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RELIGION IN WITTGENSTEINS’ PHILOSOPHY
BIJAYANANDA KAR

The concept of religion stands for a belief in superhuman controlling power or belief
in a personal God or gods. It abides by a particular system of faith and worship.
Any religious belief adheres to any of the formulations under refrence. Semitic
religions are found to be theistic bound in some from or other. Non-theistic religions
like Confucianism, Taoism. Jainism and Buddism have. in certain sense. the
acceptance of spiritual faith too. In a broad sense. belief and faith in some
supernatural power/being is found to be the foundation of any religious framework.
To stick to such belief-structure and to surrender to such power and give it an
occult/divine coating in some way or other have been acknowledged almost as
the difining mark of religion. That has to be sincerely adored/ revered /worshipped/
meditated upon in certain manner and. in no case, such belief-structure is allowed
to be impaired. Such claim of religion remains almost undisturbed throughout the
ages.

The concept of ethics stands for the study of morals in human conduct and
it is often identified as moral philosophy. There is a subtle difference between ethics
and morality. While ethics deals with the subject-matter of moral. rules of conduct
from the scholarly point of view, morality consists of practice and application of
principles of a particular system of morals, not necessarily probing into the theoretical
constructs of such principles. Despite all such subtle differences. both the concepts
are closed logical neighbours, in the sense that both are bascd on emphasizing the
role and significance of morality on both thought and action in human life within
socio-empiric farmework.

So far as morality and religion on one hand. ethics/moral philosophy and
religious studies/philosophy of religion on the other hand are taken into consideration,
it may be noted that the two pairs have been found as related in certain sense.lt
is sometimes viewed that no riligion can afford to be immoral and thereby can
bypass man’s needs and expectations in social setting. This is. no doubt, appealed

and advocated in many major world-religions.

‘Philosophy and the Life-world OVol.8 02006



6 RIAYANANDA KAR

But. even then. such advocacy is aslo noticed to be only somewhat external
and apparent. As a matter of fact. religions also are found to have been confined
to certain group or community and th«ir advocacy for universal well-being is never
at the cost of interest of their own particular sect/group/community. For instance.
the initiation of some person to Islamic taith is institutionally sanctioned by way ot
making a religious oath (ku/ma) which stands for acknowledging that Allah is the
only God and Mohammad is the only prophet.'. So far as tha practice of conversion
in other religiond are concerned. it is found to have the adoption of similar practices.
mutatis muitandis. In other words. the sanction and legitimisation of such type of
rites and rituals found in different religions rveal the pertinent point that religious
belief-structure is embedded with some trom of dogma and rigidity. It is
conspicuously not free from the stigma of groupism. communalism and
fundamentalism in ont way or the other. In this sense. it is logicallv bound to be
scctarian than secular.

On the contrary. morality that is adopted and tollowed in the social set-up
does exhibit a sense of universality having striking human signiticance. However.
religion. in certain circle, seems to have favoured for a meally scruplous living.
On some occasion, it is definitely noticed that relgio-spiritual leaders evince
profound moral concern. On the basis of all such instances. some are led to conclude
that’ethics and religion converge at the same point, i.e. they belong to the same
domain”.

But, it seems that such similarity between morality and religion is only
extraneous and not inherent. As is already indicated. the aim and purpose of religion
1s always found to have been directed towards the preservation and sustenance of
its own spiritual belief/faith and is never to accept or accommodate other rival belief/
faith in this respect.tt is not committed for any compromise or reconciliation. Mutual
harmony between diverse religious faith belief is advanced only when one moves
beyond the parochial framework of its own religion and moves further for a trans-
religious integrative sctup for socio-practical necessity. It is a meta-religious thinking
which can consistently advocate for the inter-religious harmony. social integration
and ethical universalizability. From this perspective, it can be seen that the ethical
view is bent upon secular outlook while a religious view is on sacerdotal
foundation. The spiritual transcendence is the foundational goal around which
different religious id=as and concepts encircle and no deviation is permissible so

long as one diligently sticks to that domain. In this way, it can be marke that religious
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belief-structure does have the prevalence of a closed circuit. whereas the concept
of morality in itself promulgates some sort of openness and liberality. It is never
construed in a transsocial framework. Religion, on the otherhand. is found to be
committed for some sort of noumenal transcendence. There is neither logical
necessity nor factual compulsion for a religious believer to be moral and noe
irreligious non-believer to be immoral. Religious belief and moral sense are not
necessarily related. One can be both a spiritualist and moralist. But to be a
spiritualist. one is not bound to be a moralist and vice versa.lt is as good as a fact
that a musician may be an actor: but his proficiency in music does not entail his
being as an actor. Both the activities are also not causally related.

With this preliminary appraisal of the concept of both morality and religion,
let there be a probe into the philosophy of wittgenstein that is available through his
numerous writings. both posthumous and non-posthumous. The religionists or the
theologians, specially belonging to the Christian faith maintain that religion is one
way of life that is intelligible only to the participants. Such a view leads to the
emphasis of faith in the realm of religion. It is held that uniess one has faith one
cannot take part in rational discussion of the Christian religion. So in order to
comprehend the significance of religious way of life. one has to follow it first on
the basis of shree faith without raising any querry or point for clarification. So faith
become the necessary pre-condition of any form of rational discussion so far as
religion is concerned.

It seems that the term ‘faith® in this context needs some elucidation. It is
quite clear that when one moves for understanding any issue, one needs to be aware
of its basic features. their points of reference and so on. Unless one is clear on
those natters, raising questions or doubts at the initial stage become almost inffectual
and redundant. Even in order to be critical about the claims of religious belief, one
has to be clear about what it stands for. So, in this sense. a tentative from of
acceptance or supposition is a prerequisite. In a loose sense, here this preliminary
point of acceptance may be treated as a sort of faith; but it needs also to be made
clear here that such faith or acceptance is only provisional for enquring into the
religious-claim. Nothing more. [t should be noted, however, that for any rational
discussion or for advancing any critical assessment, it is not unconditional faith but
its proper understanding is necessary. [f this point is well taken, then it becomes
fairly clear that the prior acceptance or supposition in this regard is 10t to be

assimilated with any sort of unconditional or unquestionable blind faith. For, if
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8 BHAYANANDA KAR

unconditional faith is insisted. then that would challange the very foundation of
religion itself and the charge that religion. in some way or other. is grounded on

dogmas and prejudices, cannot be gansaid.

Wittgenstein has regarded religion as a form of litc.” Because of his
introduction of the conceptual construct “Language-came™. and attempting its
application in relsolving certain issues/problems in the philosophy of language. some
have moved on to relate both “from of life” and ~language-game™ and thereby make
an attempt to trance its implication in the realm of religion and religious belief. If
religion is a form ot life. then any religious talk would confine itself to a specific
field of its own. It would then “constitute a distinctive and autonomous “language-
game’ which outsiders could not understand™. In that case. without being able to
id

and improper. The riligionist. perhaps being encouraged with such remark, move

understand. the outsider has no justification of rejecting the religious claim as inva

turther to suggest that Wittgenstein is not opposed but is a great defender of religious
belief.

But such a reading of Wittgenstein's view is not that simple and clear as if
appears initially. True. Wittgenstein has treated religion to be a form of life and
has viewed "language-game’ having a sense of autonomy. It is worth-while to get
into the details of these two expressions within the context ot language in which
Wittgenstein has coined such expression. Religion has never been viewed as The
from of life but a form of life. Thereby there is ample scope of viewing other
affairs as forms of life like art. culture etc. Even the scientific temper or attitude
can be held as contributing to a form of life. So in order to be consistent with the
anti-essentialistic approach which Wittgenstein has advocated in the context of his
halk no ‘language-game’, one need not move for any fixed and rigid stand in the
matter. Only one has to be careful and vigilant to note that taking one stand at a
particular occasion, one should not switch over to some other stand in the same
context. For that would give rise to logical inconsistency and rational incompatibility.

The autonomous and distinctive character of religious language does make
room for its technicalities. But that does not suggest that it would be reduced to a
private world of its own and it would be free enough to employ the ordinary
common words and expression, completely rubbing out its set meaning and uses.
For instance, there is a legitimate and valid distinction between faith and knowledge.

In case of faith, the concerned person has a strong attitudinal and persuasive
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BIJAYANANDA KAR 9

psychological boosting for acceptance of certain point, even if it is not independently
validated or justified. In case of knowledge-claim. the person is not simply remained
content in firmly believing it but is prepared to justify it by means of certain ground.
And, in case the ground of justification is later on found to be shaky and weak,
there is no hesitation in withdrawing the knowledge-claim. But in case of a religious
belief/faith, even after the exposure of shaky ground of justified belief, the religious
believer having unconditional dependance on faith cannot forsake the religious-claim.
So rational validation, in some way or other, plays a vital, distinctive role in case of
knowledge which is not insisted upon in case of faith/belief.

Wittgenstein himself has expressed that he is not a religious man, but he
cannot help seeing every problem from a religious point of view.* Malcolm, while
writing a Memoir, opines that Wittgenstein has not accepted any religious faith.
Though he has looked religion as ‘a from of life’, he has never participated in it.
However, Malcolm still feels that Wittgenstein has sympathy with religion and that
is of interest to him.* That Wittgenstein has no faith in religion, and specially in
Christianity is more or less not only clear from his writings but it is also shared by
many of his admirers and exponents. But, then, some have tried to press upon the
point of his inclination for seeing every problem from religious point of view.

It seems that the Wittgensteinian stand, at least from the philosophical angle,
cannot consistently be conceived as supporting any religious claim. The reference
about religious point of view, in tune with his philosophical setting, only suggests
with all probability that he has never been one such philosopher who is just eager
or impatient enough to reject the religious stand outright without any proper analytical
investigation. The attempt made in certain circle (notably among certain logical
positivists) that only because religious claim cannot be upto the observation-cum-
experiment based scientific standard of justification, it is to be abandoned forthwith.
Such a hasty way of dispensing with religious belief is never approved by
Wittgenstein. But, that does not necessitate the other radical view that religious
stand has to be conceded as flawless. Wittgenstein’s philosophical position, as will
be briefly touched upon hereafter, would reveal that he is not at all prepared to
swallow the claim of religious belief based on dogmas and prejudices. His advocacy
of anti-essentialism, arguments against privacy of experience and private language
cannot consistently accommodate the truth-claim of religion that there is the deeper
and transemprical reality attainable by genuine religious belief through mystical

intuition. His talk of ‘language-game’ only suggests that religious form of life is
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10 BIJAYANANDA KAR

governed by a language-game that is not to be assessed by the parameters of the
language of science. So, in that context, the sympathetic attitude towards religion
does not mean that it is not to be critically assessed and investigated at all. The
rational assessment of religious belief-structure has to be advanced taking into
consideration of the rules of its language-game and not borrowing uncritically the
rules of other language-game.

But from this it does not follow that the religious claim or belief-structure is
beyond all rational scrutiny. And, it is to be admitted only as an article of blind
faith or dogma.The claim of religion on the basis of revelation/gospel truth/obscurant
speculative construction does not appear to be consistently fitted with Wittgenstein’s
philosophy. Such a reading seems to be expecting too much from his philosophy
which it perhaps has never held.

Wittgenstein’s famous expression that what can be said at all can be said
clearly, and what cannot be talked about must pass over in silence® need not be
construed as somewhat oracular. It is virtually a suitable check against all sorts of
airy speculative constructs or transcendental vagaries. It is interesting to note that
there is a clear sense of continuity between this caution introduced in TLP and
the pronouncement made in later posthumous work, Pl. The work ‘I’ that is to
say was already in the list of words that needed to be brought back from their
metaphysical application to their home in everyday conversation.” The philosophy
of Wittgenstein, it seems, is though carefully kept itself away from the early
positivistic onslaughts, it is found to be sepcially distinct from the acceptance of
metaphysical sweeping speculations.lt is not for the acceptance of mysterious entity
of pure self (‘") which is the primitive and basic point of emphasis in all theological
discourse. Wittgenstein’s critical note on solipsism is quite pertinent in this regard.
It is well acknowledged in this context that in PI, the first move is to secure a
focal significance of the human body and thus to inaugurate a radical critique of
the ‘traditional drive to spiritual purity’.®

According to Wittgenstein, the idea that thought is a hidden process and it is
the task of philosopher (in the sense of speculative metaphysician and not analytical
philosopher) to penetrate is vague and futile. He holds that there is no more direct
way of reading thought than through language. “Thought is not someting hidden; it
lies open to us™.’ This is purely indicative of the vital point that Wittgenstein does
not move for any compromise with metaphysical transcendence of anti-
intellectualism or any sort of religious mystical obscurantism. Through the anslysis

Philosophy and the Life-world O Vol.8 02006
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of language in its ordinary setting, he comes forward to avoid the privacy of ‘thz)yght :

or what he calls as ‘hidden process’. In this way, the mythical conception of\sgul CT,

which remains almost as the cornerstone of all religious belief seems to have been”
precisely set aside in his philosophical outlook.

It is interesting to note that Wittgenstein’s expression, at certain stage, seems
to be, at least apparently, perplexing. For instance, though he urges to come back’to
everyday conversation’ from ‘metaphysical application’, he also does not fully favour
the commonsensical approach in matters of philosophising. He has held tht one
should not try to avoid a philosophical problem by appealing to common sense. He
rather recommends that one is to allow himself ‘to be dragged into the mire, and
get out of it’!°. But it can be noted that here Wittgenstein, so far as his philosophical
position is concerned, is not found to be averse to ordinary usage at the
commonsensical platform. Only he does not move to avoid all genuine philosophical
issues or problems only because it is uncommon and far from common sense. The
enigmatic nature of philosophical issue is not, according to him, to be rejected
outright but is to be analysc.} and investigated in order to be resolved and to get
out of the conceptual muddles. So, in this sense, his approach seems to be against
theologico-metaphysical obscurantism and not against philosophical analysis.

Wittgenstein is also not allergic to the use of ‘nonsense’. In his own language,
he is for the avoidance of ‘patent non-sense’. The aim of philosophy, to him, is
“the disclosure of one or other piece of plain nonsense and bumps that the
understanding has recieved in colliding with the limits of language™''. Of course,
his use of ‘nonsense’ is different from Ayer’s use of nonsese with regard to
metaphysics'®. But, even then, any attempt of transgressing the limits of language
does not seem to have been approved by him. The classical metaphysicians’
eagerness to transcend the limits of language and to roam in the world of speculative
constructions or the world of ‘might have been’ criss-crossing the limits of plausibility
and intelligibilty is very much critically dealt with as per Wittgenstein’s philosophical
position. Only, as stated before, he has not shown any mark of impatience or
iconoclastic intolerance for its rejection; on the contrary, he has taken care to probe
into it carefully and diligently. However, in the end, it is set for the dissolution of
such metaphysical-cum-theologicl issues by means of penetrating into the conceptual
framework itself,

It is eviden that Wittgenstein’s philosophical position is quite critical about

religio-metaphysical illusions in general. Though he does not obvertly side with any
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such atheistic or irreligious stand, his own position seems to be much away from

the acceptance of any religious claim either. He is rather close to a non-committal

and agnostic position. His attitude towards religious belicf can never thus be

justifiably characterised as affirmative and positive. But that does not suggest also

that his stand is vague and unsettled. Recognising the religious surmises as the

output of “metaphysical illusions”, he clearly seems to have recommended to have

an analytical relook to the claims and assertions of religion and theology.
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BRAHMA - VIHARA -BHAVANA:
THE BUDDHIST ETHICS OF VIRTUE
DILIPKUMAR MOHANTA

In what follows | shall try to explore the meaning and significance of Brahma-
viharabhavana the key Buddhist values in the forms of lovingkindness (metta ),
compassion (karuna ), empathetic joy (mudita ) and equanimity ( upekkha ).

They early Buddhist texts contain discussions about the importance of
practicing and developing of lovingkindness, compassion, emphathetic joy and equa-
nimity as key values. Values refer to things we aim towards. These are regarded
as worth-while in some-sense. These values are to be realized through doing as
we become just by doing just acts. In this sense they are virtues, excellences of
character. Practicing these four fold virtues one can transform one’s nature to the
greatest and the highest state of being known as the state of enlightenment. Con-
sidering the immeasurability of these, they are called ‘divine abodes (brahma-
viharas ). These are called ‘immeasurables’ (appamaiiiiayo) for two reasons.
These virtues aim toward the objects that are beyond all limits in the sense that
the moot concern here is all sentient beings and practicing these one can attain
merits beyond the reach of all kinds of calculation Again, by suggesting the
extensional sense of the term ‘immeasurable’ to these virtues, it can be said that
they guide a person who meditates on or practice these crossing all barriers which
divide one person from another, one community from another one nation from an-
other They are considered as key values because they are the foundational pillars
depending on which individual happiness, social amity and perpetual peace can be
achieved. They are called brahma vihdra -bhavana —s. The term ‘brahma’ here
signifies one greater than which nothing can be. The word ' vihgra ' means roam-
ing or practicing. It indicates meditational sense. Brahma vihara is also known
as arya -vihara to mean ‘noble roaming’.

The word bhavana stands for “producing, dwelling on something putting
one’s thoughts to, application, developing by means of thought or meditation, culti-
vation by mind” (PTS Dictionary 1975 : 503). Suttapitaka uses it in all these
senses. Anguttaranikaya (PTS, 1V, 1900 : 125-6) regards it as ‘bodhipakkhika

Philesophy_and the Life-world O Vol.8 02006



14 DILIPKUMAR MOHANTA

dhamma’— the constituents which arc conducive to enlightenment. It may also
be understood as the cultivation of any particular aspect of the Buddha’s teaching.
Though etymologically phavana means ‘making-become’ popularly it signifies the
meditational practice on the four foundational virtues—which have deep implica-
tions for individual conduct and for one’s relationship with others including envi-
ronment. These virtues are lovingkindness (metd ), compassion ( karuna ) em-
pathetic joy (mudita ) and equanimity (upekkha ) Anuruddha has devoted sev-
enty live karikas (1335-1400) in the XI* chapter of Nama - rupa - Paricchedah
to explicate the meaning and significance of ‘brahma - vihara - bhivana . The
Dighanikaya 2, Muaha - gobindasutta 19, (1947 : 348) compares it to the path
of practicing divine abiding (bralunanam sahavyataya magga ), the highest ideal
state of meditation and praises it in addition to psyco-ethical consideration, from
the point of view of a noble attitude of social relevance. The Majjhimanikaya
(11, 97) Dhanarijani - sutta (1899 ; 193-4) praises meditating on the aforesaid vir-
tues as the vehicles for the gradual progress towards the highest spiritual abode
called ‘brahma loka’. “This path of meditation is called the path of purification in
Lalita-vistara (1902). The Buddha emphasizes on the cultivation of lovingkindness
for eradication of other’s suffering, compassion towards all beings even at the cost
of one’s well-being, experiencing joy at other’s happiness and even-mindedness in
doing good to others. So goes the karika :
ciratnrr jivaloke klesa -vyadhi prapiditel /
vaiclyurutlvum sumiil punnuh surva vyaUhi  pramocaoh //

[The Buddha being the kind of physicians left his palace with the motive of
finding out the cause of suffering and the way to the cessation of suffering.] The
significance of lies in asking us to look afresh at human suffering and at the unique
devices to tackle it It points to an important aspect of our social existence, that
our destiny is to live in community with other fellow beings. It contains a message
of hope for the survival of humanity with dignity amidst one-sided advances of
material civilization and its necessary consequences in the form of mutual mistrust
and alienation, hatred and cruelty, exploitation and enmity In Visuddi maggo (ch.
I1X, 1971 : 340-75), Buddhaghosa explicates the gradual way of practicing these
fourfold virtues in order to stop cruelty and to create a more respectful and com-
passionate future for all beings in a conducive eco friendly surroundings. Let us
now proceed to explain the fourfold account of virtue beginning with lovingkindness

Philosophy_and the Life-world O Vol.8 (02006
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f

Metta - bhavana is the practice of unbounded consciousness from égéb*self
(sva) to all (sabba in terms of well-being (hitesita-puruhila-kumalu) In Sanskeit=

it is called maitri- the non-artificial features of friendliness, Two persons are un-
derstood as mitras — friends by nature if they have the same goal of doing good
Jhanattikam catukkam vametta - cetovimuttiya / / Here it means the goal of re-
moving suffering of all. So goes the teaching of the Buddha. Let us be free from
hatred (avyapada) to any creature, let us be compassionate to all
( sabba - bhutanu kampaka ) and let us be friends to all considering the fact that
all creatures like happiness and dislike pain as it is to us and as our lives are dear
to us, let us realize that other’s lives are dear to themselves. This lovingkindness is
rather an inspiration for the true happiness for all, an extension of first-person ex-
perience of all. In this sense, it is considered as a positive state ofmeditational prac-
tice on the ideal of amity—Ilovingkindness to all It is an antidote to any type of ill-
will, fear, selfishness, greed, anger and all kinds of kindred states. This virtue of
lovingkindness is to be realized in one’s own life through ‘loving-caring-behaviour’
to all creatures, to all world (loka). Aunuruddha' considers it as the best and the
greatest form of morality and praises its doer as one who attains peace eradicat-
ing suffering.
Jato anigho ekaggo upasanta - manoratho /

Jjhanattikam catukkam vametta - cetovimuttiva / / — 1913 : 83; 1345 k.

The significance is this. Metra-bhavana is that the welfare and good of
one’s own is permissible only in and through the good and welfare of others.
Buddhaghosa explicates it with the metaphor of a mother’s love to her only child
when she wishes for the youth of that child. The mother protects her only child

even at the cost other own life (Maung Tin :1971:367, k.nos.1335,1336,1343 and
1345). The Dhammapada, 223 intensifies this by saying,

akkodhena jine kodham, asadhum sadhunajine /

Jine kadariyam danena sacchena alikavadinam / /
[—lovingkindness conquers anger, good conquers evils, donation conquers the stingy
and truth conquers falsehood]. The Dhammapada, S also stresses the same point

when it goes as :
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na hi verena verani sammant' tdha kudacanam/

averena ca sammanti, es a dhamma samantano//

-that is to say, that hatred never ceases through hatred. on the contrary ha-
tred ceases through love and this is the age-old moral teaching.” In such a state of
love, the dividing lines among oneself, beloved, foe and indifferent are blotted out
and it is not subject to any conditions and which has no boundaries - it is
mettd - bhavana. In the Theragitha (gatha no. 648, Norman :1883) Sthavira
Revata has also emphasized on metta - bhavana. as an obligatory spirituo-moral
state when he says :

sabba - mitto sabba - sakho, sabba bhitanukampako /

mettam cittam ca bhavemi avyapajjha rato sada /' /

The Karaniya-metta -sutta of Khuddaka - Patha (Nanamoli 1960 : Snilus

8-9) elucidates the methodological device and importance of lovingkindness in the
following :
“He who is skilled in good, and who wishes to attain that state of Peace ( MNirvana )
should act thus : He should be able, upright, perfectly upright, of pleasant speech,
gentle and humble. Contented, easy to support [as a monk] unbusy, with senses
controlled, discreet, modest, not greedily attached to families [for alms]. He should
not commit any slight wrong on account of which other wise men might censure
him. [Then he would think:] ‘May all beings be happy and secure, may they be
happy-minded! Whatever living beings there are feeble or strong, long, stout or
medium, short, small or large, seen or unseen [i.e. ghosts, gods and hell-beings],
those dwelling far or near, those who are born or those who wait rebirth may all
beings, without exception, be happy-minded! Let none deceive another nor despise
any person whatever in any place, in anger or ill-will le: them not wish any suffer-
ing to each other.” Just as a mother would protect her only child at the risk other
own life, even so, let him cultivate a boundless heart towards all beings. Let his
thoughts of boundless lovingkindness pervade the whole world: above, below and
across without obstruction, without any hatred, without any enmity. Whether he
stands, walks, sits or lies down, as long as he is awake, he should develop this
mindfulness. This, they say, is divine abiding here Not falling into wrong views,
virtuous and endowed with insight, he gives up attachment for sense-desires. He
will surely not come again to any womb [i.e. rebirth].”
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This metta bhavana , practicing of lovingkindness which is unconditional and
unbounded is different from what is called lust ( Kama ). Lust sees in its objects
some special features for its extension and pretends as love. But if it gets chance,
it finds access. It is thus called the ‘near enemy’ in Visuddhimagga (Maung
Tin:1971:367). lll-will has been declared as the ‘distant enemy’ of Ioviflgkiﬂdﬂess.
[ll-will may pretend as love and ultimately destroys the apparent receiver of it. If
you practice lovingkindness to somebody, it would simultaneously become impos-
sible for you to get angry with that body. Ill-will is destroyed by consun..nation
(sampatti) of lovingkindness (metta ) whereas out of the failure (vipatti) of this,
lust comes into being Love indicates “giving something’, lust indicates ‘getting some-
thing’ Such a virtue is sometimes glorified by term ‘adosa’ considering it as a
great moral act and as an essential root of moral consciousness.

But to practice this ideal of love is no doubt very difficult. We generally can-
not think a dear person as an ordinary one and it is more difficult to extend such
lovingkindness to a person from whom our mind wishes to recall. The most diffi-
cult says Buddhaghosa (Maung Tin, 1971 : 367) is the task of turning an enemy
into friend by the close ties of lovingkindness. It is to be initiated with oneself and
gradually extended to all considering as ‘just any own welbcing is desired by me
as 1 love myself, so is the case with others.” For this reason ‘others be happy’ is
to be desired by me. This way of practicing metta destroys selfishness and of
practicing metta destroys selfishness and greed. From selfish desire hatred, jeal-
ousy, anger etc. beget. Love is to be returned not only for love but also for hatred
in order to change the world.

But how can one practice this ideal toward a person who is an enemy?
Buddhaghosa suggests a different device here. When somebeody is aware of the
mischief created by an enemy, it irritates that person. In such a context the advice
is to remember the sweetness of lovingkindness that the person felt elsewhere and
this remembrance of the love-sweetness can soothe one’s anger. Gautama Bud-
dha’s own life is a vivid examples of this Bhavana if we recall his addresses to
Devadatta. Suvarna - syama - jataka records the story ofllastaka Devaputra who
attained the highest divine abode (brahma-loka) meditating on metta - bhavana
Such a mind developed through metta -bhavana cannot be ignited into anger

anymore as a river cannot be burnt by fire in spite of all efforts ( Majjhimanikaya

[, 128 : 1995). Nagarjuna , the great propounder of Madhyamaka Philosophy is in
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complete conformity with the early Buddhist account of lovingkindness In
Suhrllekha of Nagarjuna we come across maitri, lovingkindness as the aspira-
tion for ‘all to be happy’ and for becoming the cause of others’ happiness (tr.
Jamspal, Chophet & Santia : 1978: 25, k. 40) This lovingkindness is a mental force
which has direct bearing on others. Raja - parikatha - ratna - mala of Nagarjuna
pictures lovingkindness as a potent power in the following Karika (no. 283):
“Even three times a day to offer
Three hundred cooking pots of food
Does not match a portion of the merit
Acquired by one instant of love.” (tr. Hopkins & Rin Poche, 1975)
The second constituent brahma - vihara - bhavana compassion ( Karuna )
In pali ‘4o’ stands for happiness. Etymologically karuna means a meditational
practice which shapes our mental attitude in order to shut all ways of self-happi-
ness for the sake of happiness of others ( kam runaddhiti karuna ). 1t is the aspi-
ration that all creatures be free from fear and suffering. It is the foundation of
human existence and is more than the feeling of pity for others In this mental atti-
tude we apart from realizing the suffering of others do have a close determination
to eradicate that suffering. As put forward by Anuruddha in
Ndama - riipa — Pariccheda /} ;
iccevam anukampanto sabba-satte pi sabbatha/
sabba-dukkha samudghatam pattheno karunayati// (1913 : k 1365).
(always be compassionate to all creatures, always be ready to eradicate suf-
fering of all and in this way realizing suffering of all (as we experience our own),
be compassionate to all. (eng. tr. mine) Thus compassionate feeling for others and
action to remove others’ suffering interact simultaneously and complementarily in
this state of virtue cultivation. The term karuna has been used in Buddhism not
as a noun but as a verb It is considered as an antidote to cruelty and its near en-
emy is contemplation. When we do not get the desired object a feeling of not-
getting creates unhappiness. Whatever be the case, adversity is contemplated
karuna bhavana is different from contemplation and is rooted in wisdom. We
can meaningfully understand others’ suffering if and only if we ourselves actually
suffer and the actual action we can undertake as commitments to remove others’

suffering considering it as our own. This is the inner tie or link from
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mettyy — bhavana to karuna — bhavana , from love to compassion. A compas-
sionate person cannot remain indifferent to sorrows and suffering of others.
karuna — bhavana enables us to develop reverence for all and eradicates
vihimsa the ability to become violent. So it is the foundational support for the pre-
cept of ‘not-killing’ ( panatipata - virati ) The principles like frugality, humanity and
benevolence are brought about from compassion [t acts as a guiding value toward
a comparatively ‘less violent, less consuming, less harmful and more fulfilling way
of life.” The Buddha warns us against doing any harm to any sentient life - be it in
human world (foka), or in animal world or in plant world whatever Since all have
an interdependent and conditional existence, by doing harm to others, we do harm
to ourselves. Any kind of cruelty is inconsistent with the developing of compas-
sion. If you are compassionate to anybody, it would become impossible to strike or
hurt that body by any means. Siddhartha Gautama’s compassion in childhood to a
swan wounded by the arrow of Devadatta is often cited as an example here. As
a result of developing of compassion, agonies and worries, may be reduced,
pollutions and impediments may be minimized. In simple language it may te de-
scribed as the wish to eradicate both suffering and the causal condition (hetu-
pratyaya) of suffering for all. Its practice leads to the removal of arati - aver-
sion, jealousy and kindred states. The Dhammapada verses 17 and 18, elucidate
the comparative results of cruelty as terrible suffering and of compassion as won-
derful happiness:

idha tappati peccatuppati papakari ubhayatha tappati /

papam me katam' ti tappati, bhiyyo tappati duggatim gato / /

idha nandati ecca nandati katapu#ivi o unhayattha nandati /

puntiant me katanti, bhiyyo nandati suggatim gato / /

—The evil doer suffers in this world, he suffers in the next, he suffers in
both. He suffers, thinking of the evil he has done; he suffers even more when
goes on the evil path.... The virtuous man enjoys happiness in this world, he en-
joys happiness in the next; he enjoys happiness in both. He feels happy thinking of
the good he has done; he feels all the more happy when he goes on the good
path.”(—Radhakrishnan,1950:63). The roots of unrighteous states according to Bud-
dhism are greed (lobhay, hatred (dosa) and delusion (moha) and that is why these
three are often described as ‘akusalamiuila ’. Dasuttarasutranta of the

Dighanikaya (ll1, 34 : 621-2) tells us that when a person is controlled by any of
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these three, then that person does violence, steals (i.e. earns in non-righteous

means), makes adulteration, speaks untrue and makes others to do similar non-
righteous acts. This. causes suffering for that person as well as for others.
Buddhaghosa in Visuddhimaggo (tr. Moung Tin : 1971 : 363) prescribes the se-
quence of developing meditation on compassion. In this sequence dwelling of mind
on an unfortunate one comes first and then a near one, a neutral one and lastly a
hostile one should come respectively. When we cultivate reverence and compas-
sion for all sentient life, we earnestly try our best not to harm anybody. From this
we acquire power over lime and space so that all sentient beings in the future
may be well, comparatively enjoy more security and freedom and as a result would
become free from oppression and injustice. Cultivation of compassionate thought
and action can enable us to prevent further suffering. It gives us a more holistic
vision that sees the survival of all in spite of many varieties of ways of living. It
also enables us to confront our selfishness with courage and commitment. Com-
passion is very often thus compared to the mother’s wishes from recovery of her
only child from sickness.
It may be noted in this connection that there are two versions of compassion re-
corded in the Buddhist texts. Ordinary compassion arises through a sympathetic
response to the suftering of others and therefore its function is limited to present
timeframe. But the great compassion (maha - karuna ) that arises after enlight-
enment is boundless and can greatly save and help countless beings. It is an anti-
dote to hostile attitude and is a kind of emotional fine tunning for production of a
better society. Since our mental determinations control our actions, éccording to
Buddhism it is our foremost duty to control over our mind.

mono pubbamgama dhamma manosettha manomaya / /

manasa ce padult hena bhasati va karotiva /

tato nam dukkha manveti cakka' va vahato pavdam/ /

(The Dhammapada : V.-1, 1974 : 1]

[Since mind precedes everything and if a person speaks or acts with an evil
intention suffering as a necessary consequence follows that person just as the foots
of full which draws that card is followed by the wheels of that cart - tr. miné].
Nagarguna in Raja- Parikutha - ratnamala, (1975 : 320) also speaks of highly
about compassion as the height goal of our life. Thus goes the advice as

“Cause the blind, the sick, the lowly
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The protectories s, the wretched
And the crippled equally to attain
Food and drink without interruption.”

In the Buddhist dominated countries, traditionally monks are included to look
after persons who are in distress, the rich people are encouraged to set up hospi-
tals and schools for the good of others. In both senses of means and goal, com-
passion has been used in Buddhism. It has three distinctive varieties and accor('-
ingly three different ideals have been devised to be realized., The first is called
sravaka . Here the goal is to eradicate the suffering of individual foliowing the
eight-fold path of enlightenment. Experiencing suffering of all that exist, a sravaka
becomes compassionate. He is then aware of the non-substantiality of the so-called
self as well as of the conditional origination of all that exist. The second stage of
realization makes him aware of the universal impermanence and that everything
that exists is suffering is a fact and this makes one compassionate. This is desig-
nated by the term ‘dharmavalam banakaruna . 1t is the stage of lonely Buddha.
But the most comprehensive stage is the state of ‘Samyak Buddha'. His com-
passion transcends all conceptualization (lokottara). This compassionate Buddha
is in the service of all creatures.

Next comes the virtue ofempathetic joy mudira - bhavana .This is consid-
ered as the third pillar of Brahmavihara. This is said to be a kind of altruistic
attitude of joy that arises out of feeling of empathy and concern for others. Natu-
rally it acts as the antidote to enmity and discontent. It is different from ‘giddy
merriment’(Harney 2000:104). In the absence of empathetic state of realization
we cannot fulfill our commitments 1o eliminate others’ suffering. Had it been so,
there would not have been want of minimum and necessary food for a major sec-
tion of mankind in to day’s world! The third world countries’ people suffer from
want of food and from pollutions largely created by people of the so-called devel-
oped countries. But they (i.e. people of developed countries) also suffer from the
ills of excessive enjoyment and consumerism. And even when without realizing
the actual state of suffering the poor and the ‘have nots’ undergo. When outward
concern is shown and different welfare measures are undertaken, this is not nmudita
because this very showing of sympathy is devoid of any sincere involvement and
commitment. Prosperity is called its near enemy and dislike-ness is the distant en-

emy of the virtue of empathetic joy. In this world, we all contemplate prosperity
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and so we do desire objects bringing worldly happiness. We share sometimes suf-
fering of our fellow-beings. But it is “impossible that one should be sympathetic
and at the same time discontented with secluded monasteries or a higher moral
states” (Moung Tin, 1971:367). It should not be started with the loved one. Nei-
ther a dead person nor a person of opposite sex can be its object. It is to be started
with a person who joins in conversation with a prior smile or seeing a happy per-
son as wishing happiness for all other sentient beings. From a dear person, this
mudita- bhavana can gradually be extended to a neutral person and then to an
enemy. Metaphorically, a mother’s wish for the sustenance of the youth of her
child forever is mutita bhavana . Suppression of dislike arises out of its consum-
mation and from its failure derision comes into being. For the fruitful cultivation of
empathetic joy, practice of nonviolence grounded on compassion is a prior neces-
sity. Because in and through the spirituality of compassion the bio-ethical ideals of
living non-violently and with reverential respect for all life may be distilled and be
tied up with our traditional religious way of life, according to Buddhism. The virtue
of empathetic joy signifies a kind of altruistic attitude to seek one’s own good
through the good of others. It permits to desire only those objects and positions
that can bring good for all. It is opposite to sadistic pleasure. A sadist becomes
happy seeing and making others’ unhappy. A sadist is a jealous person.
Mudita bhavana helps one to overcome jealousy and engages a person for com-
munity service. Anuruddha has emphasized on the practice of this virtue of em-
phatic joy after the practice of compassion (karuna bhavana ). For him, it is an
active pursuit of enjoying happiness at the happiness of all sentient beings. The
verses nos. 1367 and 1379 of Namarupa paricchedah (1913:84-5) have eluci-
dated this ideal in the following words :

“ karuna nantaram yogi, bhaveyya muditam tato // (1267)

sattanam sukhitakaram avajjetvana yoniso //

iti samma piyayanto, sukhadhigama sampadam /

sattanam abhirocento, muditaya samani - pharan "'// (1379)

Equanimity (upekkha ) is known as the fourth pillarvof brahmavihara . It is

the virtue of even-mindedness. A person with the practice of equanimity is com-
pletely indifferent to self-interest; he is also indifferent to the faults of others at
the time of doing good to others - to the whole world community of living crea-
tures. It is verily described as the state of even-mindedness where no return is
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expected for doing welfare of others. A person with equanimity remains: md|ffer- e
ent to profit or loss, fame or defame, praise or blame, happiness or unhappmess- g
all types of common attitudes (loka-dharma) and engages oneself unconditionally
to the welfare of all. [t enables a person to maintain a balance when faced with
vicissitudes of life. Such a person gives up all revengeful motives (prati-
himsavr tti ) and being remained indifferent to pleasure and pain, he can go be-
yond the consideration of friend and foe. He is called apratigha-non-revengeful.
Pratigha means the characteristics of being revengeful. A person with
upekkha — bhavana does not take into consideration who is the doer and who is
the non-doer of good deeds in his/her effort to remove the suffering of others.
Bhadanta Kumarlat in a different context explains how to practice this balanced
position with a metaphor of ‘carrying a cub by the mother tigresses’. The Enlight-
ened One speaks of ‘Dhamma’ in a manner in which the mother tigress carries
its cub in her mouth carefully avoiding the extremes of being pierced by the teeth-
like drstis (dogmatic conceptions) and loss of belief in karma®. In early Buddhist

)

texts, it is sometimes described as ‘tatra- majjhattata ', because through
meditational practice of this virtue, one can develop a balanced mind. That is to
say, it indicates a state of consciousness which keeps different interrelated mental
states properly balanced with regard to the object of equanimity. It is “an ever-
minded, unruffled serenity in the face of the ups and downs of life - one’s own
and that of others - and comes from developing the reflection that beings suffer
and are happy in accordance with their own karma. It is the antidote to both aver-
sion and approval” (Harvey:2000:104). It is the ground basing on which an atti-
tude of lovingkindness can be extended equally to all. In the Visuddhimaggo (318),
Buddhaghosa explicates upekkha —bhavana metaphorically as the attitude of the
mother who has no anxiety for her adult son or daughter who is able and self-
dependent.

By developing equanimity, a person becomes balanced, impartial and emp-
tied of clinging attitude and for these qualities he is often compared to a mountain.
Such a person with the virtue of equanimity cannot be upset or disturbed by worldly
greed and other passions just like no forceful wind from any direction can displace
a High Mountain, It may be described as the ideal of non-attachment which de-
stroys all kinds of revengeful attitudes. Anuruddha in Nama - riipa - paricchedah

(1913 : 85) devoted eleven verses in order to explain various dimensions of
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upekkha - bhavand . For him, it is the middle-minded-ness which enables us to prac-

tice a balanced and impartial position avoiding two extremes and for this reason
upekkha - bhavand is called the highest and the best.
muditam pana bha\’etva bhaveyy * upckkham uttamam/
virodhanunayam hitva hutva majjhatiamanaso’/ (v. 1381)
sabhavabhiitunam Inkassa labhalabham ya saya sam/ ninda-
pasamsam passanto sukha-dukkhan ca kevalam// (v. 1382)///
sankhay * upekkhanto hitakamo pi paninam/
apakkhapatupekkhaya samam pharali yoni so// (v. 1392)
annanupekkha-nikkhanto anuroddhaiii virajiya/
mettayam iva papeti panca majjhanam appanam// (v. 1393})]

Upckkha - bhavana is both a centrifugal and centripetal path. 1t is called cen-
trifugal path ( pravrai-maggo), because it inspires us to do the welfare of the

world and it is also a centripetal path ( nivr i -magga’), for it is the way for get-
ting freedom from the bondage of self-centredness and ego-ism. It symbolizes the
highest and the greatest graded moral march of human existence, because it is the
golden mean — the balance of all things. In other words, it gives us the message
to be balanced and impartial in action and to be moderate with sincerity. This teaches
us not to be ‘100 much on one side or too much on the other, exaggerate one
thing or the other.” At this stage of practicing equanimity one becomes free from
_all attachments for and clinging to dear ones and at the same time one is also free
from any kind of aversion to or hatred feeling for enemies and that is why a per-
son with equanimity is called judiciously competent to treat all equally. Abstinence
from self-interest is the negative aspect and doing welfare for all sentient beings
is the positive aspect of upekkha - bhavana . The 6" stone inscription of Ashoke,
the great thus reads, —‘there is no greater work in this whole world than doing
the welfare or good for all being’ nzsii hi kammatarani sabba-loka-hita-tapd .
[t is to be noted in this connection that upekkha - bhavana is different from
what we ordinarily understand by indifferent feeling which is neither pleasant nor
unpleasant. It is on the contrary, a kind of hedonistic sense of indifference by go-
ing beyond the consideration of friend and foe. It is in other words, the attainment
of the ability to view the centrality and equality of all beings -sentient and non-
sentient and the recognition of our inseparable connectedness with and

dependentness on all worlds - human, animal and plant.
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The evils of aversion and psyco-phancy can be suppressed by the practice
of equanimity. But the failure of the proper practice of equanimity may give rise
the foolish state of indifference. The foolish state of indifference has the superfi-
cial affinity with equanimity in not considering faults and merits of others while
extending lovingkindness and compassion to them. And for this reason the foolish
state of indifference is called the near enemy of equanimity. “From their dissini-
larity in nature, both lust and aversion are its distant’ enemies. Hence even-
mindedness should be developed secure from them. It is impossible that one should -
be even-minded and at the same time be enamoured with or hurt another” (Moung
Tin :1971:368). It is the.moral way of purification for a person who abounds in
fust. It is also glorified as the state of ‘nothingness’ and the sphere ‘not of uny-
thing higher’. 1t is an attitude of mind filled with equality, tranquility and beyond
the reach of pleasant —unpleasant enjoyment (anabhogata ). The position of the
person with equanimity has been compared to the driver (sarathi) of a chariot,
who carefully avoiding two extreme positions of holding the reins of a pair of horses
‘too tight and too loose’ keeps it in a balanced way. Upekkha - bhavana is the
equal, unbiased and impartial treatmert to all and welfare of all amidst happiness
and woe, friend and foe. It does not signify negation of will, vut the transcendence
of all desires, attachments, and discriminations.*

What has been said in the preceding expository account of four pillars of
‘the ethics of virtue, according to Buddhism, may be summed up as follows :

1) Extending universal love and goodwill to all living beings without any kind
of discrimination, just as a mother loves her only child; 2) compassion for all living
beings who are in suffering and in trouble; 3) sympathetic joy in others’ success,
welfare and happiness and 4) equanimity in all vicissitudes of life.”
(Rahula:1974:75). For both individual and society, this fourfold path of the greatest
and the highest virtues constitute the corner stone of Buddhist way of life and it
has immense importance in multiple ways in this troubled world of our time.

The socio-cultural significance of such an ideal way of living is of immense value
in today’s world. Buddhism visualizes the philosophy of middle path as the safest
position for the survival of all creatures in the world and for this reason it gives
emphasis on individual betterment as the basis of all socio-cultural advancement.
Good human beings are considered as assets of society. The theory of interde-
pendent origination which is called ‘dhamma’ considering its pivotal position in the

whole teaching of the Buddha, allows us to avoid extremes of consumerism on
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the one hand and self-mortification on the other. By the practice of the above-
said virtues along with the precepts one can prevent hatred, greed, jealousy and
delusions in our relations not only with other human beings but also with non-hu-
man beings, plant worlds and with Nature as a whole. Now extending this holistic
Buddhist teaching of interdependence and morality founded on precepts and vir-
tues we can change our attitude towards others including Nature from one of ‘domi-
nation’ to ‘co-operation’. It covers forgiveness (ksama ) fearlessness (abhaya)
and universal lovingkindness (metta) for all forms of life with empathetic joy
( mudita ). With the guiding moral principles of precepts and virtues Buddhism ad-
vised us to skill-fully use the new powers that we may achieve with the advance-
ment of science and technology. Buddhism in this respect may be said to advo-
cate a sense of ‘belongingness’ as the ideal relation instead of the sense of ‘pos-
sessiveness ' in the context of our relation with others including nature. It would
rather tell us to change our ‘mindset” to use an epigram from Erich Fromm, ‘from
having mode to being mode” and to bound us with lovingkindness and compassion
to make “the paradigm shift so that our world view is as world-sustaining as it is
self-fulfilling” (Fox:2001:164). How to live a better life depends upon how a bal-
anced, a compassionate, and a loving relation we can establish in our ways of liv-
ing with others including Nature. Buddhism thus teaches us through its ethics of
virtue and precept that we cannot ignore our responsibility to the generations to

come for a better and a balanced world with their rights to happiness.

Now it is imperative to take interest in future which lies beyond the bound-
ary of our shortsighted outlook vitiated by self-interest. By extending love, com-
passion and non-violence in practice we can take interest in protecting the right to
happiness of the future generations along with ours. The cultivation of precepts
and of virtues does not allow any kind of devaluation and rating of other beings in
lower level than us, because that would emphatically disconnect us from the har-
monious principle of Nature and consequently lead us to do harm to others. As a
result of this type of moral degradation, we ignore our relation of inter depend-
ence on and responsibility to others including Nature. This creates a fresh prob-
lem for ourselves to meet for our survival. With a distinction Buddhism here per-
haps, points to an important aspect of our social existence, that our destiny is to
live in community with other fellow beings and with Nature as a whole. Buddhism
may thus be said to contain a message of hope for the survival of humanity with
dignity amidst one-sided advances of material civilization and its necessary dam-
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aging consequences in the form of mutual mistrust and alienation, hatred and cru-
elty exploitation and amity.> The way for the cessation of suffering according to
Buddhism, consists of a symbiosis of ‘wisdom and conduct moral precepts and
meditative practice’. '

“Move around for the well-being of every one, for the happiness of every one,
showering compassion on the entire world; for the good, for the welfare, for the

happiness of divine and human”(Vinayapataka 123 )

* sabbe sattd sukhi hontu.”
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Notes and References

I.  We may get a resonance of this type of moral teaching in Christianity when
it is said, ‘hatred stirreth up strifes but love covereth all sins’ (Bible-Proverbs 10.12)
and again as “therefore if thine enemy hunger, feed him; if he thirst give him drink’
(Romans : XII. 20). One who becomes happy seeing and making others’ happy
and feels pain seeing others’ in pain great people in tradition call lus teaching eter-
nal, according to Bhagavata (6/10/9).
2. Anuruddha tries to hint to a special feature of developing compassion, the
feature that constitutes a horder-line case with lovingkindness and compassion can
only be meaningfully practiced if it is preceded by metta-bhavana . The follow-
ing verses from Nama-ripa-paricchedah may be cited to support our conten-
tion.

tatha' sevitasantano,. mettacetovimuttiva/

karund -bhavana - yogam arabheyya tato param//(v. 1348)

sukkitesu ca medhavi, dukkhakaram anussaram/

pavatteya dayapanno, karuna bhavana ppanar //(y. 1360)

Again, the Dhammapada, intensifies this point in verse no. 131 :

sukhakamani bhutani yo dandena vihimsati/

attano sukhu mesano pecca so na labhate sukkham//
[A person who seeks only his own happiness harms other pleasure loving beings
with-sticks, gets no [.appiness even in hereafter].
3. Bhadanta Kumarlat is a Sautrantika Philosopher who understands middle
way as a balanced way of avoiding ‘roo much’ and ‘too less’ in actual practice.
He explains it with a metaphor of carrying the ‘cub’ by the ‘m. ther cat, tigress
etc. The Buddha’s teaching must be understood w ith this sort of practical consid-
eration of life. If the instructed person thinks that there is a permanent soul (i.e.
substantiality) he would be hurt by the dogmatic view that there are non-perish-
able things in the world. If on the other hand, he thinks that there is no soul even
in the sense of changing psycho-physical conglomeration or metaphorical sense,
he would lose interest in the cub-like merit acquired through good actions. The

text goes as follows :
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drsti-damsatrar bhedan'ca bhranasam capek sya karmanam

des' ayanti jina dharmam byaghripottapaharavat //

attmastitvam hyupagato bhinnam syat-drsti damstraya/

bharmsam kus'ala potas ya kur yat aprap ya samvrtam//
4.  This ideal of equanimity is comparable to the ideal of * sthitaprajiia ' of the’
Srimat Bhagvatgita . Such a person is called sthitaprajiia who has neither any
clinging either for pleasure or pain and who is engaged for the welfare of the whole
universe (sarva-bhuta-hiteratah - Gita 12/4). Such a person with balanced intel-
lect preserves even-mindedness under all conditions - with grief or joyful, favour-

able or unfavourable (siddhya- siddhyoh samo-

bhutva samatvam yoga ucyate - ibid 2/48). S/he is not touched by any egoistic
desires, any attachment to objects nor s’he does hate anybody or becomes hostile
to anybody. All actions are performed by her/him without egoity and for this, peace
is attained by her/him (see, Gita : 2/56 & 2/57).

5. In our times also the Buddhists are actively engaged in movement for eco-
centric way of living against ego-centric one. Moral way of living with universal
responsibility and environmental compassion has been emphasized by His Holiness -
Dalailama. Thich Nhat Hant has advocated another movement based on wisdom
concentration as a necessary requirement for a balanced development of a sus-
tainable natural habitat for all.

6. It may be noted in the passing that Mahatma Gandhi has also cautioned
modern human beings and advised us to use our material achievements in the light
of moral and spiritual guidance. Action without honesty, integrity and with selfish
motive has been considered by Gandhi as sin. He has listed seven of such sins as,
1) politics without principles, 2) wealth without work, 3) pleasures without con-
science, 4) knowledge without character, 5) commerce without morality, 6) sci-
ence without humanity and 7) worship without sacrifice.
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A CRITICAL NOTE ON ANUMAN A AS BOTH
DEDUCTIVE AND INDUCTIVE
RITA ROY

Pararthanumana as different from Svarthanumana is used to convey the in-
ferential knowledge obtained by oneself ( Svarthanumana ) to another person, who
is in doubt or is ignorant about the truth derived through amumdana. According to
Naiyayikas pararthanumana is to be expressed in language which always re-
mains prone to all sorts of linguistic fallacies and ambiguities. Therefore it should
be expressed in precise language with five propositions to avoid all these errors.
In case of the stock example of smoke and fire arumana consists of these fol-

lowing five steps from the Nyaya point of view.

(1) This hill-has fire ( pratijna )

(2) Because it has smoke (hetu)

(3) Whatever has smoke has fire e.g., hearth (udaharana)

(4) This hill has smoke which is invariably related with fire (upanaya)

(5) Therefore this hill has fire (nigamana)

It is observed that the pancavayavi nyaya incurs a lot of conflicts among the
logicians. Philosophers differ regarding the number and nature of constituent
avayavas. This pancavayavi nyaya is translated by modern scholars as the syl-
logism of Nyaya . But its nature is different from syllogism. Rather it can prop-
erly be said to be ‘yukti’. This is advanced by a person in the form of an argu-
ment to convince another person.

There has been a wide spread view that the Nyaya concept of anumana
is both deductive and inductive. The reasoning that is employed to arrive at the
inferential conclusion (arumiti) is the product of both deductive and inductive logical
process of reasoning. According to this view, the Nyaya adopts the procedure of
reasoning (at least in case of what it says as Pararthanumana i.e., inferring for
others) which resembles to a great extent the syllogistic form of the deductive type.
But the conclusion, that is arrived by such form of reasoning is of factual signifi-
cance and because of the application of vyapri (universal pervasion) there is the
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move from the known to the unknown. And, how can one reasoning be both de-
ductive and inductive? The logical structure of both deductive and inductive argu-
ments is clearly different and that deductive reasoning is purely formalistic; its syl-
logistic feature does not contain anything of empirical significance. Its purpose is
to attain absolute validity within the formal and abstract limits.

Logicians compare the pai cavayavi nyaya with three membered syllogism
of the Aristotelian type which seems to be questionable. In deductive syllogism,
the premises are assumed to be true. From the assumed truth of two premises,
the validity of conclusion logically follows. The conclusion is valid but not neces-
sarily true. In the Aristotelian syllogism, we put the argument like- supposing ‘all
men are mortal’ and ‘Ram is a man’, then ‘Ram is mortal’. In this deduction the
premises imply the conclusion. The form remains hypothetical in character which
is of the form ‘if... then’. If premises are accepted, the conclusion is bound to be
accepted. Here particular cases are not observed. We do not observe Ram and
say ‘Ram is a man’. We only presume the premises to be true from which the
conclusion is drawn. Here the argument is in * BARBARA * mood of the first fig-
ure and it is formal in character.

But the anumiti based on vyapti is precisely aimed at acquiring valid
knowledge of factual importance. Its aim is to unravel the logical foundation of
knowledge in the genuine sense of the term. The so called syllogistic feature
claimed to be there in the process of anumana is not at all designed to bring any-
thing of deductive significance.

The agnumana jnana as discussed in the Nyaya framework is not an In-
stance of formal validation of deductive type. Here the avayavas are not deduc-
tively assumed or presumed to be true. The siddhanta or conclusion is not proved
to be valid but is argued to be true as a matter of fact. The vyapti is a form of
inductive generalisation, “wherever there is smoke there is fire” is not assumed to
be true like the premises of a deductive syllogism but it is a form of empirical gen-
eralisation on the basis of finding co-presence or togetherness between smoke and
fire on so many occasions. Then the generalization is succeeded by another as-
sertion of empirical significance like “this hill has smoke”. The avayava ‘the hill is
smoky’ is not assumed to be true as it is the case in a deductive syllogism. But it
is empirically derived proposition (sense originated) and its truth is accepted as a

matter of fact. The question of its absolute truth in the formal deductive sense
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therefore does not arise. And thus out of the combination of one statement of em-
pirical generalisation and one statement of empirical derivation, the conclusion is
drawn: the hill is fiery. Because of all this, anumana is not fitted to the deductive
type of syllogistic argument. Hence, Dr. Seal’s' observation that inferential rea-
soning is ‘formal-material’ ‘deductive-inductive’ seems to be unacceptable.

It is entirely misleading to say, something is both formally and materially true.
For while deductive argument is purely formal and stipulative in character, induc-
tive argument is concerning matters of fact and is probable in nature. Again in
inferential argument logicians follow different procedures to reach at the conclu-
sion. Deductive conclusion evinces formal certainty. But knowledge is always new.
Novelty is the very characteristic of knowledge. Novelty means to go beyond, in
which case it always remains probable. Therefore anumana can never be regarded
as both deductive and inductive. For deduction aims at formal validity and its con-
clusion remains absolutely certain. Hence attempts of the researchers to treat
" Nyaya yukti” in Indian philosophical context, as a form of deductive argument
is unjustified.’
So the inferential argument employed in Nyaya epistemology is clearly inductive’
and that is why it is designed to arrive at concrete knowledge which is both true

and novel (i.e., yathdrtha and anadhigata).

Reference

1. Dr. B.N. Seal : The Positive Sciences of the Ancient Hindus, Delhi : Motilal
Banarasiduss, 1958, p.251.

2. Vide the synopsis of the lecture. “Anumiti : its scientific imporf" deliv-
ered by Prof. Bijayananda Kar at the Centre of Advanced Study in Phi-
losophy, Jadavpur University on the occasion of Refresher Course in Phi-
losophy on 18" January, 1999.

3. Vide Bijayananda Kar "A Note on Anumanayukti " published in Prajna
the Utkal Journal of Philosophy, Vol. XV, March 1995.

Philosophy and the Life-world O Vol.8 02006



35

THE NATURE OF S'AKTI AS S ABDARTHA —- SAMBANDHA
KEYA MANDAL

The different schools of Indian philosophy interpreted the re'ation between
the word and the object referred to by that word in different ways. Not only this,
in respect of the nature of such designation the great thinkers of the world differ
as much with the followers of the same school of thought as with the followers of
the rival schools of thought. This paper aims at exposing the Grammarian views in
this regard.

The Grammarians proposed a naturalistic theory by holding that
s'akti existing in vacya (referred object) becomes a factor in producing the
knowledge of a thing.! In Grammarian philosophy S’abdatattva or the Supreme
Speech (pgk ) 1s the beginningless and endless Reality which remains constant
and loses nothing.” The Abloluute Speech Reality is nothing but the consciousness
itself and it unfolds and manifests (vivartate ) itself gradually into all the contents
and forms of the world. Thus although as Reality it is one its manifestations through
different stages ( para, pas'yanti, madhyama and vaikhari) are many.’
Needless to say, the relations between the words and the objects are not the same
at different stages of that dynamic Reality. When the Grammarians admit the
difference between the objects and the naming-words that stand for them, the words
must be taken as the explicit words of the lowest stage (vaikhari) of that Supreme
Reality. Even then that difference between words and objects should be understood
as the difference that admits equally of a basic uitimate identity which at that stage
is somehow or other just missed or forgotten®. Again the Grammarians do not
ultimately acknowledge that a word is a combination of segments and that a
sentence is constituted by words.® To them a word or a sentence is an indivisible
whole. Different sounds, however, appear with the difference of air-contacts in
places of articulatidn of sounds. These sounds manifest nothing but the sphoa.®
It is also true that morphological analysis of language into base, affix etc. is not
compatible with the sphota -theory of indivisible words and sentences. Still the
Grammarians are not reluctant altogether with such analysis. To them, it is a
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necessary step towards realization of eternal sphota 7 itself. Such role is terminated
with the realization of the goal but it cannot be discarded before that. Indeed, as
performance of a sacrifice leads to purification of mind so also morphological
analysis of words leads to realization of ultimate linguistic category i.e. sphotu of
which this world is but a verbal and formal manifestation. .
Nages'a also clarifies manifestation of sphota by stating that as different
colourful items lay imprints of their respective colours one after another on a piece
of cloth, so articulated sounds lay their imprints on sp/iofa and they manifest
sphota in accordance with their sequence of articulation.® Thus we see that in
Gramumarian Philosophy while metaphysical overtones are very much prominent,
analytical approach to language, too, is heid in high esteem.” A sentence is,
therefore, broken into parts of speech, each of which is either a conjugated form
or a declined form. Each part of speech is then analysed into stem and termination,
the former being either a verbal root alone or a resultant of the same in combination
with affix or affixes. Classification of sentence-meaning in parts of speech upto
the primary level of base and affix are not, however, less interesting in Grammarian
philosophy of language. The semantics of the Grammarian school obviously
accommodates a thorough analysis and determination of meaning, content of
morphemes and the devices involved therein. The thesis that it is the inner notional
item and not materal object that is expressed as the meaning-content by
sphota belongs, however, to the arena of grammarian metaphysics of language.
Let us now see how all these contentions are established by the grammarian thinkers.
Pataijali in Paspasahnika of his Mahabhasya starts with the
intereogation : what can actually be regarded as a word in the case, for example,
of a cow?'? The Bha syakara's intention here is to pin-point the word-element
in a situation called ‘khowledge -situation’of a cow. In a knowledge situation of a
cow, there is a definite particular (cow substance, i.e. an animal having tail, horn
etc.) with all its qualities (8% 19 -s i.e., white or blue ) actions ( Kriya i.e., different
approaches of that animal), the specific universal jati i.e. cowness) and the
naming-words ( pgma i1.€., ‘cow’) standing for those elements. Simple reading of
the Bha g ya seems to deny substance, quality, action and the specitic universal
elements to be regarded as words." The elements constituting the content of a
cognitive situation may broadly be divided into two : On the one hand, there are
the the terms or words indicating or signifying those elements.'* Here the indicating
or signifying terms or words of those elements as much constitute the cognitive
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content as the elements themselves. We can roughly call these two types of contents
as the object-elements and the word-elements respectively'’. The object-elements
are ontologically independent of explicit words. The explicit words like ‘dravya’,
‘gu ,-,a’ etc. are perceptible through the organ of ear only. But the gross object
like a cow or a patch of colour can be perceived through different sense-organs
other than the ear i.e. the eye etc. So the word ‘cow’is that thing which being
expressed (uccaritena) we apprehend the object cow.!

The above reading of the text clearly admits the ontological difference
between an empirical object and the explicit word that stands for it at the baikhari
level at least. So the charge against the Grammarians that they do not differentiate
the words from empirical objects does not stand.'’lt is on the background of the
admission of their difference that a theory of meaning can have any worth. The
Speech Reality of the Grammarians is although a unitary principle in essence, yet
it is inseparably associated with s'akti - s or powers which lie therein. Due to the
kalas’' akti, the most important power in this philosophy on the eve of the creation,
the cosmic power runs in two directions, viz. that of word (s'abda) and that of
meaning (artha). Patanjalinext takes us the question'® whether the word is
permanent or not as a ground for taking up the nature of the word-object relation
for discussion. He refers the book called Samgraha'” and says that this topic has
been elaborately examined in that book. The general solution is that although the
word is eternal, i.e., permanent, sometimes we have to treat it as non-eternal as
being produced by the vocal organ. This was the solution of Samgraha. Then
Patanjaliraises a more relevant question in order to introduce
Karwayana's Vgritikag which states that the relation between word and meaning
is eternal (siddha) given to us and not created by us.'®

Patarijali' s next question is more significant. He asks how do we know
that the word-object relationship is eternal or non-derived'® or non-conventional?
His answer is that we learn it from the behaviour of people. People are seen to be
using words to convey meaning, but they do not make an effort to manufacture
words. A pot for example, being an object is non-eternal, a product, and hence in
order to use it we go to the potter and ask him to manufacture a pot for our use.
The same is not true of words. We do not usually approach to the Grammarians
and ask them to manufacture words for our use.

As Katyayana holds that although s'abda - artha relation is nitya it is

understood from popular usage (vyavahara) which makes the cognition possible
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by presupposing s'akti XAccording to Bhayoji and Nages'a, s'aktiis a
natural form of hodhya-bhodhaka or vicya - vicaka (denoter-denoted)relation
which resides in both vacya and vacaka *'

Bhart y hari, the great philosopher of this school in different verses of his
Vakyapadiya discussed the relation between vacya and vacaka > According to him
the relation between vacya advacaka is one of identity from one point of view
but from another point of view it may be called the relation of signification or
vacya-vacaka-  phavg>. In  the first verse of Sambandha
Samuddes'a kanda - 3 of Vakyapadiya, Bhart y hari says that the speaker’s
idea, the external object and the form of the word itself are understood from the
utterance of the words. There is a relation between the first three and the utterance
of words. In Brahmakanda of this book Bhart,:hari states that the relation
between a word or a phrase or a sentence and the meaning of that word or of
that phrase or of that sentence is undoubtedly seen to be natural, non-derivative
and eternally fixed.” The word and its meaning are, in fact, identical®®. The
vacya can not figure in any awareness without the presence of the vacaka -
already in it. This is evident from the fact that without the knowledge of words,
words by themselves cannot give us knowledge of objects as the sense organs
can do.”’ Bhart,:harl' in different parts of his Vakyapadiya explained the
relation between a word and its meaning. In  Brahmakanda he says that s’ akti as
a relation between word and its meaning is sheltered in the word®. On account of
this relation word is differentiated from its meaning and the meaning is denoted by
the word.

In different places of the third part of Vakyapadiya, Bhart y hari
explains this relation in so many words. In the verse 3.3.29 of this book he says
that s'akti is actually the capability (yogyata)of a word to denote its meaning®.
It is due to this faculty of s'akti that a word becomes a cause of verbal cognition
of something. This faculty is compared by the author with the ability of a sense-
organ to grasp an object. Quoting the verse of Bhartr hari, KundaBhat(ain
his Vaiyakaranabhu s anasara explains that as sense organs like eyes possess the
capacity of grasping the objects like pot etc., so the words possess the capacity to
denote objects from time immemorial. This capacity or capability of word for
denoting its meaning is technically known as s'akti (the faculty of denoting).
Existence of this relationship is proved by the fact that with cognition of a word,
denotation thereof too is cognized. s'akti is a natural relation of identity which is
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not destroyed with the destruction of material object like pot. Deeper observation
may reveal that the object denoted by a word in Grammarian philosophy is not
something material but something of the world of thought.®

Heldraja , a commentator on Vakyapadiya remarks that s'akti is the
primary relation (mukhya smbandha) between a word and its meaning.’' Most
of the thinkers of the Grammarian school accepted vya?ijaanin addition to
s'akti as the vritior relation between a word and its meaning. Between
s'akti and vyanjana Helaraja thinks that s'aktiis the primary or mukhya
relation. Lak sanaasa vr tti does not find favour in the Grammarian philosophy*
KundaBhattain his Vaiyakaranabhusanasara says that s'akti can be
cognized from the expression of the word (Vyavahara ) where s'aktilies in. A
ghata as a meant object is related with the word ‘ghata’ and when the word
‘ghata’ is articulated ghata is denoted by the s'akti lying in the word ‘ghata’ as
the capacity of the word for denoting the same. Nages'ain his
Paramalaghumarjusa classifies s'akti into familiar (prasiddha) and unfamiliar
(aprasiddha).® This two-fold capacity of s’akti is introduced to cover the cases
of lak sana admitted by the Naiyayikas . The familiar s'akti denotes the
meaning of a word. But the unfamiliar s'akti signifies the implied meaning of a
word. For example, by virtue of the familiar form, the s’aksi of the word
'ga;1g67' means th.e river Ganges. But by virtue of its unfamiliar form of
s'akti the word ' gan ga' may signify the bank of the river Ganges. The function
of familiar and unfamiliar types of s’akti of word are determined by the demand
of the word expressed. Nages'a takes up s'akti as different from word and its
meaning and identifies it with the relation between the two. This relation is a relation
of non-difference (1adatmya ) between word and its meaning caused by reciprocal
superimposition.*

As the grammarians hold identity relation (f@datmya ) between word and
its meaning, the difference of meanings makes the difference of words in their
philosophy. Thus a word with two different meanings is to be treated as two different
words. For example the word ‘hari’may mean either the Lord Visnuor a lion
which are exclusively different. Thus the same word ‘hari’ with the same sounds
in the sequence is to be treated as two difference words. Which one of the two
meanings is being conveyed by the word is to be ascertained by the circumstances
the word expressed therein. The word ‘saindhava’ uttered in the kitchen room

means salt and uttered in the race-course means a horse according to the context.
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Bharti"hari has taken up, in this context, the pertinent question whether

the incorrect or dialectal forms of words can be said to be equally denotative as
the correct forms are.> The Mimamsakas and the Naiyayikas are of the
opinion that standard or correct forms alone are denotative. The dialectical forms
are mere instruments of reminding one of the corresponding correct forms and
thus contributes to verbal cognition. They, however, admit denotative meaning of
synonyms. The Grammarians, on the other hand, hold that the incorrect or dialectal
forms are equally denotative as the correct or standard forms are.** The correct
forms, however, are preferred to incorrect forms but that also for some extra-
linguistic consideration like acquisition of merit etc. Bhart i hari thinks that all
standard forms or dialectal are equally meaningful. People who do not know the
standard form of a word may have verbal cognition by the dialectal form itself.

The majority of people of a particular community may use only dialectal form of

words and by using those words they may acquire verbal cognition. Modern

nomenclature too may be accepted as standard form of word having the capability
to denote (s'gkti ) - A child who just starts learning to speak, utters 'gmbpa’
ramba’ i.e., incorrect forms of words. Those who know the correct forms of the
words come to understand thereby the correct articulate form of the same. So
when a corrupt form is used the meaning is denoted by the word via its standard
form.”

Some notable characteristics of the word-meaning relation ( s'gkti )
discussed above may be enumerated as follows :

) The relation between word and its meaning ( ¢’ gks; ) is the relation of identity
-in-difference ( tadatmya ).

i) Even in the context of meaning, word is to be understood from two different
stand-points i.e. word as sphora.and word as sound-cluster
(varnaor dhvani). As sphora. a word is eternal but as sound-cluster,
it is just the instrument of manifestation of spho ¢ a.and is non-eternal.

i)  The Grammarian Philosophy of language consists of three parts: Brahma
kanda, Padakandaad Vakyakanda -Thus verbal cognition signifies
sentence and sentence-meaning as well as word and word-meaning.

iv)  The meaning of a word is not a thing or a material object but a notional
object of the intellect. Thus the word ‘sky-lotus’ (akas’a - kus'uma) and
‘hare’s -horn’ ('s'as’asr:;?ga') are equally meaningful as the ‘cow’etc.
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are, by denoting two different notional objects. B

v) A word is treated as different because of its meaning. The same sound in
the same sequence may mean two different objects. In those cases the
same sound are to be treated as two different words for example, the word
‘saindhava’. The word ‘saindhava’ uttered in the kitchen-room means
salt and uttered in the race-course means a horse, according to the context.
In that case the same sound in the same sequence is to be treated as two
different words.

Vi)  s'akti and vyanjana are two vritisof words and laksanais
redundant.

vii)  Dialectal or incorrect words are also meaningful as the correct words are.

viii) Modern nomenclatures like ‘Devadatta’etc. too are to be accepted as the
standard or correct forms of words.

Notes and Referrences:
L faduktam harina upakarah 9 yatrastidhar
mastaranugamyate... gunah”
Vyakarana Siddhanta Mafijusa, Nages'a Bhalla p.36
“Sambandha hi sambandhivya m vinna ubhaydsrita iti dvistha h
sambandha.”
ibid p. 23.

2. " Anadinidhana m brahma sabdatattva I;l yadak sara r;z
vivartate rtha bhavena prakriya jagato yata 1.1"
Vakyapadiya, Bhartr hari, Brahmakanda, edt.
by Bi sn upada Bhattacharya, 1st Khanda, Karika—1,p.1.

3. “Ekameva yadamndtam bhinnam sakti vyapasrayat '
aprthaktve' pi Saktivya h prthaktveieva varttate”

Ibid, Karika -2,p.2.

4. " Padabhede' pi var nanamekatvam na nivaritate
vakyesu padamekanca bhinnesvapyupalabhyate.”
Ibid, Karika - 71,p.162.

5. “Pade na varna vidyante var nesvavayava na ca
vakyat padanamatyantam praviveko na kas'cana”
1bid, Karika — 73,p.167
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10.

11.

12.
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*Yatha pade vibhajyante prakrtipratyayadaya h
apodharastatha vakye padanamupavarnyate”

Ibid, Karika - 2.10

“ Asatascanturale yamchavdanastiti manyate

pratipaturasakti h sa grahanopdya eva sa h."

Ibid, Karika - 85, p. 208.

“Sfutati’rtho asmaditi sphot o vacaka iti yavat.

Vaiyakaranabhu s anasara, Kaund a Bhatta. Sphotavadap. 5.

" Spho t arupavibhagena  dhvanergrahanamisyate

kais'cid dhvanirasamvedyah svatantro 'nyaih prakalpita h"

Vﬁkyapadfya, Bhart r hari, Brahmakanda, edt. by
Bisnupada Bhattacharya, Ist Khanda, Karika - 81, p. 193.

" Yatha pate nanaranjakadravyahitananavarnoparaga h

kramena, tatha ekasminneva tasminnuccriranakranena kramavaneva

tattadvarnasvarupanuragah”.

Prdipoddyota on paspas'ahnika . Quoted from A Paninian Approach to
Philosophy of Language, K. Das, P. 17.

" Grahanagrahyayoh siddha yogyata niyata yatha

vyangya - vyaiijakabhavena tathaiva spo !l anadayo h”

Vakyapadiya, Bhart r hari, Brahmakanda, edt. by Bisnupada
Bhattacharya, 1st Khanda, Karika - 97, p. 247.

" Atha gaurityatra kah Sabdah?"

Mahabha sya, Patanjali, Paspas’ahnika edt. by

Dandisvami Damodara As'rama, p.12.

" Kim yattat sasnalangula .. akr tirnamsa”

Ibid, p. 12.

The observation is strengthened by the fact that like the Naiyayikas although
the Gramarians regard ¢'gbhdqg as a gupapadc?rtha, they deny
gunaasbeinga §'ghda -

The Grammarians do not deny the existence of some empirical objects other
than words (of course, at the fourth stage of speech called vaikhari).

" Kastarhi s'abdah ? Yenoccaritena
s'Es’nﬁlﬁhgulakézkudakhuravisﬁninc7n'1 sampratyayo bhavati sa

s'abdah.”

Mahabhasya, Patanjali, Paspas'ahnika, edt. by
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Dandisvami Damodara As'rama, p.18

The term " yecariteng” here is used in the sense of being brought to light
(abhivyakta) and not necessarily being uttered or pronounced.

In grammarian philosophy at the lowest level of manifestation of the Supreme
Speech Reality starts the differentiation and concretization of objects.
Though this differentiation is unreal from the ultimate standpoint, from the
ordinary standpoint this differentiation happens in fact. The semantic
problem perhaps can have any importance only at the background of this
differentiation . But ultimately this difference is treated as the product of
avidya.

" Kim punarnityah s'abda ahosvit karyah ... tatra tyesa nirnayah

yadyevam nitya h, athapi karya h, ubhayathapi

lak s anam pravartyar iti." .

Mahabhasya, Patafijali, Paspas’ahnika, edt. by
Dandisvami Damodara As'rama, p. 168.

The author is unknown and the book is lost one. In general Vyadiis
supposed to be the author of Samgraha book. Patafijali wrote in his

Mahabhasya " Samgraha etat pradhanyena parik sitar” .

Ibid, p. 168. "

" Siddhe s'abdarthasambandhe lokatedarthaprayukte
s'abdaprayoge s'astrena dharmaniyamah, yatha | a u k i k a
vaidikesu”.

Varttika, Katyayana, Quoted from Mahabha s ya, Patanjali edt. by
Dandisvami Damodara As'rama, p. 171.

S'abdarthayo h sambandhas'ca s'aktirupam
tadatmyamevetyanyatra prapancitam"

Pradipoddyota on Paspas'ahnika, Quoted from Mahabhasya, Ibid,
p.176.

" Katham Jrayate"

Mahabha s ya, Patafijali, Paspas’ahnika, edt. by

Dandisvami Damodara As'rama, p- 171.

" Siddhe s'abdarthasambandhe lokate"

Varttika, Katyayana, Quoted from Mahabhasya, Patafijali edt. by

Dandisvami Damodara As’rama, p. 171.
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"nitya h s'abdarthasambandha.”
Vakyapadiya, Bhart r hari, Brahmakanda, edt. by Bisnupada
Bhattacharya, 1st Khanda, Karika - 23, p. 49.

21, Vide S'abdakaustubha of Bhattoji Diksit and Vaiyakarana
Siddhanta Mafijusa of Nages’'a
" Padarthayo bodhyabodhaka bhavaniyamika s'akti eva

sambandhah
S’'abdakaustubha of Bhattoji Diksit | Quoted from Realist Philosophy of
Language, S.K. Bera, p. 174.
" Padapadarthayo h sambandhantarameva
s'aktih vacya -vacakabhava paraparyaya.”
Paramalaghu Manjusa Nages'a Bhatta, p. 28. Quoted from A
Paninian Approach to Philosophy of Language, K.Das, p. 19.
22.  “Grahyarvai grahakatvari ca dve s'akti tejaso yatha |
tathuaiva sarvasabdandamete prthagavasthite”
Vakyapadiya, Bhartrhari, Brahmakanda, edt. by Bisnupapd Bhattacharyyh
Khanda, Karika,-55, p. 126

. “Ekameva Ekameva yadamnatam bhinnam s’ aktivyapasrayat

aprthaktve 'pi s'aktibhyah prthaktveneva vartate”

[bid, Karika -2, p-2.

23.  “ Andabha@vamivapanno yah kratuh s'abdasamjnakah

vrttistasya kriyarupa bhagaso bhajate kramari.

Ibid, Karika -51, p.117.

. Bhedanaiir vahumargatvani karmanyekartra cangatd |
s'abdairuccaritaistesam sambandhah samavasthitah.’™
Vakyapadiya, Bhartrhari, Edt.byK. A S.lyer,3rdKhanda, Part—1,P.122
: Ibid, Karika -6, p.10.

24, Jaanam prayokturvahyo' rthah svariipan ca prativate
s'abdairuccaritaistesa sambandhah samavasthitah.y”
Vakyapadiya,bhartrhari, Edt. by K.A.S. Iyer, 3% Khanda, Part-I, p. 122
" Atmarupaim yatha jnane jneyarupan ca d rsyate
artharupam tatha s'abde svarupam ca prakasate.”
Vﬁkyapadfya,Bhartrhari,BrahmdkEnda,edt.by
Bi §hnupada Bhattacharya, 1st Khanda, Karika-50, p. 115.
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" Nily?z h Sabdarthasambandhastatramnata maharsibhih
sutranamatanuntrandrm bhasyanarca pranetrbhih
Ibid, Karika -23, p49.

" Te sadhusvanumanena pratyayotpattihetavah

tadatmyamupaganiyeva s'abdarthasya prakas' aka h

Ibid, 2nd Khanda, Karika -149, p.176.

" Visayatvamanapannaih s'abdairnarthah prakasate

na sattayaiva te'rthanamagrhitah prakas'akah”

Ibid, 1st Khanda, Karika -56, p.129

"S'abdesvevasrita s'aktirvisvasyasya nivandhani

yannetrah pratibhatmayarm bhedarupah pratiyate.

Ibid, 2™ Khanda, Karika -118, p.48.

" Indriyanam svavisayesvanadiryogyata yatha

anadirarthaih s'abdanam sambandho yogyata tatha ”

Vakyapadiya,Bhartr hari, Brahmakanda,edt.by K.A.S Iyer, Karika -3.3.29
3rd Khanda, p.142.

This verse had been quoted by different thinkers of the Grammarian school.

KaundaBhattaquoted it in his  Vaiyakaranabhusanasara (in
s'aktinirnaya part).

Philosophy of Language in Ancient India
(Pracina Bharater Bha sadars'ana), K. Das p. 90 also to be referred. By
‘meant object’ here is to be understood as the ideas of thought or intellect
and not material object (vastuto bauddha evarthah s'akyah, padamapi

sphotatmakam prasiddhar, tayostadatmyan ) .

" Sa eva mukhyah sambandhah.

Helaraja on the verse 3.3.29 of Vakyapadiya.

“Notably, while admission of /ak sana does not find favour with grammar-
ians, vyaiijana , the faculty of indication does, as an instrument of
cosignifying a meaning by a particle including prefix, indication of sphota
by articulated sound (s) and so on.”

A Paninian Approach to philosophy of Language, K. Das, p.22.

" S'aktirdvividha. Prasiddha’ prasiddha ca Tatra
gangadipadanam pravahadau prasiddha s’ aktih, tiradau caprasiddheti

kimanupapannan.”

Paramalaghu Manjusa, Nages'a Bhatta, Quoted from A Paninian Ap-
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proach to Philosophy of Language, K. Das,p. 22 (foot note).

" Padapadarthayoh sambandhantarameva S'aktirvacyavicaka

bhavaparaparyaya tadgrahakancetaretaradhyasamulakam tadatmyaimn”

Paramalaghu Maf#ijusa, Nages'a Bhatta,Quoted from A Paninian Ap-
proach to Philosophy of Language, K. Das,p. 19 .

In the verses of Brahmakanda, Vakyapadiya from 1.177 to 1. 182 and from
3.3.30 t0 3.3.32 Bhartrhari discussed the question.

" Evam sadhau prayoktavye yo' pabhramsah prayujyate

tena sadhuvyavahitah kascidartho' bhidhiyate"

Vakyapadiya, Bhartr hari, Brahmakanda,edt.by

Bishnupada Bhattacharya, 2nd Khanda, Karika-152, p. 181

" Ambambeti yatha balah s'ik samanah prabhasate

avyaktaii tadvidar tena vyakte bhavati nis’cayah

Ibid, Kgrika-151,p.180.
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MIND IN RAGHUNATHA’S SCHEME OF CATEGORIES
PRABHAT MISRA

Indian Philosophers take a peculiar stand in the exposition of the nature of mind.
[t is different from the body, which is an outer entity. It is something internal, but
different from the self and the brain. It is unconscious and just an instrument
( karana ) not only of perception—external and internal, but also of all other
cognitions. To the Saritkhya-Yoga, mind is a product of unconscious prakrti,
the ultimate material cause in its process of evolution. So mind is unconscious by
nature. [t is neither atomic, nor all - pervating, but has medium magnitude. To the
Bhatta- Mimarmsa , mind is the instrumental cause of perception of pleasure and
pain. It is unconscious, yet as the conjunction of mind is the non-inherent cause
(asamavayi Karana ) of all’cognitions, it is all-pervading like the self.
Prabhakara Mimamsa however, recognises mind as atomic and active. The
Advaita Vedanta contends that, mind is not a fundamental substance. It is
antahkarana (internal instrumental cause) having many aspects like manas,
buddhi, citta, and aharirkara . Most of the Advaita Vedantins do not accept it
as an indriya (Sense-organ). It is necessarily unconscious having medium dimension,
The Carvaka equates mind with body. As body is a bi-product of four meterial
elements, so also is the mind. The Bauddha, it seems, equates mind with the self
or consciousness and considers that it is nothing but a stream of momentary bodily
states and mental states like cognitions etc.

The Nyaya-Vais'esika has given special emphasis on the concept and
reality of mind as a necessary cognitive instrument. Neither Gautama, nor Kanada
clearly recognises mind as a sense-organ, though they have taken it as substance.(")
To Vatsayana, it is a sense-organ, through its instrumentality remembrance

(smrti) and such other internal cognitions are produced. Due to its presence

simultaneous cognition does not arise ® Pras’astapapada have categorised it not
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only as a substance, but also as a sense organ ¥ Uddyotakara has established the

existence of mind as an internal sense organ and as other than self in his
Nyayavarttika , Going to clarify the Nyayasutra 1.1.16 % in his Nyayavarttika
he says that the external sense organ have substratum other than the self (Which
is all-pervading), because of the fact that different cognitions are not produced
simultaneously. Hence, mind as something other than the self is to be in inferred.
In the Bhasa -Priccheda, Visvanatha clearly states that mind is the the
instrument’of the cognition of pleasure etc. He thinks that in the syncretic school
of Nyaya also it is considered to be atomic, since the states of consciousness are
not simultaneous. .In the Siddlidnta- Muki@vali Visvanatha , a Navya-Naiyayika,
states that the cognition which is a product must need an instrument, as in the
case with ocular cognition. The cognition of pleasure is also a product and it must
be produced through an instrument. This instrument is mind. For the cognition of
pain etc. other than pleasure, we need not other instruments. For the sake of
simplicity (laghava), a single substance should be accepted to be the instrument
of all such cognitions. The existence of mind may also be established from the
fact of its being the substratum of conjunction ( sasiivoga ), the non-inherent cause
of pleasure etc. And the mind is atomic, since it is a fact of experience that ocular,
palatal and other forms of knowledge are not simultaneous. Although a number of
organs may be in contact with their objects, knowledge arises through a particular
organ owing to the connection of , something, and does not arise through the other
organs owing to the absence of connection with something. This something is mind.
The mind is not omnipresent, because, the absence of connection is not possible if
the mind were omnipresent. It cannot be said that the delay in knowledge is due
to the delayed activity of a particular merit or demerit ( dharmadharma or adrsta ),
for in that case we need not assume the eye and other organs. If it is asked that
how in acts like the eating of a long cake (dirgha—s'askuli ), as also in the case
of person attending to various things at the same time there can be simultaneous
knowledge through many organs ? The reply is that the notion simultaneity is an

error. What happenes is that as the mind is simple and atomic (and aslo speediest
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substance) it comes into contact with the external sense organs in quick successions.
This activity of mind can be compared with the act of piercing a hundred lotus
leaves instantly. One may say that since mind is possessed by expansion and
contraction, both simultaneouty and its opposite is possible in the cognition - situation.
But to the Navya- Naiyayika , it is cumbrous (gaurava) to assume multiple parts
of the mind, also their destruction and so on. Rather it is simpler, (/aghava } to
assume that the mind is atomic and it has no parts.(ﬁ)

Hence, to the syncretic school of Nyaya, the mind is an internal sense-
organ, it is a substance, it is atomic and partless. Thus in the Traditional Pracina
and Navya Nyaya -Vais'esika philosophy the atomic mind is a distinct eternal
substance like the air atom @ It is atomic, neither medium in dimension, nor all-
pervading.

Now let us look at Raghunatha, one of the celebrated Nyaya -Vais'esika
from Bengal. Raghunatha in his Padarthatattva-nirupanam has set forth a
peculiar theory of mind. It is uncommon even to the Nyaya -Vais'esika line of
thought. Like his radical views in regard to some other categories such as
akasa, dik, kala, Samava ya, vis'esa, paramanu etc. Raghunatha has fumnished a
novel and revolutionary view in regard to the ontology of mind.

According to Raghunatha, mind is not a distinct substance. It is not partless
and atomic. It is incorporated within the material elements of earth, air, water and
fire (bhuta ). So it has no distinct status as a substance. But it is not such a product
of which these elements are its inherent causes ( samavayi Karana )(8) So mind
is the compilation of the four material elements and nothing other than these. To
Raghunatha, however, these material elements are not in the form of indivisible,
super-sensible and partless atoms, since the reality of such atoms cannot be
accepted.

The division into parts of a compound object must stop at the stage of
tryanuka (triad), which according to the traditional Nyaya - Vais'esika thinkers is
combinations of three atoms.

Raghunatha strongly upholds that mind is the earth-triad, air-triad, water-

triad and fire-triad. It is not a substance as different from the earth, air, water and
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fire. But it is not produced out of these material elements, as the other sense-organs
are produced. These elements are not inherent causes of mind. Mind is
asamavetarii bhiitam.So it is subtle ( swkshma ), but not atomic (anu- parimana).
It is a collective substance just containing the substances of earth-triad, air-triad,
water-triad and fire-friad.

It may be asked, if mind is not a separate single atomic substance, but a
collection of different material elements like earth, air, water and fire, then it should
simultaneously be connected with different sense-organs like nose (made of earth-
element), skin (made of air element), tongue (made of water-element) and eye
(made of fire-element). And as a result there should arise simultaneous cognition
of different sensible things. But it has been established by the -Traditional Nyaya -
Vais'esika thinkers, both Pracina and Navya that various cognitions like visual,
tactual, olfactory and the like perceptions can never take place simultaneously. This
fact, to them, proves that there is a distinct substance like mind which is too subtle
and atomic.” Without the conjunction of mind with respective sense-organ, no
perceptual cognition is possible. If mind is nothing but a system of some material
elements, it will never be distinguished from the material body and the material
sense-organs. [t, then, may not be all-pervasive (bibhu) but must be of medium
dimension (madhyama parimana/mahat). In that case every time the self will
acquire simultaneous cognition. That is why the traditional Nyaya - Vais'esika
thinkers assert that mind is neither all-pervading, nor of medium deminsion, but
necessarily atomic. If it would be ali-pervading or of medium dimension, we must
have simultaneous cognition.

To such objection, Raghunatha replis that though mind is non-inherent material
elements ( asamavetar bhiitam), it cannot be connected with the different sense-
organs simulantaneously. In the case of production of every case of cognition the
unseen potency (adrsta) of the individual knower stands as an auxiliary cause.
If this be the case, then it cannot be asked that to accept the concept of mind as a
system of four material elements is to believe in the simultaneous cognition through

different sense-organs, m fact, in the Nyaya tradition every individual being acquires
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knowledge and enjoyes pleasure or suffers pain in accordance with the merits and
demerits accumulated in the unseen potency (adrsta) possessed by his self
(atma ). The unseen potency determines that at this time this type of cognition
may be had, at the next time that type and so on. If the unseen potenery be taken
as the controller of our knowledge situation, no harm will be found in the new view
of mind .9

In fact, a new and radical Naiyayika like Raghunatha may confidently uphold?
that the Traditional Naiyayikas both Pracina and Navya must accept this point
of view. To the Traditional Naiyayikas also simultaneous cognitions is an impossible
fact, since the mind by the conjunction of which each case of cognition arises in
so atomic as it cannot be conjoined with more than one object of cognition at a
single moment of time. Even according to the Traditional Naiyayikas, perceptual
cognitions such as visual congition etc. must need the conjunction of tactual sense-
organ, since the tactual organ parvads all the partseof a physical body. In that case
the above-said cognition should arise Simultaneoously. But the case is not so. The
cognitions arise successively as per the conjunction of the mind with a particular
sense-organ related to a particular object. And in such case, the unseen potency
acts as an auxiliary condition for the production of successive cognitions. Under
the control of this unseen potency, an individual cogniser cognises things one after
another. Or it may also be said that the said unseen potency determines the above-
mentioned conjunction of mind. Should we call this conjunction of mind attention?
Then we may say that no cognition is made possible without attention and attention
like all other activities of an individual is determined by his unseen potency or
adrsta.

Of course, here one may insist from his experience that simultaneous
cognition is not an impossible fact. The Naiyayikas, in general are of strong opinion
that simultaneous cognition is an error, not a case of right cognition. Mind is the
speediest substance of all other speedy substances like air, fire (sunray, lightning
etc.). Due to the rapid speed of it, it appears that in some cases as in the case of

eating an undivided mango at a time the mind of the person in concern is conjoined
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with the organs of touch, vision and taste simultaneously. As a result there arise
the tactual, visual and olfactory cognitions at the same moment. But the fact is not
so. The speediest mind is conjoined with the different sense-organs in rapid
succession. So the individual knower erroneously thinks that he is getting
simultaneous cognition. Traditional thinkers uphold the atomic mind has such rapid
speed. Raghunatha also grants the rapid speed of the mind, but to him it not atomic,
it is of medium dimension being composed of the material elements of earth, water,
fire and air in the triad-form. , So like the Traditional Naiyvayikas Raghundtha
do not accept the etemality of mind. To him mind is not partless and atomic. There
is no proof for the existence of atomic substance and dyad (dyanuka ). And so
the mind inside our physical body is not eternal.

It is interesting to note that Raghunatha ’s theory of mind reminds us of, on
the one hand, the theory of self of the materialist Carvaka and that of mind of
the idealistic Advaita Vedanta, on the other.

In the CgrFvaka materialism, self is no other than body. Some of them also
say that self is the mind as an internal part of the body. Whatever be the case to
the materialists, both body, self and mind are compsed of four material elements
of earth, water, fire and air, not in their atomic form, but in the non-atomic sensible
form, i.e. in the form. of bhuta. They are the inherent causes of body, self and
mind. According to Raghunathathey are not inherent causes of mind. They are
non-inherent cause of it. They are just conjunction of them and non-inherent causes
of mind, as the conjunction of threads is the non-inherent cause of a cloth. Inspite
of this, one may clearly find out that like the Carvaka materialist’s self,
Raghunatha grants mind as having material parts and medium dimention, so it is
not eternal. It perishes with the destruction of the body.

The concept of mind in Raghunatha’s scheme of categories also resembles
to the Advaita concept of mind or Antahkarana . Raghunatha had great respect
to the AdvaitaVedanta philosophy. The beginning verse of his
Atmatattva Vievekatika and also of Padarthatattvarmrupanam prove it.‘ He
also wrote some Advaita treatises like Khandana-khanda-khad yatika and

Brahamasiutravritti . It appears, however, that Raghunatha’s concept of mind
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was influenced some how particularly by the Advaita concept of mind. To the

Traditional N ya@ya-Vais'esika thinkers, mind is partless, atomic and eterﬁhl."l“‘hgw,,

Advaita Vedantin holds that mind has parts. It has also medium dimension. It is
not at all a spiritual substance, since excepting to Brahman or self there is nothing
spiritual by nature. Raghunatha also, we have seen, definitely contends that mind
has parts.("? It has also medium dimension. It is a collection of material substances
like earth, water, fire and air. To the Advaita Vedanta, though mind or
Antahkarana is ultimaltely one, it is divided into four states viz.manas, buddhi,
ahamkara and citta according to its four types of function —deliberation,
determination, egoism and recollection respectively. Mind is a collection of these
four states which are originated from the combination of four material elements
( paricabhiita ).(m So it is not immaterial or abhautika as mind may be conjoined
with the five organs produced out of the five material elements respectively, so it
is the composition of these material elements taken in combination. Raghunatha
also accepts the existence of mind as a combination of four material elements.
Ether (akas'a), the fifth bhura has not been entertained by him. He rejects it as
a separate substance and incorporated it within God."® Of course, the Advaita
Vedantin holds that the material elements are the inherent causes of mind.
Raghunatha does not accept it. To him, the material elements within the body are
the non-inherent causes of mind.

Moreover, the materialist Carvaka contends that the self is nothing but a
composition of the four material elements. It is not a distinct substance/The idealist
Advaita Vedanta upholds that the mind is a composition of five material elements.
It is not something other than these. It is not a separate substance. Raghunatha
also rejects the Traditional N yaya—Vais'esika view that mind is the ninth
substance. It appears that to him as the physical body is product of four material
elements, so mind is also a compilation of them. It is not a distinct substance. It
may be thought that Raghunatha directly or indirectly indebted particularly to the
Advaita theory of mind. Mind, to him, is nothing but the conjunction of the four

material elements. So it may be called a phenomena, say mental phenomena. But
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he does not explicitly explain the phenomena. In Advaita Vedanta, this mental

phenomena have been clearly furnished. In his commentory to Brahmasiitra 2.3.32
S’ankara vefers to the Brhadaranyaka Upanisad 1.5.3. The sruti states that
mind means our different dispositions like to desire, to will, to doubt, to honour, to
dishonour, to be able to protect the tired body, to refuse to protect the same, to be
ashamed, to have knowledge, to fear etc."” This readily reminds us of Ryle’s theory
of mental dispositions in his exposition of the concept of mind. According to the
Advaita Vedanta , from the five material elements four types of antahkarana
viz, manas, buddhi, ghakzrq and citta are produced.

Though the mind or antahkarana is one, according to its different states one
and the same antahkarana appears to be of four types. Manas is the indecisive
state of mind, buddhi is the decisive state of mind, ghamkiara 1S that state of
mind which has some reference to the ego or self and citta is the state of
remembering. These states are nothing but some basic mental dispositions.Thus
by refusing to accept mind’s distinct status as a substance both Advaitin and
Raghunatha stand as the supporters of Ryle’s theory of mind. Certainly
Raghunatha is also an advocate of such and such mental dispositions in favour of
his new theory of mind which has close similarity to the Advaita theory. According
to Ryle, many of the operations of mind are ‘dispositions’ . These dispositions are
visible and evident, ‘Knowing’, ‘believing’ etc. are such dispositions. To say that
a man ‘knows’ something is to say that under certain conditions, he is able to give
a performance of a certain kind.’knowing’ etc, are not secret operationgs of a
hidden entity (ghost-in-machine). So Ryle in his famous book The concept of
mind contends that mind as a distinct substance from the body as has ben
established by Descartes is nothing but a myth. The view that mind is some internal
ghost-like substance is a category-mistake. So far we have discussed Raghunatha’s
theory of mind, it appears to us that the assumtion of mind as the distinct substance
is a category-mistake of the Traditional Nyaya-Vais'esika thinkers.

It is said by the Nyaya-Vais'esika and the Advaita Philosophy that our five
external sense-organs are product of five material elements. In the case of

perceptual cognition, mind is conjoined with the five sense-organs which have
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definite objects. If mind .be atomic, not a conjunction (as Raghunatha holds) or
product (as the Advaitin contends) of the material elements, then it would not be
possible on the part of the find to be conjoined with different sense-organs. So it is
not wrong to assume that mind is bhautika- a conjunction or product of material
elements (bhutas) . Only one pfijta Viz. Gkas'q is not included jn the scheme of
Raghunath's theory of mind. He rejects the existence of gigsq as a separate
substance. Traditional Nyaya-Vais'esika thinkers infer the existence of akas'a -
from its quality i.e. sound. But according to Raghunﬁtha(m), God, not gkas'a is
the material cause of sound. Sound may be granted as the a quality of God.
Raghunatha contends that God has no quantity ( Parimana) — neither it is atomic,
nor it has medium dimension, nor even if is infinite.”” It may rather be said to be
all-pervading (bibhu) and conjoined with all the thing and beings. As a result it
necessarily pervades the mind. So mind can easily apprehand sound, the quality of
all-pervading God. Thus though the ether (gkas'a ) is not a consituent of mind
like the earth, the water, the air and the fire, the coalition of sound, by the
instrumentality of mind, is possible.

Another point may, here, be mentioned. Both the Traditional
Nyaya-Vais'esika thinkers and the Navya Naiyayika like Raghunathahave
accepted the simultaneous cognition as an erroneous cognition. Most of them uphold
that when more than one sense-organs are conjoined with two or these -objects
of cognition, then the unseen potency (adrsta ) of the individual knower controls
the successive cognition, an simultaneous cognition is an error and an impossibility.
But if we take up the ontological status of mind as put forwarded by Raghunatha,
we may boldly opivne that simultaneous cognition is neither an error, nor an
impossibility. In Raghunatha’s point of view mind is a conjunction of different
bhutas exclusively. So the mind is conjoined with different sense-organs which
are produced by the bhutas exclusively. And consequently the mind, being a
conjunction of different bhutas exclusively may be conjoined with the different
sense-received objects causing simultaneous cognition possible. From our experience,
we may say that the so called simultaneous cognitior is not an error. Looking at

the pen with which I am writing, 1 may certainly say at the very same moment
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that the body of the pen is hard, the colour of it is blue . That is to say 1 am cognising
the hardness and blue colour of the pen at the same moment. This simultaneous
cognition is being produced because of the fact that there are both th material atoms
of air and fire as constituents of the mind. So it can not be said that we can not
have simultaneous cognition and so mind is atomic.

In this context Raghunatha’s materialistic approach may establish the
ontology brain of the cognitive science in the place of the so-called mind of the
philosophers. Different material elements, it may be pointed out, produce difterent
cognitive cells by means of which we may have cognition of objects and even the
cognition of more than one object at the very same moment. We may also set
aside his notion of unseen potency ( ad r sta )as the controller of cognitions-situation,
since, as explained above, simultaneous cognition is neither an error, nor an
impossible fact. In fine, following Raghunatha we may naturally say in the language
of Ryle that the idea of a ghost-like mind of all the Traditional Indian philosophers
is nothing but a category-mistake of them. As it is bhautika or a product of
material elements like physical body it may be treated as the brain, the different

cells of which are the causes of our different dispositions.
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THEORY OF REFLECTION (Pratibimbavada)
- AN APPRAISAL
MRIDULA BHATTACHARYYA

Though the Upanishadic seers, the author of Brahmaszitraand S'ankara support
and expound the theory of Reflection, Padimapada and his followers have nicely
formulated it. According to the theory of Reflection. The Jiva are reflected
consciousuess. Reflection and its originial source are known as Pratibimba and
bimba, respectively. The reflection or pratibimba is real in the sense as the bimba
being identical with the latter. The Original by itself is bimba and the same reflected
in any receptacle or upadhi is called pratibimba. The reflection of the original
and the receptacle from a unitary appearance. The Pratibimba appears to be
different from and other than the bimba, only because it is misjudged in ordinary
experience as two independent relaities. But in reality, the Pratibimba is essentially
identical and hence, as much real as original.

S'arkara in his comments on the Brahma-sutra gives a critical exposition
of the theory of Reflection, and expounds it in the light of the scriptures.’> While
explaining the diversity of the world to be false, he compares it to the images of
the sum reflected in the water and the like. As the one luminous sun when entering
into relation to many different waters is itself renderd multiform by its limiting
adjuncts, so also Brahman, one and without second, appears as if it is different
because of the limiting adjuncts of many bodies.*

A question may be raised here that a parallelism between Brahman and
reflected images of the sun cannot he established. In the case of the sun images
of the sun and the other material luminous bodies, there exists a separate material
subtance like water occupying a different place. So the occurrence of a reflection
of the sun is feasible. But Brahman is not such a material thing, and as it is present
everywhere and all is identical with It, there are no limiting adjuncts different from
it, occupying a different place. Thus, the opponent argues that the instances given
by the advaitins are not parallel.’

In reply to this objection, $'ankarg says whenever two things are compared,
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they are so only with reference to some particular point they have in common.
Entire equality of the two can never be demonstrated. The special feature which
gives rise to the comparison of the reflection of Brahman with the reflected image
of the sun, is “The participation in increase and decrease’. The reflected image of
the sun increases when the surface of the water expands; it contracts when the
water shrinks; it trembles when the water is agitated; it divedes itself when the
water is divided. But the real sun remains the same all the time. Similarly, Brahman,
although in reality uniform and never changing, participates, as it were, in the
attributes and states of the body and the other limiting adjuncts within which It
abides; It grows with then as it were, and It decreases with them as it were.® So
the objection of the opponent does not stand to reason.

Though Padmapada, Prakas'atman and Sarvajndatman advocate the
theory of Reflection, they do not join their hands in expounding the nature of
Is'vara and Jiva . According to Prakas'atman , Consciousness with ignorance
or ajiana as an adjunct is Is'vara and consciousness reflected in ignorance or
gjiiana limited in mind and its impressions isJiva .While Is'varais
bimbacaitanya, Jivais pratibimbacaitanya .’ Is'vara 1s not touched by the
qualities or defects of gjnana , but Jivais governed by its defects. So the theory
of Reflection advanced by Prakas'atman is known as the theory of
pratibimbes'vara .According to him, both Is'vara and Jiva are reflected
consciousness. He holds the opinion that conscionsness reflected in
ajfiana is Is'vara and the same reflected in mind is Jiva . He considers Is'vara to
be identical with gjrana and It is not capable of being distinguished from reflection.
In the case of Jiva, consciousness appears to be identical with mind and is not
distinguished from reflection. Conscionshes having ajiiana as an adjunct, according
to Sarvajriatman , is pure Consciousness.?

The opponent may argne that mind, according to the Advaita Vedanta, is
transparent like a mirror, and therefore, it can catch the reflection. Still there is no
possibility of reflection of Consciousness which is formless and impartite. In reply
to this objection, Madhusudana Sarasvati in his Siddhantabindu says that the
conditions of error that make a reflection are of wonderful nature. Even though
the colour of japa flower is itself formless, the reflection of japa flower in white
crystal does take place. In the case of sound which is itself impartite,
Madhusudans holds, repetition of sound by reflection of sound-waves which is

known as ‘echo’ happens.’
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A fresh question may be raised here. The opponent thinks that the reflection
is possible in the case of only those things that can be preceived by a sense-orgém.
He admits that as sound is capable of being preceived by the ear and the colour
of the japa flower by the eye, they can be reflected. But Brahman cannot be
reflected as It is not capable of being perceived by any sense-organ.
Madhusudans replies that there are cases in which things that cannot be perceived
by any sense-organ are reflected. Ether or dkas’'a cannot be perceived by any
sense-organ; but it is cognisable by the witness-self ( Sak sicaitanya) alone. So
the admission of the reflection of ether in the water is not unsound. If the reflection
of akas'a in the water were not admitted, the comprehension of profound depth
in knee-deep water would remain unsolved.'"®

The opponent once again puts a question here. A thing is capable of being
perceived by the same sense-organ through wihich the reflection of that thing is
perceived. As gkas'a is not perceptible by the eye. its reflection in the water also
cannot be perceived by the eye, but by the witness-self, as the Advaitins hold,
then a blind man also could perceive the reflection of gkas'a. To meet the
objection Madhusudans says that gkas'a and its reflection are both cognisable by
the witness-self ( Saksin). A blind man cannot perceive the reflection, because
reflection cannot be perceived without perceiving at the same time Upadhi or
limiting adjunct which catches the reflection. The residence of the reflection of
akas'a consists of two parts— the “water” and “ gkas'a ” in the water”, of which
the latter is congnisable by Saksicaitanya and the former by the Jivg with the
assistance of the eye.!'! The Advaita Vedantins donot deny the necessity of the
sense-organ in the process of perceptual cognitionof the residence of the reflection.
Thus, the champions of the theory of Reflection defend their doctrine in the face
of criticism made by the opponent against their theory.
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HUMAN CLONING - AN ETHICAL ISSUE
SOMENATH ROY

INTRODUCTION

We have learnt from the Mahabharata , that Kaurab Janani Gandhari had hun-
dred sons and one daughter. It was an evidence of human cloning in early ages.
Cloning is certainly a big achievement in the 20th century but it also creates strong
ethical questions and emotional outbursts. We often overlook the fact that identi-
cal twins are natural clones. They are two individuals who look alike, often think
and behave alike as well. We have also seen many movies where the main theme
is on the identical twins.

IDENTICAL TWINS

Identical twins are born when the single egg after being fertilized by the
sperms splits into two cells, each of which gives rise to a separate embryo. Obvi-
ously, identical twins share the same sex and are genetically identical. (Fig. from
Page-i) Can one create identical twins to order? The answer is yes with the ad-
dendum that it has been carried out regularly in animals such as in pigs and cattle.
This leads straight to the million-dollar question? Can we clone humans ? The an-
swer to the question is not easy one. An obvious way is through “embryo clon-

b3

ing”.

CLONING

The ability to create identical individual artificially is called cloning. So clon-
ing is the process of making a genetically identically organism through the non-
sexual means.

In principle, cloning has two main goals -
1) Therapeutic cloning
2) Reproductive cloning

Therapeutic cloning is helpful to repair damaged tissues and disease rav-
aged organs. Therapeutic cloning depends heavily on what are called stem cells.
Stem cells are cells that capable of forming every cell type in the body.
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STEM CELL

The single cell formed when the sperm and egg unite in totipotent - that is it
has the potential to give rise to the body in totality. The first few cell divisions in
embryonic development produce more totipotent cells. After 4 days of embryonic
cell division, the cells begin to specialize. Then the embryo forms a two-layered
ball. The inner cells can form nearly any human tissue, but not without the outer
layer and so are termed - PLURIPOTENT. The pluripotent cells give rise to the
progenitors of cell lines such as blood cells, skin cells etc. at this stage, they are .
called MULTIPOTENT.

To know how therapeutic cloning works, following steps should be followed :
DNA is extracted from a sick person, the DNA is then inserted into an
enucleated egg forms an embryo. Stem cells are removed from the em-
bryo. Any kind of tissues or organ can be grown from these stem cells to

treat the specific disease person.

SOMATIC CELL NUCLEAR TRANSFER (SCNT)

A somatic cell is any type of cell in the body other than two types of repro-
ductive cell, i.e.sperm and egg. Germ cells are sperm and egg. In mammals every
somatic cell has two complete set of chromosomes (known as diploid), where as
the germ cells only have one complete set (known as haploid). The nucleus of the
somatic cell provides the genetic information, while the oocyte provides the nutri-
ents. Scientists may either apply an electric pulse to make the nucleus enter the
enucleated oocyte or inject it directly into the enucleated oocyte.

(Fig.From page-ii)

DIFFERENCE

The fertilization of an egg by a sperm and the SCNT cloning method both
results in a dividing ball of cells, called an embryo. The difference is that in natural
fertilization, the haploid sperm and haploid egg combine to produce the diploid zy-
gote. In SCNT, the egg cells single set of chromosome is removed, it is replaced
by the nucleus from a somatic cell, which already contains two complete sets of
chromosomes. Therefore in the resulting embryo both sets of chromosomes come
from the somatic cell.
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SOMATIC CELL DONOR
In theory, the person who needed the healthy stem cells would provide a
somatic cell donor. The nucleus of the somatic would go on to form an embryo.
Stem cells from that embryo would be removed and cultured to provide the needed
healthy tissue.

NO IMMUNE REJECTION
Since the person’s own genetic code would be present in the cells of the
tissue would be no immune-rejection related problems. One could in theory at least
have an unending stream of healthy cells-virtually a living repair kit for humans.

BLASTOCYST
The initial stages of therapeutic cloning are identical to reproductive cloning. How-
ever in therapeutic cloning, the stem cells are harvested after the egg has divided
for five days. The egg at this stage of development is called a blastocyst, it is of
course sacrificed in the process. (Fig. from page -iii) -

APPLICATION OF THERAPEUTIC CLONING
Therapeutic cloning is used for different treatment purpose -
1) Parkinson’s diseases
2) Stroke
3) Spinal cord injury
4) Cancer
5) Diabetes etc.

In prince of Wales hospital in Australia, Prof. Bernie Tuchs’s ultimate aim
is to eliminate the need for insulin injection and by using human embryonic stem
cells to try and find a cure for diabetes. At the Techniion in Israel, Dr Karl
Skorecki’s team has successfully turned human embryonic stem cells into insulin
producing cells. Trials on diabetic mice are on the cards. Prof. Alan Trounsons
team at Monash University, Australia was the first in the world to create mature
nerve cells from human embryonic stem cells. The team has just announced that
they have successfully transplanted nerve cells into the brain of new born mice,
the cells seemed to function like normal brain cells. Meaning of such an approach
shows real promise for treating neuro-degenerative diseases like Parkinson’s. The

real test is to use stem cell therapy to humans without using immunosuppressive
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drugs. Prof. Loren Field of Indiana University and another team of scientist of
Stanford University School of Medicine (USA) had injected stem cells in the hearts
of mice that had suffered heart attack. They announced an improvement in how
their hearts pumped blood and speculated that instead of changing into heart mus-
cle cells as had been hoped. The stem cells may have helped the damaged heart
by recruiting new blood vessels to help heart muscle cells that would have other-
wise died. However it is a fact that the stems cells failed to turn into heart mus-

cle cells. (Fig. from page-iv)

HUMAN THERAPEUTIC CLONING

In November 2001, Advanced Cell Technologies (ACT), a biotechnology
company in USA, announced that they had cloned the first human embryos for
therapeutic research. They had enucleated human eggs and used the nucleus of a
human skin cells as a replacement. A chemical called ionomycin was used to en-
courage the manipulated egg cell to divide. The results were far from encourag-
ing, although this process was carried out with eight eggs, only three began divid-
ing, and of these only one was able to divide upto the six cell stage upon which
divisions ceased. In February 2004, the Scientist led by Dr. Hwang Woo Suk of
Seoul National University, South Korea successfully injected genetic material from
adult human cumulus cells into enucleated human oocytes. They created not one,
but thirty human embryos though cloning, through to do so they had to manipulate
242 oocytes taken from sixteen donors. They collected stem cells from these em-
bryos, which when grafted into mice formed muscle, bone, cartilage and connec-
tive tissues. In theory, embryos could develop into human clones if they were suc-
cessfully implanted in a woman’s womb. However, the scientists said that their
technique was not designed to make babies but to further therapeutic cloning. (Fig.
from Page-v)

VIEW OF INDIAN SCIENTISTS
Dr. Lalji Singh, Director, Center for Cellular and Molecular Biology (CCMB),
Hyderabad strongly feels that it would be blunder not to permit therapeutic clon-
ing. He says he fully agrees with lan Wilmut views - who says “Therapeutic clon-
ing promises such benefits that it would be immoral not to do it.”
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PLANT CLONING

}.'
N S s y‘:‘/
Scientists have been able to clone plants by taking pieces of specialized rdow/

breaking them up into root cells and growing the root cells in a nutrient rich cul-
ture. In culture, the specialized cells become unspecialized into calluses. The cal-
luses can then be stimulated with the appropriate plant hormones to grow into new
plants that are identical to the original plant from which the root pieces were taken.
(Fig. from page - vi )

ANIMAL CLONING
In the 1970’s , the scientist ramed John Gurdon successfully cloned tad-
poles. He transplanted the nucleus from a specialized cell of one frog (B) into an
unfertilized egg of another frog (A) in which the nucleus had been destroyed by
ultraviolet ray. The egg with the transplanted nucleus developed into a tadpole that
was genetically identical to frog (B). While Gurdon’s tadpole did not survive to
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2]

grow into adult frogs, his experiments showed that the process of specialization in

animal cells was reversible, and his technique of nuclear transfer paved the way
for later cloning success. (Fig. From Page-vii)

THE BIRTH OF DOLLY

In 1997, cloning was revolutionized when Ian Wilmut and his colleagues at
the Roslin Institute in Edinburgh, Scotland, successfully cloned a sheep named Dolly.
Dolly was the first cloned mammal. Wilmut and his team transplanted a nucleus
from a white faced sheep into an enucleated egg of a Scottish black-faced sheep.
The nucleus-egg combination was stimulated with electricity to fuse the two and
to stimulate cell divisions. The new cell divided and was placed in the uterus of a
black face to develop. Dolly was born few months later. Dolly was shown to be
genetically identical to the donor from which nuclear transfer was made and not
to the uterus where it was grown. Which clearly demonstrate that she was a suc-
cessful clone (it took 276 attempts before the experiment was successful). Dolly
has grown and reproduced several offspring’s of her own through normal sexual
means. Therefore Dolly is a viable, healthy clone. Since Dolly, several university
laboratories and companies have used various modification of the nuclear transfer
techniques to produce cloned mammals, including cows, pigs, monkeys, mice and
Noah, (Fig. from page-viii)
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CAN HUMAN BE CLONED

If scientists can clone animals, can they clone humans ? [n 1998, a Korean
research team announced that it cloned a human embryo though somatic cell nu-
clear transfer (SCNT), but the embryo only survived to four cells. In 2001 re-
searchers at the biotechnology firm Advanced Cell technology (ACT) claimed to
clone embryos that divide to six cells before dying. Many scientists argue that be-
cause the embryos from these two experiments did not double their cell size every
24 hrs,, théy could not be considered true human embryos. In any case scientists
feel it is only a matter of time before scientists resolve technical obstacles to hu-

man cloning,

THE CLONING DEBATE
First and foremost is the fear that a clone would not be an “individual™, but
merely a “carbon copy”of someone else. On the other hand, those hoping to bring
back a lost child no doubt are pinning their hopes on this very point. A clone might
be burdened by the thought that he is a copy and not an “original”. The clone’s
sense of individuality could be at stake.

SOCIAL PROBLEMS

Imagine the social paradox if a clone begins to think of his “DNA donor”as
a parent rather than a delayed twin. Should a clone be considered legally respon-
sible for his actions ? Could a clone marry ? If so, should clones marry only clones
7 What would their children’s status be vis a vis the original family ? Isn’t there
potential for exploitation of women to obtain oocytes in requisite numbers ?

INHERENT RISK

There is no guarantee that the first cloned humans will be normal . Disor-
ders may materialize later in life as well, as they did for Dolly. The technique is
failure prone. More than 100 nuclear transfer procedures could be required to pro-
duce one viable clone. In addition, cloned animals tend to have a short life.

EVOLUTIONARY CONSTRAINTS
No male played a role in Dolly’s birth. If this technique were to be repli-
cated in humans, there would be no genetic need for men (women would still be
necessary to carry through with the pregnancy). All human males could be al-
lowed to die off.
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PRIMER ON ETHICS AND HUMAN CLONNING

Before cloning is considered to be permissible medical means for overcom-
ing human infertility, society needs to resolve many questions including...
1. Is cloning unnatural self-engineering ?

2. Will failures, such as deformed offspring, be acceptable ?
3. Who is socially responsible for cloned humans?
4. Do clones have rights and legal protection?

So, humancloning is the most controversial debate of the decade. Early hu-
man experiments are likely to result in a number of clinical failure and lead to mis-
carriage, the necessity of dozens or even hundreds of abortions, or births of mas-
sively deformed offspring. Is a cloned embryo the same as a conceived embryo?
Does cloned have parents, autonomy or even a soul?

CONCLUSION
Cloning offers remarkable insight into the power of creation that humanity
has taken into its fold. One theological analysis holds that humans are co-creators

with God; perhaps it is more accurate to say that humans are moving ever closer
to a posture of making babies, rather than having babies. Cloning represents a re-
markable test of human restraints, wisdom and institutional development, one that
will in many ways identify the moral feature of 21st century biotechnology. Clon-
ing represents a remarkable controversial as well as New-horizon of the 21st cen-

tury.

Ref. : Science Reporter May 2004.
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4. The Two cells develop into identical embryos, which grow into natural identical twins,
who are clones of each other. (when embryos are placed into the womans of surrogate
mothers to complete their development)
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propose to adopt should consist, when explicitly formulated, in this that in respect
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in the modified consciousness of the judgement as it appears in disconnexion.™*
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“By varying the object of perception, for example, and noting the elements of the
acts of perceiving which remain constant regardiess of their objects, or as Husserl
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9, “ The right of the producer is proportional to the labor they supply. The same amount of
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[Critique of Gotha, SW, 2: 23]
“From each according to his ability, to each according to his needs” [Critique of Gotha, SW,2:24]
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J Book Review

THE QUESTION OF ENVIRONMENT
BHUPENDRA CHANDRA DAS

Nilanjan Dutt and P.K. Dutt : THE ENVIRONMENT & ITS PROBLEMS.
Levant Books, 27C Creek Row, Kolkata-700014, 2002, PP. 1-148, Price Rs. 125.00

The work entitled ‘The Environment & its Problems’ is written by Nilanjana Dutt,
Clark University, USA and revised by P.K. Dutt, formar Professor and Head of
the Chemistry Department, Presidency College, Calcutta and Post Graduate Lec-
turer, Calcutta University. It is an important and essential Book on Environmental
awareness almost in all respects and its problems. The book contains nineteen chap-
ters on different aspects of environment.

In the first chapter entitled ‘Environment’ the authors explain different fac-
tors of environment and the dependence of life on environment. The role of the
society in environment and perception of environment in ancient India are also beau-
tifully mentioned here.

In the second chapter entitled ‘Physical environment of the earth’ the au-
thors explain the origin, the age and staff of the earth in a lucid way.

In the third chapter ‘Eco system’, ecology, eco system, types of eco sys-
tem, protection of forests, balance of nature etc. which are concerned with re-
source conservation are nicely dealt with in brief.

The fourth chapter entitled ‘Environmental pollution’ deals with different types
of pollutions and their harmful effects.

The fourth chapter called ‘Air Pollution’ is an important chapter which is
concerned with composition of ir, green house effect, air pollution, acid rains etc.

In the sixth chapter, ‘Land and water resources’ the authors clearly lucidly
explain land resources, water resources, treatment of waste water etc.

Seventh chapter ‘Population and Environment” deals briefly with population
explosion, population problem and its impact on food and shelter.

In the cighth chapter named ‘Natural Calamities’ earthquake etc. have been
nicely described in brief.
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In the nineth article’ The biosphere’ the authors briefly point out all aspects
of biosphere like flora and fauna, the biosphere and the ecosystem etc.

In the tenth artical ‘Conservation of natural resources’ the authors rightly
point out that conservation of natural resources is a basic issue for human survival
and global population greatly affects conservation. All types of energy resources,
e.g., coal, petroleum, natural gas etc. have been dealt with in the eieventh chapter
entitled * Energy sources’.

The twelveth cha}>ter ‘ Solid waste management’ refers to the disposal of
discarded solids such as garbage, solid industrial wastes etc.

The thirteenth chapter ‘National Environment-related movements’ refers to
deforestation, construction of dams, chipko movement ectc.

The fourteenth chapter ‘Public health and sanitation’ deals with improved
hygiene and public health which are the two items of social environment. Sanita-
tion is concerned with all sorts of measures for prevention of diseases.

The Chapter entitled ‘Metal Pollution” is concerned with different types of
metal pollution.

The sixteenth chapter called ‘Vitamin® gives us a good awareness of differ-
ent types of vitamins and that of balanced diet.

The authors provide us with full awareness of different environmental polices
like environment policy of the Government of India, the central Government envi-
ronment Acts. etc. in the seventeenth chapter entitled “Environmental policies and
laws”.

The eighteenth chapter entitied “Human rights and related issues” briefly
deals with human rigts, child abuse, disabled persons, woman and environment etc.

In the last or nineteenth chapter entitled “The United Nations and Interna-
tional Conference on Human development” the authors explain UN, WHOQO, FAO,
UNESCO, International Conference on Human Environment, i.e., Stockholm Con-
ference, 1972, Earth Summit Conference, 1992.

Another important thing is that the authors have put questions on the above-
mentioned nineteen chapters for doing exercises on different lessons.

At the end of this work an index to environment and its problems has been
added and it will be helpful for every reader of this book.

In my opinion, this book may be prescribed as a 1ext book for degree level
after the following modifications:

1. Eeery chapter of this book is in very brief in some particular cases. The
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book would have been more beneficial and effective if it were in some
more detail in those cases.

2. The book would have been more appealing, essential and complete, had
the authors devoted some more time to include two more chapters in it
such as @) Environmenta) Lthics and b) Spritual ecology.

Ethics is concerned with individuals and groups as subjects and objects of
actions, that is as doers and as things to which things are done. Traditionally, it has
been most concerned with human beings as subjects and objects of doings. Envi-
ronmental ethics considers not only natural but also urban environments: how hu-
man beings are affected physically, mentally and spritually by the design and ma-
terials of the butdings in which they live and work, the layout of citics, provision of
public services and so on. Cities are not only human environments, so a more com-
prehensive environmental view considers their effect on foxes i.e., animals and
plane trees. So the development of moral conduct for saving our environment is
very essential and it may ve possible including a chapter on Environmental Ethics
in this book.

Secondly, environment does not merely mean physical environment. Envi-
ronment also means spritual ecology. The upliftment of our viewpoint is very es-
sential. Much emphasis should be given for the development of an integrted phi-
losophy of life. So, that our outlook becomes broad and our hatred, jealousy etc.
may disappear. Quarrel among different races, religions sects, different nations oc-
cur because of hatred, jealousy and malice to each other.Buddhism, the Philoso-
phy of Sri Aurobindo teach us how to develop our integrated outlook.

Again through the study of spiritual ecology our mind will be great and our
tendencey to uniimited enjoyment will be reduced gradually.

This book proves the authors’ Profound Knowledge on environment and its
problems. However, in present Indian context, such a valuabie book on environ-

ment deserves wide circulation.
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