correspondence that has been published under the title Ludwig
Wittgenstein: Cambridee Letters was mostly carried out in English:

Letters to Russell, Keynes and Moore published in 1974,

Letters from Ludwig Witigenstein published in 1967.

Letters to Ludwig von Ficker published in 1979,

Some Letters of Ludwig Wittgenstein, Hermathena, 1963,

Some Hitherto Unpublished Letters from Ludwig Witigenstein to Georg
Hanrik von Wright, The Cambridge Review, 28th February, 1983,

All the works which were in German have been translated into English
and many other European languages. Most of the works are also available
in Russian, Chinese, Korean and Japanese languages. Hindi translation of
Tractates Logico-Philosophicus, Philosophical Investjgations, On Certainty,
Culrure and Value are available. The English translations of all the works
of Witlgenstein with the exception of 7ractatus Logico-Philosophicus are
published by Blackwell Publishers.

I am not aware of any study which tries to compare and contrast the
content of the lectures which were delivered in English and the books
which were originally written in German and later translated into English.
Vol. XVIII, No.| Ashok Vohra

Consciousness

John R. Searle has written an interesting review ol The Conscious Mind: In
Search of a Fundamental Theory by David ). Chalmers in the New York
Review of Books, Vol, XLI, No. 4, March 6, 1997, pp. 43-44 under the
title"Consciousness and the Philosophers’. The article is a comprehensive,
fair, objective and balanced review of the current position concerning the
feasibility ol understanding ‘consciousness’ in terms which, without any

S
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residuum, do not refer to consciousness at all. Interested readers may also
see David J. Chalmers’ reply to Searle in the New York Review of Books,
Vol. XLIV, No. 8, May, 1997, p. 60.
Vol. XV, No.1 ' Daya Krishna
Habermas on Life-world (A*)

Lifeworld and system as conceived by Jiirgen Habermas-in his theory
of cammumcauve action deserve to be investigated as poss:bly crucial
categones in a philosophy of education. As a social function, education
requires not only shared meanings drawn from custom and cultural
tradition to construct identities and create social solidarity (/ifeworld), but
also strategies for coordinating resources and . controlling social forces
(system). Education confributh to social evolution in a two-sided
rationalization process of the /ifeworld and the social system enhancing in
the former reflexivity, the universalization of beliefs and the differentiation
of knowledge spheres, and in the latter. institutional mastery and higher
levels of autonomy. Communicative,’ educational processes which preserve
the identity of both the individual and the collective forms simultancously
should be examined as a major constituent of a philosophy of cducatlon
Vol XVI, No.3 Bernd Pflug

Habermas and Rawls

The discussion on political liberalism by Jiirgen Habermas and John Rawls
published some time ago in the Journal of Philosophy, USA, Vol. XCII, 3
March, 1995, pp. 109-80 should be of interest to many of our readers.
The debate between these two well-known Western thinkers on the subject
should provide in interesting take-off point for our own thinking on the
subject in the i:'oumry‘

The exact title of the article by Jirgen Habermas is ‘Reconciliation through
the Public Use of Reason: Remarks on John Rawl's Political Liberalism’,
pp. 109-31, followed by John Rawl’s ‘Reply to Habermas’, pp. 132-80.
Vol. XV, No.1 Daya Krishna
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Sorabji on Emotions

. = ot gy * oy
Richard Sorabji’s Gifford lectures entitled ‘Emotions and Peace of Mind’

Pub: Oxford University Press, Oxford, 2000, deals with a subject which
has been generally neglected by philosophers who concentrate mostly on
issues relating to knowledge, reality and values in their writings. Emotions
have been relegated to the realm of the ‘irrational’ and hence considered
unworthy of attention by thinkers who pride themselves on their being
‘rational’ beings par excellence. Sorabji brings to our attention the element
of rationality involved in emotions as evidenced in the Stoic discussion of
the subject and raises the important issue whether art/or thought can be
said to engender emotions in the literal sense of the term.

Strangely, the creative role of emotions seems to have been absent from
the western discussion of the subject, an aspect that was explicitly
explored in the Bhakti tradition of India and which has recently been
brought to attention in the Volume entitled Philosophical Dimensions of
the Bhakti Tradition in India published by the ICPR, 1999, :
Vol. XVIII, No.2 Daya Krishna
Material Available on tapes (Western Philosophy)

Attention is drawn to the material available on tapes prepared by eminent
specialists on various philosophical issues and available from the Teaching
Company, 7405, Alban Station Court, A-106, Springficld, VA 22150-2318,
USA.

Presently, the following material is available:

Philosophy of Mind (12 Lectures) by Prof. John R. Searle, University of
California,

Philosophy and Religion in the East (32 Lectures) by Prof. Phillip Cary,
Eastern College.

Philosophy and Intellectual History Part-1 (12 Lectures), Part-Il (10
Lectures), Part-IIl (10 Lectures) by Prof. Phillip Cary, Eastern College.

Thg G;eat Ideas of Philosophy (50 Lectures) by Prof. Danicl N. Robinson,
Georgetown University. '

. The Search for a Mcaningful Past:

Issues in Information in Focus 417
The Great Minds of the Western Intellectual Tradition (70 Lectures) by
Prof, Darren Staloff, City College of New York, and Prol. Michael Sugrue,
Princeton University. :

The Birth of the Modern Mind: An Intellectual History of the 17th & 18th
Centuries (24 Lectures) by Prof. Alan Kors, Ph.D., University of
Pennsylvania.

Plato, Socrates and the Dialogues (16 Lectures) by Prof. Michael Sugrue,
Princeton University.

Greek Legacy: Classical Origins of the Modern World (12 Lectures) by
Prof. Daniel Robinson, Georgetown University.

No Excuses: Existentialism and the Meaning of Life (16 Lectures) by Prof.
Robert Solomon, University of Texas.

Philosophies, Theories and
Interpretations of Human History (16 Lectures) by Prof, Darren Staloft,
The City College of New York.

Intending scholars may write directly to The Teaching Company, 7403,
Alban Station Court, Suite A-107, Springfield VA-22150-23 18, USA.
Vol. XVII, No.2 Daya Krishna

On Comparative Philosophy
The awareness that there are
particularly the Western, the Indian and the Chinese has been haunting the

diverse  philosophical  traditions,
philosophical consciousness for quite some time.

But ‘Comparative Philosophy’ as it has been called, has not yet come
into its own as the three great traditions in philosophy have generally failed
to be seen in a unified perspective. The difficulty is perhaps unresolvable
as each has a unique singularity of its own. A significant and [ruitful
attempt in this direction has recently been made by Professor Ben-Ami
Scharfstein in his A Comparative History ol World Philosophy lrom the
Upanishads to Kant, State University ol New York, 1998, pp. 683. A
cursory look at the title and contents ol the chapters will reveal both the
scope and the exercise that the author has tried to achicve in this work.
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A Note on Similiarties between Sartre and Gandhi®*®

There is ‘an ‘apparent siniilai‘i_ly in Gandhi and Sartre who was also
writing when Gandhi was struggling to find out a middle path between the
pure transcendental approach of Indian Philosophy and the pure empirical
or- the individual approach of the west. Sartre too faced this dilemma
which is solved by his two tier system; ‘Being God is a value humans
naturally, perfectly seek.” ‘It is the very structure of my existence’
(Notebooks for an Ethics, 1947-48, pp. 559-60), published in 1983).
Accomplice or impure reflection chooses to accept this value and seeks to
attain that impossible goal. Pure, non-accomplice reflection chooses to
reject it and seek Ireedom instead.

Becoming God is the goal which Sartre wants us to keep as a
regulating idea even though it is inconsistent with his earlier position in
Being and Nothingness. )

Secondly the idea of a cooperative society of Gandhi was spposed to
be the basis of Indian psyche and individual in its relatedness is also
present in Sartre who was writing ‘about the same time though
independently. ‘Thus the appearance of the other’s look is not an
appearance /n the world ‘neither in ‘mine’ nor in the ‘other’s- and the
relation which unites me to the other cannot be a relation of exteriorly
inside the world. By the other’s look I effect the concrete proof that there
is a ‘beyond the world’. The other is present to me without any
intermediary as a transcendence, which Js nor mine. But this presence is
not reciprocal. All of the world’s density is necessary in order that I may
myself be present to the other.’ (Being and Nothingness. P. 361).

‘I Cannot attain any truth whatever about myself except through the
mediation of another’ (Existentialism and Humanism.p.45) Sartre admits
that individuals can be ‘mystified’ by those who oppress and lie to them so
that they are either not aware that they are free or-think they aré free
when they are not. Such individuals nced to ‘wake up’, which may be
extremely difficult (Existentialism and #Humanism,p. 16.) :

In Sartre one of the, if not the most, basic needs of a-human-being is
for valuable and meaningful life; it is: essential that a  person receive
positive cvaluation from ‘others. ‘Of course, each individual can freely
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choose to confer value on his or her own life and it will thereby have
value.‘However, if other freedoms also recognize my value, he says, ‘this
will ‘enrich’ the solitary worth I give myself" (Notebooks for an E:IbeS, pp-
282-4, 499-500). ‘It follows, then, that I should recognize (value) the
freedom of others because it is the source of their valuation of me. Failure
on my part to do so will mean that any value or recognition they offer me,
even if posititve in character, will be worthless in my eyes. (Sartre’s Two
Ethics From Authenticity to [ﬂt&fgf&? Humanity, Thomas C. Anderson,
Open Courth, Chicago, 1993, p. 76]
Vol XX, No. 2 Asha Mukerjee
: Philosophy in (ﬂnm
The phllosophlcal traditions of China are pracncally a rterra incognita to
most students of phllosophy in this country, even though China has had as
anc:ent a tradition of philosophizing as Indla has had during two and a half
mllienn:a of recorded history.
The following two works by David Hall and Roger T. Ames and A.C.
‘Graham are remarkably lucid exposmons of Chinese thought which may
help in lessening our ignorance of this grcat tradition of phﬂosophmng ina
neighbouring cmllzauon
L. Thinking Through Confucius -
-State University of New York Press, 1987
o Disputers of the Tao: Philosophical Argument in Anci¢nt China
Open Court Pubhshmg Company, La Salle, lllinois, 1989
“Strangely, the-works not onlj! throw light'on the Chinese philosophical
tradition, but also help us in underslandmg our own tradition better.
Vol. XVIIL No.1 Daya Krishna
Recent work on Mass and Energy
A recent survey of the concept of mass in physics and philosophy
published from the Princeton University Press in the year 2000 should be
of interest to all students in general and these interested in the Philosophy
of Science in particular. (Max Jammer, Concept of Mass in Contemporary
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Physics and Philosophy, Princeton University Press, University of
Princeton, Princeton, New Jersey, 2000).

The concept of mass is central to the very definition of what we consider
as ‘matter’ and hence has been a foundation of what is considered as
‘material reality’ by common sense and philosophers alike. The
foundational character of the concept, however, was questioned when
Einstein established its complete translatability without a residuum in terms
of energy. Is the world, then, to be conceived of in terms of ‘matter’ or
‘cnergy’ becomes the central question as its conception in these two
frameworks leads to different pictures of the universe.

The work traces the history of thought and experimentation regarding this
basic concept during the last fifty years of the twentieth century in
particular and since the beginning of the century in general.

Surprisingly, the work also documents the ‘questioning’ regarding
Einstein’s famous equation_concerning the equivalence of mass and energy
propounded in his 1905 paper and the debate that has continued around it
till almost very recent times. Where has matter disappeared; for, as
modern physics contends, there are only four fundamental “forces’ in the
universe; the ‘gravitation’, the ‘clectro-magnetic’, the ‘weak interaction’
and the ‘strong interaction’? This is the question left by this masterly
survey which at the end even seems to suggest that perhaps the concept
itself may be dispensed with, at least as far as physics is concerned. The
work has been written by Max Jammer and is based not only on almaost all
the articles! papers dealing with the controversies around the subject, but
also on Einstein's complete works including his correspondence published
recently by the Princeton University Press which brings out Einstein's own
changing views on the subject about it.
Vol. XX, No. 2 Daya Krishna
On Mathematics and Experiments

Mathematics, from the time of Plato and Pythagoras, has been considered
to be a iype of knowledge which is not only ‘vniversal’ and ‘necessary’,
but also something which is known by an exercise of pure reason without
any reference to sense experience. It is thus supposed to be the standard



422 : Agenda for Rescarch
cxample ol a ‘knowledge' which is not only about ‘something’ which is
cssentially ‘non-empirical’ in nature but also which is necessarily true of
that which is known by sense-experience just because of this fact. It is true
that there is such a thing as ‘applied mathematics' but, to the extent that it
is so, it is also considered to be only ‘approximately correct’ because of its
application to empirical reality. No one tries for an empirical verification of
mathematical knowledge as its purely formal deductive character has been
widely accepted. Even those who have argued for its character as ‘social
construction’ do not demand empirical verification for its ‘statements’ as is
usually the case with other sciences.
It may, therefore, come as a surprise to all those who have accepted this
that ‘experimental solutions’ of mathematical problems have been
attempted in recent times. The following is one such example:
‘Experimental  Solution of Minimum  Problems: Soap  Film
Expen}ncms'q (p. 385).
In many cases, when such an existence proof turns out to be more or less
difficult, it is stimulating to realize the mathematical conditions of the
problem by corresponding physical devices or rather, to consider the
mathematical problem as an interpretation of a physical phenomenon. The
existence of the physical phenomenon then represents the solution of the
mathematical problem. Of course, this is only a plausibility consideration
and not a mathematical proof, since the question still remains whether the
mathematical interpretation of the physical event is adequate in a strict
sense or whether it gives only an inadequate image of physical reality.
Sometimes such experiments, even it performed only in the imagination,
arc convincing even to mathematicians (p. 386).
The idea of considering “the mathematical problem as an interpretation of
physical phenomena’ is thus not as absurd as it might seem at first sight.
The existence of the physical phenomenon in this perspective ‘represents’
the solution of the mathematical problem.

9. Whar s Mathematics? An Efementacy. Approach o [deas and Methods by
Richard Courant and Herbert Robbins, revised by [an Steward, OUP, New York,
1096,
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Here the relation between mathematics and physics or ‘empirical reality” is
reversed and the former is seen as merely an cx'plicatcd representation of
the latter. This perhaps, is a reversion to the ‘original’ situation in which
mathematics had actually arisen in the ‘measuring’ and ‘counting’
processes from which it is supposed to have ‘freed’ itself long ago when
the Greeks reflected on it. The wheel seems to have returned to the
original positiou but, in the meantime, mathematics has encountered
‘infinities’ which it would be difficult to accept as ‘actually existing’ in
nature. '
Vol. XX, No. 3 Daya Krishna
Scepticism and Poetry : A Note

(Students of philosophy and literature may find it profitable to read the

hook entitled Scepticism and Poetry- An Essay on Poctic Imagination by
D.G. James (George Allen and Unwin, London, first published in 1937,
second impression, 1960).
We publish below a brief statement about the book received from
V.Y .Kantak, the well-known scholar of English literaturc who was formerly
Professor in the Department of English Literature, Baroda University,
Baroda).

The first part has several stimulating leads: There is first of all,
Coleridge’s formulations regarding the functioning of the primary and the
secondary imaginations, side by side with an elaboration of the seminal
contribution of Kant on the synthetic activity of the mind cited in its
support. Then there is the problem of the nature and influence of the
scientific method and its claims in the present context. LA. Richards’
prestigious acsthetics, psychologizing the entire artistic process receives
some sharp critical attention; so also the inroads of associationism of the
Hartley-Condillac type...And Richards’ rhetorical query: ‘What facts
verified by science are relevant to a reading of King Lear?' with his own
answer: ‘None whatever.” comes into focus. Similarly, that old question of
the imaginative use of language—analogy, metaphor and so on, and the
enigma of their mysterious power born of ‘the torture of mind by identity
and contrast in one' gets addressed. So also the problem posed by the
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limitations and dangers of the moralistic and ethical attitude to life when
the aid of the transcendent activity of the imagination is not available is
inyestigated.

However, I thought that the second part of the book has the real piece de
fes;lsf!ance, namely James' brilliant consideration of the three prime poets
(Wordsworth, Keats, and Shakespeare) experiencing the compulsive need
to evolve a mythological mode adequate for their own distinctive purposes,
and their failure to do so. Wordsworth took refuge in the Christian
doctrine and mythology though that seems to have turned off the original
sources of his poetic vitality. Keats tried to make do with Greek mythology
but left his Endymion and Hyperion more of a disaster than a dubious
success! And the imperative surge to evolve a mythology that could prove’
adequate for the projection of ‘unknown modes of being’ seems to have
driven Shakespeare to try. out, in his last phase, a loose dramatic
structure—with little in it of the Shakespearean dramatic verve and much
more of the quality of its provenance—the Narrative Romance. True, after
the rather clumsy effects of the three earlier plays of the last phase he
achieved a notable success with the semi- -human.. semi-divine Magus
figure of Prospero. Even that proved to be only a partial success.

In and through all this, James is concerned with the allied and more
fundamental question of poetic imagination and its relation to religious
experience—its status as a purveyor of the truth of things...the ultimate
reality.
While recognizing the supreme achievements of the poetic imagination he
draws attention to the ‘bafflement’ it knows in the pursuit of what is
beyond its reach. Which leaves onc wistful about the implications of
Keats’s observation: ‘Poetry is not so fine a thing as philosophy—for the

same reason that an eagle is not so fine a thing as a truth.’

Vol.XV, No.3 V.Y. Kantak

Philosophy and Actual Concerns of Life
In recent times philosophical thinking seems to have increasingly
focused on its relationship with the actual concerns of life so that it may
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become, or at least appear to be, relevant to the day-lo-day business ol
‘living’. In classical times however, its relation to wisdom was similarly
emphasized or, as in_India, to moksa or nirvana. The rccent trend,
however, seems to be substantially different from the earlier search for
‘relevance’.

The following works may be taken as representative of a trend in this
direction,

(i) Journal

Philosophy as a way of Lite, 7he MONIST, Vol. 83, No. 4,

(ii) Book
Philosophy Practice: An Alternative io Counselling and Psychotherapy, by
Shlomit C. Schuster, Praeger Publishers, 88 Post Road West, Westport CT
06881, USA, 1999, p. 207.

(iii) The Proceedings of the Second International Congress on Philosophical
Practice, ed. W. van der Vlist, Doorwerth, The Netherlands: The Dutch
Society for Philosophical Practice, 1997.
Vol. XVIII, No.4 Daya Krishna
The two Sramana Traditions: Similarities and Differencees. Some
Reflections®*

The very starting points of the two are different. Buddha began
with the problem of ‘Sorrow’ (not on the personal but on the
cosmic scale ) and its extinction; whereas the Jain tradition beings
with the problem of “impurity’ and attainment of a ‘Pure’ State,
Kaivalya. The problem of Sorrow, it seems to me, must spring
from the deepest sources of compassion Without compassion it is
not even possible to face the problem of sorrow (at least the
sorrow of othe-rs).

The attainment of state of ‘purity’ need not have at its base
compassionat all. Even Af/nsa scems to have different significance
in the two traditions. In .the Jain tradition Hinsa is forbidden
because it soils the primordial ‘Purity’, while in the Buddhist
tradition it is forbidden because it causes suffering.
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These are two different visions or points of view.. However, it
should be remembered that both of them are movements in (or of)
psyche, rather than results of conceptual thinking. Psyche is much
more than conceptual thought or mind, it is even more than
consciousness  (at least as we ordinarily experience it). Its
knowledge starts from nothing mental but from experience. It
procceds to ‘sec’ rather than ‘think’ the pattern of the whole as it
is reflected in the parts.

Compassion is not merely a virtue in Buddhism. It is the Law.
Both Hinayana and Mahayana are dominated by the Al
Compassionate personality of the Sakyamuni., So is the Buddhist
Art. The two factors that open the way for Mahayana, I think, are
compassion on the one hand and the Buddha’s stress on the
Middle Path on the other. Where Compassion is the Law there
acceptance must be toral. Rejecting of anything or anyone is
simultaneously rejecting compassion. It embraces all living
Creatures. Perhaps it was due to this that Nagarjun equated
Samnsara and the Nirvana. There is no difference, not the slightest
shade of difference between the Samsara and the Nirvana. The
limit of the one is the limit of the other,

As to the Middle Path; because it excludes the extremes, it can
be found anywhere and in any situation, sharp though it may be as
A Tazors edge. The Gita called it Samatvam(balance) and the
Greeks Tcrmperang{:; Sharpness of its edge depends upon,
perhaps, on the level at which it is practiced. The higher one goes,
the sharper it becomes. How is one to practice treading the Middle
path: the answer to this is simply by treading it. Anyway; this stress
upon the Middle Path. | think, opencd the way to Mahayana.

A word about Trshna. Perhaps it is the same which Vedic seers
called ‘Desire’ (Kama) and Heracleitus [Ever living Fire’, which is
the sume thing as Becoming, Perhaps when ‘Becoming’ turns upon

itsci and enters its own essence, there is found Peace that, in the
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words of Christ, ‘Passethall undcrstanding_‘. It does not depend
upon understanding, in fact understanding depends upon it.

The Mahavira and the Buddha: Similarities and Differences. Some
Reflections. _

Although both Jainism and Buddhism belong to the tradition of
renunciation, it seems to me there is an unbridgeable gulf between
the two. Renunciation arising out of recoil or fear is not the same
as renunciation springing from love. A Tirthankar’s Kaivalya is
totally indifferent towards helping anyone; it is least concerned with
it. While theBuddha ( at least in Mahayan and that is the flowering
of Buddhism) still standing on the threshold of Nirvan, each
morning scans the entire world with his Divine Eyes to see if
anyone has lit his lamp, and to help him.

In Art we can notice this difference clearly. Theoughout Jain art
nowhere is a Tirthankar shown with Abhkaya Mudra (the mudra of
protection), whereas the depiction of the Buddha abounds with it.

A Tirthankar’s flight is ‘the flight of the alone to the Alone’._

Buddha's flight, it seems, is the flight of the free for the Free. And,

what could be more free than Love. g

Vol. XVII, No.3 Vivek Datta

Svarsj Tn Ideas

Krishna Chandra Bhattacharya

1. We speak today of Svara/ or self-determination in politics. Man’s
domination over man is felt in the most tangible form in the political
sphere, There is however a subtler domination exercised in the sphere
of ideas by one culture on another, a domination all the more serious
in the consequence, because it is not ordinarily lelt. Political subjection
primarily means restraint on the outer life of a people and although it
tends gradually to sink into the inner life of the soul, the fact that one
is conscious of it operates against the tendency. So long as one is
conscious of a restraint, it is possible to resist it or to bear it as a
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necessary evil and to keep free in spirit. Slavery begins when one
ceases to feel the evil and it deepens when the evil is accepted as a
good. Cultural subjection is ordinarily of an unconscious character and
it implies slavery from the very start When | speak of cultural
subjection, 1 do' not mean the assimilation of an alien culture. That
assimilation need not be an evil, it may be positively necessary for
healthy progress and in any case it does not mean a lapse of freedom,
There is cultural subjection only when one’s traditional cast of ideas
and sentiments is superseded without comparison or competition by a
new cast representing an alien culture which possesses one like a
ghost. This subjection is slavery of the spirit; when a person can shake
himself free from it, he feels as though the scales fell from his eyes.
He experiences a rebirth, and that is what I call Svarajin Ideas.

In these days when our political destinies are in the melting pot, one is
tempted to express a doubt-till now vaguely felt but suppressed as
uncultured-how far generally we have assimilated our western
education and how far it has operated as an obsession. Certainly there
has been some sort of assimilation- at least by some of us-but even of
them it may be asked whether the alien culture has been accepted by

them after a full and open-eyed struggle had been allowed to develop

between it and their indigenous culture. It is admitted today-what was

not sufficiently recognized in the earlier days of our western

education-that we had an indigenous culture of a high degree of

development, the comparative value of which cannot be said to have

been yet sufficiently appraised. Under the present system we gene'ra'll;;

receive western culture in the first instance and then we sometimes try

to peer into our ancient culture as a curiosity and with the attitude of

foreign oriental scholars and yet we say that this ancient culture of

ours is no curiosity. Many of our educated men do not know and do

not care to know this indigenous nature of ours. When they seek to

know, they do not feel, as they ought to feel, that they are discovering
their own self. ' ]
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There is no gainsaying the fact that this western culture- which means

an entire system of ideas and sentiments-has been simply imposcd

upon us. I do not mean that it has been imposed on unwilling: minds:

we ourselves asked for this education, and we feel, and perhaps

rightly, that it has been a blessing in certain ways. I mean only that it

has not generally been assimilated by us in an open-eyed way with our

old-world Indian mind. That Indian mind has simply lapsed in most

cases for our educated men, and has subsided below the conscious

level of culture. It operates still in the persisting routine of their family

life and in some of their social and religious practices which have no
longer, however, any vital meaning for them. It neither welcomes nor
resists the ideas received through the new education. It darcs not exert
itself in the cultural sphere.

There can be no vital assimilation, in such case, of the imposed
culture. And yet the new ideas arc assimilated in a fashion. They are
understood and imaginatively realized: they are fixed in language and
in certain imposed institutions. A drill in this language and in those
institutions induce certain habits of soulless thinking which appear like
real thinking. Springing as these ideas do from a rich and strong life-
the life of the west-they induce in us a shadow mind that functions like
a real mind except in the matter of genuine creativeness. One would
have a real mind except in the matter of genuine creativeness. One
would have expected after a century of contact with the vivilying ideas
of the west that there should be a vigorous output of Indian
contribution in a distinctive Indian style to the culture and thought of
the modern world-contribution specially to humane subjects like
history, philosophy or literature, a contribution such as may be
enjoyed by our countrymen who still hapeen 1o retain their vernacular
mind and which might be recognized by others as reficcting the
distinctive soul of India. Barring the contribution of a few men of
genius-and genjus s largely independent of the times.-there is not
much evidence of such creative work done by our educaied men.

1 may refer also to morec modest forms of creativeness, crealiveness

such as is evidenced in the daily business of our lives, e.g., in the
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formation of judgements about our real position in the world. We
speak of world movements and have a fair acquaintance with the
principles and details of western lifc and thought, but we do not
always sulliciently realize where we actually stand today and how to
apply our bookish principles to our situation in life. We either accept
or repeat the judgement passed on us by western culture, or we
impotently resent them but have hardly any estimates of our own,
wrung from an inward perception of the realities of our position.

In the field of politics, for example, we are only today begininning to
realize that we have for long wrongly counted on principles that have
application only to countrics that are already free and already
established and have not had sufficient perception of the dark thing
they call “power’ which is morc real than any logic or political
scholarship. In the field of social reform, we have never cared to
understand the inwardness of our traditional social structure and to
examine how far the social principles of the west are universal in their
application. We have contented ourselves either with an unthinking
conservatism or with an imaginary progressiveness merely imitative of
tne west.

Then again in the fielf of learning, how many of us have had
distinetively Indian estimates of western literature and thought? It is
possible for a foreigner to appreciate the literature of a country, but it
is only to be expected that his mind would rcact to it differently from
the mind of a native of the country. A Frenchman, for example, would
not, 1 imagine, appreciate Shakespeare just as an Englishman would
do, Our cducation has largely been imported to us through English
literature. The Indian mind is much turther removed by tradition and
history than the French or the German mind from the spirit of English
Literature, and yet no Indian, so far as | am aware, has passcd
Judgements on English literature that reflect his Indan mentality.

His judgments do not ditfer materially from the judgment of an English
critic and that raises the suspicion whether it is his judgment at all,
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whether it is not merely the mechanical thinking of the galvanic mind
induced in us through our western education.

In philosophy hardly anything that has been written by a modern
educated Indian shows that he has achieved a synthesis of Indian
thought with western thought. There is nothing like a judgment on
western systems from the standpoint of Indian philosophy, and
although some appraisement of Indian philosophy has been attempted’
from the western standpoint, there appears to be no recognition yet
that a criticism of the fundamental notions of either philosophy is
necessary before there can be any useful comparative estimate. And
yet it is in philosophy that one could look for an cffective contact
between Eastern and Western ideas. The most prominent contribution
of ancient India to the culture of the world is in the field of Philosophy
and if the Modern Indian Mind is to philosophise at all to any purpose,

_it_has to confront Eastern thought and Western thought with one

another and attempt a synthesis or a reasoned rejection of either, if
that were possible. It is in philosophy, if anywhere, that the task of
discovering the soul of India is imperative for the modern India; the
task of achieving., if possible, the continuity of his old sell with his
present day self, of realizing what is nowadasys called the Mission of
India, if it has any Genius can unveil the soul of India.in art but it is
through philosophy that we can.methodically attempt to discover it.

. Our education has not so far helped us to understand ourselves, to

understand the significance of our past, the realities of our present and
our mission of the future. It has tended to drive our real mind into the
unconscious and to replace it by a shadow mind that has no roots in
our past and in our real present. Our old mind cannot be wholly
driven underground and its imposed substitute cannot function
effectively and productively. The result is that there is a confusion
between the two minds and a hopeless Babel in the world of ideas.

Our thought is hybrid through and through and inevitably sterile.

Slavery has entered into our very soul.

. The hybridization of our ideas is evidenced by the strange medley of

Vernacular and English in which our educated people speak to one

st
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13.

another. For the expression of cultural ideas specially we find it very
difficult to use the pure Vernacular medium. If T were asked; for
example, to conduct today’s discourse here in Bengali, I would have
to make a particularly strenuous effort. One notices a laudable
tendency at the present day to make such an effort. It is not that it is
always successful. Perhaps, that is only to be expected in a period of
transition. If the language difficulty could be surmounted, it would
mean a big step towards the achievement of what I have called Svaraj
in Ideas. <

- The hybridization of ideas brought about by our education and the

impact of Western political social and economic institutons on our
daily life is one of the most distressing features of present situation. It
is unnatural and may be regarded with the same sentiment with »{!hich
an old world Hindu looks upon varna-samkara. It does not simply
mean a confusion in the intellectual region. All vital ideas involve
ideals. They embody an cntire theory and an insight into life. Thought
or reason may be universal, but ideas are carved out of it differently
by different cultures according to their respective genius. No idea of
one cultural language can exactly be translated in another cultural
language. Every culture has its distinctive ‘physiognomy’ which is
reflected in each vital idea and ideal presented by the culture.

A patchwork of ideas of different cultures offends against scholarly
sense just as much as patchwork of ideals offends against the spiritual
sense. There is room indeed for an adjustment and synthesis, within
limits of different cultures and cultural ideals. Life means adaptation to
varying times and to varying ideals. But we are not always clear about
the method of this adaptation. As we have to live, we have to accept
facts and adapt our secular life and secular ideas to the times. We
have to alter curselves here to suit the situation. In spiritual life,
however, there is no -demand for compromising our ideals in order to
have a smooth sailing with the times. Here, if possible and so far as
lies in our power, the times have to be adapted to our life and not our
life to the times. ' :
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But the world confronts us not only with aggressive interests but also
with aggressive ideals. What response should our traditional ideals
make (o these imposed ideals? We may respect the new ideals without
accepling them, we may attempt a synthesis without compromise, or
we may accept them as the fulfillment of our ideals. Different
responses may be demanded with respect to different ideals, but in
any case a patchwork without adjustment or with a mechanical
adjustment. If complacently accepted as a solution, is an cvil, as no
ideal here gets the entire devotion of the soul. Where different ideals
are accepted in the prayerful hope that a synthesis will come, the
patchwork is not accepted as a solution and need not be an evil,

. We talk-a little too glibly perhaps of a conflict of the ideas and ideals

of the West with our traditional ideas and ideals. In many cascs it a
confusion rather than a conflict and the real problem is to clear up the
confusion and to make it develop in the first instance into a definite
conflict. The danger is in the complacent acquiescence in the
confusion. The realization of a conflict of ideals implies a deepening of
the soul There is conflict proper only when one is really serious about
ideals, feels each ideal to be a matter of life and death. We sometimes
sentimentally indulge in the thought of a conflict before we are really
serious with either ideal.

We speak also a little too readily of the demand for a synthesis of the
ideals of the East and the West. It is not necessary in every case that a
synthesis should be attempted. The ideals of a community spring from
its past history and from the soil : they have not necessarily a universal
application, and they are not always self-luminous to other
communitics. There are ideals ol the West which we may respeet {rom
a distance without recognizing any specific appeal to ourselves. Then
again there are ideals that have a partial appeal to us, because they
have an affinity with our own ideals, though stll with a forcign
complexion. What they prescribe to us is to be worshipped in our own
fashion with the ceremonials of our own religion. The lorm of practical
life in which an ideal has to be (ranslated, has to be decided by
ourselves according to the genius of our own community. A synthesis
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of our ideals with western ideals is not demanded in every case.
Where il is demanded, the forcign ideal is to be assimilated to our
ideal and not the other way. There is no demand for the surrender of
our individuality in any case
paradharmo bhayavahah.

Svadharme nidhanam Sreyah

. There are those who take this emphasis on the individuality of a

historial community to be overstrained. It appears to them to be the
expression of national, communal, or racial conceit and the excuse for
a perverse obscurantism. They believe in abstract sclf-luminous ideals
for all humanity, in a single universal religion and a single universal
TCAsOn.

however, case for universalism. The progress of a
community and of humanity implies a gradual simplification and
unification of ideals. This is just the rationalizing movement, the
emergence of a common reason. We have to distinguish, however,
between two forms of rationalism, two directions of this simplifying
movement. In the one, reason as born after the travail of the spirit ;
rationalism is here the efflux of reverence, reverence for the traditional
institutions through which customary sentiments are deepened into
transparent ideals. In the other form of rationalism- what is commonly
meant by the name, the simplification and generalization of ideals is
effected by unregenerate understanding with its mechanical separation
of the essential from the inessential. The essential is judged as such
here not through reverence, not through deepened spiritual insight, but
through the accidental likes and dislikes of the person judging.
Customs and institutions bound up with age-long sentiments are
brushed aside {in the name of reason) as meaningless and dcad

. without any imaginative effort o realize them in an attitude of

humilit'_\-: Decisions as to what is essential or inessential have indeed 10
be taken, for tme tarries not and mere historical sentimentalism will
not avail. In practical life, one may have to move before ideals have
clarificd: but it is well to recognize the need of humility and patience
in the adjustment of the world of ideas. Order is evolved in the world
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of our ideas through infinite patience and humility. That is the right
kind of rationalism: It is only in the wrong and graceless form of
rationalism that brusque decisions in the practical manner are taken in
the name or reason, in the world of our ideals.

There is then a legitimate and obligatory form of rationalism. It is
wrong not to accent an ideal that is felt to be a simpler and deeper
expression of our own ideas simply because it hails from a foreign
country. To reject it would be to insist on individuality for the sake of
individuality and would be a form of national conceit and
obscurantism. The acceptance of such an ideal is really no surrender
of individuality : To serve this foreign god is to serve our own god: the
foreign ideal is here in our own ideal. The guru or teacher has to be
accepted when he is found to be a real guru, whatever the community
from which he comes. But it is not every foreign ideal that is felt to be
the soul of our own ideal. Some foreign ideals have affinity with our
own, and are really alternative expressions of them in a foreign idiom
that has no sacredness for us and there are others which have no real
appl:canon to our conditions.

It is sometimes forgotten by the advocates of universalism that the so-
called universalism of reason or of religion is only in the making and
cannot be appealed to as an actually established code 01 universal
principles. What is universal is only the spirit, the loyalty to our own
idcals and the openness 1o other ideals, the dctermmalmn not to reject
them if they are found witliiln our ideals and not to accept them till
they are so found. The only way to appraise a new ideal is to view it
through our actual ideal; the only way to find a new reverence is to
deepen our old reverence. Progress in the spiritual world is not
achieved by a detached reason judging between an old god and a new
god. The way 1o know [acts is not the way to know values.

So much for the ubjection.' which is often raised in the pame of
universalism, to the stress I have laid on the individuality of Indian
thought and spirit, on the conscrvatism of the distinctive values
evolved through ages of continuous historical life of Indian society. |
have thought it necessary to examine universalism in some detail at the
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22.

23.

risk of tiring the recader with abstract arguments because this appears
to me to be our greatest danger. It is the inevitable result of our
‘rootlcss’ education and it stands more than anything else in the way
of what I call Svara/in Ideas. '

The other danger of national conceit and the unthinking glorification of
¢verything in our culture and depreciation of everything in other
cultures appears to me, in our circumstances, to require less stressing.
Not that it is less serious abstractly considered, but as a matter of fact
our educated men suffer more from over-diffidence than from over-
confidence, more from a ‘rootless’ universalism than from clinging
particularism. We are more ready to accept others’ judgments about
us than to resent them. There is the old immemorial habit of regarding
what we are taught as sacred learning imparted is the mere opinion of
others-opinion about us, for example, of men who might be presumed
to be presumed to be ignorant of us and unsympathetic to us. There is
so much, kind or unkind, written about us and preached to us by
others that raises the legitimate question if they have a sufficient
perception of the inwardness of our life. Prima facie it is very difficult
for a foreigner to understand the mind of a people from whom he is
widely removed by tradition and history unless he has intimatcly
participated in their life for a long time. It is only natural that the
people in question should receive his judgment about them with a
certain amount of mental reserve. It might lead them to

" selfexamination if the foreigner is not obviously ignorant and abusive;

but docile acceptance is not certainly demanded in the first instance.

Now there is a good deal in the name of learning-history, philosophy
or moral semon-imparted to us through our education which is
unconsciously or consciously of a tendentious or propagandist
character. They imply a valuation of ourselves, an appraisement of our
past history and'pr&schl position from a foreign standard. Our attitude
towards them should be on¢ of critical reserve, and not of docile
acceptance. And yet the critical attitude would in many cases bc
condemned by our foreign teachers and by our own educated men as
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uncultured and almost as absurdly ignorant as a hesitation o accept
the truth of geometry. That is inevitable where the education of a
people is undertaken by foreign rulers. There is bound in such a casc
to be some imposition of foreign valuation on the learner and a
discouragement of the critical attitude.

The question of imposition does not arise in the case ol certain
branches of learning-mathematics and the npatural sciences, for
example, which have no nationality and imply no valuation. Whenever
there is valuation, there is the suspicion of a particular noint of view-
national, communal, or racial, of the person who judges the value. A
valuation of our culture by a foreigner from the standpoint of his own
culture should be regarded by us as meant not for our immediate
acceptance but for our critical examination. It should be a fllip to
which we should react. I remember a remark of Sir John Woodroffe to
this purpose. That our first impulse here should be onc of self-
defensive resentment is only natural and need not imply an uncultured
self-conceit. Docile acceptance without criticism would mean slavery.
The critical attitude is demanded pre-eminently in the field of
valuations of ideals. Mere acceptance here makes not only for
confusion but for moral evil. But barring the concepts of the sciences
even herc there may be some doubt-all concepts and ideas have the
distinctive character of the particular culture to which they belong.
What should be our reaction to such cultural ideas? They have to be
accepted, but metaphors and symbols to be translated into our own
indigenous concepts. The ideas embodied in a foreign language are
properly understood only when we can express them in our own way.
I plead for a genuine translation of foreign ideas into our native ideas
before we accept or reject them. Let us everywhere resolutely think in
our own concepts, It is only thus that we can think productively on our
own account.

In politics our educated men have been compelled to realize by the
logic of facts that they have absolutely no power for good, though they
have much power for evil, unless they can carry the masses with them.
In other fields there is not sufficicnt realization of this circumstance. In
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the social sphere, for example, they still believe that they can impose
certain reforms on the masses- by mere preaching from without, by
passing resolutions in social conferences and by legislation. In the
sphere of ideas, there is hardly yet any realization that we can think
effectively only when we think in terms of the indigenous ideas that
pulsate in the life and mind of the masses. We condemn the caste
system of our country, but we ignore the fact that we who have
received Western education constitute a caste more exclusive and
intolerant than any of the traditional castes. Let us resolutely break
down the barriers of this new caste, let us come back to the cultural
stratum of the real Indian people and evolve a culture along with them

suited to the times and to our native genius. That would be to achieve
Svaraj in Ideas.

4

Queries Awaiting Answers

Vedas

1+. What exactly is meant by the term devatd and rs7in the Rgveda?

2+. How is it determined as to who is the rsi and who the devaid of a
mantra in the Rgveda?

3+. What is the relation between the mantra in a sakta? Does the sikta
have a unity of its own, or it is just a collection of the mantras, having
little relation to one another?

4. Does the mantra taken from the Rgveda and ‘used’ in the Yajurveda or
Samaveda function there in a different way? If so, what is this difference?
Does the ‘meaning’ of the mantra become irrelevant when it is used in the
ritual of the Yajurveda or sung in the Samaveda?
5. What happens to the Varpiuukramni,
Svardnakramani of the mantra in the Rgveda when it is sung as a song by
the Samvadin who, perforce, has to violate it, particularly when he starts
signing outside the context of the sacrificial ritual?

6. What happens to all the three Vedas, ie. the Rgveda, the Yajurveda
and the Samaveda, when the material from them is taken by Bharata in his
Nitya Sastra and calling it the fifth Veda?

7. What is the unity of the Yajurveda, Samaveda and the Atharvaveda
when each of them consists of independent Sam#itds belonging to different
Sakhas which are so different Irom one another that they not only have
differences among them but speak ill of each other and even prescribe
prayascitta, if somecthing prescribed in the texts of’ a different Sgkha is
performed by onc, as is mentioned in detail in Sabara Bhigya on the

Sabdannukrmani  and
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Mimamsa Sotra 2.4.8." (*Out of these seven queries the first threc queries
which are marked here with the sign + are placed in chapter two as they
are more or less answered by N.M.Kansara’s answers of the six queries

raised by Daya Krishna in volume XXI no.3)
Vol. XXI, No. 3 Daya Krishna
Some queries regarding the texts known as the Vedas in the tradition:

{a) What is a Vedic mantra? According to Sayana, no Jaksana of a
mantra can be given as it will suffer from an ativyipti or avyapti dosa.
Thus according to him, what a yajiika calls a mantra, is a mantra. Are
then, all the mantras used in some Vedic ritual or other? For, in case some
of the mantras are never used in any ritual, how would the ydjiarka come
into the picture? And, it he does not, then how would we ever decide
whether it is a manfra or not?

(b)Do the mantras contain the detailed specification of the ritual for
the performance of the various yajias? 3

(c) Do the Vedic mantras contain vidfi vikyas among them? If not,
how can they have any authority for the Mimamsaka? In case only some of
them contain the widhi vakyas, what happens to the authority of thost
which do not Contain them?

(d) Arc the wdhi vakyas divided into those which enjoin the
performance of a yajfia and those which do not? If so, what is the
authority of those vidhi vakyas in the mantras that do not enjoin the
performance of a yajia for the Mimanisaka? On the other hand, if no
mantra has the form of a widhi vikya, what is its authority for the
Mimamsaka?

(e) Where in the Vedic texts are the various yajiias enjoined to be
performed? In case the details of the performance of the Vedic yajias are
not given in the mantras, where are they given and wherein lies the
authority for their performance?

Vol.XVI, No.l Daya Krishna

Queries Awaiting Answers 441

Vedic

1. What does the term ' Brdhmana’ mean in the Mimamsa definition of
Veda which is supposed to consist of mantra, brahmana-and nimdheya.

Is it the same or different from the ‘texts' known as ‘Brdfimana’ in the
Vedic tradition such as, say, the Satapatha Brahmana?

2. It is accepted by both Mimiamsa and Vedinta that the Sruti is
authoritative only for that which can not be known either by pratyaksa or
by anumdina. Yet, how can it ever be established that something can not,
in principle, be known by either of these, or by both of them together?
Vol. XX, No. 1 Daya Krishna

Advaita on Upanisads

Do the Advaitins regard the Upanisads as apauruseya or the word of
God? It cannot be the latter as the Advaitins do not accept fswara and
regard it as a part of Miyd. In case it is the former, how can it be
accounted for as the Upanisads are not only plural in number, but many of
them are selections from the Samhitas, the Brahmanas and the Aranyakas,
and the selections must have been made by some persons.

Vol. XVII, No. 2 Daya Krishna

The Bhagvadgits on the Problem of Evil

Chapters IX and X of the Bhagvadgita are devoted to the enumeration
of the Lord's wibhutrs, which word may be translated as ‘manifestation’ of
divine glories, ‘atiributes’, ‘essence’, ‘perfection’, ‘type’, ‘pattern’, ideal’
of all things here below. Chapter IX is entitied by Dr. Radhakrishnan as
“The Lord is more than his creation” and Chapter X as ‘God is the source
ol All; to know Him is to know all’. The Lord is the ‘seed and perfection
of all that is.” This description recalls to the mind Plato’s Theory ol Ideas.

The Lord signifies it as his ‘sovereign mystery’. Several examples are
given which symbolize His divine glory more or less in an imperfect way,
While He goes on recounting the manifestations of His divine glories, in
verse 36 of Chapter X he makes the sovereign mystery more mystilying.
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Says He: "Of the deceitful I am the gambling’ (dyutam chalayatamasmi)
followed by "Of the splendid I am the splendor’ ete. etc.

The drilt of both these chapters is that ‘The cosmic process is not a
complete manifestation of the Absolute (Radhakrishnan). Though gambling
was a royal pastime, it is mentioned here as the supreme form of
‘deccitfulness’. This characterization by the Blessed Lord of gambling as
the greatest deceitfulness makes this statement fade into and overlap the
ultimate question of the origin and status of Evil.

The point delying a resolution is: Since Evil is the Lord’s wibAut it is
coeternal and equipollent with Good and His other vibhurss. It is the type
and perfection abiding in the Absolute of mundane evil. In that case, can
Evil, manifestation of which viihuti is His nature (according to Gaudpada),
be ever entirely got rid of? Is the human condition, as the Calvinists and
Jansenists believe, irredeemable?
Yol. XVIII, No.2 Durgalal Mathur

Advaita Vedanta

Are there different types of anmfrvacaniyatq in Advaita Vedanta? If so,
what is the distinction between anmirvacaniyatd of Miya on the one hand
and Awvidya on the other, as both of these form the anmirvacaniyata of
Brahman in case it is considered to be so. :

Vol. XXI, No. 1 Daya Krishna

1. What is the distinction between anirvacaniyati of Advaita Vedanta
and avaktavya of Jain thinkers?

2. Are there three different types of anirvacaniyatd in  Advaita
Vedanta? If so, what is the distinction between anirvacaniyata of Maya on
the one hand and Avidyd on the other, as both of these form the
anirvacaniyatd ol Brahman in case it is considered to be so.

Vol X% N ;
ol. XX, No. 3 Daya Krishna
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Did Mahavira and Buddha Really believe in Ahirzsa?

The Buddhist and the Jain traditions are supposed to be the greatest
votaries of ahimsi in the Indian tradition. Yet, there are certain authentic

. sayings ascribed both to the Buddha and the Mahavira which not only go

against the principles of .ahirisa, but also against what will be regarded as
the common moral sense of humanity.

The Jiataka Atthakatha, Telovida Jitaka 246, cites -the Buddha as
saying, ‘what to talk of other kinds of meat, even if some vile person
offers as a gift the flesh of the child or wife after killing them, one who is
enlightened and full of compassion and friendship to all beings does not
partake of any guilt if he accepts and cats it.’ (Agama Aur Tripitaka, Vol
1, p. 435/p. 358). The Buddha also tells the story.of ‘a couple who
satisfied their hunger by killing and eating the flesh of their only son and
thus were enabled to cross the forest. They did this only so that they may
cross the forest and not because of pride or egoity or embellishment or for
something else. Similarly monké_','lﬁéz‘séékers after mirvapa, do not eat out
of pride or intoxication, but only for crossing the world which is like a
forest.’

Surprisingly, Mahvira also is supposed to tell, according to the Nama
Dhammakahido, a story in which some people satisfied their hunger and
thirst by eating the flesh and drinking the blood of their daughter and sister
and thus were able to cross the forest and reach Rajagrha. There was no
other motive in this than to cross the forest and reach Rajagrha. Similarly,
the monks also take food to achieve moksa and not for the taste, or the
way it looks, or because it gives strength to the body, or because it is a
nice thing, or anything else (Muni Sti Nagardja Ji, Agama Aur Tripitaka,
Vol. 1, p. xxv).

There is a difference between the first and the other two anecdotes,
but all of them raise the same moral problems, particularly in the context
of the acccptance of ahimsa as the highest virtue, which is generally
claimed pre-eminently for both Buddhism and Jainism. In the story from
the Jitaka, the person who feeds the monks the flesh of his wife and
children is called ‘duhéila’, or a vicious person, and it is not denied that he
will suffer the fruits of his sinful act, or that the act is sinful, and hence
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ought not to have been done. What is denied is that the virtuous monk
who partakes of such flesh does not partake in any of the consequences of
the sinful act that the host has committed. But it is not made clear whether
it will be so even if the Buddhist monk had known what had been done
and still partakes of the food offered to him. But, aware or not, does not
such a stat>ment, coming as it does from the Buddha himself, encourage
the monks not to care how the meat that is offered to them has been
obtained, or not to find out what sort of a person is he/she who has
invited them for meals at his/her place?

The other two incidents described in the text are primarily meant to
suggest that the monk partakes of food so that he/she may work on the
path to moksa or- nirvapa or katvalya, and thus cross the jungle of the
world in which he/she has got lost for some reason or other. But even if
this is the purpose, why should there have been such gruesome stories,
and why should the justification have been given in terms of such stories?

There is, of course, the question regarding the authenticity of these
texts and their acceptance in the Buddhist and the Jain traditions. And
there is the question whether these portions have even been regarded as
praksipta, or interpolations, in the tradition. There is also a larger question
as to how the practice of eating non-human flesh can be regarded as
compatible with ahimsa, if it is regarded as a virtue by any system of
thought or philosophy. !

We may, therefore, formulate the following questions for the
consideration of scholars well-versed in the subject.

I. What is the authenticity and the authority of the texts referred to by
Muni Sri Nagaraja Ji in his work?

2. Does the repeated reference to the deliberate killing of near and dear
ones and eating their flesh for' sustaining one’s own life mean that it was
not only a widely prevalent practice, but also that it was not even morally
condemned by anybody, including the Mahavira and the Buddha?

3. Is there any essential difference between cating human flesh and cating
the flesh of non-human animals, from the viewpoint of ahimsa?
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4. How is the approval by the Buddha of the eating of meat, if it was not
expressly. and deliberately prepared for one, compatible with his preaching
of ahimsa?

5. Has there been any movement or debate in Buddhism about this issue?
6. Have the Jains ever allowed the eating of meat as a regular or
exceptional practice for their munis or srivakas?

We hope scholars will throw light on these and other related issues
raised by these extraordinary uiterances attributed to the Mahavira and
the Buddha by texts which, at least prima facie, seem to be accepted as
genuine by followers of the two great religions which are supposed to
believe in ahimsa as the highest virtue that men ought to pursue and
practice in their lives.

Vol. X, No. 2 Mukund lath

Tattvartha Sitra

Do Jains accept anekantikati in the field of acara as they do in respect
of knowledge and reality? In case they do not, does the term samyaka
connote something radically different in the context of Carizra than it does
in the case of Darsana and Jadna in the well-known s@tra on the subject in
Umaswati's Tattvirtha Sitra?

4. T afz aq Faa agfeafens—arreetaamanfenfimant |
What is the difference between Darfana and Jiidna in the above sifra?
Vol. XVIII, No. 3 Daya Krishna

Nagarjuna _ g

* Nagarjuna, in the various works attributed t_o him, criticizes the
possibility of any pramapa being given to cstabhshl ar}ythmg becnusu_,
according to his analyses, it is intrinsically incapable of doing do. In case it
is correct, one would expect that there would have been _rcrutaimn_ (3I his
position in the Buddhist tradition itsell so that any Buddhist pramansasira
could be constructed. But, little is known of such refutation even though
Dignaga wrote his pramapasamuccaya and Dharngkﬁu a ‘i’k’i{':"hf’ on it It
would be interesting, thercfore, to find the post criticism of Nagarjuna and
compare them with those made in the Nyiya tradition. .
Vol.XV, No.2 Daya Krishna
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Buddhism

What exactly is the meaning of Kalpmapodham in the Buddhist
definition of Pratyaksa? Is it the same as is meant by the term
f}frldk&k‘p&k&? ‘If so, what was the necessity of this characterization as what
is sought 1o be conveyed was already done so by the term nirvikalpaka. On
the other hand, if it means what is conveyed by the term savikalpaka
where was the necessity of doing so either. ,

The same problem _arises with the addition of the characteristic
abhrantam by Dharmakirti to Digndga’s characterization. If Pratyaksa is
nirvikalpaka, it can not but be abhrinta. On the other hand, if .it is
savikalpaka it cannot be abhranta unless Buddhism is prepared to accept
that something can be savikafpaka and still be abkranta. In the Buddhist
Traditimx. can one be mistaken about that which is “vikalpa' or that which
is an object of Kalpana or Vikalpa?
Vol. XIX, No. 3
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Daya Krishna

Samkhya

Sz‘?m'khya sets before itself certain and final (Aikantka and dtvantika)
cessation of threefold suffering (duhkhatraya) as its goal, and points out
that the discriminative knowledge of the Prakrir, its evolutes and Purusa
{wyakeavvakiajna vijaana) alone can lead to such certain and final ccssatic;n
of suffering, a state of kasvalya in Samkhya. A simple question that comes
to the mind here is, even after discriminative knowledge is obtained, what
would guarantee the finality of release? Surely, the same Purusa could
once again be entangled by Prakso! If enjoyment and release (b!;:oga and
apavarga) of Purusa is the goal of Prakrti’s evolution, does the bhoga of a
certain order exhaust all possible types of bhoga on the part of Purusa?
WL know from our expericnce that bhoga is inexhaustible, endless amll of
infinite variety. What makes Simkhya so sure that Prakrei would have
accemplished its purpese once for all even in case of a single Purusa?
What would ensure that understanding, once obtained, will never be sull‘icd
again? Is it logically impossible? |

Vol. XX, No.2 G.C. Nayak
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Samkhya'*

There is no effect without a cause and an effect, in the Samkhya’s
theory of Satkarya, preexists in its causc in an unmanifested form. An
effect is nothing but the manifestation of that which preexist in the cause in
an unmanifested form.

Keeping in view the creation and the dissolution of the world by
prakrti, Samkhya has given the theory of Satkarya. But we find two level
effects in Samkhya: at one level, disturbance of the harmonious state of the
prakrti and another level, creation of evolutes from the prakrt, Now, the
question is-what is the cause of disturbance of the Prakrti’s equilibrium
without which there is no possibility of creation?

Samkhya accepts the presence of purusa as the cause of disturbance of
the harmony of Gupas that is prakrti Disturbing harmony of prakrti is not
a Lapamty of akarta-purusa and a cause, in Samkhya, is a cause only when
it produces some effect. How can the disturbance of harmony of prakrti as
an effect be interpreted? Is it not an effect?

Presence of Purusais eternal and the issue of what is disturbed in
eternal prakrti arises only after the creation of mahat,

Keeping all the similes given in the books of Samkhya and challenged
later on by Badarayana in his aphorism aside, it can be said that the
presence of purusa like the presence of the sun that activates life in the
world, disturbs the harmony of prakri but this will, perhaps, not be
acceptable to Samkhya for the reason that independence of prakrti is

endangered in that case. |

If Samkhya has to explain the relation between the presence of purusa
and disturbance of the harmony of prakrti, it is bound either to give up its
theory of causation or to make contradictory statements or to accept two

different theories of causation- one for explaining the cffects of the prakrti
and another for interpreting the effect of disturbance of the harmony of
prakrti.

it may be said that the theory of causation is specific to the
explanation of the creation of those created and all that is there in the
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world are products of which the prakrii is the ultimate cause. But such a
view does not lessen the genuineness of the situation in which the prakrii
cannot create if its harmonious state is not disturbed. Is there no cause of
the disturbance? Can disturbance of harmony as an effect be interpreted
from the Samkhyan theory of Satkarya?-.

Vol. XXI, No.4 'D.N.Tiwari

Yoga

The term ‘Yoga' in the Yoga Sitra is defined as IMiga=g gia g
(1.1.2) and the vrttis that are to be completely stoped are enumerated as
a1y fagdy faeey ﬁm"éﬂ'ﬂﬁ (1.1.6). In case these are the vrreis that have to
be completely stopped and eliminated from consciousness in order to
attain the ‘end which the Yogi is supposed to pursue, then how can there
be any notion of ‘false knowledge’, or faefy if “falsity’ is to be established
by a pramapa?

Also, if therc is no smrti or memory, then how can there be any
knowledge at all including that of dharma which, presumably, are
enumerated in the ‘ Yama’ and ‘Niyama which are supposed to be integral
parts of the Sadhana mentioned in the second chapter (2.30 and 2.32).

Not oniy this, how can there be any notion of s/ddhis mentioned in the
third c"hz_i_p'té'r, which are supposed to arise out of the pursuit of yoga when
all :I_no.verhe_n-t's ___c'of consciousness have been stopped, including that of
‘sankalpa’ or ‘willing’ or ‘desiring’?

Further, the Yoga Sitra starts with Samadhi and ends with Kaivalya.
Are they different or the same and, in case they are the latter, is that an

‘unnecessary repetition or punarukti dosa which is regarded as a serious
defect in a text and in any case renders the fourth chapter irrelevant.

In case they are different, what is the relation between samadhi which
is 't'h'dell subject of the first chapter and X_zu"va;jfa. which is the subject of the
last chapter?

Vol.XX, No.4 Daya Krishna
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Yoga Siitra '

1. Can philosophers in India be identified with any one school when
they have authoritatively wrilten on more than one school and arc said to
have made a ‘significant’ contribution to it? Is Vacaspali Misra, for
example, a Naiyayika or an Advaitin or a Samhkhyan, or none of thesc or
all of them together? Does this reveal the character of Indian philosophy or
of those who ‘wrote’ on philosophy in that culture? Was there, for them,
no such thing as "Truth’ to be ‘*known’ by Buddhi or ‘reason’?

2. Why is the first chapter of the Yoga Sitras called Samadhi Pida
and the last Kaivalya Pada, when the complete citta vrtti nirodha is
supposed to be the same as samadhi? Is kasvalya, then, the ‘real’
purusartha of yoga and not samadhi, either in the savikalpaka or
nirvikalpaka sense?

3. What is the relation of Yoga Satra to Abhidhamm in the Buddhist
tradition? It explicitly mentions the well-known Sia in Safra 1.33 and, like
it, talks of something beyond samadhi, i.c. karvalya instead of prajii.

Vol. XXI, No. 2 Daya Krishna
Nyaya Sitras

l. How are the Nydya Sutras 1.1.1 and 1.1.2 related to each other.
The Nydya Sitra 1.1.1 enumerates the 16 padarthas and relates them to
the achievement of Nishreyas, while the Sitra 1.1.2 mentions Dulikka
Janma, Pravyti, Dosa, etc., and hence ends in apavarga which is supposed
to be achieved through a removal of Mithya Jidna regarding them. There
seems to be, therefore, two unrelated, independent, themes in the Nyaya
Satras which, prima-facie, do not seem to have any relation to cach other.
The Nyidya scholars may enlighten us on the issue as to how the 1wo things
have been integrated in the Nyaya tradition from the Satras onwards
Vol. XVII, No. 2 Daya Krishna
Nyaya

1. Is Nydya Pracchanna Advaitin, cven though it does not think of
itself’ that way? [For this onc can sec answer of the query in XIII-3 [s Udayan a
pracchana advaitin ! in XIV-3]
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2. What cxactly is the notion of manas in Nyiya? Is it ‘mind’ in the
Western sense of the term? Does it make ‘knowledge’ an ‘episodic event'?
If s0, how does it avoid ‘momentaringss’ on the one hand and solve the
problem of. ‘unity” of knowledge on the other?

3. What is the role of ‘Self or Atman according to Nyaya in
‘knowledge™ or the ‘knowing activity' or the pramdina vydpara whose phala
is said to be prami?
Vol. XXI, No. 2 Daya Krishna
Nyaya : Cognition

1. Does buddhiin Nyiya mean knowledge, cognition, apprehension or
awareness'? If yes, as stated in the Nydya Sitra, then how to distinguish
between means of knowledge and the result of knowledge?

2. Will it be possible to defend the view that Nyaya is realist if this

meaning of buddhi is accepted. Also, if so, would it be correct t0 hold
samsya (doubt), viparyaya (error), smrti and svapna (dream), as types of
buddhi or jidna.
Vol. XX, No. 2 Shashiprabha Kumar
Nyaya : Relations
1. What exactly is the difference between Samyukta Samavdya, Samavela
Samvdya and Satmyukta Samavela Samaviya? What were the reasons for
postulating these different Samaviya? Are these objects of perceptual
apprehension as samavdya is supposed Lo be, or a matter of inference? In
case it is the former, is the difference between them perceived also?
2. What is the exact diffcrence between pramana and premeya and hetu
and sadhya? Normally the first pair_is used in a wider sense, while the
other is used in a narrower sensc confining it to anumina only. But this
restriction is arbitrary, for just as Aetw has to be dilferent from sadhya, so
also pramdnpa has to be different [rom premeya. Otherwise, the justification
would be fallacious. But then, how can the idea ol swatalipramana be
valid’? One can not be a pm:}m._rw for onesell, at least in the same context,
just as fefu can not be its own sadfya.
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3. Praryaksa has been accepted as a pramapa by all schools of Indian
phlosophy, and yet it is not clear how it can be a pramana without being
subsumed under anumana as in case it is a pramapa, it has to function as a
hetu for something which is premeya so that it may provide a ground for
the latter. This, it may be said, will apply to all lhc pramipas and not just
to pratyaksa alone and, if so, each and all of them have to be treated as
instances of anumana having internal differences between them. The
problem then, will be to have a simdnya laksapd of pramapa in" general
and a w'.-;‘c_sa' or differentiating. /aksapd of all the different pramapas
accepted in a system. And in case this is done, the theory of pramapas in
the Indian tradition would have to be recast substantially.
Vol. XIX, No. 4 Daya Krishna
What exactly is meant by Swaripa Sambandha and what is the
difference, if any, between it and tadatmya? What cxactly was the
philosophical reason for postulating these relations. Was it the same which
led to the acceptance of ‘reflexive’ relations in modem logic which have
hardly been seen as creating any epistemological or ontological problems
in the philosophical consciousness of that tradition’? '
Vol. XX (1) 3 Daya Krishna

Nydya : Buddhi

1.(i) Is buddhi in Nyaya knowledge, cognition, appréhension or
awareness? If yes, as stated in the Nyayasutra, then how to distinguish
between the means of knowledge and the result of knowledge? In the light
of this definition, the Nyaya realism is difficult to be defended.

(ii) Moreover, would it be correct to hold samsaya (Doubt), viparyaya
(Error), smrti (Memory) and svapana (Dream) as types of buddhi or jagna?

(iii) Can there be no undérstanding without an object? If not, how can
the subject be known? :

(iv) Can it also become the object of buddhi ? If yes, then how to
distinguish between the subject and the object at that moment?

Vol. XIX, No. 4 Shashiprabha Kumar
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Nydya : Pleasure & Pain

[s it true that according to Nyaya, pleasure and pain, desire and
aversion are nof states of consciousness? J.N. Mohanty has contended, in
his Introduction to Ganges#'s ‘Theory of Trutl' (Centre of Advanced Study
in Phiiosophy, 1966) that it is so. He writes ‘Pleasurc and pain, desire and

. aversion then are not as such states of consciousness, though we are—or,
more accurately, become—conscious of them (p. 27).

But then, what shall be a state of consciousness according to Nyaya

r, if according to Mohanty ‘‘consciousness’ and ‘jidna' are, for the
Nyaya synonymous expressions’, (p. 27) as jidna cannot be a state of
consciousness since it will be mcamnglcss to say that consciousness is a
state of consmousness"

What is the distinction between samanya, sidrsya and jati? Does every
sadrsya give rise to a jati as in the example of a gavaya in the case of
upamand in Nyaya? '
Vol. XVI, No. 1 Daya Krishna

Nydya . Visayatd

Does the term visayata in Nydya cpistcmology refer to the object of
knowledge when it becomes known and hence is a characteristic of the
object in such a situation? Or, is it a characteristic of knowledge itself
when it becomes the object of self-conscious analysis and is seen as 2
complex unity of visesyatd, prakarata and samsargata? '

As knowledge is said to occur both at the mrwkzzfpala stage and the
savikalpaka stage, is visdyald a characteristic which obtains at both these
stages of knowledge, or it is found only at the savikalpaka stage? As the
idea of anuvyavasdya or ‘knowledge of knowledge’ is accepted in Nyaya,
will w}"ay&lﬁ also be relative, that is, when knowledge itself becomes an
object of another knowledge, does it get the characteristic of visayard in
relation to which it becomes an object? Also, as visayatd is the correlate
notion of wisayatd, what exactly will visayata be in these  different
alternatives and will it be relative in the sense that it itsell can become
visayatd when it becomes an object of knowledge? Can Nyiya accept the
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Queries Awaiting Answers 453
notion of an ultimate wisayafa, that is, a scl which can never become an
object but to which everything else is an object as, say, in Samkhya ?

Vol. XVI, No.2 Daya Krishna
Mohanty on Nyaya

Would it be correct to say, as pointed out by Mohanty, that according
to Nyaya no relation can be explicitly mentioned as the moment it is
mentioned, it ceases to be a relation and has to be treated either as a
videsya or a prakdra? In other words, the relation though always present in
knowiedge is only invisibly so. But, in case this is correct, what happens to
the myriads of relations in which Nydya analysis abounds and which are
explicitty mentioned in the analysis of knowledge such as anuyogrs,
pratiyogi, etc.?

Pub: J.N. Mohanty, Gangesa's Theory of Truth, Centre of Advanced
Study in Philosophy, Santiniketan, 1966, Intrd. p. 35, fn.16.
Vol. XVI, No. 2 Daya Krishna
Can Navya Nyaya Analysis Make a Distinction between Sense and
Reference?

Can Navya Nyaya analysis make a distinction between sense and
reference? If it cannot, should it not be regarded as idealistic
par excellence. On the other hand, if it can, how will it do so, particularly
when it does not accept the idea of an identical propositional meaning
conveyed by different linguistic formulations even when the same “fact’ is
supposed to render the two different ‘knowledges’, ‘truc'? Or, in other
words, can Navya Nyiya analysis ever accept the ‘meaning equivalence’ of
two ditferently formulated linguistic expressions, or in which the anuyogi
the pratiyogr are different?
Vol. XIII, No. 3 Daya Krishna
Is ‘ Tattvam As/ the same type of identity statement as the "Evening star is
the same as Morning star'?

Does the assertion of meaningful identity-statement necessarily involve

iy . 3 B Ay s
a distinction between ‘scnse’ and ‘reference’? Frege's analysis seems 1o
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imply that this is so, while the advaitic analysis of the Upanisadic
statement prrma facie seems to deny this.

But, 1if there is no distinction whatsoever between the identity
statement on the one hand and the belief-distinction, however mistaken,
then how can the advaitic analysis make any sense at all?

Vol. XIV, No. 3 Daya Krishna

What is the exact difference between izha, tarka, yukti and upapatti?

Vol. XIV, No. 3 Daya Krishna

Some problems regarding the Nydya mode of analysis of sentences—

The Navya Nyaya appears to see sentences as essentially relational in
character, and as a relation is usually supposed to be between two entities,
its analysis starts with a distinction between terms which are related to
each other and are technically known as anuyogin and prativogin. The
distinction is based on the way the relation is ‘scen’ as connecting one
thing with another and hence is bound to be relative in character,
depending on the way one ‘sces’ the relation. The distinction is bound to
be relative in another sense also. Therc can, in principle, be no such thing
as an anpuyogin or a pratiyogin independent of the way the relation is
thought to hold between the terms. Thus, the same term in the same
sentence can be seen either as an anuyogin or a prativogin depending on
the way the relation between them is seen. Normally, the sentence
structure itself suggests the way the relation is to be seen, but there are
cases in which how one should look at the situation is left open to
interpretation and, if so, the distinction between the terms will become
indeterminate or arbitrary in character. The ‘choice’ in such a situation will
significantly determine the ‘meaning’ itself, as what is regarded as an
anuyogi or a pratiyogi determines the meaning of the relational character in
terms ol which the sentence is 1o be understood. But, would not such
rc!ati'vity of  Sabdabodha alfect the realistic character of Nyaya
substantially?
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2 What does the term ‘buddhi mean in Nyaya? In the Nyaya Sutra
1.1.6. it is defined as upalabdhi ot jidna. But in case it is so0, it can no? b.e
understood as intellect or the faculty of reason in the sense in which it is
usuaily understood in the philosophical context.

However, as Nyaya accepts the notion of ‘buddhyapeksd propor.mfie.d
in the Vaisesika Sitra 1.2.3, it is not clear how it can make sense if it is
not understood in the sense of intellect or reason. The phrase m.ea.ns: that
something is relative to buddhi, or is not ‘independent’ of it and if it '15 50,
the term will have to be understood in the sense in which it is used in the
other schools of Indian philosophy.

It needs to be clarified, therefore, what the term exactly means in the

7 ition?
ﬂi’f ?{\l«f!?:u;loori’él Daya Krishna

Abhinava Gupta

2. How is the view of Abhinava Gupta embodied in Kashmir Shaivism

different from the one that is embedded in Advaita Vedanta, Samkhya,

Vigyanvada Buddhism. .
Vol. XVII, No. 2 Daya Krishna

Concept and Thinking

I would like to know if any research has been done on the concept of
and thinking behind (W5 sy 3R WE:1 ), when it is used in conjunction
with other words such as T@9TE, YgvUe=m9E, ¥&WE,etc. The implication
of W@ as AfErea (being or becoming) and S, feafa (state), as
distinct from its use as a ﬁqﬁrﬁﬁﬁﬁ (emotion of feeling), or F=sI
[intention (whether acted upon or not], is of considerable significance to

musical thought.

Vol. XVIII, No. 3 Prabhakar Phatak

Can we significantly refer to things that are not there? Does the act ol

signifying put its ‘performer’, that is, one who utters the performation in
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touch with what it signifies? How it can be denied of descriptive content if
it significs universal?

Vol. XVII, No.3 ' Jagatpal

Moksa

Is there any concept analogous to that of Moksa in the Western
Philosophical tradition? The fact that almost all the schools of Indian
Philosophy accept it suggests that this concept, or something similar to
this, is necessarily involved in the process of philosophical reflection itself.
But its ‘absence’ from such a major philosophical tradition as that of the
West suggests that it is purely contingent even if the Indian mind considers
it otherwise. The investigation may reveal a larger ‘inter-civilizational’
concept comprehending the different and ‘differing’ insights of the two
traditions and suggests, a shift in the thinking about this purusirtha in the
Indian tradition.
Vol. XVIII, No.4 N. Usha Devi

Kant, in his Crtigue of Practical Reason (Liberal Arts Press, 1956, pp.
68-69), has given the following as categories of freedom:
(1) Categories of Quantity
Subjective, according to maxims (intensions of the individual's will)
Objectives according to principles (precepts)
A priori principles of freedom, both subjective and objective (laws)
(Z) Categories of Quality
Practical rules of commission (praeceptivae)
Practical rules of omission (prohibitivae)
Practical rules of exceptions (exceptivae)
[3I} Categories of Relation
Relation to personality
Relation to the condition of the person
Reciprocally, relation ol one person to the condition of another
(4) Categories of Modality
 The permitted and the forbidden
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Duty and that which is contrary to duty

Perfect and imperfect duty

These categories are in a sense parallel to those mentioned in the
Critique of Pure Reason under the categories of understanding as here also
they are divided into four general headings: Quantity, Quality, Relation and
Modality with three sub-sets under each of them. The total number of
categories thus, is twelve here as in the Critiqgue of Pure Reason and raiscs
the same issues as were raised in the ‘Notes and Queries’ section of the
JICPR in Volume XI, No. 3, May-August, 1994, by us even though the
specific titles of the categories under each of the headings are different.

What docs Kant mean by ‘Categories of Freedom'? Can the idea of
categorics be applied to ‘freedom’ Or, in other words, can ‘freedom’
have transcendental forms in which it has necessarily to function? Does it
then mean that there are transcendental forms of willing which all willing
has necessarily to conform to?
Vol. XIX No.l Daya Krishna

Kant on Invitation and Moral Judgement®

1. What exactly is meant by the term ‘presentation’ Anschauung in
Kant and his successors in German Thought? Is it the same as ‘sense-data
in early twentieth century British philosophy? If not, what is the
difference? Also, what is its difference from ‘intuition’” which also plays
such a significant role in Kant's thought?

2 Can ‘morality’ be the subject of ‘theoretical understanding’ and if so,
shall the ‘meral judgement’ be subject to all those limitations to which all
judgements are supposed to be in Kant's thought?

3 What is the difference in Practical Reason as evidenced in
prudential action on the one hand and the one displayed in moral action?
Vol. XIX, No.l Daya Krishna
Kant

Kant sces both arithmetic and geometry as examples ol knowledge
which is both a priors and synthetic in nature. This is sought to be justified
by showing that both time and space which they deal with are
transcendental forms of inner and outer sensibility. As transcendental they
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are 4 priori, and as they are forms of ‘sensibility’, they may be said to be
‘synthetic” in character. Their synthetic character is further strengthened by
the fact that space and time are themselves apprehended as sensuously
‘given’ and that the categories have to be applicable to that which is
apprehended through them and senéunusly given either through inner or
outer sense.

But both arithmetic and geometry as ‘knowledge’ display a character
which at least prima facie seems incompatible with their a prior nature,
The “knowledge’ in these fields not only grows but changes in such a way
that what was considered correct is found to be incorrect and has to be
given up or radically modified taking it into account.

This, however, raises the problem not only for Kant but for the usual
understanding of this kind of knowledge from Plato onwards in the
Western tradition.

On the other hand, it would be equally difficult to treat them as
empirical in nature in the usual sense given to that term. Would then there
be some ‘third” kind of knowledge which is neither ‘empirical’ in the
accepted sense of the term nor purely a priorr as understood in the
Western tradition? But, then, what would be an example of a priori
knowledge? h
Vol. XX, No. 1 Daya Krishna
Kant’s Doctrine of the Categories: Some Questions and problems

Kant’s doctrine of categories is well known and it may seem too late
in the day to raise any new problem or questions about it. Yet, the power
and [ecundity of a great thinker perhaps consists in that it can challenge a
new and arouse the reader from the dogmatic somnambulism that is the
consequence ol the way he has been taught the thought of a great thinker.

Kant’s doctrine of categories is not ‘independent’ of his doctrine of
judgement. Kant, it should: be remembered, articulates first his thought
about the subject in his ‘table’ of categories. The latter, therefore, may be
taken as “founded’ in the former and ‘deriving’ its specificity and content
from the former,
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The ‘table of judgements', as given in the Crtigue of Pure Rea;on is

the following i

1. Quantity: Universal, Particular; Singular

2. Quality: Affirmative, N(_:gative, Infinite

3. Relation Categorical, Hypothetical, Disjunctive

4. Modality ; problematic, Assertoric, Apodeictic (p. 107)

The ‘table of categories’ , on the other hand as given by Kant is the
following:

1. Of quantity 5
2. Of quality -
3. Of relation -

Unity, Plurality, Totality ...
Reality, negation, Limitation.
Of Inherence and Subsistence -
Of causality and Dependence
Of Community (reciprocity
between agent and patient).
Possibility- Tmpossibility
Existence-Non-existence

4. Of modality ;

Necessity -Contingency  (ibid.,

113) ;

The two may be correlated in the following way :

1. Quantity |
Universal - Unity
Particular = Plurality
Singular 2 Totality

2. Quality: ‘
Affirmative - Reality
Negative - Negation
Infinite - Limitation

3. Relation

Categorial - Of Inherence and Subsistence
(substantial accidencer)
Hypothetical-Of Causality and Dependence
(cause and effect)
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Disjunctive - Of Community
(reciprocity between agent and patient)
4. Modality .
Problematic -Possibility - -Impossibility
Assertoric -Existence -Non-existence
Apodeictic -Necessity -Contingency

A comparison of the two tables reveals problems which do not secem
to have been paid sufficient attention for, if they had been attended to,
serious question would have been raised about Kant’s doctrine of the
categories. Even a cursory glance at the two tables suggests that it is the
concepts of quantity, quality, relation and modality that appear to be more
fundamental as it is under these that sub-classifications have been made in
both the ‘table of judgements’ and the ‘table of categories’. Prima facie,
it is the ‘table of judgements’ which is more fundamental, as in Kant’s
own sequence the ‘table of categories’ is derived from it and there seems
to be some sort of correlation between the two. Yet, a closer examination
reveals problems and does not, prima facie, sustain the notion of
categories as they have usually been understood in the context of Kantian
philosophy.

The Correlation between the ‘category of ‘unity’ and that which is
called ‘universal” in the ‘table of judgement’, under ‘quantity’ is strange as
éven if a ‘universal’ judgement is taken as uniting the plurality or
multiplicity under it, it does not do so either by destroying or denying the
differences and is, in fact, something that sums up in an additive sense, if
the term ‘universal’ is taken to mean that which is conveyed by the term
“all’ in the context of such judgements. ‘All’, it should be remembered, is
of two types; one, where it is the result of an enumerative induction which
however large, is still denumerably, finite. The other which is a real
“infinity” suffers from all the problems of definition first and second, of
induction In both cases the ‘all’, as it Quantitics the subject of a
proposition, conveys the sense of a ‘totally” and not of ‘unity’. It is an

Queries Awailing Answers 461
aggregate or collection of single individuals who have been unified into a
class by being brought together under it.

This, it may be said, is to take an extentional view of “all’ and not to
sge it as determined by connotation or property by virtue of which tho_se
individuals have been brought into togetherness in the class. This,
however, would be to treat the term ‘universal’ not as quantifying the
subject in a judgement, but to treat it as something analogous to a Platonic
idea or a jau in the Nydya sense where the ‘universal’ is more real than
the individuals which illustrate’ or ‘imitate’ or ‘participate’ in it. As Kant
is self-consciously obtaining his ‘table of categories’ on the basis of his
‘table of judgcmems' he cannot treat the universal judgement under the
heading of ‘quantity’ in the sense in which Plato used it.

The same problem seems to arise with his category of “totality’ which
is the correlate of what is termed as ‘singular’ in the ‘table of judgements’.
To think of an individual as consisting of a ‘totality’ is not to see him/her
as an individual for, to be an individual is not to be an aggregate of parts,
but to have a unity which is not only over and above these but permeates
them in an essential sense.

The division under ‘Quality’ scems to raise a slightly different problem
as, though there can hardly be any question regarding the correlation
between the ‘table of judgements’ and the ‘table of categories’ in this
case, there seems little justification for the nomenclature of the categories
that have been given for them. There scems hardly any justification, for
example, for the category of “limitation” which itself is supposed to be
correlated with what has been called in Kemp Smith’s translation as
“infinite’ in the ‘table of judgements’. The German original for this is
‘wunendlich’. The term ‘infinite” is very strange as it does not oceur in the
usual ‘table of judgements’. Kant in his explication of the characterization
has taken recourse to what in traditional logic was used as a technique or
“trick” for converting or changing a negative proposition into an affirmative

. A o A . =
one. His own example is, “The soul is not-mortal (Critigue of Pure
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Reason,p. 108). Kant's reason for calling it ‘infinite’ in his own words is
as follows.

Since the mortal constitutes one part of the whole extension of
possible beings, and the non-mortal the other, nothing more is said by my
proposition than that the soul is one of the infinite number of things which
remain over when [ take away all that is mortal (ibid : 108).

The reason for calling the correlate category as ‘limitation’ under the
heading “quality’ is, in Kant’s own words. “The infinite sphere of all that is
possible is thereby only so far limited that the mortal is excluded from it,
and the soul s located in the remaining part of its extension’ (ibid.: 108).
But a category of understanding in Kant, as usually understood, is that
which /nevitably functions in the process of und‘_crstanding as the activity of
‘undcrstanding’ itself is constituted by it. But if it is 80, it does not seem,
at least prima facie, that the category of ‘limitation’ occurs in this way in
all acts of understanding as, normally, one seldom says that ‘Soul is not-
mortal’.

There is an additional problem in respect of what Kant has called
‘Reality” which corresponds to ‘affirmation’ in the ‘table of judgements’. If
‘Reality’ is the category that corresponds to ‘affirmation’ then it is
‘unreality” that should correspond to that which is called ‘negative’ in the
‘table of judgement’. It is the dichotomy ‘real-unreal’ which should
correspond to that which is conveyed by ‘affirmative-negative’ in the
“table of judgements’. But it is not so. What corresponds to negative

judgement is not ‘reality’ but negation in the ‘table of categories’. That
Kant is not averse to such dichotomous characterization is evident in his
formulation of the categories under the headings of ‘relation’ and
‘modality”. Under the former, he gives the following dichotomous
divisions: substance-accidence, cause-elfect, and community (reciprocity
between agent and patient). Under the latter, he gives ‘possibility
impossibility’, ‘existence-non-existence’ and ‘nccessily-contingéncy’. Each
of these dichotomies raises problems specific to itself, but the central issue
that 1t raises for the notion of category is that, in case it is taken scriously,
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the category itself will have to be conceived as essentially ‘dichotomus’ in
character. This, if accepted, will affect the nature of ‘understanding’ or
thinking which would then necessarily have to be dichotomous in
character.

Kant himself, in his discussion of categories, has complicated the
subject by distinguishing between categories of ‘quantity’ and ‘quality’ on
the one hand, and those of ‘relation’ and ‘modality” on the other. Not only
this, he has distinguished between general and transcendental logic and has
suggested that as far as the latter is concerned, it is the third category
which is important as it synthesizes in itself the other two which belong to
the general logic alone. This, if accepted, would result in their being only
four categories under the four heading as the other ones will be
synthesized within these. There would then only remain the categories of
totality, limitation-reciprocity’ between agent and patient or ‘community’
and ‘necessity-contingency’.

Kant’s own observations in this connection are interesting; he writes,
Further, it may be observed that the third category in each class always
arises from the combination of the second category with the first.

Thus allness ot rotality is just plurality considered as unity; /imitation
is simply reality combined with negation; community is the causality ‘of
substances. reciprocally determining one another; lastly, necessity is just
the existence which is given through possibility itself (ibid., 116).

This reminds one of Hegel where the third term in the triad is
supposed to be the synthesis of the thesis and the anti-thesis which are
successive positions which thought inevitable takes in its movement. Kant,
it should be remembered, also uses the term ‘dynamical’ to indicate the
distinction between the categories under the headings of ‘relation’ and

‘modality’ from those under ‘quality’ and ‘quantity’ which he calls
‘mathematical’. This division between the categories of ‘quality’ and
‘quantity’ on the one hand and those of ‘relation” and ‘modality’ on the
other plays havoc with Kant’s notion of the category as, in principle, there
can be no distincation between categories which renders some more
important than the others. Kant, ‘however, does not seem to have seen
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this, just as he does not appear to have realized what effect his observation
on the third category as cembining the first two would have on the notion
of category itself. ;

Kant writes about the above distinction in the following manner, “The
first of the considerations suggested by the table is that while it contains
four classes of the concepts of understanding, it may, in the first instance,
be divided into two groups, those in the first group being concerned with
objects of intuition, purc as well as empirical, those in the second group
with the existence of these objects, in their relation either to each other or
to the understanding.’ :

"“The categories in the first group I would entitle the mathematical,
while those in the second group, the dynamical (ibid., 116). Kant seems to
be suggesting in this formulation that while the categories in the first
group, that is, those under quantity and quality relate to the notion of
object as such, while those in the second group are concerned with
relations between objects on the one hand, and their relation to the
understanding on the other. Perhaps, what he wants to suggest is that the
categories under ‘relation’ relate to relation between objects while those
under ‘modality are concerned with the relations which these have to the
understanding itself. The category of ‘cause and effect’, and of ‘substance’
and ‘accidence’ are obviously concerned with the relation that obtains
between two objects or events and between a substance and a property.

The third category under this heading, that is, the category of
‘community” or ‘reciprocity’ between agent and patient does not prima
facie seem to make sense and Kant himself seems to feel some problem
about it, particularly as it seems to be correlated to the disjunctive
judgement in his system. He writes, for example.

Thirdly, in the case of one category, namely, that of community,
which is found in the third group, its accordance with the form of a
disjunctive judgement-the form which corresponds to it in the table of

logical functions-is not as evident as in the case of the others (ibid.:117).

Kant takes recourse to a stramge strategy to justify the notion of the
category of ‘community’ along with that.of the disjunctive judgement, with
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which it is associated and which, prima facie, does not seem 1o be correct.
He writes : To gain assurance that they do actually accord, we musl
observe that in all disjunctive judgements the sphere (that is, the
multiplicity which is contained in any one judgement) is represented as a
whole divided into parts (the subordinate concepts), and that since no one
of them can be contained under any other, they are thought as co-
ordinated with, not subordinated to, each other and so as determining cach
other, not in one direction only, as in a series, but reciprocally, as in an
aggregate-if one member of the division is posited, all the rest are
excluded, and conversely (ibid., 117).

The fourth heading under ‘modality’ contains the following categories
under it, each of which is dichotomous in character and is rclated to its
corresponding table of judgements given earlier. The dichotomous
character of these categories scems, however, to be radically different
from that which obtains under the heading of ‘relation’. There the
dichotomy is not exactly a dichotomy as the two are related essentially in
such a manner that both have to obtain in order that the thought may
complete itself. One can not have cause without having an elfect and even
a substance without having a property and even in the case of community,
if we accept Kant’s interpretation of the disjunctive judgement, the one
half without the ‘other’ half. As against this, the categories under
‘modality’ have a different character as there one has to choose between
the dichotomous pair as they can not simultancously obtain cither in
thought or in respect of that which the thought is about. We can not think,
in principle, that something is both possible and impossible, or that it
exists and does not exist, or that it is both nccessary and contingent. Nor
can we think that something can have these characters simultancously
predicated of it. In lact, Kant himsell does not think that the categories
under the heading ‘modality’ can be treated at par with those under other
headings, that is, ‘quality’, ‘quantity’ and ‘relation’. He writes:

The modality of judgements is a quitc peculiar function. lts
distinguishing characteristic is that it contributes nothing to the content of

the judgement (for, besides quantity, quality, and relation there is nothing
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that constitutes the content ol a judgement), but concerns only the value of
the copula in relation to thought in general (ibid., 109).

This is in straight contradiction to what Kant himsell” had said about
the categories under the headings of relation and modality as distinet from
those under the headings of qualiiy and quantity. According to him, as
quoted earlicr.

Those i the first group being concerned with objects ol intuition, pure
as well as empirical, those in the second group (that is relation and
modality) with the existence of these objects, in their relation either to
cach other or to the understanding (ibid., 116).

Thus besides the carlier distinction between the categories under the
headings of ‘quality’ and ‘quantity’, he now makes a further distinction
between those of ‘relation’ and the ones under ‘modality’. It is not clear
however, what exactly Kant means by the relation of copula to thought in
general.

The sitwation becomes even more perplexing and strange if one
remembers that, for Kant the dichotomous category of ‘existence-non-
existence’ occurs under ‘modality’ and so does that of ‘possibility-
impossibility” and ‘necessity-contingency’. But, ‘necessity’, strangely, is
for Kant not what is usually understood by the term in philosophical
literature. Rather, it is a logical relation between the conclusion, the
premises and results from the apprehension that the former ‘follows’ from
the latter. According to him:

The apodeictic proposition thinks the assertoric as determined by
these laws of the understanding, and therefore as affirming & priors, and in
this manner it expresses logical necessity. Since everything is thus
incorporated in the understanding step by step in as much as we first judge
something problematically, then maintain its truth assertorically, and finally
affirm it as inscparably united| with the undcrsla.nding, that is, as necessary

and apodcictic- we are justified in regarding these three functions of

modality as so many moments of thought (ibid., 110).
(Der assertorische sagt von logischer Wirklichkeit oder Wahrheit, Wic
etwa  in TR Thypothetischen, im Vernunfischluss/das Antecedens im

N
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Obersatze problematisch, im Untersatze assertorisch vorkommt, und zeigt,
an, dass der satz mit dem Verstande nach desser, Gesetzen schon
verbunden sei, der apodiktische Satz denkt sich den assertorischen durch
dieses Gesctze des Verstandes selbst bestimmt, und daher a priori
behauptend, und druckt auf solche Weise logische Nothwendigkeit aus.
Weil nun hier alles sich gradweise dem Verstannde eincerleibt, so dass
man zuvor ctwas problematisch witeilt, darauf auch whol es assertorisch
als wahr annimmt, endlich als unzertrénnlich mit dem Verstande
verbunden, d.i. als notwendig und. apodiktisch behauptet, so kann man
diese drei Funktionen der Modalitat auch so viel momente des Denkens
uberhaupt nennen.) :

Kant, it seems, has forgotten that in case the first premise is a
hypothetical judgement and the second is assertoric in respect of the
antecedent in the hypothetical judgement, the conclusion does not reassert
the assertoric in the second premise, but the consequence that was
asserted problematically in the first premise. The necessity thus is scen as
belonging to the consequence 7n is relation to the antecedent which was
asserted problematically in the first premise, and is now seen as a
necessity, because of the positive assertion of the anleccdent in the second
premise.

Also, strangely, Kant scems to conceive of the major premise of the
traditional syllogism in a hypothetical form when,. traditionally, it was
always conceived of as categorical in nature. This, however, anticipates the
modern reformulation or translation of the universally quantified statement
in terms of an ‘if-then’ implication which is always hypothetical in nature.
The mistake, it seems, is there is Kant’s original formulation itself where it
is not clear whether he is rcfcrfing in the conclusion to the antecedent
asserted in the minor premise or the consequence asserted in the
conclusion.

The problems that thus arise in respect of Kant’s ‘Doctrine of the
Categories may be summarized as follows:
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1. Is there a fundamental difference between the categories under
*quantity’ and ‘quality’ on the one hand, and those under ‘relation’ and
‘modality’ on the other? ; :

2. Is there a basic distinction between the categories under ‘relation” and
those under ‘modality’ as seems to be suggested by Kant’s treatment of
the later?

3. What is the exact status of the third category in each group, which
seems to have been specifically added by Kant to the list enumerated
earlier by Aristotle? Is it a ‘synthesis” of the first two categories in the list
and if so, is it to be treated as the only ‘real’ category under that heading.
In case the latter alternative is accepted, will there be only four categories
in Kant’s Doctrine, that is, those of, totality, limitation, reciprocity
between agent and patient and necessity-contingency?

4. Is the category of ‘necessity’ under "modality’ to be understood as
Kant wants us to understand, that is, as a relationship between the
conclusion and the premises in a formal deductive system. If so, what is its
relation to the category of ‘causality’ which is supposed to correspond
with the hypothetical judgement in the ‘table of judg'ements'_'?’

5. What shall be the status of ‘contingency’ in the dichotomous pair
‘necessity-contingency’ under ‘modality’ and how is it different from
‘possibility’ which also has been given under ‘modality’?

6. How can ‘causality’ be anindependent category in Kant if it is only the
third category which. is supposed to be ‘real’, as it is a synthesis of the
first two and, if so, it is the category of ‘reciprocity between agent and
patient which will be the ‘real’ category and not the category of ‘cause
‘and effect’ which will; in this perspective, only be an abstract ‘moment’ in
the process of thinking which procecds from the first to the second
category and then culminates in the third.

7. In casc ‘causality’ is not an independent category what happens to the
Kantian enterprise of ‘saving’ the enterprise of knowledge from Human
skepticism which it is generally supposed to be.
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8. What exactly will be the relation between ‘causality’ and ‘nccessity’
which was supposed to be one of the central problems which Kant is said
to have dealt with in his system?

9. What exactly is the function of by the category of ‘limitation’ unde
‘quality’ and the infinite judgement which corresponds to it in the ‘table
judgemets’?

10. What exactly does Kant mean by the category of ‘reciprocity’ which
corresponds to the disjunctive judgement under the heading of ‘relation’?
11. What exactly is the relation between the categories of ‘tnta!ity’.
“limitation’, ‘reciprocity’ and nccessity’? How do they constitute the
process of understanding as unless this is clarified Kant's notion of
categories will make hardly any sense.

Besides these, there is the additional problem which arises even in the
context of the usual understanding of the doctrine of categories in Kant.
These relate to two questions:' '

1. Whether all the twelve categories apply simultaneously in each act of
understanding, or only one of the categories under each of the headings is
so applied?

2. In case it is the latter, what determines the chosce of the category to
be applied in a particular act of understanding?

3. In case it is the former, how can opposed categories be simultancously
applied in the same act of understanding of the phenomenon concerned?
The doctrine of categories in Kant is one of the most discussed topics in
the history of western philosophical thought since it was first propounded
and has exercised tremendous influence inspite of the criticisms that have
been leveled against it. The questions and problems raised above suggest
that the doctrine needs to be examined in detail so that a Iresh attempt can
be made at ‘understanding’ it once again.

Notes and References

I. Immanuel Kant’s Critigue of Pure Reason, trans. Norman Kemp Smith
Macmillan & Co., New York, St. martin’s Press, 1963, p. 107.
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2. Herausgegeben Von Ingeborg Heidemann, Philipp Reclam  Jun.
Stuttgart. 1966, p. 145.

3. These two questions were raised in the "Notes and Queries’ section of

the JICPR, Vol. XI, No. 3 and the l'ollowmg persons had taken part in the
discussion:

Sri Kaushal Kishore Sharma
JICPR, Vol. XlI, No.3.
Professor herert Herring
JICPR Vol. XlI, No.3.

Dr. Rajendra Gupta

JICPR, Vol. X1V, No.1.

Volume XVIII-4 Daya Krishna
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What exactly is meant by padartha in the Indian Philosophical
Tradition?

The Nyaya Sdtra mentions sixteen padarthas and the whole of
the Nyadya tradition is said to deal with them. Sibajiban
Bhattacharyya’s recent volume entitled Development. of Nyadya
Philosophy and its Social C'ontcxr publis'h"-ed by the Centre for
Studies in Civilizations under 1ts Pro_;cct of Hlstory of Indian
Science, Philosophy and Culture programmc New Delhi, 2005
seems to centre its discussion around them and not about the
problems dealt with in the Nyay& Satra. But these are totally
different from the ones given in the Vmscs:ka Sitra.

The padarthas of the Nydya Sitra seem to be related only to
knowledge and the argumentation leading to it, while padartha in
the Vaisesika Satra refer so that which is there, ie. substance,
quality and activities.

Both the MNyiaya Sdtra and the Vaisesika Sitra offer
‘extentional’, definition of what they consider padirtha to mean
without giving any independent criterion regarding what shall be
considered as padirtha in their system. ‘

Strangely, the Nyiya, according to Sibajiban Bhattacharyya as
the author of the Nyaya Sitra consviders padartha as confined
only to those mentioned in Satra 1.1.1, later sccfns to consider
padartha neither in the sense of the Nydya Sitra or the VaiSesika
Satra, but as the 'meaning’ or sabdabodha, as is clearly spelled
out by Gadadhara in his Vyutparttivadah.
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The term paddrtha here is neither the padartha of the Nydya
Sdtra or that of the VaiSesika Satra.

The term padartha is also used in other schools of Indian
Philosophy as shown by Vladimir Shokin in his Article published
in the JICPR, Vol. XVIII, No. 2.

The use of the term padartha in all these contexts has to be
distinguished, differentiated and systematically elucidated in order
to gain an understanding of this key term in Indian Philosophy.
Vol. XXII, No. 1 Daya Krishna
Focus
Derrida
1. Attention is drawn to Derrida’ work entitled Eye of the
University: Right to Philosophy published in 2004 by Stanford
University Press, Stanford, California. The work focuses on
Derrida’s concern with philosophy and the ‘teaching’ of
philosophy as central to university particularly in the context of
the emerging situation created by far-reaching developments in
science and technology on the one hand and economic and
political forces on the other.

The work dquslat_tention to the central problem emerging in
the field of ‘knowlcdge’ aﬂ’ccting all disciplines and, thus,
requiring the critical attention of concerned thinkers everywhere,
be it the West or the East.

Gadadhara

Gadadhara is generally acknowledged to be the last great
Naiyayika of the Post-Raghﬁnﬁtha era and his Vyutapattivadah is
justly famous amongst his many works, as it is an independent
text on a linguistic-cum-epistemological issue, and npot a
commentary on anyone else’s work. :

The ‘originality’ of the work in the well-established Sanskrit
tradition may be gauged By the tribute paid to it by subsequent
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thinkers who have attempted to elucidate and understand its
meaning. Surprisingly, this work of the great master has
challenged so many thinkers after him that those who think that
the great philosophical tradition of India ceased long ago, would
find it hard to come to terms with this overwhelming evidence to
the contrary.

Eight commentaries have already been published, starting
from Krsnamabhatta, whose date as given in Potter’s
Bibliography is close enough to that of Gadadhara to suggest that
he was already a name to reckon with in his own time, and
ending with Sri Venimadhava Sukla Sastri. A recent edition of the
text with all the commentaries has been brought out under the
editorship of Achyutananda Dash, published by the New
Bharatiya Book Corporation, Delhi, 2004. The work is to appear
in three parts, but even the first part offers a taste of what is to
come. It deals with Abhedanavya. Bodhaprakarat raises the
central issue of language and meaning in Nyaya or Sabdabodha
on which everything else rests. If ‘meaning’ is inextricably
involved with and dependent upon the particular specificity of the
linguistic construction, then how can ‘meaning’ ever be
‘detached’ from that specification, seems to be the central
question addressed to in the work.
Vol. XXII, No. 1 Daya Krishna
Notes and Queries (QAA)

If Samavdya is not given the status of ‘existence’ or sattd in
Nydya, how can there be a real existent relation between dravya
and guna, i.e. substance and property or dravya and Karma, i.c.
substance with activity? Would not then, in reality, there would
only be ‘substances’, ‘qualities’ and ‘occurrences’, ‘events’ or
‘activities’ without any ‘real’ relation between them?

In case the Nyiya distinction between that which is
buddhydpeksa and that which is not, and if that which they
consider as bhava is regarded as buddhyapeksa, then does not
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the whole ‘world’ ‘constituted’ by relations and conceived of in
its terms be buddhyapeksa also?

In case we bring in the notion of paryapti sambandha in terms
of which they try to understand quantitative relations such as
‘twoness’ or ‘threeness’ or dwirva and tritva, then would not the
Nyaya position become ‘idealism’ pure and simple?

In case Nyaya accepts parydpri as a distinct relation different
from samavaya, how would it be differentiated from the former?

What is the distinction between aharya jiana and prama in
Nydya which seems to accept both? Do dravya guna, karma,
sdmanya, visesa, samavdya and abhiva not apply in the case of
dharya jnana as they do in the case of prama?
Vol. XXII, No. | Daya Krishna
Agenda for Research
Vedanga

The long tradition of the oral preservation of the Vedas gave
rise to complex and intricate techniques for achieving this end.
The dgamic traditions of India have also been oral and preserved
it orally as the Vedic tradition. The same is the problem in
respect of Vedic exegetics giving rise to Nirukta, Vyakarapa and
Siksa included in the Vedanga around which all the later
problems in respect of the tradition have revolved from the
beginning and neither the §/ksd nor the mimamisa procedures of
interpretations have helped in the matter. The problems of
interpretations of language in the agamic tradition of India have
not been much explored, but the diversity of ‘schools’ with their
conflicting interpretations attest to the fact that the situation in
respect of these could not be very different.

The problem is a wider one as language is everywhere but the
imcrprélutinns and the intersubjectively ‘lived’ experience in
terms of which it is interpretated are always in contexts that are
independent of those that were impliciily presupposed in the
understanding at the time when it was written.

Y
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The successive interpretations then may be seen as reflecting
more the times when they were made than as attempting at an
approximation to the truth of what the text is supposed to have
said at the time when it was composed.
Vol. XXII, No. 2 Daya Krishna
Focus
Brhaddevati _

Atiention is drawn to an outstanding 'study entitled AMyth as
Argument: The Brhaddevati as Cannonical Commentary by Laurie L.
Patton published by Walter D. Gruytern, New York, 1996

It is the most comprehensive and detailed analysis of this
ancient text which tries to deal with all the problems relating to
the Rgveda and focuses those which the tradition has tried to
come to terms with what had arisen in respect of this most
paradoxical and authoritative text in the Q;tijddox tradition of
India. The strategies adopted to explain that which seems, prima
facie, inexplicable, deserve special notice as they provide a clue
to the way India’s orthodox tradition has tried to come to terms
with and make sense of what, according to its own norms, was
unacceptable. )
Vol. XXII, No. 2 Daya Krishna
Notes and Queries (QAA) g :

1.What is the relation between Sabdabodha and Sabda
Pramapa? Does the latter presuppose the former? Is the
pramanatva of the two different and, if so, will doubts raised
about the one affect the ‘certainty’ of the other?

2.The authority of the Sruti or'the dgama is dependent on the
way one understands its meaning. But there are disputes about
the meaning of the Veda and the dgamic texts of the Buddhists
and the Jain tradition and the understanding of those depends on
some way of settling these disputes.

AR
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Besides these, there has also been the attempt to bring in the
mythical context for the understanding of the puzzling portions of
the Rgvedas, say, in the Brhaddevata.

Did the same situation prevail in respect of the Buddhist and
the Jain traditions and the development of hermencutic strategies
developed in these traditions to ‘understand’ the words of the
Founders as had happened in the Vedic tradition? Is, in other
words, the difference and the disputes between different schools
of Buddhism and Jainism, based on their differing and divergent
interpretations of their basic texts as, say, in the different schools
of Vedanta in the Upanisadic traditions, including that of the
Brahma Sdtra and the Gia? -

Vol. XXII, No. 2 Daya Krishna

Agenda for Research
Russell on Material Conditional

The radical transformation and articulation of logic associated
with the name of Russell and Whitehead informed by the vision
of deriving the whole of mathematics from logic is well known.
So also is the attempt by Wittgenstein to develop a truth-
functional logic in place of the traditional logic associated with
the name of Aristotle, which is now designated as ‘modern logic’,
and taught everywhere. But the relation between the two has not
been explored, although both Wittgenstein and Russell and their
early work together at Cgmbridgc is well known.

Russell was alrea&y talking of ‘material implication’ which is
nothing but the ‘truth-table” version of the logical connective in
sentential logic known as ‘implication’, and symbolized as C.
Russell also showed awareness of the paradox arising from this
interpretation’ of the logical relation of implication and, for some
strange rteason, called it ‘material implication’, when it was
nothing of that kind since there was nothing ‘material’ involved in
it.
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The fact that such a formal consequence of the new
understanding of the notion of ‘implication’, so central to logical
and philosophical thinking from ancient times, followed from the
new understanding does not scem to have ‘mattercd’ either to
Russell or to Wittgenstein who were busy creating the edifice of
modern logic. Both did not notice the fact that a false proposition
‘implies’ every other proposition and that a true proposition is
implied by every other proposition makes ‘thinking' practically
impossible.

True, this absurd and paradoxical conclusion justifies and
explains the traditional fallacy called ‘affirming the consequent’
and ‘denying the antecedent’ as they were grounded on it. It also
destroyed any relation between ‘logical thinking’ and what that
‘thinking was about as logic had nothing do with what "if, then’ is
supposed to mean in empirical contexts. There has perhaps been
no greater disruption of the relation of logic, that was essential to
thinking, and empirical reality which the ‘thinking’ was supposed
to ‘think’ about.

The far-reaching consequences of this development by
Russell and Wittgenstein need to be further explored and the
relation between them investigated with the consequences they
had for philosophy after them.

Vol. XX1I, No. 4 Daya Krishna

Focus
Stktas

Attention is drawn to Sikta 164 of the first Mandala
attributed to Dirghatamasa Aucathya. This sokia consists of 52
mantras and although it is well known to Vedic scholars, it has
not been paid as much attention as, say, the Purusa Siokta 10.90
or the Nisadiva Sakta 10.129. The Siokia 164 shows a more
concrete awareness of the movement of time—yearly, seasonally,
monthly and also the day-and-night cycle. The Samvatsara Kila
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Cakra, which is understood in this way, seems to envelop the
whole of reality.

Also, the stikta shows the awareness of that which, though
being the basis of the cycle, is also beyond it. In fact, it talks of
the two birds sitting on one tree: one only looks on while the
other tastes the fruit of the tree (Mantra 208). These lines are
well known from the Upanisad, but that they originally occur in
the stkta is not so commonly known. But, surprisingly, the next
mantra talks of a large number of birds sitting on the tree, singing
together perhaps of that which is not there.

The transition becomes clearer when the sikta distinguishes
between the mortal and the immortal and suggests that both have
a common origin.

Language, according to it, has four levels, three of which are
nidden and only the fourth is heard in the speech of men which,
surprisingly, is called furiva in the stkta.

The fourfold distinction reminds one of Bhartrhari’s four
levels of Vik, that is, para. pasyanti, madhyama and Vaikhari,
the last being that which one hears when it is spoken (45).

The sokta also relates Vik to Chanda and explicates its
relation even though it does not talk of Nida (Brahman) there.
The sukxta moves forward and suggests through its famous
statcinent '.S,TI%';' aq oo SIgHET aﬁ, saying that Indra, Marut,
Agni, etc., are ‘names’ of that which is called by different names
(46).

In fact, important saktas of the Rgveda dealing with
philosophical subjects need to be brought together in a collection
with @ new commentary on them so that Rgvedic thought
becomes available to teachers and students of philosophy alike,
as also to ordinary readers interested in the same.

Vol. XXII, No, 4 Daya Krishna
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The Query raised by Professor Daya Krishna on the issue of
Turiya in Bhartrhari In XXII-4:

‘May I draw your attention to the Rgveda Sikta 1.164,
Mantra 41 to 45 which deals with Vak in Mantra 45, it is said
that there are four levels of Vak, out of which three are ‘hidden’
and only the fourth deals with that which ,human beings speak
and it is called Zuriya.

This reminds one of the four levels of Vak in Bhartrhari and
needs to be paid attention to, as it would be interesting to find if
Bhartrhari got the idea from the Rgveda itself. According to
Satvalekara, the first three are supposed to be located in
Muladhara, the heart and Buddhi, respectively, while the fourth is
called Turiya.

How did the transformation of the term 7Turiya occur in the
tradition when in the text of the Vidkyapadiya, it means something

like Para or that which is radically different from all the other:

three? *

Reply

Bhartrhari has quoted the Rgvedic verse (1/164/45) in his
Vriti on the verse 1/142 of Vakyapadiya. The verse reads as
follows * Vaikharya madhyamayaéca pasyantyiscaitadadbhutam,
Anekatirthabhedayastrayya vacal paraman padam’. The verse can
be translated as follows: ‘That it ( Vvikarapa) is an excellent
means or stairs of landing 'p'Iace of the three levels of
speech—the Vaikhari, the Madhyama and the Pasyanti residing
in different places. Specifying the different levels of speeches, the
commentary Ambakartri quotes a verse that reads, ‘pard vari
milacakrastha pasyantii nabhi sansthita, hrdistha madhyama jrieya
vaitkhari kan;!:adc.éagz?’, acéording to which, Parad is to be located
in Milacakra, Pasyanti in the navel, the madhyamda is known to
be residing in the heart and Vaikhari is to be located in the
throat. Bhartrhari, neither in the verse nor in his commentary of
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the verse, has mentioned about those specific seats of the levels
of speech. In his commentary, Bhartrhari has not accepted Para,
as a level of speech.

However, he has very clearly mentioned different kinds of
Vaikhari (four kinds), Madhyama (three kinds) and at least ten
kinds of Pasyanti. He comments Saisd trayi viak caitanyagranthi
vivartavadanakliyyeyaparimina turiyena’ manusyesu
pratyavabhasate) that these three levels of speech, like the
consciousness that illumines in forms of all beings (deity, human
and non-human beings), gets diversified in enumerable
transformations and in the human beings. Only through the
Vaikhari, the fourth of all the parts (furiyepa), they are
illuminated. Even in the fourth part of speech, only some of it are
in practice while others are transcendental or beyond our use. In
the context of clarifying this issue, Bhartrhari has quoted the
Rgvedic Mantra (Turiyam vdco manusyd vadanti—(1/ 164/45).

Bhartrhari does not accept the fourth level of vak and he has
not referred to Pard by the use of the term Turiya. Turiya means
‘Fourth’ of the third in the descending order from subtle to gross.

Satvalekara’s interpretation of the Rgvedic verse (1/164/45)
is not up to the mark but it is also not incorrect. The fourth,
different from the first three, is called Turiya, the gross level and
not the Pard level. Turiyva formed by ‘catur=catvar+cha’ the
beginning letter of which is removed, stands for a quarter, a
fourth part that, in Vedanta philosophy, is used to indicate the
culminating state of the Jiva, in which it realizes one with
supreme spirit or Brahman, in the uses like Turiya varpa, it
means a man belonging to the fourth caste or Sudra and in the
uses like ‘Turiyam vaco manusya vadant’'? (1/164/45), it stands
for the quarter of the levels of which first three are subtle and
imperceptible while the fourth quai’tcr is the gross and
perceptible Vaikhari. '

There is controversy among the interpreters of Bhartrhari on
the issue of pard-vak as one of the levels of spéechuACcording to
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the philosophy of Tantra and Vedanta, Para is the subtlest form
of speech, even subtler than pasyanti. The commentator, Helardja
has not distinguished Pard from pasyanti. According to him,
pasyantr itself, being pure unity and undivided consciousness, is
called by the word Parz. Bhartrhari has himself enumerated only
three levels of speech——pasyanti, madhyama and vaikhari.

It is striking to note as to why Bhartrhari, a philosopher well
versed in the Vedic and Tantrika traditions, has not enumerated
Parg as one of the levels of speech. He might have observed
some insoluble difficultics that may creep into the philosophy of
grammar if ParZ is taken as a level of speech. It would, perhaps,
not be a necessary content of Vygkarapa or it would be a thing
beyond the limit of cognition revecaled by madhyama in the mind
to which our cognition and reflections are confined or there
would be no use of it in the explanation of the world of
communication, Je. the world of words and their meanings.
Following Sayana, Nage$a Bhatta, while interpreting the quoted
verse of Rgveda ‘and with influence of Tantragama, accepts four
levels of speech of which first three are hidden but he docs not
seem justified because there is no occasion for cognizing any
such division in Para, even by Yogins, it is not enumerated as a

level of speech.” ( Yoginam tu tatrapi
prakrtipratyayavibhagavagatirasti, Laghumanjusivaakhya kala, p.
182, Chowkhamba Sanskrit series, 46, see also

Mahabhasyaudyota Paspasahanika). Kaiyata takes Nama, Akhyat,
Upasarga and Nipatas by the term catvari. Helaraja has not
observed such a reason for considering Pard as a level of speech.
He has identified Pard as one with pasyanti.

In my opinion, Pard beyond pasyanti, can’t be distinguished
as a level of speech. Leveling of speech in consequential
sequence of gross, subtle and subtlest is not applicable to Pard
because that may logically lead to infinite regression. There is no
logical need for explaining the substratum of different levels of
speech as one of the levels also and even if it is accepted as a
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level of speech, it being untouched by words, may hardly be of
any importance to the philosophy of grammar. It may be a
subject or realization but then its existence cannot be justified
cognitively and epistemologically.

Vaikhari is a perceived entity and madhyama is cognized
directly as revealed by itself after the manifestation of it through
vaikharf, Even pasyanti, in Bhartrhari’ philosophy, is accepted as
that known by implication as the substratum of cognition revealed
in the mind but there is no ground on the basis of which the
existence of Pari may also be accepted by implication as the
substratum of pasyant. It will lead to infinite regress and, hence,
unfounded logic. Implication of something by that which it is
implicated is a miserable logic. Implication requires a veridical
cognition us a base of it, if otherwise, it would be an imagination
and might cause confusion if applied for the inference of some
existence. These are, perhaps, the reason that Bhartrhari has not
enumerated Pard as one among the levels of speech. However, he
in his w7t/ and his commentators have accepted pard as a kind of
Pasyanti that is Para pasyantr.

The position of middle (madhyama) might be justified only
when three of the aforesaid levels are present. In case of a
fourth, it will be difficult to decide the mid-one (madhyama). It
may be added that vaikhari as instrument of manifesting meaning-
revealing-language, madhyama as meaning-revealing unit revealed
in the mind and pasyanti as known by implication (made on the
basis ol cognition of the mecaning-revealing unit) as ontic
substratum of Madhyvama are uccepted reasonably as levels of
speech. There is no need to accept the fourth (Pard) as a level of
speech for the explanation of the world of cognition by language.
Logically, middle is one that occupies a position in between a
lower and a higher. Madhyama is called so because it occupies
the mid position. However, other reasons may also be given but it
seems true to say that Bhartrhari accepts only three levels of
speech; he has not accepted Para as a fourth level. But for
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consciousness, knowledge is not possible. Pasyant, as
consciousness itself, is a pre-requisite of cognition by language.
Epistemologically, it is known by implication as the substratum of
cognition revealed by lahguagc madhyama in the mind in usual
communication.

Conclusively, Bhartrhari does not accept four levels of speech
for the aforementioned reasons. However, he is influenced by the
Vedic verse to an extant that he quotes the verse in his
commentary and accepts the Vedic spirit of Turiyam vico
Manusyd vadanti. Turiya in all case, stands for a quarter part. In
case of Vedantic concept of Svapna, Jigrata, Susupti and Turiya,
it stands for the upward stage where the stage is one with Para,
the supreme and in case of levels of speech, it stands for the
down quarter part of gross level (vaikhar) which is spoken,
written and learnt by men.

Vol. XXII, No. 4 D.N. Tiwari

~ Agenda for Research

Purusa Sakta

The Purusa Sokta is one of theé most oft-quoted Siakra from
the Rgveda. Yet, it is little known that there are other Purusa
Siktas in the other Vedas derfving from it and further enlarging

‘on it. Both the Vajasaneyi Madhyandin Samhitd and the Kanva

Samhita of the Sukla Yajurveda also have the Purusa Sikta which
significantly adds and enlarges upon the Purusa Sikta as given in
the 90th Sigkra of the Tenth Mandala of the Rgveda ascribed to a
rsi called Narayana who strangely is represented in the whole of
the Rgveda by this sidkta only.

The Adhyava 31 of the Viajasancyi Miadhyandin Samhita of
the Sukla Yajurveda has six more stanzas added to the original,
while the' Kanva Samhita adds another thirty-two to five in its
adhydya 35.

A study of these additions is urgently required to present a
ditfferent picture of the _&cfu:i! relation obtaining between the

it
il
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different Vedas and that between the different Sakhds of the same
Veda in the tradition. : ' L

The Rgveda, then, was not considered. so sacrosanct t_hat
nothing could be altered or added to it. Nor was the text of a
particular sakha treated in a different way, as is shown by the

Kan vd Samhita in the manner in which it "dc_als with the treatment
of the Purusa Stkta in the Vajasneyt Samhita of its own Veda, Le.
the Sukla Yajurveda. s TR :

What is even more surprising is to find the same theme
treated in the adhydyas 30 and 32 of the Vajasaneyi Samhita and
adhydyas 34 and 36 of the Kapva Sanihitd. Technically speaking,
these are not considered to be Purusa ‘Sokta but as they are
concerned with the same theme, they may be regarded as such
and their treatment contrasted with that found in the original

Purusa Sikta of the Rgveda. In fact, the 30" Adhyaya of the

Vajasaneyi Samhiti concludes with — Zbrahmana asadrdh
prajapatyah implying that no part of humanity could be excluded
because of the fourfold varpa system ‘propounded in the Rgvedic
Purusa Sukta, perhaps because of a misunderstanding and
ignoring the clear message convcy.cd' in the very opening lines of

the Szkta which said : ' :

" gey Yag 9 TG A T

Surprisingly, the Atharva Veda also has Purusa Sikta in it. The
~ Saunaka Samhitd of the Atharva Veda has this Purusa Sokta as
" No: 6 in Adhyaya XIX, while the Paippalada Samhita has this a

Sikta 5 in its adhydya IX and has two mantras less than the

mantra in the Rgveda while the Paipplada Samhitd has the same
ﬁum_ber as those in the Rgveda, that is, XVIL

A comiparative study of the Purusa Sikta in all these Samhitas
needs to be undertaken and the question why this sdkia alone
amongst the philosuphical—cum—spe;culative siikta of the Rgveda is
found in practically all the Santhitis of the Sukla Yajurveda and
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the Atharva Veda that we have with us and not, say the Nasadiva
Sikta.
It has to be further investigated whether this Sakfa occurs in the
samhitis of the Krsna Yajurveda that we have with us, e the
Taittiriya the Maitrayani, the Kathaka and the Khataka-Kapisthala
and, if not, why not.
Vol. XXII, No. 3 Daya Krishna
Focus
Epistemology in Sanskrit

Arindam Chakravarti’s lectures on Western Epistemology in
Sanskrit given at Kendriya Sanskrit Vidyapeetha, Tirupati and
published under the title "sygfaes Tdted wHTOn W@l are not

only a path breaking exercise in this regard which should be of
interest to all philosophers trained in the traditional Sanskritic
traditions in this country, but also to all those who know Sanskrit
and are interested in philosophy.

This work needs to be translated into English and other
regional languages in order to become available to a wider
audience in this country.
Vol. XXI1, No. 3 Daya Krishna
Notes and Queries (QAA)

1. Is Vydpti a relation? In case it is so, what is its relation to
Samaviya which is the only relation accepted in Nyaya?

Would it have, to be accepted as a new independent relation
in'- the N?’ﬁya sc:he_l:nc if it cannot be accommodated within
Samaviya, the only relation accepted in Nyaya at present?

How and in what way would this new relation, if accepted,
affect the system?

2.1s Vydpti a transitive relation? If there is a Vyapti
Sambandha between, say, dhigma and agni and agni and uspata,
would not then there be one between dhima and uspard? This
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would entitle us to say R ¥H: dF 9 3I%IAT which obviously
is correct.

Vol. XXII, No. 3 Sapna Gupta
Agenda for Research

Philosophy and Language

‘Language’ has been the centre of philosophical reflection in
recent philosophy, both Anglo-American and Continental. Yet the
two approaches have been so different that it is difficult to
believe whether they are ‘talking’ about the same thing. Carnap
and Heidegger are two ‘extremes’ but Wittgenstein of the
Tractatus and the Wittgenstein of the Philosophical Investigations
perhaps represent the same contrast coexisting in the same
individual.

The ‘language of physics’ and the ‘language of Poetry’ are
again, perhaps, two extremes. But then, where shall one place the
‘language of mathematics’ or the ‘language or languages of Art’
which communicate without words?

Furthermore, what about the ‘language of philosophy’? Is
Derrida, or any other post-modernist, ‘writing’ the same way as,
say, Russell or Quine or Ryle or Austin or Moore? Are
philosophers ‘doing’ what literary writers did earlier; A Joyce or
A kafka; the author of Finhegan's Wake or THE TRIAL.

And, what has been the centre of attention, ‘parole’ or
‘langue’, the ‘spoken’ or the ‘written’ word?

The Hermeneutic approach to ‘language’ is different from all
of these and deserves to be contrasted, compared and understood
in relation to them.

Does ‘language’ have a ‘hidden’ dimension? And does its
‘reality’ appear in ‘conversation’, as Rorty and some others have
said? Or in ‘Dialogue’, as perhaps Buber might have said? Or in
‘discussion’ as Plato might have said?
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The Indian ‘thinking’ on the subject is so vast that it is time

to bring the different strands of contemporary thinkers in relation

to one another and the ‘thinking’ that was done in India since

Yiska and Panini from the earliest times.

Vol. XXIII, No. 1 Daya Krishna

Focus
Saptarsis

Saptarsis are well known in the Indian tradition. Yet, their
‘story’ and the dispute as to who is to be counted and who
should be excluded, is hardly known to anybody.

Traditions of the Seven Rsis by John Michiner 2000, Motilal
Banarsidass, Delhi, does just this. The tradition, as the book
argues, i.s not one, but many and, at times, even conflicting.

The earliest mention of the seven rsfs occurs in the Rpveda
9.107 and 10.137. But the manner in which they develop in the
Srauta Sitras, the Brahmana text, the Epics, the Puranas and the
Smrti texts is little known, or even suspected.

The above book does all this and brings material to light that
will surprise even a well-read scholar on the subject. Who would
imagine, for example, that there was a persistent and deliberate
attempt to bring Bhrgu, Angirasa and Agastya into the group?
What is even more surprising is to find a tribal 75/ named Gungu
being brought into the group, if the evidence of the Gopatha
Brahmana (1.2.8) is to be believed.

A different picture of the Vedic period, the rsis and the inter-
relationships between them will emerge after a study of this book
rather than the one that has been commonly accepted up tili now.

The crucial question whether the saptarsis are individuals or
just family linecages, seems not even to have been raised, let
alone answered. The problem occurs in the very first formulation
in the Rgveda. The sakta 9.107 gives the name of individual rsis,
the sagkta 10.137 gives just the family name, forgetting how ail
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the members of a family known by that name could belong to the
group of seven rsis.
Vol. XXIII, No.1 Daya Krishna
Notes and Queries

Yoga-sitra and anuyogi-pratiyogi

I.  Yoga-satra 4.33 uses the term, ST’ and seems to

say that SFH. ¢ is the * Sfeanft * apor ¢,

What does this exactly mean?

The use of the term TfIEN’ reminds one of Nyidya and, if it
is used in the technical sense, it would mean that the ‘anuyogi-
pratiyogr mode of analysis of verbal cognition is much ‘older’
than is generally accepted. The date of the Yoga-Sitra is much,
much earlier than Udayan with whom Navya Nyadya is now said to
begin.

2. Can a ‘anuyogi have many ‘pratiyogi’ and, conversely,
can a ‘prativogi’ have many ‘anuyogi’?

3. Can anything function as a ‘prativogi of everything or
there are limits? And, if that is the case, what are the reasons or
the criteria on the basis of which ‘limits’ one imposed. Also, what
is the epistemological and ontological significance of this?

4. Conversely, can a ‘prativogi have anything as an
‘anuyogi? And in case this is not so, what bearing would it have
on the Navya Nydya mode of analysis of sentential meaning or
Sabda-bodha?

1l

Suatra 4.34, the last of the Yoga-Sitra gives two alternative
meanings of  haed Taeufaer a1 FARmBERA This destroys the
very foundation of Siamikhya as the pure purusa would have to be
aécepted as having sakti in it, something which may be akin to
Kashmir $aivism, but not to Samkhya or Advaita Vedanta?

Vol. XXIII, No. 1 Daya Krishna

Appendix 489

Query raised by Prof. Daya Krishna in Discussion
Discussion on Vyapd and Samanadhikaranya

I clearly remember your question about Vyapti when | met
you at Jaipur. It was about the means of apprehending Vyapt. 1
also remember that 1 explained you the Nydya position. The
Nyaya holds that it is the non-apprehension of Vyabhicira
irregularity of the connection between the sadhya and the herv)
associated with the apprehension of co-existence of the two
terms. Vishwanatha states: *

SRR SY TEATERT | Fgeara g ... :

In case, the doubt about the Vyabhicara continues to haunt
then Tarka would help the person to ascertain the Vyipis

... Th: ShiEd WISTRfSaeh: | —~Mukztavali Ka - 137
With regard to Samanadhikaranya of the terms. the Nydya is

of the view that it should be there, invariably. The final definition
of Vyapti, formulated by Gange$a includes Samanadhikaranya in
the body of the definition of Vyvapti.
¢ S e R e HT e R s esE=ed a9
qafd 97 T 951 QISR saif: |

However, 1 would like to draw your attention to the fact that
the Dvaita Vedanta school of Shri Madhva does not include
AAMEUE  in the definition of Vyapt. It contends that the two

terms, though not existing in a common locus, can have the

relation of Vyapti. Accordingly, it defines Vyapey differently so as
to cover ever AT terms.

Vol. XXIiI, No. | D.Prahlada Char
Some Notes on Vvdpti and Anekantavada

The question raised is: What is the status of Vyaps/, given the
theory of Aneckdntavada? 1 have the following comments on the
question:
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1: I find that the Jaina theory of inference, similar to some
other Jaina theories of knowledge, is an independent theory, not
subject to the scrutiny of Anekantavida. This is because inference
is a pramana and all pramapas deal with the right knowledge of a
many-sided thing. [Pramapas are distinguished from nayas]
Many-sidedness has already been included in the definition of
Pramana and, hence, there is no need for a further reference to it
in any Jaina theory of perception, inference, tarka, ctc.

2. Inference 1is the knowledge of Sadhya through the
instrumentality of Sadhana. The vyapt/ is a necessary and
universal relation between the #hefu and the sadhya. In the
absence of Sidhya (fire, for example), there is an absence of
Sadhana (smoke, for example). The non-existence of smoke in
the absence of fire is a mnecessary universal relation of
inseparability, 1.e. invariable concomitance (avindbhava). Vyapii is
a universal necessary relation. It expresses a necessity in the
sense of ‘must’. Hemacandra defines Vydpti as universal
concomitance consisting in the universal necessity of synchronous
and successive occurrence of simultaneous and successive events.
[It is interesting to note that such propositions relating to
definitions of means of knowledge are never prefixed by the word
syatr.] Vyapti is not acquired by either inference or perception. It
is acquired with the help of tarka. In discussing the nature of
Viyvapti, Anekantavada is not applied by the Jaina logicians to
assess the rival positions.

3. Dharmakirti recognizes only two types of necessary Vyapti
relations— causality and essential identity. The Nyaya thinkers
regard necessary connections as innumerable and inexhaustible.
For example, the rise of the sun on the following morning is
necessarily inferred on the basis of its rise on the previous day.
[Hume would have been amused by this view.] There are many
invariable sequences no? founded on causality and many relations
of simultaneity nof founded on essential identity. (See Nagin
Shah, Akalanka’s Criticism of Dharmakirti's Philosophy, 1967.)
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4. According to Nagin Shah, the Jaina logicians recognize the
following four types of relations in a Vyapt/ ,

a. Relations of simultaneity based on essential identity.

b. Relations of simultaneity which is necessary without any
apparent reason. \

c. Relations of sequence based on causality.

d. Relations of sequence which is necessary without any
apparent reason. The Jaina view against the Buddhist view is that
there.can be non-causal necessity.

5. In a study of Syddvada, the term eva is used in some of
the formulae (e.g., syad asti eva ghatah). If you say, The ‘the
shell is only white’ the indicator eva here shows that the shell is
invariably possessed of whiteness. It is similar to Anvaya Vyapti
of Nyidya system. The class of shell is pervaded by the class of
things white. [See Nagin Shah; Ed. Jaina Theory of Multiple
Facets of Reality and Truth, Delhi, 2000, Chapter 3.]

6. Any Indian theory of necessity is always expressed in
ontological proposition. Intuition, tarka, etc. are treated as
cognitive sources of real necessity expressed in Vyapu. The
Nyaya and the Jaina thinkers have a wider view of real necessity
compared to the Buddhists, who restrict Vyapti to causality or
essential identity.

7. For Dharmakirti, necessary relations are apriori. They are
due to the mind (vikalpa-buddhi). 1t is not that external things are
necessarily related. Only their concepts are related thus.

8. [ find that the difficulties related to Vyapti are not duve to
Syada vﬁd&, but due to the Humean problem of induction. Indians
had their own justification of induction in the absence of a formal
theory of deductive validity and also in the absence of a statistical
theory of probability. Rational theory of deductive validity and
also in the absence of a statistical justification of Vydp#/ in the
absence of causality or essential identity is a difficult problem,
both for the Nyaya thinkers as well for the Jaina thinkers. Some
Nyaya thinkers as also some Jaina thinkers posit some
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extraordinary experiences in order to grasp

necessary
connections.

5 9. Jainas believe that Vyaptiis not the result of anumana, but

it is established through tarka—hypothetical reasoning—which is a
valid means of knowledge. If it is false that ‘wherever there is
smoke there is fire’, then it follows that ‘there are places where
there may be smoke without fire’. This means that there can be
effect without cause. If there can be effect without cause, then
why should any person who desires smoke seck fire?

10. I distinguish between the first-order substantive many-
sided Jaina thecries and the second-order Jaina meta-theories.
B.K. Matilal considers such a meta-theory as a meta-
Metaphysical theory. I would include Anekantaviada and
Nayavdda, in one sense, as the meta-theaories applicable only to
non-Jaina theories. Of course, they .are also substantive
ontological Jaina theories of things when it is claimed that a thing
has infinite qualities-aspects and the scheme of seven-fold
judgement can be applied to each of these infinite attributes. For
example, to say that a thing (a jar) exists with reference to itself
or that it does not exist with reference to other things and so on,
reveals that all the one-sided claims about the #hing concerned
are inadequate, but the total truth about the things is possible
through the famous seven-fold judgments. This is not relativism
but collectivism regarding the truth.

11. Anekantavida and Nayavada, thus, have a dwal nature.
For example, when you apply Syadvada to thing (e.g, a pot
exists from a standpoint x) and say that a rhing is many-sided,
then that claim is a substantive ontological theory of things. But if
you say that a particular theory of causality is true from a certain
standpoint, then you have a theory about theory—a meta-theory.
Kalavada, Niyvativada, Swabhavavida, Adrstaviada and Purusavida
are false, if all of the five are taken singly (Sanmati Tarka,
Chapter 3, Verse 53). They attain perfection only when they are
accommodated, adjusted and arranged on common grounds of

i
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synthesis. (Gopani, Tr. Sanmati Tarka, 2000, Chapter 3. p. 126}
Again, it has been claimed that when Sadvada and Asadt';id.i: are
adjusted according to Anekianta, the result is Samyag-Darshana
(Sanmati Tarka, Chapter 3, Verse 51).

12. 1 believe on the basis of such claims that that mostly
Anekintavada and Nayavida function as Jaina second-level
cognitive-processing Sructures which transform the inpuis in t}_u;
form of the first-level non-Jaina one-sided substantive rtheories
into outputs in the from of Jainz many-sided substantive theories.
The output then does not require any further processing bccausu—
it is many-sided and versatile. Aneckantavada is a criterion of
evaluating non-Jaina theories. It is a synthesis of partial truths.
The whole point of processing was to reject the one-sided
theories about the oatological nature of things. Once the
ontological nature of things Is specified as many-sided, _n’w
processing is over. All other Jaina theories regarding perception,
inference, Vyapti, Varbal Authority, etc., are straightforward
first-order substantive theories applicable within the scope of a
many-sided reality. There is no need to say that from a certain
standpoint this is Vyapti comprising necessary connection .zn.ul
from another stand-point that this is not so. There is no relativity
here. There is also no skepticism or agnosticism, or any doubt or
uncertainty. So long as Vydpti operates within ontology of many-
sided things, it is valid. No Jaina means of valid knowledge
require the scrutiny by the Anekantavada so long as they
corresponds to the many-sided nature of things. :

13. In Siddhasena Divakara’ Sanmatitarka, and Abhayadev s
commentary on it (as well as in Samantbhadra’s Apramimamsa),
we find m:.-{ny non-Jaina theories listed as one-sided. 1 vefer only
1o three theories of causation as an exampie from Sanmati Tarka;
(1) Arambhavida: (2) Parinamavada, and (3) Negation of all
causality by the absolute monists. These non-Jaina E.ka{.‘m
(partially true) theories are processed through the rm.-)‘:r-l'l1cm"£es
of Nayavada and Syddviada and the resultant substantial Jaina



494 Agendas For Research
theory then says that from a certain standpoint, the effect is
Cll:'ril']ilt:!y pre-existent in its cause and from a certain standpoint
the effect is certainly new creation. As per the Jaina many-sided
view, Kapila’s philosophy is a representation of Dravyastika Naya
(viewpoint of substance) and the Buddhist philosophy is an
exposition of parydyastka naya (the view-point of modes) [ Mayas
are the limited ways of looking at the things.] This type of
intervening meta-theoretical processing leading to synthesis is a
standard Jaina procedure of converting some of the pre-Jaina
one-sided theories into particular many-sided Jaina theories. In
such a case, they do not requirc any further application of
Anckiaatavada. The Jaina theories themselves need not be further
processed through Anekdnta, because their own Samyak theories
are not vitiated by one-sideness. The Jaina theory of Vydpti [or
inference or perception] is, therefore, not undermined by its
theory ol many-sideness. The Jaina theory of omniscience is not
a relative theory at all. There is a2 neutral cognitive free-space
within Jainism for a number of theories autonomous of syidvéida.
The theory of Vydptiis one of them.

14,1 believe that Anekdntavada as a meta-metaphysical theory is
appealed to only when some partial truths of the rival theories
have to be accommodated. A theory of the knowledge of objects
is different from a theory of the nature of objects. It has been
claimed that non-Jaina theories of the nature of things or the
nature ol causation are partly truc because a thing is always
many-sided. “The province of Apekiantavada is to examine the

fundamental nature of things, ... the doctrine is mainly directed

toward discussing the nature of things and towards bringing out

the fundamental characteristics of things’ [Sammati Tarka, Tr.

Gopani, pp. 114-15]. Hemacandra defines pramina in his

Praminamimamsa as that which is the instrument of authentic

cognition—samyag arthanirnayah pramanam. He does not even

refer to Anekdntavada in his discussion of perception or inference

in his Pramipamimamsa. He discusses other non-Jaina definition

495

Appendix A : ‘
of Pramana, but he does not _refute them with the hLl[.) of
Anekantavada. Hemacandra says, ‘pramanasya visayo

dravyaparydyamakam vastu.” Now here the m-any-sidecl nau:jrc (_)f
reality (dravyaparydyatmakam vasty) as an objgct of knowlg gel,1 is
stated clearly and that is the end of the matter. In any furt.er
analysis of the nature of knowledge, Hcmaca;:ldra does not bnf1g
in Anekantavada at all. It would, thérefore, imply that nf:c Jaina
thinkers are not bound to bring in Anekantavada all lrhe nmle_as a-
method of evaluating all the non-Jaina theories. ‘ Irutl'al.ly,
therefore, 1 would like to maintain that there is a scope in Jafms’m
for independent Jaina theories which do not hav_c to synthesize
partial truths of other systems through Anckintavada. It w?ulfi be
too much to claim that all these theories have some truth in it. A
non-Jaina theory of non-many-sided reality, for hex‘ample, wm.Jl(-i
be totally false. A non-Jaina theory denying omniscience OT Jaina
karmavada or accepting a traditional creator God canno.t be tll'uc
from a certain viewpoint and false from a certain other vnewpo_mt.
Jainas have to reject any such theories totally. Anckﬁnrz.wadfi,
thus, operates only when we are considering whc?hcr Realty is
. one or many, eternal or non-eternal, general or pamtcular, gt(?.

There are, thus, two methods of dealing with non~]funa [hCOTlCS‘.

A. Accommodate partly true viewpoints of non-Jaina theories of
things through the application of Anekantavada. ,

B. Present the specific Jaina theories and refute in norrf:'af
manner those theories which are not even partially true. Jaina
theory of necessary connection in WVyapti is, thcref‘ore_, not
threatened by Anckintavidda because the theory of Vyaptris
not a theory of the nature of things but of the nature of
relation between things.

Vol. XXIII, No. | Madhusudan Baxi
ol. , No.
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Computer technology

Recent advances in ‘computer technology and ‘decoding’ of
the ‘genetic code’ raise fundamental questions about the nature
of language, a subject on which philosophers have thought since
almost the beginning of philosophy.

The translation of languages into a common symbolic code
raises the question about ‘universals’ of language in a new
setting.

As these codes are supposed to be applicable not only to
actual languages but also to all possible languages, this should
result in a reflection on the idea of language itself and what
constitutes its essential feature and its relation to the structure of
the s-ound-producing mechanism at the human level and the limits
it poses on the production of sounds in which langgagc is
necessarily embedded.

Decoding of the genetic code also raises questions of a
different sort as it extends the notion of ‘language’ to something
in ‘nature’ itself; if ‘genes’ in a living organism are considered to
be a part of ‘nature’.

What will be the effect of all this on our understanding of the
notion of language and meaning, specially as the ‘ggnetic code’,
is said to ‘determine’ the maturation and growth of the biological
organism with all its diverse qualities that appear, or, ‘get
actualized’ in temporal succession as per the ‘instructions’ that
arc ‘encoded’ there.

. The larger questionéwhether everything in nature which is
generally identified with is usually called ‘matter’-has something
analogous to the ‘genetic code’ in its constitution, if asked would
result in a radical rethinking in our understanding of the concept
of ‘causality’ as now it will have to be understood in terms of a
‘determinate potentiality” which ‘unfolds’ itself in time and,
hence, ‘causality’ could only be understood retrospectively by the
unfoldment of the actualization that occurs.
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This is not exactly a ‘return’ to Aristotelian teleology but time
will also not be ‘causality’ the way science seems to have
understood it after Galileo and Newton.

All this needs to be thought and worked on by all those
interested in the nature of ‘language’ and ‘causality’ in the light
of the ‘new’ work in these fields.
Vol. XXIII, No. 2 Daya Krishna
Focus
Recent works on mathematics and physics

The situation in knowledge is changing so fast that most
philosophical thinking which was based on earlier understanding
of such foundational areas as mathematics and physics is almost
completely obsolete.

Two recent publicationséone on mathematics and the other
on physicségive evidence of this and, hence, should be of interest
to philosophers whose thinking is based on their
understanding of their fields of knowledge.

The first is Recent Revolutions in Mathematics by Albert
Stwertka Pub. Franklin Watts, New York, 1987.

The second is The Constants of Nature by John D.Barrow,
Pub. Vintage Books, New York. 2003.

The commencement of the current understanding of the
nature of mathematics arises not only from the acceptance of
non-Eucledian geometrics, but also of the idea of ‘actuality” of
infinity in arithmetic, as articulated in the work of contro] but-at a

usual

deeper level-in the increasing obliteration of the distinction
between the empirical and the non-empirical in these domains,
particularly as geometry revels the nature of ‘formed space’ with
which all physical objects have to be identical to some extent and
hence have its properties as their properties.

Vol. XXIII, No.2 Daya Krishna
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Notes and Queries (QAA) '

1. What exactly is meant by a Sakha of the Veda' Has each
$ikha and cqual authority, and if there is a conilict, how shall
one decide between them?

2. What is the relation between dllILanl Samhitis of the same

Veda?

3. The Yajurveda is supposed to have two main Sikhas, the
Sukla Yajurveda and the Krspa Yajurveda. But the Sukla
Y urveda also has two different Sakhas called Vajasaneyi
Madhyandin Samhita and The Kanva Sambhita. The Krsna
Yajurveda has at least four Sakhas called the Taittiriya Samhita,
the Kaithaka Samhitd, the Maitreayani Samhita and Katha
Kapisthala Sambaita.

What is the relation between these different sakha texts to the
Rgveda, of which we have only one sizkha text available with us
at present?

What is the authority of the Rgveda for these other Vedas?
The Purgsa Sukta (10.90), for example, is repeated in the other
Vedas with addition and/or modification. Vajasncyi Samhita of
the Sukfa Yajurveda, for example, has six more mantras added to
the Purgsa Sukta of the Rgveda while the Kanva Samhita has
another thirty two added to those of the Vdjasneyi samhita in it.

The Atharvaveda, both in its Saunka and Paippalada Sakhas,
also has the Purdsa Sukra, but with some modification in it.

Vol. XXIII, No.2 Daya Krishna
Response to the Query Published in the JICPR, Vol XXM, No.1
L & wferattiy ~
B . As per the Vartikakara (Vijianabhiksu) of Yogabhasya,
g means the opponent. As such & Sf@if means that which
opposes, i.e., which is uninterrupted even by a moment. The chain
of changes, which is uninterrupted even by a moment, is called.

( st — aqorer sTaEve A guETerE 3 amEy)
=S wh: et 7 daigdaEg )
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2: As per Bhoja, &SRR means something other than &% (
&1 faeia:). The sequence lies on a chain of moments, and will
be known after the last stage of Parinama [change]. Here the
word FfEIfT can be interpreted as 3 as per convention * STHT:
A amdan: wREfE: Here the &or s SR and the A is
A as such F is WM of &L It is to be noted here that the
& means not only one moment, but a group of moments ( &9
s,

II. There is no such restriction on number of SFAIR and-
afedif one W can have many wREM and vice versa, for
example, I F=g TUR & U9 — here F75, ¥, IR, 8L all gfR=fy
here and &= is sTAIfi- -

HI. When two objects are congnized as related, with a
connection clement, then one will be called as RE and the
other one will be called as 7. In other words, one is Freus
and the other one is ¥4 for that connecting clement, for
cxample, take WG (similarity). The Upamdna is SRRAMT and
Upameya is S,

Sutra-4-34 of the Yoga Satra

ﬁmﬂwam gsmfsfq—m WTHET - TR o Sieamas mear
mﬂ?ﬁml ufowea: aumEn o fe T UF  FaeEEe
Duf: to accomplishing what is to be done, the instfumcnts of the
lacf:vity of Prakrti are absorbed in one’s own cause. Then Prakrii
is isolated. This isolation of Pradhina is called ¥a=. '

As per the above description, the %37 is not in purusa, but is in

prakrtr. Then the question arises: what is the form of Purusa
then? g

The answer is ‘Tey sfawr ARWRF The power of

consciousness stay in its own form, due to lack of relation with

g This is called #a7 of g&v.

e

W -
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"In this sdtra, two types of Faed are mentioned. One is related
to Wi and another one related to Purdsa : the Faed of Wefd
_rcmhins isolated. The $aea of gmr o of is the consciousness in
its ‘own form, due to non-re¢lation with Tﬁ or S@F@l
As per the above description, it is to be noted that the Sakti
is purusa and not Sakti is in purusa. So, there is no clash with
any other tradition. ;
; There is another reading for this sutra, i.c., &9 Wiagr &
fyfeereh: This reading is accepted by Bhoja. It is-made clear that
purusa is nothing then consciousness in its own form, which is
called the @aed.
Vol. XXIII,no.2 K.V. Ramkrishnanacharya

Agenda for Research
Computer language and universal language ;

._ The indefinite multipﬁcity -of language and their relation to
what may be called ‘language in general’ or ‘universal language’
‘has always been a problem for philoéophcrs and linguists alike.

.. The recent development of Computer-language that tries to
“translate all languages into a ‘common basec suggests a possible
_émswcr to the problem which seems almost impossible, that is, of
finding its solution in the traditional framework of thinking on the
subject.

The nature of this translatability has to be extensively
investigated in order to find whether the success of the translation
is confined to mathematical and scientific language alone or it
extends to all language something which seems prima facie
impossible as it would mean that the analogical, ‘symbolic’,
metaphorical and innovative aspect of language can also be
successfully translated into a common language.

There is also the question of the impossibility of translation
raised by Quine in his Two Dogmas of Empiricism and also the
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contention that the ‘sense’ of different expressions, cven in the
same language, remains essentially different even when their
reference is identical-a contention associated with the name of
Frege in recent philosophy.

There is also the problem of quantification without which,
strictly speaking, a sentence cannot have ‘truth-valuc’ as it is
only a ‘sentential function’ and not a proper sentence, according
to modern logic.

There is also the problem of ‘completeness’ and ‘consistency’
of any system of ‘signs’ which demands a special ‘openness’ of
all systems, rendering their claim to be a ‘system’, only
‘apparent’ and not ‘real’.

The development of computer language or languages, thus,
challenges philosophers to think about language in a new way and
move beyond the way language has been thought about in the
Anglo-American or continental philosophy uptil now.

Vol. XXIII, no.3 Daya Krishna

Focus
Post-modernism

Post-modernism is in fashion these days and has been so far
quite some time, yet most people trained in philosophical
thinking, as it has been done in the past, find it difficult to
‘understand’ or make ‘sense’ of it as it seems that, according to
it, there can be no such thing as ‘understanding’, for there cannot
be a ‘thing’ with ‘self identity’, if time is accepted as ‘real’. And,
if there is no identity, there can be ‘nothing’ to understand cither.

Two recent books may be of great help in making ‘sense’ of
this philosophical movement with some success in spite of the
‘seeming impossibility’ of the task as, according to post
modernism, and claim to understand is bound to be mistaken, if
there can be no understanding, in principle, if there is, and can
be, ‘nothing’ to understand.
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The first book, entitled Post-modernism A Very Short
Introduction by Charitopher Butler, Oxford University Press. Now
Delhi, 2006, pp-142, Rs, 150, tries to draw attention to the
history and the phenomenon of post-modernism and its relation
to developments in art and literature in the twentieth century,
especially as it developed in France during this period.

The larger volume Companion to Foucault edited by Gary
Gutting, Cambridge University Press, New York, 2005, pp.465,
tries to define the same picture from a different angle which
highlights the concern with ‘unreason’, or the ‘irrational’ or the
‘anti-rational’ in human reality and suggests that this is perhaps
as important, or even more so than its understanding in term of
‘pure reason’ as philosophers have tried to do for more than two
millennia uptil now.

It attacks the centrality of Logos or Reason perhaps in a more
fundamental manner, as it shifts cut focus not only on the
phenomena of madness, violence, violation of legal and moral
norms but also on sexuality where not Logos, but Eros reigns
supreme.

Reason. as Freud said, is ‘rationalization’ or, as Marx said,
“The ruling ideas of civilization are the ideas of its ruling class’,
Vol XXII, No.3 Daya Krishna

Notes and Queries (QAA)

A.1.Is Husserl’s notion of the non-sensuous intuition of ‘Eidatic
Essences’ compatible with his contention that all that is
apprchended as ‘object’ or as ‘objective’ is to be scen as

‘constituted’ by the ‘intending acts” of the “Transcendental
Ego’?

Is .the ‘phenomenological reduction’ or ‘bracketing’

2

‘suspension’ of the ‘natural-empirical’ attitude or “denial’ of

it
3. Is the ‘phenomenological reduction’  or ‘bracketing’ in
Husserl’s phenomenology only of the ‘natural’ empirical
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‘attitude’, or does it extend to any and every ‘object’ seen
and felt as objectively given and as ‘independent’ of the
consciousness that apprehends it to be so?

4. Is the transcendent subject also ‘bracketed’ along with the
‘transcendent object' and, if so, why is ‘transcendental
subjectivity” alone found in Husserl’s thought and not
‘transcendental objectivity’, particularly as consciousness, for
Husserl, is always an intending consciousness where fdiwhat is
intended’, shild in principle be as important and “equal” in
status’ as that which ‘intends’, if ‘intends’, if the reduction
has to have reciprocity and sj:mmeiry in it,

B. The distinction between bhoga-yoni and karma-yoni is central
to the doctrine of karma in the Indian belief about action.
But, in case it is so, the bhogya-yonis-including those of the
gods-living being and ‘beings of all the other world’ would
have had to come into being later than ‘human beings’ as
they alone are said to be born in them to ‘reap’ the ‘fruits’ of
the good or the bad deed which they committed as ‘human
beings” in the human world.

Vol. XXIII, No.3 Daya Krihshna

Reply to Notes and Queries in X3XXII-1

Reply 2 _

Ksana-prativogi

[ looked again into Vicaspati’s commentary on Vyisa
concerning the expression ksapa-pratiyogi. | had thought, as 1 had
told you, that Vachaspati can be understood as trying to
accommodate here the use of the world prativogi in the Nyiya
sense of the pratiyogi of an abhava. Looking again at Viacaspati, |
found that this was not so. Viacaspati understands prativogi as
pratisambandhi, taking yoga in the sense of connection: The
upasarga, prali, seems to indicate a series of connections, such as

a sequence, a krama, which is an aggregate of ksapas, ksana-

pracava. requires.
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Let me quote Vacaspati himself. On sdfra, 4,33 of the
Paraijalayogasatrani which, reads, ksapaprativogi parinama-
pa;antanirg}‘a}ryah krammah, Vacaspati (on the basis of Vyisa),
says parindmaikramah ksapapratiyogr ksapah pratisambandhi yasya
sd tathoktah. ksanapracaydsraya ityartha. What is said here by
Vicaspati may be translated as follows: ‘A sequence-leading to
parindma or an end-effect, is a series consisting of one ksapa
interconnected with another (literally where a ksana is a
pratiyogi, that is a pratisamabandhi, of depends on an aggregate-
pratiyogi, that is a pratisamabandi, of another). The meaning is
that a .sequcnce leading to paripim depends on an aggregate-
prachaya-of ksanas.

The passage quoted here shows that pratiyogi and its
equivalent pfatfsamb&ndf stand for a series of interdependent
connections. There is no suggestion hear (or further in
Viacaspati’s comments on the sdfra) of the Nyadya use of
pratiyogi, as related to abhdva. Earlier in sdtra, 3,17, we find the
word pratiyogi used (by Vyésa) in a similar sense. The context is
the connetion between varnds (syllables or phonemes) in a
sequence that forms a padd {(a word). Here, to, Vacaspati
translates pratiyvogi as pratisamabandi (1 refer to Anandasrama
Granthiavali, granthanka 47, an edition of the Yogasutras
published in 1987). '

However, let me outline for you the possible meaning that 1
had earlier thought, as suggested by Vacaspati. A past ksapa is no
longer there. as I know it, it is already past. It is there as an
abhava. But it exists in my awareness, otherwise [ could not
speak of a ksapa. Therefore, I could say that the ksapa in my
awareness of it is the pratiyogr of an abhava. And it is with such
pmu}/bgfs that T am able to speak of sequence of ksanas and to
collect them into a krama. In fact, if a ksana can-be known to
exist, it can only exist in this manner: as the pratiyogi of an
abhava.

4
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This is what 1 had thought that Vacaspati suggests as an
alternative meaning of pratiyogr in the context. But he does not. |
can stll say that this is a possible meaning, whether Vacaspati
lsuggests it or not. But I am not sure if this small ksapika thought
can be made into anything significant. What it implies is an
understanding of the world in an entirely abhdva oriented sense in
terms of pratiyogis that exist in jidna alone. This goes totally
against the spirit of Nyaya. And, personally also, I am unable to
see how this can lead thought in any new meaningful direction.
Vol. XXIII, No.3 Mukund Lath

Agenda for Research
History of Human Knowledge

Knowledge-human knowledge-is not something  ‘given’,
something that has always been there, something eternally ‘true’,
the same as it ever was and is, and will be. Nor is there any such
thing as just ‘knowledge’ but rather, as everyonc knows,
knowledge is always of something, of ‘this’ or ‘that’ and, what is
perhaps even more important, does not consist of isolated,
atomic statements ‘mirroring’ atomic facts, but instead. forms a
‘system” and is thus systematic in character.

The ‘system’ however, is not ‘pre-give’ but ‘created’ by
man at some time in the past. Each systematic body of
knowledge of some particular class of objects, claiming to be
such has, thus, a Aistory and to be ‘seen’ in this perspective. A
‘historical product’, a ‘creation’ of the collective cffort of
generations over time, and yet still only half-built, waiting and
demanding to be built, extended modified. changed and renewed
further.

What we nced, therefore, is not an Archacology of
knowledge, but a History of the Knowledge-cnterprises of
mankind, their genesis, formation, maturation. diversilication,
proliferation, saturation, sencoscence and disappearance or just
kept as Mummitied Presence for record and curiosity.
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Formation of disciplines, discourse, sastra are historical
events ol epoch-making importance just as is the event of their
‘disappearing’ and the ‘rising’ of New Ones.

The present seems to be an Age of Transition when strange
New Disciplines are staking their claims to capture the centre-
stage of knowledge. The formation of ‘disciplines’ during the last
three hundred years or so, and their ‘struggle’ for achieving the
prestigious status of being considered as ‘science’ and ‘officially’
accepted as such in the major ‘established’ centers of Learning
such as Oxford or Cambridge In England is conveniently
forgotten. The problem of ‘status-recognition’, however, still
haunts the ‘new’ disciplines, or at least those which like to claim
themselves as such. Commerce is an obvious example, sharing
the same problems as the ‘Social Sciences’ did earlier. The
emerging fields of Artificial Intelligence, cognitive Sciences,
Cyberology and Computer Science repeat the same story, just as
do the multi-disciplinary, inter-disciplinary, cross-disciplinary
studies ‘questioning’ not just the notion of ‘discipline’ but also
the idea of ‘knowledge’ enshrined and embodied in the notion of
‘discipline’ or ‘science’ or sastra rtseif.

Engineering and technology institutes, in a certain sense,
had already done this. But mow the tables are turned and that
which was ‘secondary’ had become primary and what is perhaps
even worse, is overtaken and surpassed in prestige and status by
some thing which has never been considered as ‘knowledge’, that
is “administration” or ‘management’ be it ‘business’ or public, or
otherwise.

The ideas and ideals of “discipline’ sastra and ‘knowledge’
arc at stake, and so also is the notion of “Truth’ by which Man
has lived uptill now. It is time that those who are supposed to
‘think’, about this and ‘write’ and involve others in ‘thinking’
consideration of ‘things’ that are happening arvund them and
that, at least prima-facie, scem to endanger all that man has
cherished and ‘built’ till now.
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Vol. XXIII,No.4 Daya Krishna

Focus
K.C. Bhattacharyya .

K.C. Bhattacharyya is a well-known name amongst
philosophers who have thought ‘originally’ within the Indian
tradition at the beginning of the twentieth century and yet there
has hardly been a full-length study of his work, except perhaps
that of Dr. K.L. Sharma of the University of Rajasthan whose
Dissertation entitled ‘Subjectivity and Absolute” was published in
the year 1986. Pub. Alekh Prakashan, M.I. JAIPUR

But the most comprehensive and detailed study of K.C.
Bhattacharyya’s thought, as it developed during the entire period
of his long life, has been attempted in detail in an Introduction by
George Bosworth Burch in a volume ‘Search for the Absolute in
Neo-Vedanta® published by the University press of Hawaii,
Honolulu, in 1976.

The Introduction deserves to be noticed for continuity and
development of K.C. Bhattacharyya’s thought, including some
radical changes in it as it developed from™~ The Subject as
Freedom to ‘The Absolute and It’s. Alternative Forms’ to ‘The
Concept of Philosophy’ and even later.

Burch writes about the three phases of K.C. Bhattacharyya’s
thought. ‘Philosophical reflection’, K.C. Bhattacharyya said,
begins with the existence of what is given in experience. By logic
we discover interpretations of the given, recognized as
possibilities and from these other possibilities are. derived. In the
realm of possibility, which is the domain of logié; there is no
affirmation. The basic logical category is negation, including
double, triple, and quadruple negation, by which novel
possibilities are developed equally possible but incompatible. Any
possibility may become actual, but conflict among actuals is
resolved by recognizing them as alternatively actual. Possibility
and actuality are themselves alternative attitudes. Underlying such
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dialectic is the linguistic analysis of the common structure of the
possibilities, a study which analyzes the ‘mere forms® of semantic
thought and the ‘pure forms* of syntactic thought. Both the logical
and the linguistic analyses were eclaborated in an involved
dialectic, but neither was systematized. (P.51)

In this later period Bhattacharyya scems to have thought not
only of the negation of the ‘transcendental subjectivity’ (indicated
by the word ‘I’) by the Brahman, but also of other negations
leading to other alternatives.

The Introduction also mentions Kalidas Bhattacharyy’s own
development of K.C. Bhattacharyya’s thought in a different
direction in his well-known work ‘Alternative Standpoints in
Philésophy’. But he does not do only this, but also reports about
a further development in Kalidas Bhattacharyya’s thought where
he talks of ‘Cross alternation’.

Kalidas Bhattacharyya scems to have extended the idea of
alternation even further in an Article entitled ‘Alfernative Forms
of Politics’. (Calcutta Review, 3rd Series 86 (1943),37.

The Introduction, thus, opens a whole new dimension of
K.C. Bhattacharyya and Kalidas Bhattacharyya’s thought which
has hardly been paid attention uptill now and needs to be
developed further.
Vol. XXIII, No.4 Daya Krishna
Notes and Queries
Reply 3

Reply to Query by Daya Krishna on azuyogi and pratiyogi
published in JICPR XXII No. 1. With regard to your queries
about ‘prativogi and anyyogi,’ 1 have to say the following:

1. The terms Prativogin has been variously translated into
English as counter-positive, counter-entity, absentee, and
adjunct. Among these, 1 fecl the word counter-entity is more
appropriate. Any relational object has a pratiyogin. Absence
(abhava), similarity (sddrsya), conjunction (samyoga) and such
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other relations, sequences (Krama), etc.,, are such relational
entities (sa-sambandhika-padartha). Hence, all these objects
have a pratiyogi without the awareness of which, the relational
éntity cannot be cognized. For instance, if somebody states
‘there is an absence here’, the question ‘absence of what?’
would naturally arise. In the same manner, sadrsyva samyoga,
etc., relational entities also are necessarily saprativogika i.e.,
they have a prativogi. Candra-siadrsya (similarity with the
moon) has the moon as its pratyogr and Ghala-samyoga
(conjunction with the jar) has the jar as its pratiyogin.

Now, it is obvious that only relational entities such as the
mentioned above, have a counter-entity and non-relational entity
does not possess the same. Cognition of a non relational entity
does not necessarily need the awareness of something clse. We
can have perceptual, inferential or verbal cognition of jar which
unlike absence or similarity, etc., is a non-relational entity.

The term anuyogi, on the other hand. has two meanings. One
meaning in JSarya (locus). Thus, for the absence of jar
(ghatabhava), while ghata is the pratiyogin, the locus of i, for
instance bhitala, is the anuyogin. Similarly, Candra-sadrsya has
the moon as its pratiyogin and the locus of it. ‘the face’, as its
anuyogin. According to the other meaning which is more
technical, the object which has a pratiyogi, itself is anuyogi. Thus,
in the case of ghatabhava, ghata is the pratiyogi and the abhava
itself is the anuyogi. Similarly, in the case of Ckmdr:r-sz}d_r.«.‘_m,'
Candra is the prativogin and the sadrsya is the anuyogin.

Thus, the Nyaya ontology recognizes certain terms such as
prativogi-anuyogi which are required to explain rclational entities
(sa-sambadhika-padartha). They do not have any epistemological
significance. Just as we make use of these terms while analyzing a
verbal cognition of ghatdbhdva, we may also make use of the
same terms to analyze the perceptual or inferentiai cognition ot
ghatabhava.
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2. When we refer to the absence of a single jar, then the
absence which is the anwuyogi, has that single jar only as its
prativogr. On the other hand, if the reference is to the absence of
all the jars, all the jars are the pratiyogins of that single absence.
Thus, one anuyogin can have depending upon the context only
one as its prativogin or many. The other question was : Whether
many anuyogins can have a single pramyos? If we consider the
casc of an absence, for instance, ‘The absence of jar’, the answer
is no. For, according to the Naiyayika, the absence of a thing,
present in different loci, is not different. The absence of a
particular jar, present in different places, is one and the same.
For there is no cvidence to hold that it is different in each of its
locus. “Adhikarapabhedena abhiavabhede praminabhiavat. * Thus,
in the case ol an abscnce, irrespective of the situation of its
pratiyogr being many or single, the absence-the anuyogi is always
one. However, we cannot gencralize that in all the cases of
prarr{}-'r)g;'—;:i'.-u,;-'ug;' mode, anuyogrn is one. Because in the
instances of sadrsva where prativogi-anuyogl mode exists; it may
be the case that one object is the prativogin of many anuyogins.
For example, suppose one finds many faces, say ten, resembling
the moon, then all the ten laces have the sddrsya of the single
moon. Thus prativogin, the moon, in this case, is anly one. But
the anuyogi-the sadrsya, present in these ten faces-cannot be, as
per the Nayiyika, held as the same one. For, sadréya being of
the nature of certain features-fadgata-bhuyodharmavattva-has to
be accepted as different, in each of its locus. [t cannot be the
case that the same certain features exist in different places. Thus,
the moon-the pratiyogi of the sidrsyz while is one, the anuyogin-
the sadrsya present in many places-are different. Thus, sddrsya is
a case ol prativogi-anuyogs mode, wherein one single prativogs
has many anuyogins.

3. In the Yopasdtra Ksapapratiyogi paripamaparanit-anirgrahyah
Kramah-krama is deflined. Krama is sequence. For instance, mud
has different states occurring in a sequence. First, it was a lump.
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Then it took the shape of a jar. When it broke into two pieces, it
is its Kapalavastha. Further, when it was further crushed, it
attained the state of being very small pieces. Ciarnavastha. This
krama of the various parinZmas modifications in the mud, the
yogasutra says-can be realized only by that person who was able
to grasp the two extreme ends, piarvianta and aparanta, the two
moments in which pindavastha and ciarpavastha take place. Here,
the two moments are called pratiyogi, rather in a different sense.
The commentary, here explains the term prativogi as nirdpaka
i.e., that which facilitates the understanding. Since, the awareness
of the two moments at the extreme ends facilititate the
understanding of the krama, the krama is considered as ksana
prativogi-having the ksapds as pratiyogins-the nirdpakas.

I hope this explanation will clarify the points that you have

raised. lo Ao
Vol. XXIlI, No.4 D.Prahcada Char

/
Agenda for Research
Globalization, Post-modernism and World Peace

Globalization is phenomenon, economic, political,
technological and both militant and ‘militaristic’, affecting every
country and ‘people’ in the world today.

Post-modernism is the ‘intellectual fashion’ of the day, the
‘brand’ name that distinguishes those who are young and ‘with’
it, and ‘in’ it, from those who are not.

Yet, the relation between the two remains unexplored and
unexamined. If everything ‘universal’ and ‘objective’ is out; if all
‘reason’ meta-narrative and ‘value’ are ‘suspect’, then what else
shall this ‘force’ be? The arbitrator between groups, nations,
cultures and civilizations?

Is ‘Post-modernism’ an  invitation to abdicate all
‘responsibility’ for ‘thought’ and ‘action’ in the face of the ‘New
Imperialism’ of ‘Globalization” or a challenge to think and deal
with it in a different way?,
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At another level, what is the relation of post-modernism to

problems of peace? Or does it have no relation to them? '

Vol. XX1V,No.!1 : Daya Krishna

Notes and Queries (QAA) _ Sl :
1. Is there a difference between Upapatti and anumdana in Indian

thinking on inference? . : o
In case there is, what is the ground for this dli‘fcrcnce":?
Raminuja uses the term anuppatti in his Saptavidha Anuppatli,
wherein he has argued against Advaitic arguments and urged that
the arguments fail to establish what they try to establish.
2. Does the Nyaya. Sitra give arguments to prove the existence
of the Scfﬂf’d, the indriyds, the manas, the buddhi and the datman?
In case it does, what is that which it assumes as ‘Unproved’ for
proving these, and what is the pramana it uses to prove them?
3 What is the relation between different pramaindas accepted by
Nyidya? Are they independent of one another, or do some of
them presuppose others?

- H h
Vol. XXIV,No. 1 Daya Krishna

Appendix 2
Purusa Sukta —An Analysis

An attempt is made here for students and young researchers to
see how in one of the ways the issues raised by Prof.Daya Krishna in
the item of Agenda for Research of Vol. XXII(3) related to Purusa
Sukta (Purusa-sukta), which was later on reformulated by him in the
form of queries in Notes and Queries of Vol. XXII(2), and other
volume of JICPR can be further explored, expanded and answered.
This is an attempt to see how the discussion of item of the above-
mentioned sections of the Journal can be developed further by
extending the different dimensions of the issues raised, enhanced
further by exploring the possible answer and by adding some relevent
references, making some observations, giving comparisons, citing
similar views or raising parallel issues so that the analysis given here
may be helpful in answering the queries and expanding the wisdom
underlined in the item of Agenda for Research and of Notes and
Queries. In Section I of this Appendix attention of researchers is
drawn to the contention of the item of Agenda for Research of
Vol.XXII (3). The major contentions of it is given in number {i) to
(vii) by citing quotations. Section Il deals in brief with the issue
expressed in above-mentioned quotation number (vii ). In section III
of this Appendix an elaborate analysis is given to substantiate and
further explore the issues involved in the first half of the contention
of (i) and (iv). For this, observation and comparative discussion and
analysis, ilncluding citing quotations from other relevant resources,
are given. The further references and analysis given in this section
may also give a clue to partial answer to the issues raised in the
contentions of the second half of the quotation of (i) and (iv).
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(i) “The Purusa Sukta is one of the most oft-quoted Sukta from
the Reveda(Rg- Veda). Yet, it is little known that there are other
Purusa Suktas in the other Vedas deriving from it and further
enlarging on it.”

(ii) “The Adhyaya 31 of the Vajasaneyr Madhyandin Samhita of
the Shukla Yajurveda has six more stanzas added to the original,
while the Kanva Samhita adds another thirty-two to five in its
Addhyaya 35.”

(iii) “A study of these additions is urgently required to present a
different picture of the actval relation obtaining between the different
Vedas and that between the different Sakhas of the same Veda in the
tradition.”

(iv) “The Rgveda, then, was not considered so sacrosanct that
nothing could be altered or added to it. Nor was the text of a
particular sakha treated in a different way, as is shown by the Kanva
Samhita in the manner in which it deals with the treatement of the
Purusa in the Vajasaneyr Samhita ol its own Veda ie., the Sukla
Yajurveda.”

{v) “A comparative study of the Purusa Sukia in all the Sambistas
needs to be undertaken and the question why this sukfa alone
amongst the philosophbical-cum-speculative sukza of the Rgveda is
found in practically all the Samhstas of the Shukla Yajurveda and th,{’:
Atharva Veda that we have with us and not, say the Nasadiya Sukia.

{vi) “It has to be further investigated whether this suk/a occurs in
the samhitas of the Krishna Yajurveda that we have with us i.e. the
Taittiryia the Maitrayans, the Kathaka and the Kathaka-Kapisthala
and, if not, why not =

(vii) “Whal is even more surprising is to find the same theme
treated «in the adhyayas 30 and 32 of the Vajasaneyi Samhira and
adhyayas 34 and 36 of the Kanva Samhita. Techinically speaking,
these are not considered to be Purusa Suvkta but as they are
concerned with the same theme, they may be regarded as such and

Purusa Sukta SIS

their treatement contrastcd with that found in thc original Purusa
Sukta of the Rgvcda

I

The issue raised in (vi) regarding the contrast between thc
words used in mantra 22, the last mantra, of Shukla Ya ajurveda s
Vajsaneyi Madhyanadin (V.M)of Chapter 30, and the mantra /1 of
Purusa Sukta of Kanva and Vajsaneyi Madhyanadin Samhita ( which
is the mantra 6 of the same Sukta of Atharvaveda (Atharva-Veda)
Samhita and mantra 12 of X/90 of Rgveda (Rg-Veda) Samhita ) has
not been focused here in detail as it deals with a much discussed
issue relating. to Indian Vedic social thoughts and needs a separate
monograph. However, research students if interested in Vedic roots
of Indian aoc1ologlcal thoughts can consider last mantra of V.M of
Chapter 30, and analysis of few points given here in brief. Firstly, it
seems that the preceding and the suceeding Adhyayas of the Purusa
Sukta adhyaya of both the recensions of Samhitas other than
Suﬂayajurveda (Shukla- Yajurveda) are not directly dealing with the
same theme as it deals with the themes in adhyayas 30 and 32 of the
Vajasaneyi Samhita and adhyayas 34 and 36 of the Kanva Sambhira.
Sccond]y, it seems that the contrast in the views of the words

Asudra Abrahmanaste; Prajapatyaha” expressed in the end of the
last mantra of the Adhyayas which is preceding Adhyayas of the
Purusa Sukta adhyaya of both the recensions of Su.{layajurvcda and
the views expressed in the mantra “X/90/12” is apparent. The
former bc understood in the light of the context of 1he group of
words . mdg&dﬁd punschallye  kitabah,  klibah”, occurred
subsequently after “Asudra Abrahmanastei Prajapatyaha”. 1t seems
that the socio-cultural consequences which are .result of
misunderstanding of Purusa Sukta mantra of 12 of X/90 relating to
genesis of social thought of Varna gencsis may have led the rs/ to
compile this mamtra as the last mantra of Chapter 30. The mantra 12
of X/90, which is developed later in Vedic literature in-Dharma- Sutra
and Smrti text:like Manusmrti,as every one knows. suggests a way. of
maintaining order for proper functioning of society:” The seeming

o
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hierarchy expressed here among human beihgs is based on the
skill/efficiency/aptitude of a person in accordance with which the
individuals can choose a profession. The above-mentioned Asudra
Abrahmanastei Prajapatyaha words of mantra 22 of Adhyaya 30 on
the contrary seems to be a value based distinction of opposites of
superiority-inferiority based on not performing or performing one’s
duties in a required way. One can say that the distinction is based in
terms of a person’s virtuous - vicious actions. Thus a Brahman may
become a Abrahman, if does not discharge his assigned duties in a
required way. In both the contexts the basic insights of Purusa-Sukia,
expressed in mantra 2 of the Purusa Sukta: Purusa Evedam Sarvam
..., remains intact as manira 2 is a statement about the basic
metaphysical identity among all existing things of past,present or
future while the contention of mantra X/90/12 ( occurred as mantra
. 11 Adhyayas 31 and 35, and as mantra 6 of 9.5 and of 19 ), and the
words or class concepts “Asudra Abrahmanastei ““ used in the
mantra 22 of Suklayajurveda are made at the empirico- socio -
psychological level. If so one can think that the compilation of
Suklayajurveda Samhita is even later to the compilation of X/90 of
Rgveda Samihita. ‘However, one can also think that this picture of
society or Indian thought in general is counter to the upholders of the
thesis of rational, metaphysico—socio-moral evolutionism. Researchers
can explore the similar views regarding divison of the work for
maintaing and regulating society in the writings of Suttapitaka or in
angas-upanga of the Sramana tradition, and can compare them with
the Vedic views of chapter 30 of Suklayajurveda Samhita. Students
can also compare the basic vision of society of Samhita with the
current picture, of the professions with innumerable specilazations
and the corresponding division of the work, of a muti-national high-
tech societies in general and of India in particular.

11
With regard to the issue raised in (i) regarding the frequently

«quoted Purusa Sukta of Rgveda Samhita, it seems that it is probably
from Sakal recension of the Rgveda Samhita, and is given in the

AR S ST

Purusa Sukta s17

mandal X, Adhyaya 7th, sukta 90 with the total numbers of the
mantra (stanza /verse) as 16. In one of the compilations of these
mantras of Rgveda they are not given in mandal X but arc given ‘in
the astaka mode and divided in the following three Vaiga - :

Saptadaso (17), Astadaso (18), and Ekonvinsho (19) where the
Varga 17 consists of the X/90 Purusa Sukta mantras 1-5, Varga 18
consists of Purusa Sukta mantra 6 -10, and Varga 19 consists of the
maniras 11-16, and are given below in an hand written mode:

| ST E AT ATE U ||
TEENfaaayRTSgH TN s e | |
HEA Ty - HET&l - HEeTd |

AT TEUA SIS SARITE: |
el SSTeT =AY AT gL 1117 11
TR TR AT AT A |
FEAIS TGS ST - IG: 1]
TS egEsSTaE: |

RECCINEE R L ke asper ol l
THERICHA g AYaIIar |
T AR SO T2 ||

ﬁmﬁ:mﬁﬁﬁﬁﬁl



518 Agenda for Rescarch
Sl AR HTE A ||
TSNS ST AAh=1202TEd : |
M E R TS s AATEA: 1118 1]
FgEueI ey hiAHTedHead |
P R SRR SHETTAIS 3= ||
FTRTE GRS - |
FEAGEI G TG REIS TSI |
TG STa N G SN |
prentireeiy e ol
arerissfidaitarssie armeadd |
TR AT s TR ||
U e AETE - |
AT TS HAUAIEETY] 1
ARFFIISaeaTEar TR EH |
YA T ar=a A aest: 1119 11
Ffirgerimes SRHIgETE: ||
Regarding the contentions of { ii), and (v ) relating to the
Yajurveda Samhita the following can be taken into consideration :
Purusa Sukta is available, as is widely known, in both the available
recensions of Yajurveda : Sukla and Krisna. The former has two
recensions which arc available and are known as Vajasaneyr-
Madhyanadini Samhita (V.M.) and Kanva Samita (K.S.). The Purusa
Swkta of Kanva Samhita is given in chapter 35 with 55 mantras while
in V.M. it is given in chapter 31 with 22 mantras. In one of the
compilations of Yajurveda Samhita these 22 mantras of the Purusa
Sukta are given under the heading Purusamedha. The term
purusamedha is a namc for the sacrifice (yama ) for purification,
where a man gives his all as a token of his spirit of renunciation.
About understanding the meaning of the word Purusamedha sacrifice
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the following few ;('ccrpts from Thinking with the Yajurveda by G.
Desai, [Asia Publishing House, 1967] would be helpful: “The
Purusamedha Yajana, therefore, can, at best, be understood as a
sacrifice symbolising the higest sense of renunciation and self-
extinction -- [pp. 1071.” Further, “This Yajna, in other words, is
only the quality of renuniciation or self-sicrifice metaphorically
represented and we approach it as such [pp. 109]".

The Purusa Sukta mantras of Rgveda X / 90 are given in both
these recenssions of Shukla- Yajurveda (S.Y.)with minor differences in
the mantra order and contention of the mantras. The following tables
will give a comparative view of ordering of mantras in S. Y. with
reference to the Rgveda manftras serial order:

TABLE -1
Serial order Yajurveda Serial order Reoveda
of Reveda (VM £ of V.M and manira order
mantra  Kanva) Kanva manfra | with regard to
' mantra serial V.M. and
order with _ Kanva
regard to
Roveda
1 1 1 1
2 2 2 2
3 o 3 3
4 4 4 4
5 5 5 5
. 6 14 6 8
7 7 9
8 6 k] 10




