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ABSTRACT
The following dissertation consists of a study of an éﬁghth
century A. D. Sanskrit text dealing with the soteriological implications
of the nature of "bhoga"--"mundane experience" or, more precisely,
"empirical consciousness'. The dissertation can be subdivided into
- two major sections. The first section consists of a critical discussion

of the doctrine of bhoga in the Bhogakdrikavptti; the second section

consists of an English translation of the Sanskrit text.

The following study of the Bhoga Karika and its commentary has
as its major concern the explication of the idea of "bhoga" put forth
in the text. According to the school of Saivism to which the author of
theiggggg_gggigg belongs, souls are by nature possessed of the two
"capacities" (égggi) of consciousness and ageﬁéy. Existing in a beginningless
condition in the soul, these two capacities are obfuscated by the
defiling power of a cosmic principle described as "mala". Due to

this defilement the soul 1is forced into experiencing things in a
limited manner, i.e.,solely as an ego-personalié& whose self-
understanding is both defined by and limited to the empirical sphere
of experience. ]

In explicating the doctrjne of ggggg expressed by Sadyojyoti and
defendgg_pis commentator Aghora §iva, thé dissertation takes up a
discussion of the various-polemics against other systemsy such as the
Buddhists, Carvaka, Nydya and Sdmkhya. As well, an attempt is made to
point out the particular manner in which Sadyojygti‘s doctrine of “bhoga"

shares close affiliations with the schools of MTméms& and Samkhya-Yoga.
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The text was translated ynder the guidance of Dr. S. S. Janaki,

the Director of Kuppuswami Sastri Research Institute in Madﬁps. The

Sanskrit text of the Bhoga Kdrika consists of 146 verses by a renowned

daivite author, Sadyojyoti (8th c. A. D.) and a brief commentary by

another renowned éaivite author, Aghora §iva (14th c. A. D.). ?Although

'by themselves the verses are difficult to understand without the aid of

the commentary, tﬁfpcommentary itself is written in simple Sanskrit
prose. The Bhoga Karika is one of a host of éaivite ‘manuals" that
systematically define the essential teaéhings and particular themes o
Agamic S%ivism. Aghora.éiva's éommentary on the Bhoga Karikd is typical
of the commentaries accompanying most of‘thesglﬁanuals: it is brief

and polemical. ’ ‘

‘ Chapter I of the dissertation deals with the authors Sadyojyoti
and Aghora §iva in relation to the éaivj?f/sradition; as well, Chapter
I treats the basic concepts of "gngg§“¢€hd “tattva" employed in the
Bhoga Karika. Chapter II deals with the doctrine of the subtle and the
gross elements, emphasizing the conce;ﬁ of the tattvic doctrine that

each tattva is a sine qua non in thé event of bhoga. Chapter III treats

the sphere of the motor, sense apd intellectual organs and the polemics
against the Carvakas and Nydaya concerning the role of "consciousness"
in the sphere of empirical experience. The specific organs of the

"antahkarana", i.e.,manas, buddhi and ahamkara, are treated in Chapter

IV. More epistemological issues are discussed in Chapter V, most notably
/ ‘ o ‘

the Saivite doctrine that the soul has intrinsic to it the dual capacities.(§ékti) of

consciousness and agency. The last chapter, Chapter VI, deals

with the trans-buddhi conditions coverning empirical consciousness,

vi
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" .and  includes a discussion of the soteriological import of mayd ant

mala. Appendix I consists of the translation of the Bhoga Karika Vrtti

while the tranSliterépion of the text appears in Appendix I1.
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The known categories of the object cannot be
applied to what forms the very precondition of
objectivity itself. The self being a transcen-
dental condition of experience cannot be evidenced
in the same manner in which any content of experience
becomes evident to our understanding.

-K. ,Sivaraman,

Saivism in Philosophical

Perspective
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The text: which forms the basis of the following study stems from

approximately the eighth cent_ Ap. and is a philosophical expression of a par-~

-

ticular form of éarly Indian religiosity that is ultimately based on the wor-
ship of the god §iv§. The worship of this géd is thought by some to be

one of the earliest forms of worship indigenous to the Indian soil and

is afso thought to predate the Sanskrit speaking culture whoée\gods and

{
mythology have been caftured in the Rg Veda. .,

-

Historically, é%ivisﬁ developed along various lines according
to the respective social groups and local traditions in which and
through which it came to be cultivated. Basically, one can discern two
"forms"_of S%ivism that can'ﬁ described as "folkloric" and "orthodox".

"The Saivism of folklore has Beén captured, for example, in a work known
as the éigg_ggggﬂg,which is a colié@}ion of tales and legends dealing
with the mythic proportions of §iv$ and the role of the devotee.
Throughout its expostion the Siva Purana emphasizes the value of a fun-
damental devotion (gngggl) towards Siva and the consequential “grace" |

~ soteriologically bestowed upon the devotee for such devotion. The

Bﬁgihg also emphasizes the transcendent gature of the teaching concer-

ning §}va; in some cases, simply hearing a discourse on the nature of

r

" . . 5 -
Siva is said to guarantee a heavenly existence after death, as is the
L]

. Case with a certain Devardja who, shortly before his death, "just

)



" happened" to hear a discourse on the nature of fiva:

Devaraja, the base brahmin, addicted to wine, enamoured of a
vile harlot, slayer of his own father, mother and wife and who
out of greed for money-killed many brahmlns. ksatriyas, vaidyas,
and $Udras ‘and others, became a liberated soul instantaneously

B] reaching the supreme Loka."

Other works of folkloric §aivism, such as the Tamil
Tiruvacagam by Manikka Vagagar, emphasize a divine and cosmic "eros"
at the basis of the world and hupan existence; for example, in a moment

-~

- V4
of ecstatic rapture;—the poet Manikka VEEagar invokes Siva as a lover

would a beloved:2
Thee, Lord Supreme, with milk-ash adorn'd, meeting with grace su-
perne, thy servants true,
Who dost appear, and show the heaven of grace--
Thee,' glorlous light, I void of rightousness, extol as my ambro-
sia, praising Thee--praise, glorlfy, invoke with weepings loud!

Master, thus working in me mightily, in grace Q0 speak, in pity
speak !’

The "orthodox" expression of Saivism brings the S%ivfte tea-
chings more in line with the basic cultural and ritualistic forms of
Vedic religiosity. The literature of orthodox éﬁivism ha§ been recor-
ded in the "revealed" writings ‘known as. the égi!g,ﬁggmgg. The form
of Saivism expressed in the EEEEEE represents a totally self-contained .
and sélf—explained "cosmos" wherein évery aspect of the devotee's ex-
istence is understood according to the §Eivite teach}ng. }n very pre-
cise detail the gaivite jggggg describe, for example, the accepted the-
ological doctgines coqcerning the nature of the god éiva; the mytholo-
gical spherévgf-fhe pantheon of éﬁivite demigods; the epistemological,
soteriological and eséhatological nature of the soul; the accepted
' philosophical position of Egamic §éivism and the refutation of

other systems; the exact architectural standards to be -employed in the

Xii
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building of temples and other sacred structures; the details govern-
iné iconographical representations; the particular vows, rites and cere-
monies to be employed o? the proper occasions; etc.

Although, like its folkloric counterpart. orthodox Saivism
a;cepts as fundamental a basic devotion towards §iva, orthodox
§éivish places a greater degree of importance on the inherent effica-
ciousness of the consecratory and sacramental rites (diksa) governing
the devotee's Iife"aﬁﬂ soteriological development. Coupled with this
notion of the importance of the purifitatory rites the Saivite éggmgg
also place a corresponding debree of emphasis on the soteriological
importance of “understanding" or "insight".(jhana).

The text that forms the basis bf‘the.following study falls

within the scope of "orthodox" §Eivism and is more concerned with the details

concerning the soteriological role of "understanding" rather than with
the details concerning the rites. The text specificaliy treats the
philosophical position of Ebamic gaivtsm concerning the naturehaf
consciousness and the refutataon of other doctrines. The term
"philosophical” is applied to the main import of the text in order to
indicate the critical and thematic format employed by the authors ;n
the-expositiah of their views.
Theltext gSsentially treats the nature of the "soul" or "self“
in terms of its engagement in mundane existence, or what I have chosen,
, for philosophical reasons, to designate as "empirical consciousness".
In the process of the discussion of the import of the text it will
become increasingly clear to the reader that the text employs, or

perhaps it might be é;;ézggpropriate to say "presupposes", two different

Xiii
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methods of interpreting the nature of the self and consciousness. On

the one hand, the self endowed with consciousness is treated and under-
stood in a definitively mythic manner as designating an "eternal soul" that ig
completely separate from the "faltsn" and "reincarnating" conéition

of physical embodiment and mundane existence; soteriological "liberation”
in this mythic sense refers to the final release from reincarnating exis-
tence and to the consequent attainment of a heavenly and blissful existence. |

On the other hand, however, the conscious self is also treated and under-
stood in a definitively literal manner,és designating the principle Ef
individualized consciousness engaged in mundane experience; soteriologi- “
cal liberation in this "literal" ,sense refers to a more experiential state

’ . -

of affairs according to which the self is understood as the pre-empirical
.condition of mundane or empirical experience itself.

‘Although onz does not find a clearly drawn distinction between
these two-manners of interpreting the self fn the Bhoga Karika and its
commentary, and although it is clear that the authors would subsume thé
literal under the mythical, according to both ways of iﬁterpreting the
self, liberation is soteriologically understood as a more "purified"
condition of experience (Suddha-bhoga). o

In the study of the Bhoga Karikd and its commentary wiich
follows, I have chosen to treat the more literal interpretation of the
self in greater detail, as my interests lie more with philosaophical
concerns. Although readers untrained in the classical Indian thought
of the more advanced texts may find that the following study contains

much that is unfamiliar, I have attempted to discuss the epistemological

and ontological doctrines put forth in the text in
the clearest possible terms.

xiiv
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CHAPTER I f
AUTHOR, TEXT AND TRADITION

1. Author y

We may speculate that Sadyojyoti flourished approximately during
the eighth century'A. D. This date is arrived at through the more estab-.

lished dating of other ééivite authors and texts. The terminus ad quem

for Sadyojyoti's writings is placed prior to the beginning of the ninth
century, which is the time during which one of his commentators, Rama-
kantha II, has been established to have flourished.1 There are no
means to establish securely the earlieét period of Sadyojyoti's writ-
ings except through the very general dating of the earliest é%iva
Kgamas. since Sadyojyoti is considered to have commented on at least {wo
of the Rbamas. Scholars are divided as to the precise century the
Kgamas began to be composed: after a consideration of the available
theories concerning this period, J. Gonda has suggested the seventh cent.
A. D. as the éér[iest possible dating.2 Thus, as a compromise between
the earliest and latest datings of works having direct relevance to his
works, Sadyojyoti is established to have flourished approximately in the
8th cen%ury.3

Sadyojyoti's works fall into two genres: either commentaries .on

il s = . . 7
Agamas or mqnuals (prakarana) summarizing the aiva "darsanai}i.e., view

of the world -- "philosophy" in the classical sense.? He is said to have

. Written a commentary on the Raurava Egama, and claims himself to have

written a commentary on the Svayambhuva Aqama.> Although more will be

Q
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said of Sadyojyoti's apparent commentary on the Raurava i@ama in the

sequel, it is sufficient at this point to mention that the commentary
has not been recovered. His commentary on the §v3&ambhuyg, which he
mentions in one of his own manuals, exists in an- incomplete form and
remains unpublished.6 Although there is no way of "knowing how many
philqsophical manuals Sadyojyati composed, five ave.come down to us.
Originally, these manuals may have beeé written for inc}usion in an
éggmg as specific treatments of certain topics. All the manuals arer
written'in very concise and complex argumentative verses (karika);
withoﬂ{"the commentaries that accompany each of the manuals, it is
doubtful whether modern scholars or traditionally trained Saiva bundits
could discern the intent of the verses, although this is not to suggest
that the early commentators are always correct in their interpretations
of tﬁe original verses.. According to Sadyojyoﬁi in the opening line

of the Bhoga Karika, the Moksa Karika and Bhoga Karika actually form one

1
complete text, although the complete text was early on chosen by the

commentators as two separate texts.

. Aghora §iva (twelfth cent. A. D.) has_com-
mented on the Bhoga Karikd while Rmakantha 11 (ninth cent. A. D.) hgs com-
mented on the ﬂggig_giglgé. While the Bhoga Kdrika opens with the ap-
propriate statement of obeisance.(méﬁgala), the Mokga Karika ends with a
traditional colophon stating somé‘getail about the author. Aghora $iva

has also commented on the Tattva Samgraha’ and the Tattva Traya Nirpaya;

the former work summarily treats the entire éﬁivite cosmology while the

-~

later specifically deals with the relationship between the three basic

categories of God, bondage and the soul. The Paramoksa NirZsa Kiriki




deals with the refutation of other doctrines of release and has been

commented on by Ramakantha II. )
In the works that still survive, neither Sadyojyoti nor his

commentators provide much in the way of biographical detail. In the

Tattva Samgraha the author refers to himself as "Sadyojyoti, the author
8
H

' / . Z
of the Good Commentary (suvrttikrt). Aghora Siva takes this to mean
‘that Sadyojyoti is the author of the Sadvrtti, a commentary on the

Raurava ﬁgama.9 In his own conclusion to the Tattva Samgraha Aghora

4
Siva refers to Sadyojyoti as Khetakanandana; other authors also refer'tb

10

him by this name. In the closing verse of the-Tattva Traya Nirnaya

Sadyojyopi refeF? to himself as the author of fhe commentary on the
Svayambhuva Eggg_.11 In the closing verses of the.ﬂggig_gigigi the au-
thor refers to himself as “Sadyojyoti" and to his teacher as "Ugrajyoti".;
he further says that his teaching ultimately derives from §iya who
revealed it to the sage Ruru who passed it on the ﬂireya, from whom

1 2 ‘.’!

Sadyojyoti reteived it. REmakapgha [l pays particular respect to

. /
Sadyojyoti as one of the founders of the Saiva-dar§ﬁna:13

Among the masters one should pay particular respect to,Sadyojyoti
and Brhaspati,14 who have illuminated the path of the Saiva position
a through their accomplished virtues.
After Aghora Siva (twelfth cent. A. D.), Sadyojyoti's works no longer gained
the attention of serious commentatorg, although even during the fourteenth

century Sadyojyoti is still recognized as an authoritative representative

' , - a ’
of the Saiva doctrine, as he is quoted, for example, in both the Sata Ratna

211252215 and in Midhava's Sarva Dardana Saggraha.16 In the later

development of the tradition, Sxlyojoyti - IS Considered to be one of the

eighteen renowned authors of manuals.'’

.



We éan gather from such textual references that Sadyojyoti
.considered himself and was gdnsideréh By others to be an authoritative
and exalted spokesperson of the §;iva tradition. As well, it can be
cohcluded that he represented the tradition of the Rggggggléﬁgmg and

Svayambhuva Eqama. He may also have written his philosophical manuals

in order to clarify the §Eivite.position on points of dqctrine that
the various Egamas differed-oVér. Whether he was from northern or
southern India remains an unanswered question, as both Aghora é?va,
a Tamilian, and Ramakantha II, a Kashmiri, wrote commentaries on sadyo-
jyoti's works; however, since REmakatha Il predates Aghora giva b{ two
centuries, one is led to believe that Sadyojyoti is originally from the
north and that his works travelled to the South.'8

Of direct concern to the work at hand is the relation between

Sadyojyoti's Bhoga K3riki and the Raurava Agama, as the Bhoga Karika

claims to describe bhoga in terms of the tradition established by Ruru,

the supposed sage of the Raurava Kgama. In the following section a more

detailed account of this connection between the two texts will be dealt

with.

2. The Relation Between the Bhoga Kirik3 and the Raurava ﬁgama

In the second verse of the Bhoga Kdrikd Sadyojyoti' says that
he is going to describe empirical consciousness and liberaticn, i.e.’

¥

bhoga and moksa, "in accordance with the teaching of Ruru (rurusiddhanta-

samsiddhau bhogamoksau sasadhanau vacmi)."19 Aghora Siva

explains that this means "in accordance with the Raurava Agama (sr-

madrauravatantropalaksitasiddhantaéastre)."20  As will be pointed

out ‘in the sequel, there are specific points of agreement between



Sadyojyoti and the philosophical position of the Raurava ﬂéama to

, - .
warrant Aghora Siva's identification between Ruru's teaching and

the Raurava ﬁgama. However, there is less reason to accept, as is

gqu;ally accepted,2! Aghora ﬁava's and Ramakappha II¥s assertion that

rd
Sadyojyoti is in fact the author of & Raurava Vrtti, which Aghora Siva

specifically refers to as the Sadvrtti. There are two problems with .
this identification. Firstly, although Sadyojyoti refers to himself as
the author of “the author of the good commentary (suvrttikrt)" in the

Tattva Samgraha,22 he does not state which ‘text he is the commentatérg

of; this statement could indeed refer to his commentary on the SvSyam-

bhuva ﬂgama which he refers to in the closing verse of the Tattva Traya

Nirnaya, describing himse!f as the commentator (vrttikrt) of the vazam—
<

bhuva A gam 23 Secondly, there is a problem with Aghora Slva s descrip-

tion of the title of Sadyojyoti's Raurava Vrtti as ‘the Sadvrtti ,Since

Srlkantha in the closing verses of his Ratna Traya claims that hls men-
tor, Ramakaq@ha [, wrote a “Sadvrtti") which Seraqpha has modeled his

own Ratna Traya after.24

In his commentary on the Ratna Traya Aghora
4 : .
Siva peculiarly says nothing.about the reference to the Sadyrtti.2d

Although Ramakanptha II mentions a Raurava Vrtti in his commentary on the

Matanga Piramesvara Egama, he does not actually quote from it;. as well,
it is difficult to discern whether or not he is referring to. his own

commentary on a certain Raurava Vrtti called the Raurava Vrtti Viveka

or to the position’of the Raurava Vrtti itself.28 This confusion over

the authorship of the commentary on the Raurava ﬂbama is further com-

pounded by the fact that it no longer exists, or at least has not been'

discovered. Nor is the "Raurava Vrtti" quoted by the tommenta-

-
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tors most familiar with Sadyojyoti's werks, i.e. Aghora §}va and Rama-
kaq;ha L1; an actual citation from a certain Raurava Eﬁama Yrtii
in the commentary on the Mataiga P3rame$vara Agama is actually a

ivot i irs Iriks 27
verse from Sadyojyoti's Paramoksa Nirasa K3riki. If there had been

such a ¥rtti on the Raurava ﬁgama and indeed if it had been written by
Sadyojyoti, the likelihood -exists that it no longer existed by the time

]

Rémakap@ha I and Aghora §}va came to write their commentaries on —
L hd »
Sadyojyoti's manuals.

\

3. The Doctrinal Relation Between the Bhoga Karika and the Raurava Agama

Ideally, each ﬁggmg contains four sectlons which treat phllOS-
ophy (jindna-pada), yoglc d15c1p11ne (yoqa-pada), ritual (kriy3-pada)
and conduct (_g[xg-gggg) To date, only the sections dealing with
philosophy qnd ritual have been recovered from the nggggg Eggmg. .The

philosophical section of the Raurava éhama, which has been edited by N.

R. Bhatt of the French Institute of Indology, is most likely an incom-

plete, abridged version of a larger text; most of the manuscripts of the

Raurava Edama actually Fefer to it as the Raurava Sutra Samqraha in the
c010phon of each sub-section ( atala).ZB_JBhatt suggests that the Raurava
Sutra Samgraha has been tak::\Fsgdéle Raurava Eqama itself since the

12th century, as is evident from the fact that the various commentators

of the phllosohlcal manuals refer to it as if it were the Agama, if the
S
text of the Raurava that we pogsess is actually the Agamg, it may be

referred to as a "summary" since, like other Agamas, it claims to be a

summary of a much larger teachfng.29 _ ’

In his discussion of the importance of the Raurava Agama i

1ight of Agam ic literature, Bhatt distinquishes three things which make
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its section on philosophy of interest in light of other Réamas; firstly,
the exposition of yoga lists just six members of yoga instead of the
traditional eight as passed down by Pataﬁjali;30 secondiy, the tattvas

ri
are listed as thirty whereas in most of the Rgamas and manuals they

are listed as thirty six--§ékti, Saddsiva, f§¥ara, §uddhavidy5, Kala and

Niyati are omitted;31 thirdQ&j‘in the manuscripts of the “Raurava Kgama

which have been discovered so far, there is no evidence that the twelve

_verses which form the §ivq-jﬁ5na Bodha, the locus classicus of the

Tamil “Meykandar School", come from the Raurava ﬂﬁgma, a claim upheld by

commentators on the Sivajfiana Bodha, although this is not to say that in

the future a more complete text pf the philsophical section will be
found which will contain the twelve verses.32
of more‘specific concgrnlfé the conngction bq}ﬁeen the Bhoga
Karika and the.Raurava Agama one can point to Sédyojyoti'§ Flaim that he
.

is going to explain bhoga according to the teaching of Ruru."toncerning

Ruru wo learn in the Raurava ﬂgama that he is the only one who cane ». - -

cause the understanding of Siva (§ivajﬁ5naikérana).33 The object of

Ruru's *di'scourse is the instructién of other sages in the understand%ng
of §aivite doctrine._ Like Sadyoj}oti in the Bﬁgﬁéﬂﬁérlgi, Ruru speaks
in the first personﬁ He says tGat other sages have come to him, i.e.
Bhargava, Angirasa, itreya and Marici, in great obeisance to ask him to
reveal the nature of the §éivite doctrine and the enumeration of the
tattvas.3*
Another area we find some doctrinal similarify between the Bhoga

Karika and the Rauraya Eggma concerns the basic metaphysical view shared

/7
by both works, i.e. a pantheistic dualism wherein the Supreme Being Siva



is both immanent in the world and at the same time tr.‘anst’:erxjmtlto it, a
condition that applies to the soul as well. Although é&vé is, on the
one hand, "beyond" the world and any connections to it, He is, in the fo-
fe:m of Sad3siva, engaged and immanent "in the world". Objecpively.
- sadifiva is described as the creator of the worla and time--indeed, of

"everythingf (sarvakrt), including tee axds Brahman etc.; subjectively,

He is described as residing in the self of all things (sarvabhitatma- :

bhutastha). Sad3Siva is "the soul of the world (garEtma).“35
Throughout the Vidydpdda of the Raurava Agama solar imagery is

[}

employed to\gejiribe the relation between the world and §3va. $iva gf
described as a source of light and the world as the light itself {qua
§Ekt1) 36 §1va]nan is said to cause the supréme "illumination" for
those who are "blinded" %y’“the darkﬁeés of the bonds. The primordial

1mpur1ty (mala or anjana) is the primordial darkness. Although Slva is

devoidxof this impurity he engages ip it in-order to “purify" }t ipd bring
abiout the “illumination" of the estranged souls. ~ The dualism.between
Slva and the world begins with the separatlow of S1va from a host of

lower gods who carry out the various deldlxjsuperintepdipg activities;37l'
these gods are §}va's own "rays of illumination (svakirena)." The image-'
ry of light and darkness is employed bofh cosmologically and soteriologi-

cally in order to explain the benefits conferred upon the initiate, as

the Raurava Agama stq}es:38

Just as darkness quickly disappears when it encounters sunrise,

thus after obtaining initiation one is freed from merit and demerlt
(dharmadharma). Just as the sun illuminates these worlds wjith its
rays, thus God shines (becomes manifest) with his powers {sakti) in
the mantra sacrifice. Just as small sparks dart out of the fire,
thus the powers come forth from 21va When (ritually) urged (used)
they reach the bodies of those who aspire to success (sadhaka),

just as the sun with its rays removes the impurity which is on the



garth. : S~

Concerning the specific enumeration of the tattvas, Sadyojyoti

is in close agreement with the- Raurava Agama in léaving out "time" (kala)t

and "limitation" (niyati) from the account of the tattvas from kala to

the earth. In the Raurava ﬁhama the cosmic function of “time" is as-

cribed to §iva in his form as SadEgiva, who is "the instigator of all

-

time” (sarvakalapravartaka) add "the lord of time" (kalédhiga).39 A

similar approach to "time" as a pre-tattvic factor of creation is also
found in the Bhoga-Karikd. Although "limitation", the factor thQ}

limits one to specific life experiences and temporal events, is not

mentioned in the Raurava Eﬁama, the Bhoga Karika discusses it in non-

tattvic terms as the working out of each soul's karma that is ultimate-

4 >
ly under the guidance of Siva. As well, nei

-

ther the Raurava Egama nor the

Bhoga Kiriki treats the soul as a tattva, i.e. the purusatattva, as

-— /
do other forms of Agamic Saivism. ’
¥ y : .
For the abov?/discussed reasons, there appears ;S/ e sufficient
‘reason to hold that the teaching of yRuru referred to in‘the Bhoga Karika

(4 . "\, -
actually refer&¥o the teaching established in the Raurava Adama, as

!

Aghora §iva asserts. (

4. Aghora §}va, the Commentator on the Bhoga Ké}ikii‘
I
Aghora Sﬁva, who flourished during the the 12th cenfury,40 was

not only an accomplished poet, dramatist and commentator, but

‘_.

salso a religious leader as well, with a_gery large number of fol-, .= .

E\/Jlomys.41 He tells us that he is from the Cola country;/i.e. Tamilnadu;

Ql}pough he is a southerner, in one of his works he claims to represent

[ 4



Mrgendra, etc.

() .
\ | 10

-

the teachings of Ramakaptha iI, a Kashmifiiag As a testament to Aghora
giva's imporfance and authority. in the §Eiv5 tradition, his works on
ritual -are said to be cohsc%eptiously followed by all the §Eiva priests
in the south to this day.43 -

Since Aghora giva choose to comment on three of Sadyojyoti's
wgrks, we must consider that he was well acquainted with Sadyojyoii's

! -,
thought. From Aghora Siva's commentary on the Mrgendra Agama Vriti by

Ramakantha Il it is evident that Aghora Slva was very well acquainted with the

_Sal«l*e philosophical doctrine and the positions of many. other Agamas

L
"Although SadyOJyopl claims to represent dne Agamlc tradition in the

— - - 7 - -,
Bhoga Karika, i.e. the Raurava Agama, Aghora Siva appeals to many Agamas

to justify his views--eg. Kf?aqa, Raurava, Svayambhuva, Matanqa,
44

s
As a commentator, Aghora Siva is clear and consistent.
His main aim is expository, usually word by word or phrase by phrase,
His own doctrimal concerns are always clear. Three such concerns

are often expressed in his commentary on the Bhoga KEriké' diksé and not

lgggg_ls the maJor prerequisite for moksa; Slva has no direct matgr’\5
contact with anything worldly, as Slva is solely the instrumental cause
and not the material cause of the world; and lastly, there are no
doctrinal contradictions among the Qarious Egamic teachings.

The particular style of Aghora §1va's commentarial writings on

- Sadyojyoti's manuals is perhaps brought out through a comparison of his

commentary on the Tattva Prakasa by Bhoja Deva (11th century) with the

commentary by Sr1 Kumar§ a clear exponent of Salva monism. While Sr1-
kumara quotes many Vedlc texts (i.e., the Upanisads and Brahmanas),

Purapas and Agamas, Aghora Siva ignores the Vedic material and Pyﬁggas
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and solely relies on the Agamas. Again, while Srikumara stresses logi-

cal and definitional clarity in his interpretation of the verses, Aghora'
/ -

$iva stresses the scriptual authority of the Saiv;te Agamas to explain

and justify the ideas expressed in the verses.45_

5. The Manner in Which "Bhoga" is Introduced in the Bhoga Kirika

" In the first four verses of the Bhoga Karika Sadyojyoti both
introduces and summarizes his treatment of the concept of "bhoga", i.e.,

empirical consciousness. He begins with a traditional obeisance ,

{manhgalacarana) to Siva and an outline of the work (anubandha).46 The

outline is fourfold, describing the subject matter (visaya), the purpose
of the work {prayojana), the method of treatment (samgati) and, finally,
the person for whom the work is written (adhikarin). 1In due order, the

subject matter is safd to be the dual topics of bhoga and mokg@; the

purpose "the discernment” of these two topics: the method of treatment
is "by tradition, logic,47 and”brevity"48: and the person for whom the
work is directed is-described as "the sidhaka”,%% i.e. the one engaged {:\L
in the quest for §Siva-jfana. |

.Concerning the two fundamental spheres of experierite described

N4 * .
as bhoga and moksa, Siva is described as the one who “provides” or

Jgives" both of these. By stating:this at the dutset of the Bhoga
o :

Karika' Sadyojysti is expressing a basic theological concern of Saivism
that the soul is not the sole ‘“cause" or "means" (nimitta) of I~
its soteriological station in life. Ultimatley, the Saivite

argues, the supreme being, §1va, is the instrumental cause of all of
the soul's expgriences.

In a cosmological sense, bhoga is said to arise when those souls

by
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that have the "triple bonds" come in contact with kala, the manifesting
agency of bhoga qua individual consciousness.”® . The "triple bonds"

inciude mala, the original obgcurational factor inhibiting the soul,

karma, the repository and instrumental agency of the particular defilements
of each individual soul, and maya, the more specific obscurational cause of

the soul's absorption in the condition of emirical consciousness. This bound condition
describes the more cosmic side of bhoga since Kald actually originates

from mayd or can be said to be a further development of maya--thus making
the three "bonds" characterize the bhoga-condition of the soul. Ulti-
mately, according to the §aivi1es, there are only three basic "categor-
ies" (padartha): of reality: God, Souls and Bonds.>! "Bond"\in this
sense is another term to designate that which experientially limits the
full capacity of the soul's innate powers of consciousness and agéhcy.
In Sadyojyoti's works one discovers a tendency to see mala itself as
representagive of the catégory of bond (Egég), i.e. as the obscurational
and defiling bower (rodhadakti) responsible for the soul's predicament
in the condition of bhoga. Thus, all bonds are referred to as material'
(jagatva) and unconscious (acetana) and are set in cosmic opposition to
the soul, which is of a non-material and conscious nature. gﬁgﬁg
simply represents the predigcament of the soul when it is ihvolved
_in this cosmic opposition. 'ﬁD.
Sadyojyoti adds a further, more specific, description of bhoga
which brings out the psychological sense of the notion. The term
"bhoga" literally means “enjoyment® and in this psychological account of

bhoga the idea of "enjoyment" plays an important role. Sadyojyoti ex-

presses the classically yogic idea that bhega is the "buddhi-vrtti~
"»

-
H
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anurdﬁjana";-the (impassioned-) attachment to the modifications of the
mlnd.52 The conception of the "modifications of the mind" (buddhi -
yrtti) is based on the distinction between the soul qua source of con-
scipusness and the mind as constitutive of the experiential "object"

of the sBul's consciousness. The mind is simply that in which and through
which empirically circumscribed consciousness comes to be; the mind

is that in which and through whiﬁh the bond§ of the triadically bound
soul come to form "empirical” or “muﬁdane" forms of consciousness for
individual souls. The modifications of the mind act as the final in-
stantiation of the "limited" condition of the soul in its empirical pre-
cicahent. The limitation is a result of the soul's empathetic identifi-
cation with the modifications of the mind; due to the establishment of
this empathetic identification circumscribed by the condition of bhoga,
the mind appears as anything but “unconscioug" and "material™.

The term Sadyojyoti uses for this condition of the soul's empa-
thetic identification with the "buddhi-vyrteti" is “anurafijaka", which
literally means to be coloured by something, "enreddened" in the sense
of "passionately attacﬁ;d/to:bés well as "endarkened" in the sense of
"obscured". "Anuraﬁjak " js a condition of being not only "impassioned”
but also “"deluded" by the modlflcatlons of the mind. #he term close
approximates the conception of bhoga as enJoyment Througpgﬂt the

Bhoga Kirikd Sadyojyoti plays on the twofold sense of "bhoga" as both

"experience" and "enjoymegt". As the empathetic identification with the
buddhi-vrtti, "bhoga" is somethiﬁg the soul "wants" and "enjoys" in spite
of the fact that "bhog “ is essentially an "impure" condition of "self-

estrangement". Tt is precisely this element of pleasure constitutive of
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bhogic experience that the notion of anuraﬁjaka addresses. Bhoga is
not only a certain kind of “experience” but at the same time the desire

for this experience. \\

If it were not for the grace of Siva the soul would be eternally
caught in the enjéyment of empirical experience through continual re- .
birtps. Qut of "graciousness", §}va grants the possibilty of the separ-
ation from bhoga for the snapping asunder of the obfuscating and empa-

thetic identification with the buddhi-vrtti. Bhoga is a privation of

—~—

the soul's innate cépacities of consciousness and agency! moksa is the
overcoming of this privation. However, although bhoga is the only means

souls have open to them to bring about moksa, moksa cannot be considered

» d more developed condition of bhoga, a more "cultivated" or "refined"

form of bhoga. Soterjologically, bhoga is only a “means" to moksa.
' N /

/
6. The Concept of a Tattva —

The concept of a "tattvaeaglays q& important rofe‘fp the Bhoga

Karlka as it does in SadyOJyotl S Tattvg Samgraha In both works

\-_/
- Sadyojyoti begins with the lowest tattvas, defining and describing them

;by providihg a logical foundation for the postu}afion of their existence
as separate causative aspects of phenomenal reality; no tattvas are
in themselves directly open to perception, except of course to yogi- N

pnltxakga.53

"lowest" to the "highest", a genetic and constitutive link causally con-

In the case of all the tattvas there is a link from the

necting each stage of the creation and maintenance of the wor‘l% Even
the "subtle body" is considered to be a ”set“ or "Yolhection" of a spe-

cific grouping of "tattvas", a personal "set" of tattvas said to trans-



migrate into one of the various physical bodies employed in rebirth.

In spite of the importance of the conception of the notion of a

"tattva"; neither the Bhoga Karikd nor the Tattva Samgraha offers a

———— N ‘
clear definition of the concept of a tattva. The term is usually em-
ployed in two different senses that . can be described as "general"

54 In a general sense the term is used to refer to the

and "specific".
- formal and underlying constitution of the world as descrfptivé of the
ontological strﬁctures that the notion of "the world" can be reduced
to. The mor% specific sense of the term is used to describe the genesis
of the world-evént éhdqphe,consciousness'of it; "tattva" in this sense
is a more causal notioﬁjwhich forms the basis of the satkEryav§Ua, the

v
doctrine thatstates that the effect pre-exists in the cause, or that

.

the "effect" is simply a "modification" (vptti) of the cause.

The more general use of the notion of a tattva is found in most .
/ I'd
Saivite texts, although expressed in different ways. The Sivajﬁéna—

siddhiyar, for example, gives a clear engession of this use of the

.55
term: / ~

The whole universe, constitutifig all thgt has form,; the formless,'

“and those that have form and no form, i4 the manifestation of the

tattvas. : . °
Within this same work we find a concomitant idea of the ggneral

conception of tattva when the author.defines "other" doctrines‘jitZLding to .

the tattva level they construe as fundamental; for gxample, the Carvakas

are said to remain within-the sphere of the gross elements, the Buddh-

ists the sphere of the mind, etc.56 Again, in the Sataratna Samgraha
we find a sidirar, morq'general conception of tattva:>/

Tattva, in reality, 4s only one, but in the process of creation

-
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assumes different names as nada, bindu etc., in the same way as

ems of the same cutting assume different names in different
ettings.

Abhinavagupta, for example, describes "tattva" as something akin

"form" or "universal":°8

Tattva (the essential nature of that) means one that shines undi-
vided in the various groups of things, with distinctive features,
and so serves as the cause to Justify their being represented as
belonging to one class. For example, a mountain, tree and city are
all, in their essential characteristic, earth, and so are river,
lake and sea water.

We find a more “specific " approach to the ontological status of a

tattva in the Tattva Prakdsa and a more detailed account of this concept

[ A . - L ,
by Srikumara and Aghora Siva. In the Tattva Prakaga the specific notion

of a tattva is framed in temporal and spatial terms:59

A tattva is that which provides‘enjoyment (bhoga) for all beings
and which continues to exist up to the'period of the speriodic cos-

mic destruction. Thus, pots, physical bodies etc. are not consid-
ered tattvas. \ :
Lalivas o

/ -
Srikumara explains that,up until the perdod of tMe periodic

cosmic desrtruction, the tattvas act as the cause (karana) of the enjoy-

- »

ment of all beings. He explainswhat he/feans by "cause": the tattvas

are pervasive over a certaih aﬁBuht of time whereas the\ggﬁettﬁ such as
ﬁh;s, bodies, étc.,do not continue throdgh time. He providés an anal--
og;: just as the’%orms (rdpa) of the mind (ggggnl)'[i;e.,the eight dis- >
positiqns] are responsible for the various "modifications” it assgmes.‘

50 are the tattvas responsible for the various modificatigns of péts

etc.60 §}Ikum5ra further quotes a §%ivite text which gives an interpre-
tation of "tattva" based on an etymological interpretation of the term
"tattva"” derived from the root tan which means "to extend":5'

The tattvas are so called because of their extensiveness_and con-
stancy--extensiveness here has reference to their pervasiveness \

a -

.
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(vyapti) with regard to space while constancy refers to their per-
vasiveness with regard to time. The tattvas, which even have per-
vasiveness over millions of miles, exIst up to the periodic cosmic
destruction. Otherwise, even pillars would be classified as

tattvas. : : ’ &

-/ ‘ .
According to the Tattva Prakasa) the tattvas continue to exist

"up to" the time of the cosmic destructfon and survive this period in

embryonic form in maya; although the Tattva Prakisa does not further

explicate this notion of the embryonic form of'the tattvas, the ﬁgigg

Paribhasa does, bringing out in more specific terms the exact relation

betweén the "form" and the, "function" of the tattvas.52 During the em-

bryonic period of\rest following the cosmic destruction, the tattvas A
‘;_maintain a basic ontological status and are Saig to "exist" (vidyamdna-

E!E" however, t e\:fggptions"”or hl'acti\wities" (vyapara) of the tattvas

are §9id to lack existencev(gggélg).GB After the period of the cosmic

destruction, the tattva can resume its activity only after the inter-

vention of a third element, the sbul; in order for the functional as---

"pect to becpme "engaged" and to take on the status of “exlctence" there

heeds to be é‘"COﬂJUﬂCthﬂ" (sa m!olan a) between the soul and the tattva

Like the tattva, the soul is also said to "exist" in embryonic form )

during the cosmic desfruction,' and  its "functiqns" are also said to‘

lack existence. By first prompting the functional activity of ‘the soul 2

) through'the prompting of each soul's karmic predispositions, §iva ulti- . f’\3

mately prompts the activity of the fattva to serve the soul in ghe -

bringing about of bhoga. .
§iv59raxpgin provides an analogy to explain this relation QF-

tween the soul and the tattva: although both a fire and a piece of iron

may exist, due to the "non-existence" of the activities of a person to

¢
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L bring them together, the iron will not heat up:04
s
Just as there is conjunction of the, fire with iron and disjunction
of iron from fire, similarly there is the dependence on karma of

ghﬁ tattvas and (the conjunction and disjunction) of the soul from
Sakti. - '

In this destription of the activfty of the tattvas it is clear that

insofar as bhoga‘?s concerned, the essential activity the soul is en-
. gaged in occurs between t?e soul's karmically accumblated: predispositions

and the tattvic for%@t Both karma and tattva (qua SUb-subspecies'of mayd)

. i ’ e d [ .
4 are aspects of the category of pdsa; thus, pasa is F;ycumscrlbed by

'bhoga" is essentially this specific relation between the two Q"fas.

karma and maya [qua tattval. \ ~ ,

Throughout the Bhoga Karika éadyojyoti tends to employ the notion
of a "tattva" in its sbecifig sense as a causal prin?zﬁTé; through a

process of logiéal deduction he begins with the most ‘phenomenally |
"given"--i.e. the'qualities of the gross elements--to establish the ex-
— .7 istgnce of the lowest tattvas on the basis of w;;ch fhe higher tattvas
come to be explained. Thi; more causal employment of the notion of a
\ . fattva is most notable Khen Sadyojyoti'does not include the soul undgr’)

4 the category of tattva, a sphere of being that is limited by the finite
, . Zativd

" *vonditions of temporal sequence and spatial restrictednesi;}/%\zj

3 - o <N ,

1

s
r~
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' Chapter 1 ’ _ /5
. Co : NOTES
A . %
'Bhatt establishes the datg of Ramakantha Il in an indirect ~ =

manneE which is yltimately based on the dating of Abhig vagupta. In
his MAV Nardyapakantha cites a verse from Utpaladeva (Idvarasiddhi,

v. 55, KSTS,>vol. 24, 1921, p. 30). Utpaladeva is known To be The peer
of Laksmanagupta who is the mentor of Abhinavagupta, who states in his
Tantrdloka, 12.25: 'Utpaldeva is the master of my master "; Utpaladeva
s therefore established to have flourished around the second half of
the 9th c. As a result, it can be inferred that Nardyanakantha and l\

REmakaq;ha I1 are prior to the beginning of the 9th c_;cf.
Matangaparamedvara Agama (Vidyapada), critically edited by N. R. Bhatt,
Publications de LTinstitut Francals d'Indologie, No. 56 (Pondicherry: °
Institut Francais d'Indologie, 1977), pp. viii-vii. Since Ramakantha

Il commented on two of Sadyojyoti's works and since REmakapgha IT con-
siders Sadyojyoti to be one of “the venerable ancient masters" --
indicating that some time must have passed between Sadyojyoti and
Ramakantha II -- the latest date for Sadyojyoti can be set as approximate-
ly the 8th c. This does not, however, rule out the possibility that
Sadyojyoti's date might be much earlier. :

2A precise ‘date for the oldest Agamas cannot be established al-
ghough various dates have been syggested. For example, K. S. Ramaswami
astri maintains that the early Agamic literature is pre-Vedic; cf. K.

3. Ramaswami~Sastri, Vol C.AAdyar: Kunhan Rajg,.1946), p.74. Dasgupta,

on thaé other hand, suggests thdt the earliest Agamas began to be composed

in the second or third centuries AI~D.s5 cf. Surendranath Dasgupta, A

History of Indian Philosophy (Varanasi: Motilal Banarsidass, 1975), 11,

0. Krtﬁﬁhgh Jan Gonda accepts that the earliest Agamas may have been

composed between the fifth and the ninth centuries A. D., he concludes

his discussion of the various datings put forth by other authors by re-
stricting the earliest dating to the seventh or eighth century; cf. Jan

Gonda, "Medieval Religious Literature in Sanskrit," Vol. II, Fasciclel,

A History of Indian Literature,-ed. Jan Gonda (Wiesbaden;, Otto Harrassowitz,
9777,, pp-163-T65." Tn passing it may be noted that the Saivite
vetasvatara Upanigad is generally held to have been composed around the

T17th or tourth century B.C.; cf. Jan Gonda, Visnuism and Sivaism: A

Comparison (Mew Delhi: Munshiram Manoharial, 19;25, p- 18.

3Pandey suggests the ninth century, although he does not provide
the specific reasons for this dating; however, he probably adopted it as
g compromise between Ramkantha II's dating and an early dating.of the-
Agamas; cf. K. C. Pandey, "Bhaskari," Vol. I1I, The Princess of Wales
Saraswati Bhavana Texts, ed. by T. P. Upadhyaya;,uo. 84 (Lucknow:

'19 s
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Superintendent, @rinting and Statio?ary, U. P., 1954), p. xv.

the Mantravartika attributed to Sadyojyoti by REmankanpha II in his ,
commentary on the MK, p.4. The Mantravartika has not been recovered.

5In the closing verse‘of the Tattva Traya Mirpaya (v.32,
p. 21) Sadyojyoti.refers to himself as L.e commentator (v ttikrt) of

4A style of work which would not fit into these genres would be Kk

A

the Svayambhuva Agama and claims that the Tattv Trava Nirpava 1s
writfen agcoralng 0 the teaching bf the Svayagbhuva Agama
6

- The Institgﬁ Francais'D‘Indologie gaslan unpublished manuséript
of the Svayambhuva Agama -2 entitled\the Svayambhuvasutrasamgrahavrttih

~- whose incomplele commentary is att ibuved to_sadyojyoti;  the commen-
tary contains the first four sections nanapada which deal with Pati,
Pasu, Sakti and Adhva. Various other Saivite authors refer to this Com-
mentary Dy Sadyojyoli as Svdyambhuvasdtratild, Svayambhuvavptti,
Svdyambhuvasutrasargrahavytti and Sviyambhuvasastratlka; cf. Bhatt
Matarlgapdramesvara Agama, pp. Xvi-Xvii. 1T 15 also retferred to as the
gadzojyotlftTEa; cf. Pandit Pafichan Sastri. "Sataratna Sapgraha with
ataratnollekhani," intro. by Shrimat Svami Bhairabananda, Tantrik Texts, .
ed. Arthur Avalon, _vol. xxII (Calcutta: Agamanusandhan Samiti,” 19447,

p.83. In terms of Agamic chronology, the Svayambhuva Agama is prior to

the Raurava Agama as Ruru refers to the.former work in 3.14 of the
Raurava Adqama.

!
7In his commentary on the TS, Aghora Siva_mentions a “long
commentary” (brhattikd)-called the Jarannita by Narayapakantha of which
his own, which he describes as "a short commentary“‘(laghu§1k5))is -
modeled after; cf. IS, p. 1. '

8. 57 15, p. 52

STS, p. 52: “"suvrttibh sadvrttiriti rauravavrtternama
tatkartredam nirmittamityarthah."

1OFor example, cf. also MAV, p. 153. Sadyojyoti is also referred
to as Khetakabala in MPV, p. 72.7 He is referred to as Khetapala in
Jayaratna's commentary on the Tantraloka (KSTS, XXIX, p. 73 and 211).

11

Tattva Traya Mirpaya, v. 32, p. 21.

_ Zyoksa Kariki . 155, p.63: “§ivétparampar5yatau bhogamok sau
égsadhanau reyaya munindrena rurupa samprakasitau." In the
lvamahapurana the tweniy-eight original Yogacharyas are enumerated;
each of the twenty-eight had four disciples of which a certain "Rury" is
said to be a prominent one; cf. VayavIya Samhitd, 2,9. The Raurava Agama
1s said to be communicated by the sage Ruru to "Marici" who in general
mythology is "an ancient sage and demiurge; the mental son of Brahma" --

cf. E- Hopkins, Epic Mythology (Strassburg: Meiner and Co. 1915), p.189.

-
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131 = =7 hd . - . - - .
“Y3dbhyam prakasitam vartma sjddhdn d?ﬁEﬂﬁ“ﬂ@¥41“”
tau vandyau sadxol%otibshasgat1.” This mafigalasloka 1s ‘ound in both
the MKV, p. 2 an e , pe 1.

14In his commentary to 1.104A of the Tantraloka which states that
"in the §Evatanusé§tra the Lord is revealed by the masters), Jayaratna
says that the term 'masters" refers to Brhaspati (the plural being .
honogific); cf. KSTS, XXII, p. 146. One is thus led to conclude that
the Sivatanusastra {although lost) is by Brhaspati and that he is prior
to Abhinavagupta. .

15The Moksa Karikd is quoted in the commentary on v. 27 and the
Tattva Samgraha 1s quoted in the commentary on vv. 40, 41, and 76. Cf.
Sataratnasangraha of Sri Umapati Sivdcarya, trans. P. Thirugnanasambandan,
[Madras, University of -Madras, 19737.

/

_ 16Mé"dhava quo;gs TS 248-25A and Aghora Siva's commentary thereon;
¢f. Madhava, Sarvadar$ana Samgraha, trans. E. B. Cowell and A. E. Gough,
Chowkamba Sanskrit Series Studies, Vol. X (Varanasi: The.ChowKamba
Sanskrit Series Office, 1961), pp. 122-123.

17For the list of the eighteen renowned authors, ofémanuals,
i.e.,Ugrajyoti, Sadyojyoti, Ramakantha, Somaéambhu, Aghora Sambhu, etc. ;
cf. H. Brunner-Lachaux, Somafambhu-Paddhati, Publications de L'Institut
Francais d'Indologie, 2 Vol., Ho. 25 {Pondicherry: Institut Francais
d'Indologie, 1963, 1968), I, xxii. SrT Umdpati quotes from the Moksa
Karikd, Tattva Traya Nirpaya and Tattva Sapgraha: cf. the

Sataratnol lekhani ommen%ary on verses 2%, 27, 40, 41 and 76.

18R5makan1;ha II claims that he is from Kashmir in the last verse
of his MNida Karik3 (v. 25; AP, p. 14) and Aghora Siva claims that he
is from the region of the Cola both in the TTNV (v. 32; AP, p. 22)and in
the Kriydkramadyotikd (Madras; Cintadripet, 1510), p. 4437

since Ramakaniha IT is earlier than Aghora diva it is more
plausible that Sadyojyoti is also from Kashmir and that the worés of
Sadyojyoti and Ramkantha Il were brought to the south. Aghora Siva
claims to remain faithful to the “teaching" of Ramakantha II (MAD, p. 1);
cf. also Bhatt, MP, p. ix-x. - ' T

B8k, v. 28, p. 1.
gy, p. 2.
21

) Cf. for example, Pandey, Bhaskari p- xvi and Bhatt,
Matangaparamesvara Agama, p.xvi. -

2?I§, v. 57, p..52: “ityavadattatvani tu sadyojyotih suvrttikpt."

23Tattva Traya Nirnaya, v._32, p. 21. "uktah samasatoyam
tatvatrayanirnavas €a (ta svayambhuvasyg..."




)

22
%

24V 319 Ratna Traya, p. 107: srlramakapthasadvrttlm
mayalvamanukurvat This problem is even turther complicated by the

reterence to a S—avrttln, by a certain Srirdna; for a dlscu5510n of this
problem cf. Bha MPA, p. xiV.

25 Ratna Tra p. 107. Aghora Slva adds almost no commentary
to the last six versé% _

26cf MPAY (3 19) p. 68: “dar51tamasmabhlb .rauravavpttiviveke
iti." Bhatt taKes thls to refer to the Rauravavrtt1v1veka by
Fﬁﬁékantha II.

Eyln the MPAV the quotation from the so- -called "Rauravagama-
v tt1 " actually refers to v. 52 of the Paramoksa Nir¥sa R5r1ka in

AV RamakaEtha 11 may simply be referring to his commentary on
elther This work or the Moksa Karikd; cf. MPAV p. 609,

28N1th respect to the title of the Raurava Agg g as the
Raurava-dsutra-" samgraha, Agamic wrlters loosely refer to the verses as
~utras rather than Slokas; cf. MA, I, 27.

29
Compared to the Jidnapadas of other Agamas such as the Matan a
and Mrgendra,the Jianapada of fEe Raurava Agama 1s very paltry.
Raurava Agama itselt Ruru says thal the gama was first revealed 1n
difrerent forms,by the five faces of Saddsiva and was later reconstituted
by Anantaparamedvara to form one crore of §lokas, which Ruru further con-
ggnsed to 1200. The present edition of the Vidyapada contains 399

lokas. If all the Slokas from the Kr1¥agada are taken into acgoug} the
present Raurava Agam would contain we over 1,200 Slokas. For a
summary of the ten sections of the Jnanapada of Raurava Ngama. cf. Gonda,
Medieval Religious Literature in SansErlg, p. 169170,

30Cf RA 7.5. For a discussion of the Sa1v1te construal of "yoga"
cf. Dasgupta, op. cit. p. 204. Phatt mentions the l1st§gg of the Angas

in other Agamas: Matangaparemesvara (Yogapada, patala lists the
same six; ﬁﬁ {yoga- pada, patala 3] lists the same six bdt adds -
Klranagama'Tyo gap da, patala lists six_but replaces the tark RA

with 3sana; and the Suprabheddgama (yogapada, patala 3) lists fﬁe -efght
given In fhe Yogasutra

'\3\
31Actually, an exact numerical enumeration of 4he tattvas does
not appear to be a concern of the RA; for instance, in'some sections
:manas" is included among an enumeratlon of the tattvas while elsewhere
it is exclude 1.13 and 4.49). _Although throughout the RA the five

Sivatattvas g]va, § kti, Sada51vq, Isvara, and Suddhavidya) are dis-
cussed 1n fhe exposition of the Sa1vadar§éna in~ 10, 98- 161 ,they are not
included in a numerical exposition of the tattvas.

32Certa1n Tamil commentators on the Slvajnanabodha claim that

AN )
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the Sivjnanabodha is 3 portion of the twelfth adhyaya of the seventy-
third pafala of the RA designated as the ﬂp5§av1mocanapatalaf; as
well, 1n the Kannaga speaking area of the south there [s a legend that
a teacher called 'Sivajnanabodha’_wrote the twelve verses as a cdndensed
version "of the essence™ of the RA. For a discussion of the Meykandar
literature, cf. K. Sivaraman, §ETVism in Philosophical Perspective

(Varanasi: Motilal Banarsidass, 1973),. pp. 30-39.

33Raur'ava Agama, Upodghita -, v. 2; Vol. I, p.1.
" *bid., wv. 3-5, p. 1.

_351bid,, V.8; p. 2; "sarvakrtsarvavettdram sarvaifamaparajitam/
sarvabhutatmabhltastham prandto 'smi_sac@sivan, Sadasiva is comparable
to the Vaisnavite "Yasudeva'; for a discussion of Vasudeva, cf. 71 -
Brunner-Lauchaux, SSP, p. 10.and the index, p. 335.

- /
, 36Raurava Agama, Sivatattvani, v. 14, p. 5: "tato ‘dhisthdya
vidyeso mdyﬁﬁ_gg_parameé%arab/ksobnavitv5 syakiranaib srjate 1aiijasim.
atdm.” .
kal . W
Cf. v . 51B-52, p. 48 and MK, v. 117, p. 44. For the contra-
“ekatva' cf. TS, v. 54, pp 50 and MK, vv. 131-133, p. 51. The liberated
condition of Vidyesvaras is a lower type of liberation. The higher
moksa is ghQ,PfivasimzaP where all the bonds, are removed and the soul's
?%ngkriya-sak 1" becomes manifest. Aghora iva is emphaté; that this
- va-) samyardpa is not a participation in a condition 8f "oneness'
in the way represented by a universal", i.e.,the soul does not come
to participate in 'Sivahood". Rather, it is agmore negative condition
where every distinction between the soul and Siva "falls away".

Beor this translation, cf. Gonda, Medieval Religious Literature
in Sanskrit, p. 190.

39

Raurava Egama, Upodghata , v. 18, p. 2.

/ .

4OAghor‘a Siva lists his date in the colophon of one of his
major texts as "the saka era 1080 [1157 A.D.]"; cf. Kriyakramadyotika,
p. 437 and Brunner-Lauchaux, SSP, I, XLII.

41For a history of his works, cf. Bhaskari, p. XXIV.

!
jﬁ 4ZCf./;;;%vatrayanirmaya, v.32, p. 21 and Aghora Siva's opening
A

mangala to MAD.

f 43Cf. Gonda, Medieval Religious Literature,p. 215.
- » - ‘ /

eIhe'maiBFity of Agamic citations_described by Aghora Siva come
from the Srfimatsvayambhuva Agama, Mrgendra Agama and Matanga Agama.




24

<
!
Bet. pierre-sylvain Filligzat, "Le Tattyapraki<a du Roi
Bhoja et les commentaires d'Aghorasivacarya et™de Srikumara, "Année,
1971, p. 249.

46These four traditionally accepted "anubandha" (eg., tatra
anubandho nama adhikarivisayasambandhaprayojanani -- Sadananda's
Vedantasara, 1.5) are not always clearly evident in the original texts
as,lnferprgggd by the commentators;, for example, Kumarila Bhatta in

the pratijiianasitram, 11-25 of his Slokavirtika draws all four from
Jaimini's first sutra, "athato dharmajijfasa’.

4<py ,'logic" Sadyojyoti means something along the lines of includ-
ing "simple enumeration" (uddeda), definition (laksa a) and examination
(parikgd), which are considered to be the characteristics good manuals
(samgraha) should possess; cf., for example, Athalye's notes in the
arkasamgraha of Annambhatta with Author's DTpik3d and Govardhana's
Hyaya BodhinY, ed. by Y. V. Athalyg€ and trans. by M. R. Bodas, 2nd ed.,
bombay Sanskrit Series, No. LV (Poona: Bhandarkar Institute Press, 1963),
p. 71.

- 48Th_is Is the same claim made by Ruru in the RA; in fact, many
Agamic authors claim that what they are presenting is a condensed ver-
sion of a larger and more detailed teaching.

% - -
49Aghora Siva takes the term "sddhakah” to refer to the “acaryah"
by playing on the etymolagy of the term "sddhaka'; the ‘gcdryah" dre f%e
ones who, “bring to accomplishment" (sddhayanti) both bhoga and moksa.
Aghora Siva's comments do not, however, agree with Sadyojyoti's own re-
mark at the end of the MK that the work was written for the “dull-
minded" (mandabuddhayai], unlgss of course "manda! has reference to all
who are "lower™ than the god Siva, and the Sages Atreya and Ruru
mentioned in the karikd previous to this statement. _
Concerning the term "s3dhaka" in the Agamas, H. Brunner-Lauchaux
defines, the term in its technical Usage in light of the four scales of
Agamic Saivism initiation, i. e. samayin, putrakZ, s3dhaka and acarya.
The sadhaka "is tie disciple who, after the initiations called Samaya
and nirvana-diksa, chooses the path of powers (siddhi) and is given to P
that effect @ special consecration." Cf. "Le Sadhaka, Personnage Oublie
du sivalsme du Sud," Annee, 1975, p. 443. )
P Generally, samayadiksa and visesadiksa allow one to worship
Siva, render service in the temples and observe obligatory duty. "But
the nirvanadiksa is one which provides eligibility for the study, re-
flection etc. of the Agamas." Cf.,5PB, p. 297 The SP8 lists_seven
different kinds of diksa, although 1t does not disclUss acaryabhigseka.

. SOtho 3" as "enjoyment" also has reference to karma as the soul
is the one who enjoys the effects of karmic fruits. "Anuranjika' is
also etymologically used in describing raga; the soul 1sf5;fected/
coloured by raga" (ragena ranjitah), which attachment designates the
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attachment to objects (visaya-asaktib or visaxa-anuraﬁ'akam). In
Samkhya the term has the same sense; for example, In ﬁis commentary
on Sk 40, Gaudapdda glosses "to be efdowed with"(adhivasita) [with
respect to the subtle body being endowed with the eight bhavas] with

“anuranjita”.

51Although a diﬁtinction must be grawndbetgeen the three fundamen%ai
categories or "padartha" -- i.e. pati, pasu and pasa -- and the concept o
the tattvas, quite ofien even the paaar¥ﬁ§§ are referred to as tattvas.
In the Raina. Traya and Tattva Traya Nirpaya, for instance, the three basic
"tattvas™ which are discussed are actually the three padarthas (in_the
former work, bindu is representative of pasa while in the Tatfer maya is)-
According to The Tattva-Traya Nirnaya the three padarthas are said to be
aspatial, atempgral and possessed of agentive powers. In his commentary on
BK 145B Aghora Siva uses the term "tattva" to describe a "padartha'. Therg
§§ also an_unresolved problem over which padartha the five Pure Tattvas (Siva
akti, Sadsiva, l$vara, Mantreda, and Sadvidya-mantra)should fall.” On the
one hand, qua tattvas, they are said to tall under the pati-padartha
while, on the other ﬁand,‘ﬂsﬂhigherﬂ forms of mdya (i.e. as bindu) they are
said to fall under the pasa-padartha. . s

Different texts assume more than three padarthas; Sivagrayogin
enumerates the various extra adarthas,_neld by other Agamas, but concludes
that the extra tattvas fall under_the pasa-padartha. cf. SPB, pp. 59-60; as
well, cf. Das Gupta, p. 29 and MPA, xviii-xxiv.

>2The second siitra of the Yoga Siitras states the importance of
this concept in terms of the goal of yogic practice:"yogaScittavrttinirodhah's
cf. Patanjalasutrani with the Scholium of Vydsa and the Commentary of
Vacaspati. Ed- Dajavam Shastri Bodas, Bombay Sanskrit Series, XLVI.
(Bombay: D ‘

epartment of Public Instruction, 1892}, p. 4. :
L4

53In this case "Yogi-pratyaksa" is an exception; SadyojyotiE how-
ever, begins his description and justification of the tattva theory from the
point of view of " jdukika-pratyaksa". Even pratyaksa qua svasamvedana
in the form of a ahampralyaya 1s not a direct perception of the N
ahamtattva as the pratyaya 1s an effect of the tattva and not the tattva
itself.

54This twofold manner of viewing the tattva, i.e. what is here
called the general and the specific, would be doubted by some. G.

Larson eschews the identification of the tattvavada with the Satkaryavada;
he claims that the concepts of cause and effect are inappropriate in
discussing the relation between. the tattvas and the world. Larson argues
that even the early authors of the tattva theory “themselves confused”
the two by .drawing causal analogies from "the phenomenal space-time

level” to which the Satkaryavada applies -- such as the milk and curd or
water in different forms -- to apply to the theory of tattvas..

In place of this causal interpretation of the role that the
tattvas play in the tattvavada, G. Larson applies a structural model
which -stresses the idea of "transformational change" wherein the tattvas
are viewed as the "deep structures” of the surface reality and are those
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elements of the yogic world which provide "the idea of wholeness, the
idea of transformation and the idea of self-regulation." Cf. G. Larson,
'The notion of satk5r¥a in Samkhya: Toward a Philosophical Reconstruc-
tion." Philosophy East and West, (1984 }, pp. 31-48. The major fault of
Larson's analysis Ts cledr:™ he shows no concern for any possible compar-
able conceptions of the concept of !'deep structure” in classical Samkhya.
In his short critique of Larson‘s article, Bhagawan B. Singh also points
out that the conception of "k3rana" in the tattvic view is "much richer"
than the specific concept of 3 cause; cf. Bhagwan B. Singh, "Commentary
on Gerald L. karson's ‘The Motion of Satkdrya in Sagkhya' and Frank
Podgorski's "Sapkara's Critique of SapkRyan, Causality in the Brahma- .
sutrabhasya'," Philosophy East and West,( 19g4), p. 59-63. It might
further be argued that what Larson calTs "the structuralist perspective"
simply brings out in greater relief the role that ontology and soteri-
ology play in the tattvic theory, especially classical Samkhya. According
to the Satkaryavada, the ontological conception of the tattvas postulates
that ail creation proceeds from prakrti as a "transformation" or "modi-
fication" (vrtti) and is connected To the teleological conception of the
soul's utilitarian engagement in the tattvas (i.e., nimitta-naimittika prasanqena) that have
their own soteriological purpose--which is “for the release of each sou pratipunsavimoksartham).
- Incidentally, the term “tattva" iS5 mentioned only once 1n the

Sapkhya Karikd; in verse 64 the study of the tattvas (tattva-abhydsa)
1S saIld to lead to the correct understanding of things.” A similar use of
the term is found in the Samkhya SGtras (1.107; 3.73; and 4.1) and is
mentioned incidentally in 5.30; 6.77 claims that everything but prakrti
and purusa is anitya -- which would imply that if prakrti is considered
anitya so must "tattva” be. The term is not used In e Yoga Sutras.

The analysis of the transformation of "“structures™ from a deep
to a surface reality has also been used to explainm forms of Indian
ritualism, cf. Frits Staal, “Ritual, Grammar, and the Origins of Science
in India," Journal of Indian Philosophy, 10 (19827, pp. 1-2%.

: “ / ”» oo
55.¢. Arunandi Sivdchdrya, Sivajhana Siddhiyar, translation,

introduction and notes by J. M. NalTasvami Pillal (Madras: Meykandar
Press, 1913), p. 183. At this cosmic level the tattvas seem to operate
at the level of the "form" through which the sr<Tikrama operates, as
mEgé and not tattva is still considered the seeg From which the whole
universe evolves after the pralaya. In the act of creation, Siva is the
ffecignt cause, maya the material and Sakti the instrumental; cf.

ivajnana Siddhiyar, p. 129.

, 56Ibid., p- 184. This is the same approach to the various
”dacsanas" found in other works, such as, for example, Madhava's Sarva .

Darsana Sapgraha, although this work does not treat the other systems
§§v1c I

along t3 ines. One of the more detailed accounts of other systems
from a Salvite point of view is found in Ksemardja's Pratyabhijfia Hrdaya.
Ksemardja says that all the other doctrines are simply Stva'™s "roles™

as the dramatic dancer disguising himself; the tattvic level reached

by the other doctrines follows these general lines: Carvaka remains on
the level of the Bhitas; Myaya, MImamsa and the Saugata Buddhists remain
at the level of the Buddhi-tattva; Vedanta, Madhyamikas and the
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Pancaratras remain at the lgxel of Prakrt1. Samkhya remaing at the
level of Vijhanakala; the “Srutyanta™ atta ain the level of I¢vara;

and the VyE%arana aftaln,the level of Sad3siva -- only the Sailvites
attain the level of the Siva-tattva. Cf. Pratyabhijfahradayam, trans.

and intro. by Jaideva Singh (Varanasi: Motilal Banarsidass, 1980),
pp. 65-69.

&L, p. 20.

587 amadhikara, Ahn. I, PTévara Pratyabhijfia VimarsinT,"
Bhaskart, I?I, 197. .
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Cf. Tattvaprakasa with the Tatparyadipikd of Srikumaradeva
and V tt hx A horaélvatarya , ed. K. H. Mishra. {Varanasi: Chaukhamba
Orien 1 P- T pralayam yat tigthati sarvesdm bhogadayi
onutanam tattvam1t1 proktam na sariraghatadi tattvamatah."
A very 51m11ar view of a tattva understood in temporal terms as the
essence (rlipa) of things which is not affected by the manifestation and
ultimate dis sappearance of created objects, i.e. a distinction between the
‘vyakta" and the "ropa" is found in the Yukti Dipika: cf. Yuktidipikd, ed.
by am Chadra Pandeya (Varanasi: Motilal Banarsidass, 19677, pp- E7—61.
For a discussiop of this concept of the tattva in the Samkhya, cf.
Pulinbihari Chakravartl Origin and Development of the Samkhya System

of Thought (Delhi: Oriental Book'—ﬁéprlnt Corporation, 19757, pp- -253.

60Ibld,,, p. 143. It should be added that, ultimately according
to the monist Sri Kumdra, insofar as all the tattvas fall under the
E a aspect of the tripartite, at1, pasu, and g asd, tattva is simply a
superlmpostlon (u%adhl) on the basic unity of Siva. CF. 1 ttvapraka§a,
. 17 and61F1111oza , P-,263.
Tattva Praka§é p. 144: : -
- tatatvat santéfatvacca tattvaniti tato viduh
tatatvam deSato vydptih santatatvam ca E?Iafah
laksadiyojanavyapl tattvamad pralaydt sthitam
- anyatha stambhakumbhadirapl tattvam prasajyate

This play on the etymological sense of the term “tattva" being
linked to the root tan which means "to extend" and is meant to indicate
the spatial and temporal extensiveness aspect of the tattva [tan changing
to tat before -tva] is probably the very opposite of the actual etymo-
lggical conceptlon of the literal meaning of "tat-tva" as "thatness"

[i.e. tad-tval in an immediately experiential Sense whose apod1ct1cal conna-
tation Tent Itself to a conception of the aspatial and atemporal "essence"

of a thing (i.e., as in the Mahabha%xa 1.1.1, "tadapi nityam yasmlstattvam
na vihanyate. kim punastattva a havastattvam) ~In this sense, the
original meaning of the term tattva has 1ts more Iiteral reference in
something comparable to the "foae Ti" in Aristotle's Categories (i.e.,

as in 3b.10: "x8oa 6& odoloa Soxet 1063 TUL cnuawszv. )

Cf. §Eg, pp. 138-139. In the TP the tattvas are said to
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dissolve (1Tyante) into mdya (v.67); only maya, Puruga and Siva contin-
t é V.Eg).

ue to exist during the cosmic destruction (

. :
63ln the manner in which Sivagrayogin describes the Mahapralaya, the
three abhdvas are: Sivaaktiprerana, Purusa-vy¥p3ra and Tattva-vyapara.

The real 'fuse” is karma (1.€. © hojakddrsta™].

, :
64SPB, p. 139: ayasagneryathd yogo viyogo 'gneryathdyasa/

tattvanamaimanascaiva $aktyd karmavadadbhavet.




, Chapter 11

-

DOCTRINE OF THE SUBTLE AMD GROSS ELEMENTS

1. The Teleological Concern Regarding the Elements

In the BK the gross and subtle elements are dealt with solely in
terms-of'a theology that construes all e&ents as ultimately 4onnected
to the will or intention of the Supreme Being, é?va; within this' con-
ception of the world the elements serve a specifically teleological
goal as contributory'factors engaged in the final release of the soul.
The elements aré thus exclusively treated in terms of their participa-.
tion in and contribution towards bh8ga; they are merely the

—_—

"ancillaries" of bhoga (bhogangatva) without which the sotericlogical

activity of bhoga could not be brought to fruition. '

’Q5bhge;é'sou1 is bound by "pada" qua mdyd, the foundational
materiai céﬁse of the world, it is ipsofacto united with all the
ancillary members of maya. The “elements" -- segcifically the material
&lements -- are considered to be the final evolutes in the last stage of
the evolution of tg;\world proéess {srstikrama). The gross element rep-
resents, in a more abstract manner, the final étage of "manifestation"
(vyakta); it represents the experiential plenum of the vyakta, the
sphere of the world-experience on the grounds of which the whole

2 If one were to set up-a

tattvic doctrine comes to be "inferred".

cosmic duality in the §aiva doctrine between "matter" and "spirit®, the

level of the gross elements certainly represents the final manifested

form of "matter"; since the ultimate callind of the spirit relates to
2

’C
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{
its freedom from the connection to matter, the elements, and all they

teleologically entail, represent the basic "hindrances” which must
first be "overcome" in a soteriological sense.

-
2. The Origin of the Gross Element

The five gross elements (bhUta) are described as earth (prthivf)
water (jala), fire (agni), air (vdyu), and ether (éﬁéﬁé).f Sadyojyoti spe-
cifically’ﬁgﬁls with gross elements ?h terms of their functions (vptti) and
their qualities™t una)? The function of each gross element. is either
Gcommoh”'(sEdhEraga) or "unique" (asadhdrapa). The common function
.describes the process whereby the gross elements collectively work to-
gether in constituting"the physical body by means of which the sense
grgans come tp operate. The unique function deséribes the specific
activity,which is relative to each individual gross element. The
-“qﬁalitiesﬁ of the‘grosnglements are also considered in a two-fold
ménner as either common or unique;ﬁ;eacﬁ gross.element_has its unique
quality while at the same time shériﬁg the qualities of the other gross
elements, except in the case df ether. The qualities are very important
injfg;ﬁs of the establishment the tattvic doctrine, since it is 6nly
*//;ﬁgough'the "perceptual" qualities that the imperceptible gross
) elements are inferred.

In describing the origin of the gross elements in terms of the

—

process of tattvic evolution, Sadyojyoti employs biological terminology

applicable to grganic genesis.4

The gross elements are said to be
"filled out" (pustana) in the organic sense of being “"nourished" or

"fed". The source or cause (kEfanaghﬁta) of this nourishment is the



31

subtle element (tanmatra). In an organic sense.the process of material
creation is understood as an ongoing activity wﬁich brings the "cause'
and the "effeét” into a concomitant and inseparable relation. - The "cause"
qua cause continues to exist "in", so to speak, the effect.5 This under-

standing of causality is in diréct opposition with the asatkaryavdda

which holds that the cause ceases to have a‘direct ontological relation
with fhe effect once the effect comes into existence.6

Aghora Jiva cites a text which emphasizes the twofold activity
of causation as well as maintenance involved in this organic creation:
"the act1v1ty of: Qrak is [said to have two funct1ons] the increas-
ing of that which has already been accomplished and the acting as the

cause of that which had not yet been accomplished (akrtasya k3ranpai

krtasya parivardhandh ca prakrtikarma yatag)."7 In this quoted passage

"prakpti” stands for the entire realm of the material world and the
manner in which all causality is governed by the concomltant 1nter—
connectedness of the cause and the effect. Both the original causation
and the ongoing ma}ntenance of the material e}ements.is due to the

subtle elements. 3

3. The Common and Unique Functions of the Gross Elements

As has been mentioned, the functions of the gross elements are

either common or unique. The common function of the gross elements is
. :
said to involve the supporting of the sense and motor organs (indriyadharatva).

This function is not actually carried out directly by the gross elements
but takes place through the instrumentality of the bhysical body. !

Through the commonly shared activity of constituting the physical body,
A
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the gross elements come to support the activity of the organs. Al-

thoudh/theksense organs are technically described as having their

M'locus” (st;%na) in the subtle body,8 the gross elements are said to

-y

"bear" them, i. e., provide a receptacle for them, as a cup, for 1nstance.

does for water.9 Aghora Slva argues for the necessity of postulating

the existence of a specific medium to bear the organs, eJen though the

organs a;Féady have a supporting locus in the subtle body. He arques that

the organs are in themselves inactive and require a medium through which

they come to be gctivé, }JET;the(ﬁﬁysical~bod&. In one sense this ——

common function precedes the actual unique functions of the gross elements,

'since it is only when this common function exists that the unique

functions come into being. Teleologically, the specific functions of

the gross elements do not come into being on their own account but

simply on account of bearing the sense organs, this bearing requires that

the collection of the éhlque functions of the g}q>s elements work <;\

together as.a common function. However, it is not the physical body

understood as the totality of the unique functions working collectively

but the soteriological activity of karma that ultimately activates

the sense organs, since kdrma directly controls the activity of anga;'_

insofar as the gross elements are essentially considered to be

. //ﬂaﬁETTTETies of bhoga" all their activity is directed towards gﬁggg‘
whose overriding cause is 52:@g.10 Since both the sense organs and

the gross elements (in their embryonic form as subtle elements) have

their locus in the subtle body, the sense organs and gross eleménts

share the common purpose of bringing about the enjoyment of karmic

effects. 'Although the subtle body is, in part, constituted by these
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two separate groups of tattvas, it is said to carry out one goal, as

is the case with a lamp (bhinnajétiyamapyekaphalaﬁ_gzpéhgavastuvat).y

In a.word, all of the functions of the gross elements are subsumed
under fhis one goal of the subtle body, i.e. karmabhoga.

The following specific functions of the gross elements are
listed in verse six of the BK: 'supporting' belongs to the earth,
h"bringing-togetherﬁ to watey; "maturing" to fire, "structuring' to air
and "providing space" tGAE%:ér. In a very significant sense these
unidue functions-are the gross elements themselves, since it is as
these unique functions that the gross elements carry_out the common
func%fans and possess tHeAqua{ities. The gross elements exist in the
form of these specif}c functions and not as separate "entities" removed

from the activities of these functions.

4. The Qualities of the Gross Elements

" In terms of understanding the relationship between the gross and
subtle elements and the ontological status of both, the qualities of the
gross elements serve a muych more important-role than the functions since
it is only by means of the qualitieé that the existence of the non-
perceptual gross and subtle elements can be pramébically established,
i.e. through inference.12 |

Sadyojyoti  first describes the qualities of the gross elements
‘before giving the logical proofs justifying this description. Each gross'
elemen? is said to possess one specific quality. Although ether only

possesses sound as its quality, each of the other gross elements possesses

at least one other quality besides its own specific qualitys earth,
o
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for instance, possesses all the qualities :fﬁides_its own specific quality,
‘smell. From the most subtle to the most gross, the elements along with

their qualities are arranged hierarchically as ‘follows:

Gross Element (Bhilta): Quality (Gupa): ,
Ether (3K3$a)....ceevennn.. Souné (§abda) - ;
AT (VEYU)evveiniennnnnnn. " Touch (Egggié) '
Fire (agni)................ i, " Colour {ridpa)
Water (jala)......oliceee... R " Taste k£g§g) }
Earth (prthivi)e..ee.vn.... “ % " .smell(gandha)

This ordering of the gross elements together with their qualities
should not be confused with a similar arrangement knoﬁﬁ’as the
“paficikarapa" according to which each gross elemént accompanied by itg
unique quality_is conjoined with the other gross elements a;companied by
their uniqué qualities. The numerical ratio of this combination of gross'
egements:is very éxaﬁt: each gross element coqstitutes half and the
other four one eighth each of the combinatiori.13 Ether, for example,is

the result of the following combination of gross elements and their

qualiiies:
Al v eiieneen Touch
FIre veveveens Colour
Water ........ Taste
Earth ........ Smell
Ether ........ Sound
: L/
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Accordihg to Sadyojyoti each quality is itself subdivided into
various species which are differently associated with the various gros§

elements.14

For example, “colour” is of six varieties in its specific
substretum‘earth, although it is said to be only "white" (sukla) in
water. According to the manner in which the qualities are arranged in
the various gross elements, the specific "arrangement" of the gross
elements is inferred; Sadyojyoti demonstrates the reasoning process
that leads to the following inferénce (BK, v. 16-16A):

No cognition of earth is possible without a cognition of odour etc.,

while a cognition of water etc. takes place without a cognition

[of odour etc.]; consequently, earth is separate from water

etc. but is not separate from odour etc. ¢

In this manrer the necessary connection (avyatirekitva) between

the substratum and quality {i.e. the gunin and guna or visesyatva and

~ visesana) comes to be inferred on the basis of the principle that

“the apprehension of the thing possessed by qualities is preceded by the

apprehension of the qualities (gupigrahanasya gunagrahanapurvakatvam)."

'“Q@gg on v.13 The order (krama) established at the level of the

"qualitied' therefore establishes the order at the level of the possessor
of.theee qualities, i.e. the gross elements. The Naiyﬁyikas, who hold
that the substratum of the qualities and the qualities themselves are
both separately and perceptually cognized, argue against this Saivite
principle by citing the specific example of the white crystal put next
to something red; the fact that the crystal takes on the "red" colour
of the object beside it indicates that there can be an apprehension of

—

the qualities of a thing apart from any necessary substratum-quality

15

connection belonging to the apprehension. In the case of the quartz
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. #he real "colour" qRality is whiteness, not redness; however,'if one is
/
to accept the princijle put forth by the Saivites, then the quartz when
perceived as "red" wol{d have to be naturally qualified by redness,

/”“5 which is not, in fact, %e case. This proves, according to Nyaya, that

. / the quartz qua substratum can in fact be perceived as separate from 1ts—

quality, as it is perceived in the second instance as qualified by redness.

To thif\Sngific argument against the §aivite's cgnception of the

connection between the substratum and quality, Sadyojyoti claims that the

quality‘ﬁcolour“ should be understood as consisting of two things, both

the colour and the géﬁeral configuration (samsthana) of the.thing to

which the colour belongs. In other words, certain things possess certain

' colours; hence, even when the crystal appears "red", we remember that
this paqtyﬁular four cornered object originally possessed a white colour.

Hence, the principle is not violated.16

5. The Subtle Elements

The five subtle elements have the same names as the five
qualities and ‘stand to the gross elements in exactly the same sequential’

order as the five gqualities

‘Subtle Element (Tanmatra): Grosé Element (Bhuta):

/b:—
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The view that the subtle elements are established as the causes

of the gross elements is based on an argument initially founded on the

following principle: if an object is of an unconscious and manifold

nature, it should be considered an "effect". From the condition of

being an effect, some cause must be inferred. Since the material

elements are considered to fall under the category of effects, a cause

must be postulated to account for'these material elements. Furthermore,

the specific nature of the cause is established through the nature of

the effect; —in the case of'the gross elements, the qualities of the gross

elements are thought to define_the ontologiéal status—;% the gross

elements as effects: ‘Hence, the nature of the cause of the gross

-’;T;;ents will be comparable to the nature of the qualities; as a result,

the subtle elements construed as the causes of the gross elements are

designated with the same characteristics as the qudlitfés, sound etc.

One could almost say tgat the-sugtle elements are the unmanifested form

of the qualities themselves operating through the instrumentality of

the drosgbelements. The gross elemegt, nevertheless, is still con-

Sidered to be the "effect” df the subtle element; the gross element,

qﬁa “substratum” (gunin) of the quality, cannot be considSSed'apart

from the quality. The gunin-guna or bhuta-guga complex is considered

to be the "effect" which explains the necessity for the postulation of
the subtle element as the cause. This explains why the subtle
elements themselves cannot operate as the substrata of the qualities;
the subtle elements are those causal factors that are themselves

without manifested qualities‘%énabhiVyaktavi§E§atva).17
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M the causes of the gross elements the subtle elements are
described as the "generating-loci' (yoni); although they are in essence'
of the same nature as the manifested qualities of the gross elements,
they do not share the same functions of the gross elements. Accord-
ing to the idea already nentioned that, all creation is a combination of
both causation and maintenance, the subtle elements function in a dual
role: as fhe "cause" {karana) the subtle element functlons as the
material cause (upadana) in the bringing about of that whlch has not yet

emerged (akrtasya karanam) and as the PmalntaxnerP (agurana) the

subtle element is that which contln%es the maintenance (pogaka ) of that‘

which has already come into existence {krtasya parlvardhanam)

.

In cdncluding the discussion of the elements, it may be pointed out
that in the section of the BK that specifically treats the elements and
their contribution towards bhoga, Sadyojyoti.‘e not describe the d-i.rect

origin of the elements as stemming from the individual instantiations of

- F
~

the ego-pfinciple, i.e., the tamasic aspect of the ahamkdra {from which

the subtle elements directly arise).19

In thus avoiding to.discuss the
direct origin of the elements at this point in the discussion of the
tattvas, Sadyojyoti may be avoiding the possibie charge by an opponent
that each individual soul both materially and experientially creates its
own world (bhuvana).20 Restricting ‘the originating locus of tie elements
to the ego, which is "specific" to each "individual" soul, may in principle
rule out the possibility of the independent status of an "external" and
"intersubjective" world. An opponent might argue that this "individual

ego-creation theory" leaves us with a conception of the mundane “world"

as simply a totality of many individual, ego-experiencing worlds.
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This possible criticism never enters into the doctrine of elements

AT

as described by Sadyojyoti and Aghora §iva, nor, for that matter, in the
works on Samkhya that hold a similar doctrine of elements. Although both

the §Eivite521

and the Sgykhyazz assume the existence of a commonly

. shared, "objective" world (whether its basic material cause is assumed to

be "mdyd", as according tg the Sﬁivites,o} “prakrti”,as according to Samkhya),
the physical évolution of this world appears to end in the égo-based

creation of individually created and individually experienced worlds.

In sﬁort, an opponent may conclude that the ego-based origin of the
elements leads to a solipsistic conception of the world, i.e., in order
to account for an independent world, the tattvic doctrine would have
to avoid limiting the creation andwgenesis of the elements to the

locus of the ego-principle.
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NOTES

1The larger function of the elements conczrns the role the ele-
ments play in bringing about bhoga; it conlerns the "instrumentality"
(sadhana) of the elements. In fEese terms the elements are not consid-
ered 1n a specifically cause-effect relation with bhoga; "sadhana" is
not specifically causal in a purely instrumental manner as Tkarapa".
Rather, "sddhana" refers to the instrumental role of the elements as
ncontributory factors" (anga)-- in the activity of bhoga.

2Although ordinary mortals who lack lordly powers cannot per-
ceive the elemental tattvas directly, yogins can, since their powers of
cognition are not limited to the buddhi. (BK, v. 8Ab-88) MNor can -
ordinary mortals perceive the Pisacas, the deities who have yogic powers
(aisvarya) and who rule over the tattvas from the buddhi to earth: cf,
SPB, p. £39. .

3More mythic and life-world associations that ihe material elements
possess are described in other works. For the deities, geomgtric forms,
colours, Tamil letters and symbols_(sword of diamond for dkasa, lotus
for air, etc.), cf. Sivajhana Siddhiyar (3. 67-68), p. 18Z.

- 4This more biological terminology is employed as well in describ-
ing maya, the ultimate material cause of the world, as the "seed" out of
which all created things arise. Such an organic model of the world is

in accordance with the conception of this manifestation as a single
source of both the matter and the form of things, of both the cause and
the effect -- in short, as a whole In spite of its formalization in a
numerical and tattvig manner.  The only "external factor" of the
"Eagadbfja“ is the Tévareccd which activates the activity of the seed;
cf. BK, v.4. :

rd
5According to Sivagrayogin, a change of something into something
else can only occur in five ways, according_to the ontological status
of the effect: paripama, transformation; arambha, a totally new
creation; samiha, @ aggregation of something Totally new and something
contributory; vivarta, ,an illusory manifestation and vptti, a modifi-
cation. In describing Siva's agency (pravartakatva) in.creation
(srsti), the jagat qua karya is said to be a "vptti":
erefore, Just as 1n\§he original state o e cloth (as folded)

and of the snake as coiled there is even without detriment to

the original nature (of the thing) the attainment of another

state, constituting vytti, similarly, the world, too, és but

a vrtti of the suddha- and asuddhamayas controlled by iva."

39
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6The common criticism of the satkaryavada points to the apparent
contradiction in identifying the “cause™ with the "effect" as Kamalasila,
for example, points out:
This cannot be right: as a matter of fact, it is not the same thing
* that becomes changed (anyathatvam); because '"change" consists in
the production of another nature or character (svabhavantarotpattib);
now this “change" that you speak of -- is it something difterent
from the Thing itseif? Or is it the Thing itself? It cannot be
the Thing itself; as that has already been produced by its own
Cause [and hence could not be produced again by the cause of the
changel. If it is something different from the Thing, then the
Thing itself remains as before, retaining its permanence; so that
-, it has not changed." ’
,Cf. The Tattvasamgraha of Santaraksita with the Commentary of
KamalaSila, trans. DBy Ganganatha Jha. Gaekhwad's Oriental Series,
Wo. LXXXITI, 2 Vol. (Baroda: Oriental Institute, 1937), 243 and
Tattvasapgraha of §3ntarak§jtg with the Commentary of Kamalasila, ed.
Embar Krishnamacharya.Gaeknwad's woriental Series, Ho. XXX, 2 Vol.
(Baroda: Oriental Institute, 1926, p. 141.

7

81he subtle body (suksmadeha) is also caliéd "the eightfold one"
(purastaka) in that it is constituted by the three inner organs (buddhi,
manas and ahamkara) and the five subtle elements; the "organs"
Tindriyani) can only be said to have their locus 12,the subtle body inso-
ar as they fall under a species of the ahapkdra . Sivagrayogin, provides
Ehe)inference establishing the existence of the subtle body (SbB, pp.285-
86):
“The soul's going to another world, etc., is to be accomplished
" by some instrument, since it is an act, like a member of the
gross body. MNor is this possible directly for the self which
is pervasive; hence it should be said to have an adjunct;
hence, that (subtle body) is established as an adjunct.

$ps, pp. 92-93.

Also quoted by Aghora Siva in the TSV, p. 5.

9Since the gross elements are effects of the subtle elements,
the condition of bearing the sense organs belongs to_both kinds of
elements and is referred to as a joint state of "sthulasukgmatva". .
Together, the two kinds of elements form a receptacle. .As a receptle,
the subtle elements are like the pot itself and-the gross elements its
[enamel] covering (tanmatranfha ghatavadvidesadca pralepavat); this
analogy is provided by Hulin; ct. Mrgendragama: Sections de la Doctrine
et du Yoga, trans. by M. Hulin. Publications de U™Instifut Francais
D¥Indologie, No. 63 (Pondicherry: Institut Frangais D'Indologie, 1980),
pp. 266-267. i’

10N§r5yana Kantha presents a long aréhment defending the bhoga-

directed teleology of the gross elements through a consideration of the
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use (or purpose, upayoga) of the gross elements themselves. He presents
only four possibiTities of this purpose. _

Although God is the "creator! (kartp) of the gross elements,
they are of no use to God (qua upazo%ini. as God's comportmént is not

" self-directed ('"svatmani") but Is rather directed towards eternal plen-

-

¢ /itude (nityaparipUrpasvartpam); they cannot be of use to themselves

(svopayogin) because they are of an unconscious nature; they cannot

be "useless" (anupayogin) on account of the greatness of their creator,
God; consequently, they must serve the purpose of another {anyopayogqin),
which upon further investigation turns out to be individually bound
souls. Cf. MAV, pp. 177-179.

"WA (12.324), p. 341. The introduction of the subtle body and
karma (qua “adysta") at this point of the discussion, especially the claim
Tn BAb-8b tha e subtle body is only perceptible by those who have .
lordly powers,may be an argument against the C3arvdkas who argue that the
“cast3" of the organs is solely and self-evidently a product of the
physical body. .

- ra

12In the MAV, p. 332, Aghora Siva holds that the five gross ele-
ments can be inferred on account pf their functions; he refers to the
five specific functions (samyaviseganam) of the five gross elements,

which are inferred by their "effTects’ (kargﬁhi), the functions (vrttayah).

13“The compounding takes place thus: each of the five elements,
viz. ether etc., is divided into two equal parts; of the ten parts
thus produced five -- being the first half of each element -- are each
subdivided into four equal parts. Then leaving one half of each
element to the other half is added one of these quarters from each of
the other four elemdats." Cf. Veddnta Sara of Sadananda, trans.3wami
Mikhilananda (Calcutta: Advaita Ashrama, 1949], p. 58. A similar
description is found in the Paficadasi (1.27) and in the Brahma Sutra
Bhasya (on 2.4.22).

’

14An exact enumeration is not given in the BK; the commonly
accepted enumeration views rasa as sixfold, gandha as ninefold, rupa
as sixfold vayu as fivefold and fabda as fourfold.

15The Naiyayika conception of ﬁﬁga does not include the "form"
or "shape" of a thing (@karaviSesah) as, for example, roundness or
squareness. The Naiyayikas particularize this characteristic as a
“particular arrangement of parts (avayavasapstha@navisesah)." For
a discussion of this view, cf. Tarka-Samgraha of Annambhatia, ed. and
notes by Y. V. Athalye and trans. by M. R. Bodas . Bombay Sanskrit
Series, Mo. LV (Poona: R. M. Dandekar, 1963), p. 155; Dharmendra
Nath Sastri, The Philosophy of Ny3ya VaiSegika and its Conflict with
The Buddhist Dignaga school (Delhi: Bharatiya Vidya Prakashan, 1384},
Pp. 251-261: meai Krishna Matilal, Perception {Oxford: Clarendon -
Press, 1986), pp. 250-254. } -~
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16The Maiyayikas argument is unconvincing since the crystal qua
upin is cognized with the "changed colour” and not without colour,
t.e.,with a guna; cf. MAV, p. 187.

17

Aghora §}va explains this conception in greater detail in (i)’

“Possessing the same properties as these gross elements,
the subtle elements are the material causes and sustaining agents of the gross elemerts; )
although the %F?SS elements posgess distinct properties, the subtle elements lack such properties.

(tadbhutasamanagunam Karanam apurakamta tasyajva tanmatram bhOtasya
hyayam viseso visesarahitam tat].”

1BMA, 12.5, gives the etymology of the term "tanmatra" as "just
those things [their measures are such...tad-matram]" -- i.e., they are solely
what they are without the manifested distinctions or qualities
(anabhivyaktaviSesatvam), as the gross elements; MNarayana Kantha describes
them as being of the nature of fundamental elements (bhutaprakrtirtpam ). °
With the receptacle analogy already mentioned, the subtle elements are

themselves without manifested qualities, as a pot. Only the covering is
perceptible. , (,
In his gloss on SK, v. 38 Vacaspati Misra glosses "avifesa" with ‘
respect to the subtle elements as "sukgma", ghich is in opposition to the )
"sthila", the gross element i.e. "visesa". -Srikumdra holds a similar ’

conceplion in his commentary on TP, v.6T (p. 124).

1esides vv. 5-20 of the BK, the elements are also treated in verses
30A-31 wherein a contra-prapantahkaranavada (which links the gross element
vayu with caitanya ) is refuted. In verses 37-42 the bautikendriyavadins
are also refuted. In.verse 45 there is a description of -the subile
elements as they arise from the ego and in verses 68B-72A there is a
refutation of the view that the bhoktr is simply a modification of the
gross elements. '

2?This is clearly brought out in the MA and MAV; in MA, 6.1 where-
in the atman is described as the cause or means (nimitta) of the universe,
the locus 1Is not considered to be the ego but the atman itself. In MA, 5.
10 the ‘mala-tainted souls are said to create the bRuvanas. In his
commentary Nardyana Kantha explains that the 3tman is the nimitta qua
ravartika, the instigafing cause, on account of the arising [as effects]
of the_™worlds, organs and bodies" -- all of which takes place for the
bhogasaghana.
Z?Zﬁe specific manner of viewing the condition of "embodiment"
occurs on account of the "bhogasadhana" (BXK, v. 4) and is threefold, consist-
ing of the subtle body which is specific o individual souls, the objective
and intersubjective world which is common to all bound souls, and the
"bodies born of their world" (bhuvanajzdeha) which represents both a common
and restricted condition. A similar conception of embodiment is found in
the MAD. On\the one hand, the physical body is said to be a “product”
of the materi 1d (bhautiko deha iti“bhuvanajasarirasyopalaksanam,
p. 343) while on the gther hand, material creation when discussed 1s
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done only with respect to the elements constituting the body -~ for
example, when the author of the MK comes to enumerate the qualities of
the gross elements in some detail, the discussion is restricted to the
qualities constituting the physical body {(cf. pg. 339-340). In the

final analysis, the soul comes to share a common world and have its own
subjective world through a "specific" subtle body; however, the accept-
ance of the “common, shared world" (sadh@ranabhuvana} is not ontologic~
ally explained given the ego-locus of the production of the elements,
which only accounts for the "bhuvanajadehacreation of the body itself.
Vaisesika, it.may be noted, avoids this problem with its doctrine of
"atoms" (paramanuvada); the material atoms in their state as "effects'
(of the eternal atoms) are threefold: in the form of the body, the
sense organs and the objects of mundane consciousness (eg., Vaisesika
Sutras 4.2.1: 'tatpunah Ertggvgéﬂi karyam dravyam trividham €arirendriya-
visayasamjhakam'™ [only akasa’does not fall under this threefold distinc-
Tion]). Umesha Sastri stilT construes the ultimate creation of the atoms
and all they entail, i.e.,the entire sphere of the jada, in very
subjective terms: The relation between 'Matter' an e 'Atman' is
vyangya-vyanjakabhava; so that, the harmony of the samsarayatra under
the 1nfluence of adrsta becomes possible." Cf. Umesha Sastri, Conception
of Matter (Allahabad: Umesha Mishra, 1936), p.55. :

2The "bhautikasarga" mentioned in SK, 52 and 53 does not
elaborate on the evolution of the various 'worlds' in connection with the
elements. ~ For_a discussion of this problem in classical Sapkhya, cf.
Gerald James larson, Classical Samkhya (Santa Barbara: Ross Erikson,
1979), pp. 193-197. )

T —
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Chapter I11 (\
THE SPHERE OF THE ORGANS '

1. The Sense and Motor Organs: The "Organ" (indriya)Considered as a
“Capacity" (é%ktf)Distinct From its Corporeal-locus (sthana)

Both the sense and motor organs are dealt with by Sadyojyotj
independently of their originating-locus, the ego; a similar wéthod is
adopted in the treatment of the elements. In the examination of the
organs, the argument is put forth that what is called an “organ” is
something quite distinct from the body part identified with the specific

1

functioning of the organ,’ a position dramatically opposed t% the materi-

. alist, who holds that the organ is in fact just the corporeal functioning

of certain body pérts. According to the materialist, in the case of both
the sense and motor organs, whenever there is a "defect" in the body part,
the “organ" is not seen to function; for examﬁle, in the case of the
motor organs, one may have legs and feet, which constitute the motor organ
of "locomotion", and yet one may be unable to walk. The person may bg
crippled by a debilitating disease which preyents the body parts from
functioning, thus proving that the body part and the organ are one and
the same thing. In the case of the sense organs a similar argument

applies: when one is blind, i.e. when there is a defect with one's

-

eyes, one does not sei.)"the sense of sight" is absent.2 This absence of

the "sense"due to a “defect" in the body part, the materialist arques. .~

establishes that the sense organ is in fact identical with the body part.

44



The §aivite uses the same examples of%éred by théihaterialist to
prove the opposite conclusion, i.e., that the sense organs cannot bé ™~
jdentified with the body parts In the case of the motor organs and thé
example of a "defect" in those body parts contributpry to the locomotive
organ,&i.e., the legs and'feet, the fact thét thegsidy parts exist and
the motor ability is absent is proof that the two cannot be identified.

If the body part is to be identified with the Wgtor organ, then the ex-

s s~
istence of the former necessitates the existenqéiof the latter. The

same argument applies to the sense organs and the example of blindness:

one may have eyes yet one may not see. According to Sadyojyoti the caysgxxﬁ\

of thd absence of the functioning of the organ :even when the body part is

present is not due to a defect in the body part itself but ratheﬁrin a -

defect of the sense organ whose capacity to function (égggl) is separate

from the body part. Sadyojyoti appeals to a cause of this "organ defect”

which the materialists would be unable to accept: karmic influences.

Cue to the "“imperceptible” (gggégg) karmic influences one may be given

eyes but not the ability to "see", legs but na the ability to "walk", etc.
In the qase of the absence of the body part, the organ does not

function due to the fact that the organ depends on the physical body

part to provide it with a locus whereby it can be active. More specific

terminology is employed by Aghora §iva to describe the exact relation- ./;%

ship between the organs and their corporeal loci. The general purpose

of both the sense and motor organs is "vitality" or "activity" (gg;}i

or kriya). The organ (indri}a) he describes as ap instrumept (gggggg)

which is essentially a faculty or capacity (_ggjéj to funt:;gh\in a .

. N~
specific manner; however, it can only function when dependent, on the
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~ corporeal-locus (sthEha)‘whfch acts as a supporting-medium for the .
- - .

active functioning of the organ.3 Although the organ is distinct from

the. corporeal-locus, it is dependent on this locus for its functioning.
The metaphysical underpihning of this view fﬁ ciéab: the corporeal-
locus (sth8na) is abstractly a representation of the sphere of material
creation, the sphere of the manifested ''qualities" of the gross elements;
it is only at the level of material creation that any real "activity" of
the sense and motor organs can occur since they both are only instru-

ments engaged in material activity.

4

2. The Tenfold Enumeration of the Organs

Sédyojyoti provides the following enumeration of the 6rgans along

with their specificfunctions as:

MOTOR ORGAN (KARMEMDRIYA): ACTIVITY(KRIYE)QQ&_ACTION(KARMAN)

Genitals (upastha) «..eceeevennenn.. Joy (ananda)

Foot (Pada).eceeecieriiaracniacanan. Locomotion (gamana)
Anus (payu).l...... e e eeeeeceeraanas Evacuation (utsaréa)
Hand (PANi)eeeeevecnnns eereeeenn. Seizing (adana)
Mouth (mg&ﬂg): ................. +.-..5peaking (vacana}

- SENSE ORGAN (JﬁﬂHENDRIYA): , ACTIVITY(KRIYﬁ)QUA SENSATION (ALOCANA)
Ear (éﬁé&i)........, ................ Hearing (é%bdagréhakatya)
Skin (gxgﬁ)...................: ..... Touching (sparsagrahakatva)
Eye {Cakgus)eeemueviuienirinnnanan Seeing (rupagrahakatva)

Tongue (1ig!§) .................. S Tas{ing (rasagrahakatva)
HoSe (NaSiKA)eeeennaennaareonacannnn Smelling (gandhagrahakatva)

The "activities” or “functions" serve as the inferential marks

oy
o~
)
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wheréby tﬁe organs come to be inferred. The specific and observable

number of activities establishes the enumeration of the imperceptible

organs. The Naiyayika immediafely raises the objection that, with

respect to the motor organs, the reason (hetu) for inferring five organs from
five activities ig not justified; rather, the number of "activities" is
limitless ahd therefore the so-called “organs" should also be limitless.
According td the Naiyiyika§ all five activities fall unqer the category

of Péctivityﬁ (karman) and are a result of the soul's intentionality

affecfing a certain circumscribed part of the body (§éFTraikade§hvrtti).

Raising the eyebrows, claims the NaiyEyika,is simply one of these activ-
ities;if we accept the principle that the "activities! are the hetu for
the inferential establishment of‘the organs, then there should- be an
organ for every activity and in this case, for exgpple, a speciﬁic organ
for'raising the eyebrows.

" By responding to the argument Sadyjoyjoti spells out his position
more c@early: the “Mactivities'are said to be only five on account of

their own inherent characteristics (antarbhdva). These five are the |

v

"basic factors" (pradhanabhuta) in the whole variety of activities.

"Raising the eyebrows", for instance, is classified aS a species of

“grasping (éﬁéﬁg} and is medfated by the organ designatéd as the hand;

in like manner, all forms of bodily evacuation, for eggﬁp&e, are repre-

sentatively attributed to the organ designated as the anus. Such reason-

’\ving also dpplies to the sense organ and is most evident in the case of the
sense organ "skin" whose activity is "touching": tﬁis organ clearly per-
vades the whole body, including a variety#of specific body parts,which

!
all fall gnder the category of this organ.
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l With the argument defending the limitlessness of the motor
organs having been refected, Aghora §1V8 turns his attention to a criticism
of the viewithat posits the singleness of the sense organs. The .

" Naiyayika queries; why not have just one "organ" which senses every-
thing,and the separate "senses" aéif;?yas "aspects" of this one sense?

The grasping of different kinds of objects (bhinnavisayagrahaka)can

4

_ simply be explained as taking place through the different loci of one

sense organ (ekamevalndrlyamadhlsthanabhedena) In his rebuttal Aghora

*%<;

Slva first ccepts the need to postulate the general category of "sense

'organ" according to the principle that all activity is dependent on an
agent; all activity consists of an "agent", “instrument" and activity"--
in this case, the soul, the sense ofgan and the'sensing. Although this
provides the need for a general category of'"organ“ in the case of
"sensing", more than one sense organ must be postulafﬁd to account for -
the various kinds of sensing. If one were to accept the opponent's view :
then there would always be the necessity of appealing to another type of
organ to describe the separate acts of sensidg: as it is alreédy
established that there are only five kinds of "activities" and therefor;
five kinds of organs, one would have to chdose.one of these five organs

to represent the various activities. However, if one were to-choose

-

the "ear", for example, another organ'wbul? have to be postulated*iﬁ

order to account for the sensation of smeli etc. Although this argument
" put forth by Aghora glva is based on the prlor pr1nc1ple that there are

tn fact only five types of sense activities and consequently five types |
"of organs, we find a more general criticism of the opponent's view, for

example, in the {lokavartika:®
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If the sense organ were one only, in all cases, then either
everything or nothing would be perceived. If it be urged that
we postulate different capacities (or functions) of the same
sense organ -- then, these capacities themselves could be said
to be so many distinct organs of sense.

The five sense organs, maintains Hﬁhora §iva, are limited to the
sphere of those five phenomena which are “"grasped", the specific function
- of the act of sensing. This Vgrasﬁing? is described as an act of sensing

('élocana“)7

which takes place when the organ is in the proximity (sapnidhi)
of its object. It can also be described in more general terms as an act

of "“resembling” or"mirroring" (samnibhatva)8 in terms of which the sense

organs, through the medlum of the "internal organs" buddhi and manas,

provide the "vidya tattva" (the final “instrument" facilitating empxrlcal

consciousness for the soul) with an internal "copy" (antarakara) of

the external counterﬁ%rt (bahydkarasadysatva).
K

‘3. The Necessity of the Postulation of a Separate and Tripartite “Internal
Organ" (antahkarana) Diswtinct from the Sense with Motor 0 gahs

The three internal organs -- buddhi, ahagkara and mafias }-3 are in-

-+

ferred on account of their activities: cognition (bodha) ef>ort (samrambha)

and will (icch3). Sadyojyoti maintains that these ac lvj'ties cannot be explained by

\\Fhe/various elements or organs so far discussed; the internal organs,
for‘example,are not “products” of ‘the material elements. Aghora §iva
provides three reasons for holding that the internal organs must be in-
ferred from the -three stated activities.\ The first reason lays down the
general principle already enunciated that all the tattvas from Eﬂli to
the Earth are “"established" inferentially by means of their "effects",

in this case, éognition etc. Secondly, there is no other means of “proof”

-

L
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or “correct cognition” (pramdpa) except inferenée to establish a correct
understanding of the observable “activities" or "effects". Thirdly, ana
laﬁtly, it is inappropriate to bring into the discussion more than three
tattvas to explain the three basic activities of éognition etc; thus,

buddhi, ahamkdra and manas each are said to have several functions,

each of which is a specific transformation (v[tti) of its respective

organ. However, each of the organs is considered to have a single function

{(ekarthatva) encompassing all the various instances of its respective activ-

ity. [In passing, it should be noted that the establishment of the nature of

the antahkarana rules out the possibility of attributing this organ to just

one tattva as, for example, buddhi itself.
| Sadyojyoti employs an analogy to explain the relation between the
internal organ and the sense organs in the act of cognizing (BK, v.28-29).

He says that the three internal organs and the five sense organs combine

" together to carry out the activities which are specific to the internal

organs; the whole process is carried out for the soul in the accomplish-
ment of bhoga. The analogy given to explain the relation between the
internal and sense organs is that of the palanqu;p and the palanquin-
bearers: if éither the palanquin or the palanquin-bearers is absent:hap
activity takes place.10 The internal organs cannot Carry out their 7

functions without the sense organs nor can the sense organs carry out

#their functions without the internal organs.

¢
The internal organs are said to b quendent on the sense organs
&
because there can be no cognition of things (adhxavasﬁga) etc. without a
prior apprehension of some external object pérceived through the senses;

%

L

b
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_even in the case of dreaming' the images which constitute the dream are

" ultimately derived from the sénses even though during the activity of

the dream the internal organ is not immediately dep;pdent on the senses,

11

i.e., on a perception of an external object (bahyarthidlocand). The

senses, on the other héhd, are dependent on the internal organs since
"attentiveness" (avadhana) and so forth are“?pquired in order to sense
things; the sense organs must be "directed" and “controlled" by an

instrumental and onto-epistemological faculty higher than themselves.12

4. The Refutation of the View that the Internal Organ is a Modification
of The Vital Air (prapa)

/ - . oL
According to Aghora Siva one school of the Carvakas maigtains-that

the internal organ is simply the life-force energy of "prapa" (pranantahkarana-

fact a doctrine which runs throughout the Up

L}

regarded as the first principle of life in the body,and cane to be used
13

vada). Although this doctrine came to be developed by C3arvaka it is in
qBinisads,wherein prana is

as a synonym for "life" in general and “consc1ousnessd.1n particular.
According to the Carvakas prapa is the cause of consciousness and is
something living organisms are endowed with. Prapa itself, however, is
simply a transfogymation of one of the four basic material elements constitut-
ing the world. .
Aghora §1¢a brings forth three reasons to refute the identifica-
tion of prdpa with the internal organ. Firstly, since prapa, according
to -the §;ivites, is ontologically dependent on “volitional activity"
{prayatna) which is one of the functions of the ego-principle qua internal

organ, prana obv1ously presupposes the existence of an internal organ other

than itseif. Secondly, 1f the function of pran is said to emit

. v



consciousness, as the Carvaka maintains, then some "instrument' must

be postJihted in order to account for the genesis of consciousness, i.e.
if pripa is said to be the "origin® (utpatti) out of which conscious-
"ness arises, then an instrument must be postulated through which this
activity can evolve. In this case, however, "air" (vdyu) is consider-
ed the cause and consciousness tpe effect; between the cause and the
effect there must be the medium of an instrument. Since prana qua

"air" is considered to be the cause it cannot also be the instrument.
Thirdly, &nd finally, as the internal organ,prapa cannot be said to emit
consciousness,as prapa is simply a modification of the.material element
"air": something purely "material” cannot create something-?consciOUS.f

With regard to the first two criticisms of the Carvdka view, the

{irgt claims that prapa itself will require an instrument and the second

that the production of»e6;sciousness will require one; in neither case Jffr—‘

can pripa be considered the instrument. Although it begs the question,’
the first criticism i's based on the argfiment that consciousness in fact
precedes the biological funetions entailed by prapa and is not, as the
Carvdka holds, a result of these functions. For example, in sleep we

do not engage in physical activities considered to be biological functions
of prapa; such activities are only engaged in once there has been some
volitional motivation, which indicates “that volttional activities pre-
cede activity based on prapa. By implication, if volition precedes

- prana, consciousness precedes prana. Concerning the second criticism, i.e.,
that one and the same thing cannot be considered to be both a cauée and

an instrument, the C3rvakas might reproéch the Saivite with the same

o
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charge, as many of the tattvas are often thought of in different casual
terms. The subtle elements, for example, are both "causes" and effects"

) g
@t one and the same time: 'causes' of the material elements and “effects”

of miyd. Buddhi, for example, is both the cause and the instrument of

‘cognition" (bodha). The examples could easily be multiplied. The
CErvékas might also point out that,with respéct to the third ériticism,
their own view is in fact not much different fromethe satkdryavada view
that the "gfoss? (sthulatva) emerges as a modification of "the subtle"
(§uksmatva), except that in this case the subtle emerges as a modification

of the gross.

‘5. The Refutation of the View that the Internal Organ is a Quality of

the Soul (Atmagunatd)

Sadyojyoti proéeeds to criticize the Hyaya conception of the
internal organ as represenfed by "buddhi", i.b. Jhana, as a quality of
the soul considered as its substratum (dravya). The debate takes place
over the argument concerning the ontological status of buddhi as the )
representative organ of the triadic internal organ. Both the Naiyayika
and the §Eivite agree that the soul is.eternal; however, they disagree
over the explanation of.the soul's connection to finite, limited con-

sciousness. Acbording to Aghora §3va, the soul is intrinsically endowed

with consciousness -- without any limitations. However, when its powers

_are limited by empirical consciousness, i.e., bhoga, the buddhi functions

as the means whereby the soul experiences. The soul "gfasps" the
. - . /-
objective content of the buddhi. The Naiyayikas, arques Aghora Slva,

establish too close a relationship between empirical consciousness and the

s <
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v f
conspﬁousnesgziﬁ/{;e soul when they describe empirical consciousne;s
as a quality of the soul; 1in doing so, they open their view to a host * ’
of contradictions. .
Accorqing to Aghora §iva the Haiyéyikas adopt a twofold conception

of the 1~ means of experience (bhogasddhanata)that involves the sense organs

and material elements. Accordingly, the range of experience (bhogyatva)
is limited.: e sphere (vi;axatvaj of the mater;;] elements and the
sense organs which grasp those material elements. As the instruments
whereby experience or Qﬂggg_éccurs, the sense organs are the only factors
which could correspondg%o the role of an internal organ -- collectively
taking on the role of buddhi. However, for the Naiydyikas buddhi is

not considered a means of experience; it is simply the experience it-
self (samvedana)‘which arises in the soul when there is the triadic

14

contact of the soul with the senses with their objects. The soul

- exists as the substratum wherein thi§ experience arises as its "quality". 2
According to Sadyojyoti (BK, 48A) this establishment of the relationship
between‘the soul and buddhi as-substratum and quality creates the contra-
diction that “the known object" can in fact not be cognized, as the soul,
.according to the Maiyayikas,.can have no objective relation to the
"objects of experience'. Aéxgéll, attributing the transitory condition
of cognitive experience to the soul as its intrinsic property cannot make
sense since the soul is supposed to be "eternaliﬁla -

:lp light of tne fault,gjth tﬁe}lyi}a view Aghora giva elucidates
the ﬁgamic ieaching cpncerning the relationship between the eternal soul
and the transitory empirical experience. Empirical cognition or ex-

perience [specifically designated as the buddhi-originated "bodha" 1 a
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is twofold: of the nature of'ascertainment)~{adhyavasdya) and of the
nature of "grasping” (grahakatva). Ascertainment is described as the
particular activity of the buddhi wherein there is the changing
cognitions "of this or that"and involves the representational activity
of buddhi as it carries on its role as the instrument of empirical
consciousness. The "grasping" aspect of empirical cognition does not
belong to the buddhi but rather to the soul, as an intrfnsic condition
of the soul. The soul grasps the ascertained object. The grasping
aspect remains an eternal character of the soul and the éscertaining
_aspect remains a transitory character of the buddhi. Such a position
is meant to avoid attgibuting impermanent cognition to the soul.
According to Aghora §iva the buddhi -- qua represéntative organ
~ of the triadic antahkarana -- is indeed an "object! of experience; he

o
quotes the Tattva Samgraha which describes the buddhi qua "object-of-the-

soul 's-consciousness” as appearing to the soul in terms of an internal
experience < of "the nature (ripa) of joy etc.” and of “the appearing in
the form of the external object" (i.e.,the &kara of the vigaya). In
this case, there is no triadic "sannikarga" betweenthe soul, senses and
the objects. The relation the soul has to the discernment of the buddhi,

i.e. the modifications of the buddhi (buddhivrtti), does not alter the

intrinsic and eternal conditions of the spul but merely covers them

over (anurafijakatva). In place of construing the internal instrument

as a /guna’ depéndent on the triadic sapnikarsa Sadyojyoti describes the
internal organ (together with the senses) as "the immediate means where-

by enjoyment is accomplished (sdksdt bhogasya sadhanam). (BK, 49)
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Ia this case there is a distinction between "karana" and "sadhana:

the internal and externil senses act as a "karapa" that functions

as the jmmediate or direct “s3idhana" whereby the soul comes to grasp

the objects presented by the sensesIf the “instruments" were con-

sidered to be the direct "instruments" of the soul's cognition they

would be extéﬁsions of the soul's consciousness -- this would attribute

transitoriness to the soul. By“describing them as the “means" whereby

.this consciousness occurs,Sadyojyoti avoids drawing a direct ontological

relation between these instruments and the consciousness of the soul. »
Sadyjojoti provides a number of analogies to explicate this

16

notion of the "saksat sadhanatva® - role of the internal and external

I
“instruments!. - As Aghora Siva points out, these analogies are meant to

17

illustrate a basiE‘teleologfca] principle of the satkdryavada: the (\_}//'

instruments, being by nature of an uncenscious nature (acetanatva), can-
not exist for their own sake (svarthatva) but must exist for tbe sake of

a céﬁ}cious soul (cetanapurusartha). The discussion concerning the

{Hétruments is hereby elevated from j(purely cdusai f?amework to cne

_____ ust as the king employs (prayufikte)
soldiers for the purpose of conqueqqng\350 the soui is said to employ the
mertzl apparatus, i.e. the interral éqd external instruments. The second
analogy indicates that not only are the mental aeparatus in themselves
purposeless, they are powerless: when soldiéfgréré engaged in battle, the
king is said to be the "agent", just as when the instruments are engaged in
experiencing, the soul is said to be the agent. The final analogy boints out
that the instruments have no purpose of their own; they simply serve

the purpose of the soul in the same way as the conquest is not for the

sake of the soldiers but for those things the king desires from the
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conquest.17 In short, the ehployment. agency and purpose of the internal
and external "instruments", i.e.,the totality of mental faculties, are
attributed to the soul.18 ' -

The mediating factor between the soul and the "instruments",
the mediating factor engaged in the bringing about of the employment,

agency and purpose of the instruments, is said to be bhoga. Bhoga is the

middle term thought to bridge the distinction between, on the one hand,

a complete separation of the'ggal from the instruments of empirical
consciousness and on the other, a limited involvement of the soul in
empirical consciousness. The main criticism of the Haiydyika doctrine

of the connection of the soul to empirical consciousness is based on the
Naiyayika's account of the soul's involvement in empirical consciousness.
it . rules out the possibility of an explanation of the “separation"-of the
soul from the condition of empirical <orisciousness. One may, however,

. query the §£ivite solution to this problem: does it overtome the

same difficulty the Naiydyika conceﬁtioh of the relation is claimed

to be in2'd

Bhoga, as it has been pointed out, is specifically defined as the

“buddhivrtti-anurafijana”, i.e.,the obscuration or empassionment by the vari-

ous states of mind (i.e. the collection of internal and external
instruments). The Naiydyika may vary well argue that this description,
or perhaps more qgcurately "analogy", actually describes the soul along

the lines of a substratum qualified by a certain property. The triadic

formula of "bhoktr—bhoga-bhogya? attributes an inseparable (samavaya)
relation of the bhoktp and the bhoga; in this case "bhoga" takes on



the role that buddhi (qua jnana) plays in the Naiydyika system. For,
although the soul is always cqg;idered to be a 92953;, once the bhogya
falls away in the released state, so also does the bhoga, even though
strycturally the soul is,by definition,still considered a bhoktf.
Similarly, according to the Nyaya, the soul is still considered a sub-
stratum (dravya) even though the “quality" of empirical consciousness is
no longer active; the structure of the "inherent relation (saméVEza)

still exists.20

~
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Chapter 111
HOTES

1The sense and motor organs fall under the general category of
“indriya" -- "instrument" or "organ". Although their specific functions
are difterent, "sensing" (alocand) in the case of the sense organs and
"activity" {karman) in the case of the motor organs, much of what applies
to the one set of organs applies to the other.

zThe argument not only defends the bhautika nature of the sense
organs but also supports the view that the sense organ does not, as the
Saivite holds, come into contact (sapnidhi) with its object; the eye
itself is said to be the sense organ on the grounds that we perceive
objects either reflected or embedded in crystals -- proving that the eye
"organ" does nof come in contact with the object. For the Saivite
response, cf. SPB, pp. 260-264.

3

¥
The schematic representation appears as follows:

wgpkT SCESTAY .

KARANA .- - STHANA |--.-¥ KRIYA : gKgg%gEﬁDR”A)

Il
1 . ~

.

(INDRIYA)  (ADHARA) J : % .
IDRIYA)

4Taken up in Nydya Sutras, 3.1.52-61.

5According to the view which posits the singleness of the the
sense organs, the grasping of different objects (bhinnavigayagrahakatvam)
takes place through the different loci of the sense organ {ekam evaindriyam
adhisthinabhedena). The various deficient “conditions" (vxavasth:} such
as bllndniss, deafness, etc. are said to occur through the various and-
reéspective capacities (saktayah); cf. . pp. 256-258.

6The §aoka vartika criticizes this view in a more logical fashion:
If the sense organ were one only, in all cases, then either everything
or nothing would be perceived. If it be urged that we postulate
different capacities (or functions) of the same sense.organ -- then
these capacities themselves could he said to be so many distinct organs
of sense.” ekam yadi bbavedakgam sarvairgrhyeta va na va/
‘kalpyate $aktibhedascet Sakfirevendriyah bhavet. )

59 @
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Cf. §10kav5rtika, trans. by Ganhganatha Jhi,gﬁiblitheca Indica, No.
1

1183 (Calcutta: Asiatic Society 1908), p. 97; okavdrtika of Sri
Kumarila Bhatta, ed. Swami Dvirik3disa SastrT, Pracyabharati Series,
TU (Varanasi: Tara Publications, 1978),p. 133.

B ’BK, v. 258: "abdddydlocanah tesam vrttih €abdadisamnidhau.”
Samkhya Karika, v. 28A, is very similar: FﬁaBHSﬂ1§u pancanamalocanamatram
Isyatevrtiin."Cf. Mainkar, Samkhya Kdrikd of I¢varakrsna, p. 84.

!
-

8Aghor'a §iva takes "samntbhatvam" (ﬁmirroringﬁ or “resembling") as
a variant reading of "samnidhih® ("proximity").

. 9The Tamil manual "Tattuva-Kattalei", which is also known as the Tattuva-

Prakdsam, lists four internal organs, the fourth being "sittam (Sanskrit,
"siddhah"). Both the buddhi and sittam are said to evolve directly from
rakrti; buddhi is the cause, of thé ahamk3ra which is itself the cause of-

manas while sittam creates no further tattvas and is described as "the will".

Cf. Henry R. Hoisington, "Tattuva Ka%}alei,ﬂ trans. and notes by Fenry

Hoisington, Journal of the American Uriental Society, IV (1854), pp 7, 15, 16.

- . ; 7 ¢

10According to Aghora Siva, althougt ‘it is not actuaily stated the
anta?ka?ana must be the sibhika and the jnanendriyani_the cdllective _
udvahin, together accomplishing the\udvahana which 1s the various kriya,
iccha etc. But the soul, for whom this all takes place, is presumably the
enjoyer of this udvahana. SK, v.35 presents the analogy of the function as the
gatekeeper (dvarinjand the gate (dvdr), the former the antahkarana and the
latter the jWanendriyani, the instruments of external perception. This analogy
plays more on the idea of the internal and the external. Im the Katha Upanisad

1.3.3-4, the analogy of the Ftman riding in & chariot plays on the same idea

of “bearing” and indeed on the interdependenge of the various aspects which

do the bearing. In Maitri Up. (2.4) the 3tman is described as "carted" <
(rathita). .

11It is a generally held position by the y%rious philosophical schools
that dreams are simply an activity of the intérnal organ; the mental
creations(vasand) being "modifications" (vrttayah) of previous perceptions
(purvanubhutavastu) during waking activities. is epistemological approach
to dreams to a Certain extent de-emphasizes the portentious aspect of
dreaming. For a discussion of the understanding of dreaming in Vedinta,
cf. Andres 0. Fort, "Dréaming in Advaita Veddnta," PEW 35, 4 (1985),
pp. 377-386. -

LS (S Yuktidipika discusses a similar debate ampng the Samkhya
teachers concerning the sta#us of the sense organs in the activity of
perceiving things. It is said that a certain "Pafcd ikarana" holds that
they are due to the antahkarana; according to Paficad ikarana the organs are
destitute of activity, I1ke a dry river -- external factors are re-
quired. For discussion of this debate within Sajkhya, ‘cf. Pulinbinhari
Chakravarti, Origin and Development of the Sdmkhya Syst&m of Thought
Delhi:- Oriental Books Reprint, 19757, pp. - L
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13 - . _
Cf. Jadunath Sinha, Indian Psychology of Perception
( London: Trubner and Co., 1531}, pp. 230-247 and Paul Deussen,

The Philosophy of the Upanisads (Mew York: Dover Publications, 1966),
pp. 278-280. Sinha sums up the psycho-biological conception of prana
thqﬁ}bis shared by Carvaka as well {(p.241). o

The organism, however, is a material aggregate endowed with life

(Qriga%. which is not the activity of an organ in particular, but
(\) iS recognized to be the total function of the body.

r As Sinha points out, although both the motor and sensory organs
are_dependent on prana, '‘in order to perform their respective functions,
"prdpa", in any case, differs Arom the sense organs (indriya} is not

)

-

being an ingtrument, and congequently, is not in a position to interact
with physical phenomena as its objects (visaya)." {p. 281).
. T

14The catustaya-factor (3tman-manas-indriydni-arthani) is not

mentioned in MNyaya Sutras 1.144 (indriyarthasannikargoipannam...

ratyaksam").” According to Yatsydyana this sutra 1s not a complete .
EESCPID%IOH of perception but only mentions the most significant.factors;
cf. Nayaya-sUtra with Vatsyayana's Bhagya, trans. Mrinalkanti Gangopadhyaya
with intr. Dy Debinprasad Chatfopadhyaya (Calcutta: Indian Studies, 1982),
pp. 24-26. . Accarding to Randle, the siitrakara had.obviously not
systematized manas. as lone of the four factors; cf. H.N. Randle, Indian
Logic in the EarIv\Schooyfx}Oxford: The Clarendon Press, 1930},

P67, D

15Moreover, the Haiy3yikas cannot attribute "dharma" etc. (i.e. the
dispositional qualities) to the soul, as this would atiribute insentience
(ja?atva) and mutability (avikawritva) to the soul. Dispositional
qualities entail change through their refining activities and lasting
impressions. A
16 - *
Aghora giva glosses "saksat sadhanam” with saksdt karanam";

-puddhi is not an @tmagupa but a sakgat sSadhanaw', i-e. "Karana" .

17For example, cf. Samkhya Sdtras 3.58 and 6.40; prakrti is '
!'pumartham’. ” \fj"' ! i

18A similar analogy concerning the king, soldiers and the victory
is found in the Yogabhdgya. "The victory or defeat carried out by the
soldiers is attribufed %o the king in the same manner as bondage and
r alease are attributed to the-soul, although they are carried out in
and by the buddhis® The Bhoktr {soul) experiences the fruit of the re- .
~ lease or bondage: bondade 15 of the thinking substance (buddhi} only
and is the failure to attain the purposes of the Self. Release is the
termination of the.purposes of the self." cf. The Yogd System of Patan!ali .

trans. James Haughton Woods (Delhi: Motilal Banarsidass, s

19One may question the éaivite postulation of "bhoga" as the
intermediary link between the soul and the activities o e mental
faculties. It is clear in Vatsydyana, for example, .that the cognitive

\
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and diépositional activities take place on the level of the 'gupa"
and not in the soul itself. ' R

1

20, this respect, Saivism is in agreement wifﬁ Samkhya K3rikd,
v.37 wherein buddhi is described as the sadhana of alP The Johoga

of the guru§a (sarvam pratyupabhogah ydasmat purusasya sadhayati guddhin)ﬁ.
Vacaspati Misra, In his commentary on this verse, completely severs any
ontological link between the bhoktp-bhoga-bhogya triad. He states that
skace the 'purusdrtha’ is the only motivating factor (prayojikatva) of
the functioning of all the instruments, the most important (pradhapa)

is the one which is “the direct means of accomplishment (sakgafsﬁgEana)“
-- 1.e. the buddhi, just as the king's chief minister in the collection
of taxes. Cf. Tattva-Kaumudi, trans. Ganganatha Jha (B?Tgay: Tookaram

Tatya, 1896), p. /8.



Chdpter IV

THE SPECIFIC INTERWAL ORGANS: MAMAS, BUDDHI AND AHAMKARA

1. The Concept of Manas

e
3 -
The Sanskrit term f'manas“1 is etymologically cognate with the

Englishfxgrm "mind". Generally speaking, in-the oldest literature such
as the Vedas, "manas" is held to be the principlérof sentiency. Through-

out the Upanisads 'manas stands for the "mind” in general; manas
. . » 2 ‘

also takes on mythic proportions, aE Deussen points out:
. r :
Originally manas had a more general meaning, and in its indefinite
character corresponded nearly to our 'disposition", "feeling",
“heart", “spirit"." As such manas represents not infrequently the
spiritual principle in general, and becomes sometim2s a name for
the first principle of things, Brahman or the Atman. v\\_///

With the rise-of the philo§ﬂ!¥ica1 scﬁoOlS manas. generally comes <
- .o . ’
to signify an inner faculty or "organ"; not all of the schools consider
. - / Ce e
manas a "separ‘ate"’organ.3 Samkara, for instancey recognizes that the
— - + 1 J

"internal ‘organ" {(antahkarana) is called by different names in different
T’.-—_.—A.._——-l—- )

places in the Upanisads, such as manas, buddhi, vijfidna and cit; in

other places, he says, the internal organ is just-subdivided into manas

and buddhi, the former describing a doubting activity (samﬁhza) and the
: / 5

latter an ascer}aining activity (niscaza).4 Sankara himself does not

%pecifically establish the separatiifunctions of a buddhi or manas but

merely wishes to establish the existence of an ipternal-organ respons-
ible for the various mental activiTies, i.e., an intemal organ Bhat acts as the

Efntrolling factor oyer'the "flow",;;:to spéa%i:ff perceptions, both
i '

. - 63 . Y .‘\\.‘ _:-.._
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apperceptive and external.5 Moreover, in the formal definition of the

act of perception the author of the Mydya SGtras does not include "manas"

as a factor in the percepfual act nor does it appear in’the listing of

the sense organs.ﬁ With those schools that accept manas as a sepaf;te

factor responsible for empirical consciousness, manas is often assidned ‘ e
the role of regulating the flow of perceptual activity dt the level of

its genesis, as is the case in the Bhoga Karikd.

- Osadyojyoti only devotes one verse to mana$ (BK, v. 32), qualify-

ing it by three characteristiés: it urges the senses into action,7

causes volitional activity and functions rapidly. Aghora gi&a explains

these three functions in greater detail. The rapid activity of the manas

describes its ontological role in the genes@s of perceptual activity.
~ Even though the soul is in itself omniscient, states Aéhora §iva, it

cannot experience objects perceptually in a simultaneous manner; what

appears as an experience in which we are aware of different perceptions-- //

ibe,seeing ahd smelling one thing at the same time is in fact an ex-
perience generated from two separate perceptions occuring in quick
sﬁccession.‘ A unified perceptual experience based on all five sense
organs together with an apperception is in fact a collection of temporally .
,

[}
discrete perceptual events. Aghora Siva. provides an analogy to explain this

~

conception of the sequentiality of perceptual experience (kramikainana):
» 3 needle piercing a large quantity of compactly stacked lotus leaves
p ’
~ appears as if it pierces each of the leaves simultaneously when in fact

it pierces each leaf separately. Another common analogy, although from a
4

. <
Buddhist source, is based on the expzrience of a dance performance:

L p——



Under such conditions as the witnessing of the dancing girl,

we find that each single sensation, even though interEened by

five other sensations, appears to be close to, and unseparated »
from, the other; for instance, at the same time that one sees

the girl dancing, he also hedrs the song and its accompaniments,
goes on tasting the camphor and other spices, smells the sweet
fragrance of flowers placed before the nostrils, touches the

air proceeding from- the fans and thinks of making presents of y

clothes and ornaments.

Manas is also said to have the function of prompting

it

~
{pravartaka) particular sense organs into activity; although Aghora Siva

65

ig not ;petific concerning the relation between the "quiég action" of the.

manas and its role as “the promptor" of the sense organs, one may assume

that the former function actually qualifies the latter, i. e.,ggﬁgé
prompts the particular sense organs into action in a rapidly sequeg;iar
fashion. As well, when Sadyojyoti describes the*ihird characteristic of
manas as "the cause of volitional activity" (icc‘?hetutvé), the -fact of
the rapid activity of the manas applies here as well. AEEo%ding to ¢
Aghora giva, méggg has the twofold directedness of superintending over
the ac?ivities of the external (i.e. sense) oréans as well as supertend-
ing over the apperceptive activities. As the cause of volitional activi-
ty(iccha) manas is referred to as the cause of the "attention"
(avadhang or"inte'ntion'.I (samkalpa) involved in apperceptive acts.
Although it is only reasonable to consider the “rapid acfivity"
of mahas as qualifying its involvement in both’the external senses and
apperceptive conditions, the exact na;ure of the manas is not exactly

i
spelled out by either Sadyojyoti or Aghora Siva. Aghora §iva quotes the

Mrgendra Agama which describes the manas in very similar terms as does

the Bhoga K3rik3, i.e.,that manas is the instigator of the senses, acts
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rapidly and is involved in intentional activity (devapravartakam

§Tghnac§ri-samkalpadharmi gg);g Aghora §iva interprets this in the

sense that the manas is the superintending or controlling factor dn-
volved in both external and internal perceptual acts. The Matanga
-Eggmg,which Aghora $iva also quotes, states that manas is twofold,as it
both superintends .over the sense organs as well as "interiorizes' the sense
organs through intentional activity. The question concerning the basic -
function of the manas 1is important since "volition" (iccha) is considered
to be the specific function of manas, as Sadyojyoti refers to volition,

effort and cognition as the three specific functions of manas, ego and

buddhi. Ivadliti@nF is the specific function of manas, then "rapid
activity" and"instigator of the seﬁse organs?lqualify the volitiohal
character of manas, which appears to be the most logical manner of interp-
reting the three functions. Ontologically, manas operates in a

manner that establishes a sequential order (kramika) in cognitive acts;
epistemologically, manas focuses through intentional activity (avadhana
qua "iccha") on which sense or apperceptive event will be engaged. IEé

Tattva Prakdsa appears to hold this view that the voligional‘actiﬁiiy 1s

. the central function of manas. The difficulty in viewing icchd as the
specific functioﬁ\bf manas appears to be the éxacf nature of this iccha,
the wilful activity of cthSing this or that ﬁercep{ion or apper‘ception.10
Another topic discussed by those doctrines that accept manas as a.
separate organ concerns the "size or "magnitude" of manas, although
neither Sadyojyoti nor Aghora diva discusses this point. The §;ivite

holds that manas has unlimited magnitude (vibhutva). To™the objection
BERY
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that if manas manifests things sequentially it must be of g limited

magnitude (aputva), the Saivite responds that all limitation with respect

to manas is due to the obfuscation of external factors ultimately causéd
. -

by karmic inflbences. 't

2. The Three Functions of the Ego

The ego (ahamkara) is peihaps the most significant aspect of the
process whereby bhoga is brought about; although the buddhi is the
locus wherein all the activities of  the cognitive faculties of the
internal organ come to function synthetically, the ego as the principle X
of individuation is the point at which the false identification of the \
" soul with the contents of the internal organ q;tually takes Elace. It is 1
the ego  that attaches a sense of leggtamacy, authority and importqpce to

z
the modifications of the buddhi. Buddhi is simply the ascertainment of

external objects and internal cdgnitions; the ego “individu@lizes" this

i
adcertalnment and attacnes a “personal reaagty to it, thus Creatlng the

\oncept1on that the 1nternal orggn is 1tsg1f the principle of conscious-
ness. Soteriologically considered, the ego is indeed the most important.

factor of the triadically constituted internal organ.

Sadyoyjoti subdivides the ego into three functions constitut-

ing two branches: .12 ' \\
AHAMREARA
(The Ego Principle)"
e et .
MODTFACTORY ACTIVIITY ~e .GEHETJ& ACTIVITY
{(vrtti) (janakatva)
e e __ — . ' !
v _ Vi ' ¥
Prompts tne Source of Generates the
Bio-forces Ego-conception b Lower Tattyas

-
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These three functjons correspond to the physiological, psychological
and. ontological dimensions of the ego. Physiologically the ego |
constitutes the vital functions of the body through fhe biqlogical ;
instigation of the five vital airs (prdna ete.); psychologically"iﬁﬁis
the source of the conception (pratyaya) of the notion of “I" affixed to
cognitive acts: and ontologically it is the source or cause of all the
. lower tattvas inclusive of manas, the sense and motor organs, and the
gross and ;ubtle elements. Again, as in his treatment of manas,

Sadyojyoti does not specifically describe the relation between these \\'7
three subdivisions of the ego, although he does claim that the specific "
function of the ego is physiological, i.e. the promgting of. the bio-forces,
which may indicate that this aspect of the ego has a priority over the
other two functions in a temporal and constitutive sense.

As the cause of the lower tattvas the éﬁb is sub-divided into

three branches accord1ng to the preponderance of one of the threé/gunas

_._; TAIJASA l_._ —— - - Sehse organs and Manas
(Sattvika)

(R3jasa)

|
|
|
| _ .

[AFAMRARA ] — — T — A VAIKARIKA |- — — — - — Motor Organs -
!
|
|

_ y|BHUTADI | _ __ __ Subtle Elements
(Tamasa)

-

This classification of the ontd}ogicaltaspect of the e§o is not

-~

identical with the moxe well known <lassification given En the Samkhya

\

KEriKéz according to which the Sattvika aspect is termed vaikarika and
b

the rajasa aspect taijasa; as well, in the Samkhya Karika both the

e 5!/ |

ra)
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sattvika and tEm;gﬁ aspeéts are said to arise on account of the

rajasa aspect (taijasa vibhaya), ‘ahica itself hasno Epecific creative

function such as the creation of the “active® motor organs. The s3ttvika
aspect is said to be the source of the eleven organs, i.e. manas and the

sense and motor organs.13

The classification found in the Bhoga Karika
x . - 4 I3 [ 3 [ ' I3
is also not identical with classifications found in other Saivite works

dealing with the tattvas. The Tattva Prakiéa, for instance, states that

the Taijasa aspect gives rise to manas, vaikarika giveé rise to thg senses
\\\\(35§3)14 and the bhitadi gives rise to the subtle elements. Aghora $iva
interprets this classification in a manner consistent with the Bhoga
555y5§;15‘ Srikumdra, however, alters the gunic constitution of the
taijasa and vaikarika aspects an? assigns a differeqt function to them:
vaikarika is said to be sattvika and gives rise to the motor‘}nﬂ sense
organs; taijasa is said to be rajasa and is the cause of ggﬁg;; and
" bhitadi remains as EEQQEQ_yhiCh is the cauﬁe af the subtle elements.
The argument employed. to prove that the various "“results" --ti.e.,
the lower tattvas -- are in fact ontologicallylgenerated from the eqo is
~based on the principle that "an effect is seen to act in conformity with

. <
~its cause.® In the case of the ego the gunic traits constituting it

are considered to be the causative elements contributing to the ontolog-

ical "status" of the “effects". Hence, since the sense organs and manas

69

are of an illuminating nature they must be derived from that aspect of the

€go which is of an illumirating tature, i.e. sattva. The motor organs
are active and are therefore inferred to be derived from the "active",

rEjasiS,,aspect of the ego. The subtle elements are inferred to be
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derived from the "dark" or “obscuratioral’, i.e. td@masic, aspect of the
ego by process of elimination.16 . fjﬁ

Although this type of inference from the establishment of the
éntological status of the'effect to the establishment of the status of
the éause ié sufficient to establish that the sense organs, for ex;mple,
are derived from an illuminating, i.e. sattvic cause, it is not sufficient
to explain why these three different causes are necessarily. co-existent
as one cause, the ego. Although this problem is not directly taken up
by either Sadyojyoti or Aghora éiva,it is obliquely addr&ssed when
Sadyjojyoti states in verse 41 that karma is responsible for delegating

}
-

strictive scopes of the various sénse organs, all of which are

deriv rom the ego and are therefore Conéidered to be of Pone“ nature.
The principle appealed to in establishing the gunic traits shared by the'
organs, manas and elements, on the one hand, and the ego on the other,
cannot be used to explain why'certain sense organs are restricted to
certain spheres of sensation. There is nothing in the ego to provide a

ratianak forthe rastrictiveness of the senses; hence Sadyojyoti

appeals to the notion of karma, the ontological raison d'6tre of the way

“thingé are". If Sadyojyoti were*pushed to explain why the three
gunlcally dlfferent "causes" of the lower tattvas are unified in the
ego-tattva, the answer would no doub}: peint to karma, as there appears to be
nothing in the nature of the ego itﬁglf that can explain‘&tg/particular
ontological constitution as having three separate Paspec‘s“ each of which
contains a certain preﬁonderance of ane of Epe gunas.

- A similar problem plagues the Samkhya concepti




1

(T
at the stage of creation beginning with the ego there is a change in
the manner of evolution from what Van Buitenen has described as a change
from a "vertical" pattern to a horizontal/ one.17 The tattvas, prior to

the ego, evolve in a vertical evolution, each tattva proceeding from the

former; however, beginning with the ego "this pattern is abandoned: its

evolution becomes a ramification,‘*18 Van Buitenen suggests that this O\

emphasis on the ego as the focal point of a separate kind of creation
has its source in the early creation myths as stated, for example, in

the Brahmanas and Upanisads, wherein the process of creation is set

w19

going when anoriginal being cries out "I am and the original sense
-

20

of the term Paham-kéra“, i.e. "self-maker", is most evident; the

Brhadara nyaka Upanisad describes this process:

The self was here alone in the beginning in the form of a man.
He looked around and saw nothing but himself: and he cried 4
out at the BeglnnIng “Here I am." That is how the name "I"
came to be.

Madelgine Biardeau takes this cosmoganic function of the ego as
found in the Upanisads in a sociclogical sense and argues that it
reflects the general sense of conflict within "Brahmanical religion"
between fwo different levels of religious thought and life; the more
individualistic, renunciatory and "yogic/ ideal as opposed to the group-

22 “Ahamkdra" figures in the Upanisads,

based, sacrificial religion.
she argues, whenéﬁerlthé yogic states of meditational discipline are
describéd'23 however, as one of the "levefs" of the yogic states they
ego is transferred from a psychological principle to a cosmogonic one,
takﬁg qn mythic proportions in order té‘be a more “popular” medrum

for sectarian beliefs.

\ .

.
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Although neither Van Buitenen's nor Biardeau's account of the
ego in the tattvic doctrine actually answers the question concerning

the reason the creation of all the tattvas below the ego have directly

evolved from the ego, their speculations, in any case, point out the
fact thgg the description of the ontological functigp§ra? the ego may
be a result of an understanding of the ego which was first established
outside of the framework of the tattvic doctrine.

The physiological aspect of the ego is described as "saprambha,
a term which has the three basic senses of /'seizing",” "being empassioned'

24

I'd
and “"self-conceit."”" Aghora Siva describes it as that which instigates'

(pravartakatva) the five-fold activities of vayu, i.el,the five vital ~
25

functions of the physical body.“” "Samrambha" is said to be the inst{gating
pr%ﬁE;;lé 6f the five vital fﬁnctions of the body "for the sake of Keeping
it alive (izggggjﬂ. This ﬁ;giological function of the ego is the solTce
of "the will to live" as w3£h as ”thg[ﬁrinciple of‘lifeﬁ within the
soul's eﬁbodimgnt iﬁ a physical body; as it describes the self-assertion

3 -charaéteristié of the condition of physical embodiment governed by a
conception of selfhood, it seems more appropriate to identify this <5
function with the ego than with other cognitive faculties, as is done,
for example, b§ Praé%stapéda,dﬁa/;;;ntifies it with the M&nas, or.

Tévara Kr§qa,who identifies it with the common function (Samanya-

karana-vrtti} of the internal organ. .

As the principle of psychological individuation the ego is said

tc have two functions: one cbhcgyns the purely psycholqgical attitude of

%

“self-pride" or arrogance" (garva) which involves the “erroneous self-
‘ .

projection whereby:the empirical ego is. itself taken for the Soul,27
Fana

r - : ‘J'
- S

»



73

"“\S?d the other concerns the more a priori aspect of cognizing the "I

s the inseparable component of every cognition. The cognition or
ascertainment  (adhyavasaya) of fhe.PIf §§ considered to be a-nadically
different kind of cognition than that assigned to the buddhi. The
diffefence between the two kinds of cognition is based on the nature of
the object; the "object™ of the ego'sagaataNnmmt. is an object: that al- )
ways remains the same (ggggﬁhg)'while the object of the buddhi is always
different (bhinnarupa). As well, in the case of the ego the object of
the cognition i; the subject, the one who does the grasping (gr'a'hakaj7
while in the case of the ascertaiment carried out by.the_ﬁggggi, the object

., is of the nathre of that which is grasped (grahya). In short, élthough the

jyggni?’pnd the ego both carry on an activity of ascertainment, the veffect”

(karya) is different in both cases.28

3. The Conflict with the Naiyayikas Over the Ontological Function of
“the Ego

7/
The Naiyayikas criticize the Saivite view that the ego ‘can have
the specific ontologﬁgél fuhction of being the cause of the sense organs

(aham;%}endriyavédaj; the Naiyé&ikas rather claim that the sense organs

are products of the material elements (bhautikendriyqy&ﬂg). Sadyojyoti

first voices the Maiyayikas' major criticism-of construing_theuegn as the

cause of the sense orgarsy coming from one single cause the'fiVe‘sense?
- ofgans 6ught tp be of the same nature: if'Fhey are ‘of the same nature,

it becomes impossible for the vé(igggdggnsé_organs to have different

‘ g
'scopes" or respective spheres of objects. As Aghgya ¢ivapgints out,

A

the Naiyéyikas‘but fortﬁ thisxgriticism since they hold.the view that

- | (lf /4
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3

each particular sense organ is related to one specific sphere of objeots:
the ear 15 limited to sound, the eye to colour etc. The sense organs,
maintains the Naiyaylkas, have thls restrictiveness because the gross
objects which are the cause of the sense organs possess the respective -
qualities apprehendable by the respective sense organs. Sadyojyoti

criticizes this view on two accounts. Sadyjojyoti's first criticism is

- based on the fact that the sense organs respective restrictiyeness

(visayaniyama) cannot be reduced to a restrictiveness based on the ?

material elements putatively thought to constitute the senses)(prakrtlnlyama).

iy
The Maiyayikas conception of’F one—to-one correspondence between each sense

organ and the quality of its respective material cause is false according

to the éaivite, as all the senses are not related to one sphere of

material objects; the sense of touch, for example,grasps'ﬁour spheres of
material objects. The Nydya response to this criticism concerning'the one-
to-one correspondence of the sense orgah to its physical cause would be

that the material substances themselves become mixed together and as a restult
the different sense organs perceive their respective objects in spheres of
perception not materially connected to that sense organ. For example,
whenever water smells, it means that the earth and water elements have

come mixed up.2

In fact, this same argument based on the idea of a

one-to-one correspondence between the senses and their objects can be
. / .

used to criticize the Saiva view that all the sense organs stem from

one cause, the ego, and hente should be of one nature with one respective \
-

scope of objects.30

~~  Aghora éiva‘s reply is based on an appeal to the basic principle
2

, 6f the satkaryavada: the ego is “"transformed" into the senses in such a

- Py
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manner that the senses become separate products in the sameé manner as

sugar is transformed into the various products,. such as candy, sweet
. £

S

drinks, etc. As has already been pointed out, Sadyojyoti ultimately

g preals to the notion of_karma as the determining faotor in the restric-

tion of the senses to their objects; he further argues that the

Maiyayikas as well appeal to’ such a notion as is demonstrated by their
\Q

explanation of the relatien between the sense organ and the element

///f’— 4\\\akasa, ether.. Akasa is considered to be "ublqu;tous“ and of one nature,

.//

/
(

: c1rcumscr1bed by-the- ear cavity.

it. can not be the céﬁ&gﬁoﬁ the sense organ of hearing as this would contra-
\ .

dict the ubiquity and eternality of akasa. According to the Naiyayikas \

the organ of heawdng is described as a certain part of the akasa

31 But, as Aghora Slva further elucidates,

there is no reason that the c1rcumscrt5ed part of the body could not’ also
be "the mouth", for ex

le. Hence, ‘in spite of ma1nta1n1ng that the

" sense organs are constntuted by the1r respective substances whlch act as

)

the n1yamaka-factor, the Nagaylkas ultimately appeal to karma toexolaln ¥
e — - rafild LU

the rationale behind this(restrictiveness, as is most evident with the

sense of hearing.32

The second criticism against the bhautikendriyavadaebrought forth

by SadyOJyotl strikes more at the heart of the Nalyaylkas methodologlcal
first principles, the_"categor1es (Eadartha).33 The “categories would
become impossible to "sense" given the restrictiveness of the scope of

the sense organs to the material elements.34 In any way that the visaya-

" niyama of ~ + the sense organs is tied to a “prakrti-niyama" one is-

035

/
faced with "an endless repetition of troubles. Although Aghora Siva

/ does not deal with su®h "repetitious troubles", the Nya}a-Vaisesika authors

-

Vs
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certéinly have addressed this problem. The "categories" ¢an be per-

ceived as universals'(jﬁti).SG, For ezample, the category "movement"

. . . .~ . . e
(karma) is perceived insofar as it is perceived as a universal concomit-

ant in the perception of mpving-tihings; the technical term for such a

37

perpetual contact (samnikarga) is samyukta-samaveta-samavaya". Even

~

the category of "inherence" (samavaya), which is clalmed to be impercep-
tible and only open to inference, does not exist in the substances in the

same way as universals, etc. and the other categories.3

"Inherence" is °
inferred from the idea that "this is in that", i.e;,this,'subsists' in
thé{ with respect to the relation between the five other categories.
érfdhafa explains the Naiyayika position: "Thus then, inherence should
be regarded as that whereby is brought about the coherence of distinct
subséances, and servesso set aside independence."39 However, to over-
come fhe problem enunciated by the éaivites, for example, §rTHhara

adds that “inherence" nevertheless is still related to sensuous percep-
tion igfofar as it is related to the other categories which are more
directly\open to sense perception.

In choosing the traditional éaivite polemics against the MHaiyayikas
to defend the ontological function of the ego in creating the lower
tattivas, Sadyojyoti has chosen the mosf vacal critic of the tattvic
unqerstanding of the ego, especially where the generation of the sense
ofgans is concerned. The Naiyﬁyikas do not attribute a séﬁhrate onto-
logical statu; to the ego; thg/ggo is not liéted.among the aggregates of
experience which constitute the fﬁelve “knowables". Vatsyayana, for

instance, simply considers “self-identity", i.e. "aham" to be a "quality"

of the self; in his commentary on the Nydya Sitra 3.1.1. Vatsyayana

-



identifies the self (&tman) with the subject who uses "aham" in the

s

: . {

various perceptions of things throﬂgh a process of recognition o

A

(pratyabhijﬁé).40 Egohood is simply the act of recognition which
“takes place in the soul; recognition, in turn, is simply a form of
’"sm[tiﬂ memory, which is itself one of the species of cognition, jﬁén ,

a "quality" of the soul.

4. Cognition (Bodha) Understood as the Essential Modification (Vrtti)
of the ‘Buddhi '
ot the pudhl

The buddhi 'is certainly the main organ of the "internal organ"
(antahkar‘ana).41 ‘When Sadyojyoti describes tﬁe essential characteristic:

of bhoga as the 'buddhivrtti - anuranjana” it is clear that buddhi is

understood as the essential representative of empirical consciousness;

the “internal organ’ is only obliquely assigned this role. In one sense,

one could say that manas and ahapkara ar%.gu?sidiary aspects of buddhi
and thdt buddhi is itiflf the ?nternal oﬁgqpi as both manas and ahamkara
qualify the type of "cognition" the buddhi presents to-the soul.

The buddhi is first and foremost of an~dntonscious nature (acit)
and is only the locus in which the empiridal consciousness of thF soul
comes to be manifestéd. The buddhi is inferred throﬁgh "cognition"
(bodha) as its ;odification (vrtti). While the sense organs carry out a
Pﬁanifesting activity" concerned with "external objects", which is
specifically aescribed as “sensation" {@locana) (BK, v.25B), the buddhi
carries out the type of "manifesting activity" described as “ascertain-
ment” (adhyavasaya), such as is demonstrated in thé cognition "this is

w3

a pot., In fact, this- "ascertainment" is the more specific definition

of "cognition" {bodha). Cognition is in turn gsubdivided into three types:
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understanding (Jﬁégg), imagination (klrpti) and memory (§m§§1).44
This triadic cogﬁition is further qualified by certain “dispositions"
(bhava)and Pconceptions"(gratzaza),which are to be discussed in detail
in qﬁ; sequel.
As a moq}fication of the "organ" buddhi, cognition is described

as a distinct type of manifestation that is in principle different from

the type of manifestiagrcarried out by the sense organs,as it is considetr
ed to be the “"ground" (bhiimitva) and "locus" (Egrgatva) for the manifesta-
tion of the Pcognjtion? -- i.e.,empirical consciousness -- of- the soul

'(purpbhc:davyaktibhﬁmitvc:;\);a5 it is called "bodha" in opposition to

"alocand" since it is directed internally (towatgf the soul) whereas
dlocand is directed externally (towards objects). The cognition of the
buddhi serves a mediating role'between the soul and the buddhi; on the one

hand, cognition is ascribed to the buddhi (buddhibodha) while on the other

hand it is ascribed to the soul (Eumedha).46 At face value this appears
contradictory: technically the buddhi and, by implication ,the buddhi-bodha

are both unconscious and "ebjects  of enjoyment" (bhogya) for the soul;
.since the soul is neither unconscious nor an object of enjoyment it

cannot be qualified by something possessing these attributes. In order to
avoid fhis contradiction Aghora Siva more narrowly defines these two types
ofPCPQnitionﬁ. The cognition which belongs to the buddhi is, as has been

4 1his cognition is trans-

mentioned, of the nature of “ascertainment
itory; it arises and'perishes and is not considered an innate property of
the soul. The cognition which belongs to the soul is indeed considered

to be an innate property (svabhﬁva) of the soul; 1in this case, hoggver,

)
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it does not appear as "ascertainment’ (adh!avaééxa)“but rather as the
discerner (grahaka), the one who grasps the ascertainment. Very similar
terminology is employed to describe the twofold nature of cognitioﬁ

(bodha) in the Paugkara Kg%ma.48 The Agama begins by describing the

basic role of the buddhi as "that which ascertains the object (visaya-

adhyabaﬁ%yin).The cognition (ggggg) which arises on account of this ascer-
7
tainment is described as being twofoid; one aspect is the ascertainment

itself (vigaya-adhyavasaka) and belongs to buddhi while the other

aspecé is the apprehension (vyavasaya-atmaka) of this ascertainment and

be1o gs to the souI.49 As-the form of consciousness which "grasps" and
“discerns" the determination of the buddhi the soul is simply caught in an
~ empirical condition in which its original powers of consciousness and

activity are obfuscated

5. Introduction to the Doctrine of the Eight Dispositions (Bhava) and
Four Conceptions (Pratyaya) '

The soteriological analysis of the buddhi rests with the doctrine
of the eight "dispositions" or bhava. Sadyojyoti, like the author of tne

Samkhya K3rikd, does not describe the eight dispositions of the buddhi

in terms of their specific varieties but rather in terms of the general
influence they have as contributory factors in the soteriological
gdevelopment of the soul. However, in certain Agamas such as the Matahga

Paramaresvara ﬁgama and the Pausakara ﬂgama we do find specific details

concerning the exact enumerations of the dispositional varieties, although

there appears to be very little agreement among the various authors concerning

the details of the enumeration.50



- concludes that the "pratyayasarga
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The classifiéation of the different configurations of Dispgs;L
tions into the well known distinctions of souls into "samsiddhika"
"vainayika", and "prakrta" is described by Sadyojyoti in such a manner
that these three distinctions are themselves Dispositions or extensions
of the Dispositions, as he refers to both the Dispositions and their triadic
classification as 'bhava(specifically “rupa”).In this case the emphasis.is
on the type of soteriological Dispositions the various samsaric souls have.
Althcugh for the SE@khya these three types circumscribe the various
types of souls, for the éaivite the triadic classification merely applies

to the lowest soteriologically developed soul, the "Sakala" soul.

The eight Dispositions are said to be the "cause" of the four
lconceptions" (pratyaya). Although the various §aivite authors do not
appeab to find the relation between the doctrine of the eight Pispositions
and four Conceptions problematic, viewing.the-Conceptions as*more developed

forms of the Dispositions, modern scholars are at a loss to find a log-

" ical consistency between the two doctrines. Upon examiDation of the

two doctrines in the SEmkhya, Keith claims that it is a "hopeless" task
to try and reconcile the two doctrines as they are tob identical to be
considered "radically different]'.52 Keith argues that they cannot

represent two different views which de;éloped-iﬁ different ways, as they

are introduced in the text of the Samkhya Karika without any indication

as to their relationship -- resulting in the misleading idea, argues

Keith, that they are concerned with the same thing. Keith therefpre -

u33 is a later interpolation into the

text. In our discussion of the Conceptions a more detailed account of

-~
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_tween the two doctrines. - For Samkhya the

81

I

the relation between the two doctrines as unqerstood by Aghora éiva;aﬁd
other éaivite authors will be examined with_Keith‘é critical observations
in mind. |

Concerning the relationship between Samkhya and Saivism over the
doctrine of the Conceptions it is interesting to note that N3rayana Kantha

in his commentary on the section of the Mrgendra Kgama which enumerates

the Conceptions, expresses no qualms in citing the enumeration of the 'I

Cgpcéptions given in the Samkhya Karika as authoritative.s4 However,

2
Aghora Siva, in his commentary on Narayana Kantha, argues that the enumera-

tion éiven by Narayana is actually a statement concerﬁing one

of the false wayé of construing the Conceptions Paccording to the-other

sy ﬁems.ﬂss Although a comparisoh of thé §aivite‘and the Samkhya doctrine
of the Conceptions clearly indicates that there is much agreement between
the two doctrines and that Aghora giva is obyiously-over-zealous in his

denial of such an agreement, there is one ve ortant difference be-

-

nception "Attainment"
(siddhi) is considered to be the model soteriological perfection for
the aspirant, i.e. the discernment of "the manifest, unmanifest and
consciousness."56 “Attainment" is in fact "moska" for the Sé@khya,
which is not the case for the Saivite. Although we find the same

description of "Attainment" in the Bhoga Kdrika Vrtti as is given in

the Samkhya Karika it must be remembered that this Attainment only
%

pertains to the soul at the level of the “"sakala", i.e. at the level
where perfection is reached in the sphere of maya -- full Attainment can

only be reached once the spheres of mala and karma no longer influence

the soul.
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The relation between'the three gupas and the eight Dispositions

appears more direct than it appears elsewhere in the descriptien of the

tattva be}ow the gupas. The "gunas'® are"manifested" in psychic form

57

as sukha, -dubkha and moha. In their constitutive—genetic ectivity the

gunas funct1on through the manifested character of the DlspOSltlonS.
In this psychologlcal manner the guna affect both "cognltlon" and the

"objects" of cognition, both.the subjective,-procreatiVe aspect of-the

buddhi as well as the manifested evolution of the buddhi into lower tattvas.

. /
As the author of the Sata Ratna Uilekha claims,

experlence is related to the gunas in a twofold sense, both 1mmed1ately

and mediately: sukha, duhkha and moha, he says, are immediate 1nstant1a-

tions of« the gunas while the five spheres of objects relating to the

58

senses are "mediate” instantiations. In an attempt to trace the

historical development of the relation between the bhavas and'guqas,

E.H. Johnston maintains that the “oldest accounts of this relation are
found in the ééntiéervan section of the Mah3dbharata; . he arques that the
activities of "psychical, moral qualities" are fhe original function of
the three gggg_.ag Van Buitenen, claiming to have more correctly “re-
constituted" a variety of sections and readings from the Mahabharata,
claims that the Qﬁéggg_are indeed found in connection with such "sensa-,

tions, qualities and conditions" as are indicative of psychical, moral

60

qualities. However, and even more significantly, he claims there is

a second sense of the notion of bhava as a “form of being, cosmic phase

ub1

evolved under the influence of a guna. On this account, bhava is not ,

62

identical with the guna but a result of it; - over time, however, the

.-



bhivas take on .an indepeﬁﬁént psychical status of their own: "at

bhavas dlsappear, we see the psychlcal' bhavas appear..

83
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exactly the ‘same moment when we watch the evolutionary g_ﬂ_ influenced’
63 ;
;It is wrong to think that the doctrine of the eight Dispositions
and four Conceptions is only held by those who espouse the tattvic ’
doctriné, éuch as Samkhya and ga{vism. Praéastapada,-for instance, .
alludes to the doctrlne of the eight D15p051t1ons in his account of the

per10d1c creation and destruct1on of the world. In the creation of the

-gods and mortals during the stage of creat10n,Mahe§nara employs the

senVices of Brahma who is said to be possessed of a high degree of the

"good" Dispositions jhana, vairagya and aiévar‘ya.ﬁ4 As his final act of

creation Brahma is said by Praéastapana to connect both the gods and

mortals with the Dispositions of dharma, jhana, vairagya and ai§varya

according,tﬁhtheir respectiveimpressured potentialities (srstyaéayanurﬁpa).

As well, sukha is said to be aided by the Agency of"dharmédi" while

duhkha is aided by “adharmad1“.65 F1na11y, Prasastapada describes moksa

as that which involves "dharma, jnana and v a1ragy . 166

6. Dispositions (éhava)

Among the host of meanings that the term "bhava" has, all relat-

ing back'to Pbeingﬁ,or "state of being", "bhava" has the meaning of

d15p051t10n or inclination, specifically referring to emotional states.67

In the Sanskr1t works on aesthet1cs (alamkarasastra) “bhava" 1s closely

related to Prasaﬁfa

the sentiment, mood or emotional consciousness

produced by the various elements in an aesthetic work. The "bhavas" are

said to create the "rasa” (evam bhiva bhavayanti rasah).Bg The bhavas,

for instance, are said to "lie behind" the dramatic activity of a play,
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as A. K. Warder points out:70

From the Natya Sastra's account of the method used by actors to
produce rasa In an audience, we see that the object of this
perception Is the bhdva-s, the states of mind or emotions, of
the characters in the play as they participate in its action. -
These emotions are for the most part invisible and.are under-
stood to be present only through the representation by the
actors of their causes and effects. . ' '

L

' !
S The eight bhavas as described by Aghora Siva perform a very
similar role as those described by Warder. The eightfold bhivas are
- said to exist "in the buddhi" in'a pre-conscious, motivational sense as

'vasanas" or "samskdras',"impressions' left by previous acts and thoughts

whose soteriological import influences future acts. The “cognition" of
the buddhi comes to be ﬂmanifestéd? through the latent influences of the

bhavas; ‘the bhavas represent the most basic "level" of buddhi-based

71 As a more developeﬁ 'modification! of mdya, the three

consciousness.
gunas "appear' {udbhutatva) in the form of the bh3vas through moha,
duhkha and sukha; the auxilliary cause {sahakarin) is said to be karma

(BK, v. 55).

The eight bhavas are schematically represented as follows:’?
DHARMA {Merit —----——-m-ommmmmmcceme ADHARMA (Demerit)
gﬂEﬂﬂ—(Knowledge) -------------------- ggﬂgﬂg (Ignorance)
VAIRAGYA (Hon-attachment) «-ee-eeemmmm- AVAIRAGYA (Attachment)
- AlgbARYA (Lordly Powers) =—e-—-mamuae- ANAIéVARYA (Powerlessness)
S In a most mundane sense the four‘gggggg in the left hand column-

represent the "good" dispositions while the four in the rgght hand column

e

represent the "bad" dispositions. The four that have a positive

soteriological jnfluence are all said to be of a sattvic orgin;while

. L
of the four that have a negative influence adharma, ajhana and anaisvarya

o



85

have a tamasic origin while avairagya has a rajasic origin.
Jnana has for its sphefe {gocara) five things: “the three gunas,
prakrti and the soul (paficadha jnanam buddhyatmakam yattad

| gUnévyaktEntagocdra).73 This jnana is said to be the cause of the Con-

} 4
ception “"Attainment" (siddhi); however, as Aghora Siva points out in

his commentary on the Mrgendra ‘Agama Vrtti, this jﬁéha which is the cause

of Pattaihmentf does not constitute the higher state of release (EEramokga),

4 AjRana is
fivefold and is the cause of the Conception Fvigaryaza“, error:75‘ i)

as this can only come about through "initiation" (diksa)

"obsgurityt mas) is that jﬁéha whereby there is the postulation of the

soul Yn that which is not the soul; "obscurity" is tenfold according
to how the tattvas from the earth to prakprti are viewed, ii) "delusion”

(moha) is the self-interested fixation with.the accomplishment of yogic

powers (animadigu labdhesu pafatvafratipattitah...mohan); this delusion

is eigﬁtfold.in that the yog&c powers are eightfold;76 iii) “extreme
delusion” (mahamoha) is the self-interested fixation with sensual ex-
perience; iv) "darkness" (tamisra) is the suffering (tapas),which results
when one is afflicted by both "delusion" and "extreme delusion,which is
due either because of a defect in the means of mundane experience or be-
cause.of the loss of yogic attainments; and v) “utter darkness"

(andhatamisra) one's sensual experience and yogic powers are experienced

by someone else.

Dharma’’ is twofold: "yama" i.e.,the abstaining from acts not

78

prescribed by the authoritative texts’~ and “niyama", i.e.,the engaging

A .
in the prescribed acts as established in the authoritative texts. Both
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“xa " and “nizamaﬁ have five subdivisions: "yama" includes non-injury
(ah1msa) truthfulness (satya), non- -stealing (asteya), continence

{(brahmacarya)and non-wickedness (akalkana); "nlyama“ is non-anger (akroda),

service to the quru (§u§rﬁs§), purity (égggg), contentment (santoga)
and stégight-forwardness (arjava). '

»aidvarya" is eightfold, three relating to the body and five. re-
lating to the mind.79 The thrge which are established on accdunt of the.
body are Pgﬁjg@?, the ability to exist in a subtle form which is sub-
atomic in magnitude, ' aghiﬁﬁ" quick movement and “gggﬁygyu pervasive
existence. The five powers relating to the mind are "EEEEEJ"v the attain-
ment of whatever is de51red° “Erakamx , freedom of will; "’s1ta , giv-
ing commands to Brahma and the other gods”, “vasitva““ "the ability to
attrdct and create the world" and "garima", “the non- interference of
the enjoyments of one's activities”.

"Vairagya" is the non-attachment to the body, objects, possess-

||80

M
ions and loved ones. "Adharma", "anaisvarya and "yairagya" constitute

81

/
whatever is opposed to “dharma”, “aisvarya" and "a valragz

+ According to Sady03y0t1 the "effects" of the eight bhavas take on
three forms which are descriptive of the souls possessed by certain

configurations of the phavas: the *prakgta”, vainayika and samsiddhika".

The eight bhavas with their respective "results" are schematically

represented as follows:82



"PRAKRTA AND VAINAYIKAS" ' SAMSIDDHIKA"
BHAVAS: RESULTS: ' RESULTS:
Dhadha .......... Svarga, eayen Vaéyordhvastn‘iti, Higher
. : . ' Superintendance
| JNANE cvenrnnnans Mukfi, Release Saddgstibhrtva, Correct Uhderstanding"
Vairagya......... Prakrtibhava, Material Bhogasprhd, . bhoga-desirelessness
‘ Existence
Aié&arza ......... Avighata, Absence of | Svacintitesu Avighna, Freedom
Obstacles . : of Will:
Adharma «........ Samsrti, Worldly Life Bhoganatikrama, Inability Over-
’ : "~ coping Bhoga
Anaisvarya ...... Vighata, Obstacles Vighna, Obstacles
r-. - .
Avairagya ..... ..Bandha, Bondage Bhava, Samsaric Existence
AJAENE veennnnn.s Adhogat, Life in Hell Nyakkrti, Disgrace

Aghora giva quotes the Mrgendra E@ama which proVides a description

of the three types of souls influenced by these Qgiggg.BB In the order

of soteriological perfection the samsiddhika soul is tﬁe.ﬁost ﬁeveloped,
the prakrta the least developed and the vainayika lying Eoméwhefe between
the two. Tie prakrta configuration of bhdvas belongs to the soul whose
understanding of things is sb poor (murcchana) that it is only
manifested during the embodied condition; the sampskaric cultivation dur- |
ing this particular embodied condition is of no consequence in the next
birth (na dehapaya). The soul‘which has the vainayika configuration
cultivates the good qualities through its deeds, words and bedy by means of
"wordly experience, reflection, a religious preceptor and éistra:? %he

- ‘ I_ ‘
Pauskara Agama adds that "Sastra" means Siva-Sastras and the exercise of
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Saiva duties. The samsiddhika is that special soul whose good qualities -
v~  pare carried through the'varisﬁ§ﬂembodiments; “this soul has samskaras

that are of a special virtue" (visistadharmasamskarasamuadipitacetas)

and lead, as the Pausgkara Kgama points out, to a transcendent sphere and
85 : T . e

" the intuition of $iva:
~
Those who have performed hearing (of scrlptures), reascning and
gedltatlon in a previous life, but have not had the intuition of
iva originated in them and for the sake of that have taken on
_ bodies, -like Sukla, Vamadeva, Jadabhavata etc., and because of the,

impression of ,urinterupted medlatatlon they-come to have the
intuition of Siva.

, , - " 7. The éonceptions (pratyaya)

The term "pratyaya" generally signifieg.a mental event such as a
cognition, experieqp% or belief; in particular it tends to refer 40 a
mental event involQing a settled conviction or assumptiﬁn. In some-
instances the "pratyaya" can refer to the mind itself. Etymologically the
term is derived from the verb "prati-i, i.e. Jgﬁg__“ which is based.on EEEEL=
meanlng to "go towards" or "return® and 1, meaning “to go"; " the verb
"pratT
one hand, and "to understand or believe" op the other. The term "prat!azq“

has the two basic meanlngs of “return, reach and attain” on the

, :
is used by both the Saivites and SEmkhya in a manner to describe a mental

event involving a more settled condition than such terms as "jﬁEna.“ "bodha* -

and "adhyavasaya" imply. The pratyaya is the psychologjcally more settled
condition of the latent 9ﬁ§1§§. The bhavas, existing in a latent form
(vasanafva ) in tve Suddhi ,become developed into a “gross form"
(sthﬁlarﬁgqj, taking on a more settléd or fixed nature of cognitive

activity, and are thus-designated as pratyayas, wheraby they become



objects of experienze - bhogya* for the soul. In his commentary on the

Mrgendra ﬁgamaﬂérﬁyapa Kéq;ha says that “the bhavas are established as

the pratyaya because the bhavas cause thel fixed] cognition of the unreleaszd

souls (...te fhhavah) samsaryanoh pratyayanat pratyay3 is;én).ﬁss

The Mrgendra Agama describes the bhiva as the material cause

(upadana) of tha2 pratyaya, i.e., as the cause of the

Eratzazas,87 However, as the “"effects" of the bhavas, such as heaven,
nell, etc., these latter ara effects that exist in an "ohjective",
situational level; for example, jnana éausas r2laase in the sens2 of
"leading'to it", just as dharma causes Heaven in the sens2 of leading to
it. The pratyayas however, are "effects” that still exist in a connett-

ed subjective sense to the vé%éﬁé-condition of the bhavas, aglthough

in a>more-evolved statz (prakarsavastha).

The pratyayas are of four kinds: MAccomplishment” {siddhi),
"Contentment® (tusti), Plncapacity" (gégﬁ}i) and PError"(vigarxa{a).
Sadyojyoti_briefly descrives =2ach of these: Accomplishment is the
awakened cognition (sambuddhi) of the manifest, unmanifest and soul;
Contentment is the discernmant of satisfaction when one.grasps the
soul; Incapacity is the lack of effectivaness (asémarthya) in attaining
prosperity etc, and Error is the discernment of an object otherwise than

tt. i5. In both the Bhoga Karik@ and Mrgendra Réama the pratyayas are

dascribed in a manner that highlights their gunic progortions. Aczomp-
lishment is the only pratyaya that is basically coastituted out of tie
sattvic bhavas,with only a little connection with rajas; the remaining

three are-basically caused by the tamasic bhavas, adharma etc., with

Contentment and Error being constituted by a little sattva and Incapacity
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!
by a little raja .88 Yaccomplishment" is sattvic because it is the

illuminating factor prakiéakagva) of the vyakta, avyakta and ina; it is
rajasa because it is active (pravrtti) for the sake of illuminating fhe‘ \
vyakta etc. Both Narayana Kantha and Aghora Siva explain the connec-

tion of "Accomplishment" to a rajasic element as a reference to the -

connection to the bhava vairagya -- even though vairagya is described

as being sattvic in both the Bhoga Karika and Mrgendra Agama: just

avairagya is rajasic. “Conéentmentﬁ is derived from the tamasic bhavas

because it is of the nature of delusion (mithyasvarupa) wherein one thinks

one is accomplished when one in fact is not; it is also slightly sattvic
because it is of the nature of pleasure~tsukha). "Incaéacity" is rajasic
because it is of the nature of inactivity (agrav;}ti) and tamasic because

it is of the nature of suffering (duhkha). “Error® is tamasic because it is
of the nature of falsity and sattvic because it is a resemblance (samanya;
sadhirana) -- although the wrong one, it still involves some kind of
manifesting agency.

Described as the discernment of the “vyakta-avyakta-jna", "Accomplish-

!
ment” in this Saivite sense immediately reminds the student of Indian
) ¢

Philosophy of the second verse of the Samkhya Karika according to which

. the aim of the Samkhya doctrine as the threefold suppression of duhkha

is described as “vyaktdvyaktajna-vijnanat”, even though in the Samkhya
Karika the account of Accomplishment only plays an incidental role as the
cause of one of the eight listed Accomplishments, i.e., as the threefold

/
suppression of pain.89 The Mrgendra Agama{11.2}, which Aghora Siva

quotes in hiﬁfcommentary on the section of the Bhoga Karika dealing with

o
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Accomplishment, is more exact in its description of Accomplishment. The

Agam states that “Accompllshment" is the consciousness (buddhi) whose

- object is the soul, prakrti, etc. Aghora Sl!ﬂ further p01nts out that the

soul is not dependent on the buddhi for this 111um1nat1on, as the soul is

in itself an "illuminating agent". Just the vyakta and avyakta, maintains

/ -
Aghora Siva, are discovered by the buddhi; the “jna' -~ 1i.e. "purusa’,
"pups" etc. ~--'is actually discerned by the soul itself in a kind of

nsalf-awareness" (tadi drastoh svarupe vasthanam). Although Aghora Slva

accepts that "Accomplishment! is just a form or kind of the bhava “jnana",

he nevertheless argues that this jnana is directly linked to dharma.

"siddhi-jiana" is, so to speak, a more elevated (prakarsastha) state of

m1nd brought about by the purification of the buddhi to the point where
one is no longer dependent on the master's teaching -- one has a direct in-

sight into the nature of the tenfold dharma (saksatkrtadharma). Those

who'do not have this direct insight must wpecite mantras etc. according to
the teaching.' The eight causes of Accomplishment mentioned in the Mrgendra

and 1dent1f1ed with the eight causes given in the Samkhya Karika by

Narayana Kantha are, according to Aghora Slva, simply the eight kinds of
lﬂggg_relatlng to the eight various levels of understandlng "Accomplish-
me;t" -~ i.e. "mokga" -- according to {he other systems,9 beginning with
the Carvakas and ending with the' Vedantlns, respectlve of the tattvic -
level they attain to. In short, maintains Aghora éiva, these levels are
mere levels of-"Contentment“ not "Accomplishment“. |
)3e1ng of an illusory and pleasurable nature tusti is described by

/
Aghora, élva as "a satisfying dlscernment" (krtarthav1Jnana) Aghora Siva
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quotes the Mrgendra definition of Contenment which is said to be the

assertion of the unaccomplished soul that "I am accomplished (nurakyt3rthasya

i} R |
krtartho 'smi)." This soteriologically false sense of feeling accomplished

is a result of the bhava "vairagya", non-attachment, which is of a lower

’ i - . !
order {adhasthana viéayab). In his commentary on the ﬁggendra Aghora Siva

describes vairagya as the cause of the various distinctions of Content-

, a—
ment; he quotes the Srimat Parakhya Agama which describes the manner in

which the ten vairagya cause the ten kKinds of Contentment:

VAIRAGYA QUA BHAVA: TUSTI QUA PRATYAYA:
1. seeing living creatures bound

to torment cveeriiiiiii i aversion
2. yoking to the 3 Dubkhas: internal ......abhorence of the Duhkha of: internal
3. 00w w : external ...... " “o external
4. " eeon oo : divine ..ahla.n M oo ~ divine
5. acquisition of'weplth ..... Ceeenrenanen detachment from possessions
6. lamentation ...iceiceceenvnnnns weseasas [things]. born from lamentation
7. WOMEN 4ivevecaocessnscncacncannanns ....deception
8. Irritation .eeeieeeiicieeiiiiaaan, ...intoxication
9. COQNITIONS weveverevsovsnarnncnnnnnnnns things born from Karma
10.acceptance of giftsl ...... cesessansasca ascetic comportment

>

- This classification of the ten Contentments is obviously very

different from the account given in the Samkhya Kérikégo which lists the

Conteﬁfments as nine: four internal (adhyatmikatva) -- prakrti, upadana,

kala, and bhagya -- and the five external -- i.e. those that result from

the abstinence from the five sense organs. The Samkhya Karika text it-

&
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self does not give the import,of these nine Contentments or the
soteriological role they play, except to say that Contentment, along with
Incapacity and Error, is a "hindrance" (ankusa) to moksa. The commenta-

tors, however, interpret the Contentments as the way the other Sysfgms

construe moksa, i.e., Pthe error of confusing purusa with prakrti® etc.
!Incapacity" is described as the inability (asémartg%éj in
obtaining prosperity etc. (éggﬂg etc.) due to the defects in one's''organs"
' and by extension, in one's Wxx@".91 "Prosperity" is glossed by Aghora
éiva as 'the joy which arises from the activity of the organ af generation"

{ upasthendriyavyapara ahlada ucyate). The ‘etc." is extended to include

the incapacity of the eightfold yogic powers as these are considered to

arise dn account of the sense organs with the body. The Mrgendra Egama

offers a broader definition of Incapacity: “the lack of power over

existent objects (sadar‘thﬁpr‘abhavis_r_luté).}'92 Narayana Kaq%ﬁa lists the
number of Incapacities at twenty-eight: eleven defects of the sense
organs and manas and seventeen which are considered to be the contrarifges

of Accomplishment and Contentment; he quotes the Samkhya Karikd (v. 49)

to justify this view. Aghora éiva, on the other hand, quotes from a
§aivite text which enumerates twenty-one Incapacities: eight incapacities
of the yogic powers (which are caused by anai§varya), the incapacity of
the body, the ten organs, manas, the ego and the buddhi.

MError" is described as "the discernment of a thing otherwise than

as it is'(ayathavastuvijfidnam). As based on a "resemblance", error is

on some truth as it is a “jﬁéna" that involves the illuminating power

of construing one thing as another thing because of some common trait
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: -- N\ - -
(kimcitsamanyato ‘nyatra matiranya viparyayah). Harayapa Kantha gives

the example of seeing a mirage of water in a desert to explain the element
!

of truth in "error". Aghora Siva states that “Error" is fivefold, all

consisting of varieties of ajnana.

— l.
8. The Relation Between the bhavas and pratyayas according to the Saiva
Dardana and Sapkhya

As has been mentioned, both Keith and Larson think that the doctrine

of pratyayas is a later interpolation into the-Samkhya K3rik3 text, given
the disharmony between the bhdva and Eéatzéga doctrines and the lack of
any explanation of the relation between the two doctrines in the text it-
self. TRe éaivite authors, as it has been pointed out, agree with the

Mrgendra Kgama that the bhavas are the "material causes (ugﬁdinéni) of

the pratyayas; the pratyaya is a result of certain collocations of dis-
positional qualities which exist in a gééggé}state, a pre-cognitive and
affective condition prior to their more formal instantiation in the form
of pratyayas. Moreover, the Qﬂglgg function as the material causes of

the three character types (samsiddhika etc.); this threefold distinction

is said to apply to the pratyayas as well (ﬂé) 10.-25).

The various commentators on the Sapkhya Karikas each has

developed a specific terminology and interpretation to discuss the re-

- /
lation between the bhavas and pratyayas. Perhaps closest to the Saivite

position is the author of the YuktIdipika who regards the pratyayasarga

as the final "result" (phala) of the bhEvasarga.93 Regarding the three-

fold division of the bhavas into samsiddhika, prakrta and vaikrtika, the

Yukt1dipika discusses the various interpretions of these given by the

early Sﬁmkhya teachers. A “Pdﬁcﬁdhikaranaﬂ, for example subdivides
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the bhavas twofoldly into prakrta, innate, and vaikrta, acquired.”t

-y
A certain "Vindhyavdsin", on the_other hand, denies that there can be

. any innate (prakrta), bhavically influenced cognition; rather, Vindhyavasin
maintains that there is only the "vaikrta", even for a sage such as Kapila.95
The author of the Yuktidipika argues against the positions of Paficddhikarana

andLVindhyavEsin, by upholding the view that the Samkhya Karik@ puts forth

a threefold distinction wherein Samsiddhika relateg to the sage Kapila,
prakrtika to certain Gods and vaikrtika to ofdinary mortals. In this respect
the author of the Yuktidfgiké agrees with GaUQapﬁda,96 although they differ
with respect to the details of their expositions. Vacaspati Miéra, on

the other hand, agrees with Paﬁbédhfquaqa and maintains that the bhavas

are only twofold.97

Gau@apéﬁa introduces the pratyayasarga by stating that the nimitta

and naimittika aspects of the bhdvas are described as the causes and

effects of the bhavas, i.e.,dharma leading to heaven etc.; the concept

of the pratyayasarga describes the 3tmaka" of the bhavas, as a further

subdivision of their basic eightfold constitution. Vacaspati Misra denies
that the four pratyayas are a "collection" (samasa) of the eight bhavas,
while the fifty varieties of the pratyayas represents an individual
(!xéég) accounting of the bhavas. Vacaspati Misra also appears to agree

with the Samkhya Sutras in emphasizing the soteriological aspect of the
98

- - ’ =/
Bhava-Pratyaya doctrine; Vacaspati Misra says that Isvarakrsna brings

in th}s analysis of the Bhavas and Pratyayas for the sage who is desirous

of moksa; the further distinctions of the doctrine are important for the

sage to conduct himself to this goal. -
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Clearly the Szﬁkhya commentators each had a particular inter-
pretation of the ontological relation between the bhavas and
pratyayas jin spite of the fact that the SK text itself doeg not, spell
out such a relation in much detail. As well, the gaivites do not find
aninc&ngruity or incompatibility between the two doctrines. Although
there is no way to "prove" that the two dgctrines are an unhappy and
unconvincing amalgamation of two doctrines that were originally de-
véloped as separate accounts of the psychological constitution of the
buddhi, one is struck, nevertheless, by the redundancy of having two
separate sets of psycholdgical categories explaining the same phenomena.
Of more particular interest than the incongruity in viewing the pratyaya
@s a more developed form of the bhdvas is the fact that the bhavas are
considered to be the “form" in which and through which the samskaras
are manifested. The bhavas are the samskaric-form that marks all
empirical consciousness or "bodha". One does not discover a;separate"

buddhi as a separate substratum harbouring the samskéricallyfconstituted \\

bodha. "Buddhi" is in fact the recognition that the bodha is consider-

ed to be a separate reality or phenomenon distinct from other phenomena
in the tattvic doctrine. The “buddhi" is simply the formal stucture

determining the samskérically constituted bodha.
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Chapter 1V
NOTES

TuManas” is also refereed to as’citta’, cf. TS, v.7.

2Deussen, p. 271. Deussen cites as examples the follgwing
Upanisads: Aitareya 3.2; Brhaddrapyaka 5.6.1: Taittirlya 1.6.1

Mupdaka 2.2.7 and Chandogya 3. 14.Z.

3As it has already been pointed out, the Mydya Sutras, for in-
stance, does not include manas in the list of sense organs (71.1.12) nor
does it serve a role in the explanation of the act of pe&&eption (1.1.4).
However, in other sections of the Nyaya Sutras,Manas is presupposed as
a mediating faculty in both external and apperceptive perceptions
(31.8;3.2.1 and 5.2.5), which led to the view among later Naiyayikas
that four factors are involved in the act of sense perception (i.e.
itman, manas, indriyam and arthah) as well as the view that manas has two
functions, manasapratyaksa and bahyendriyapratyaksa. In the
Padarthadharmasapgraha, for example, Prasastapada construes manas as a
dravya (as 1t has qualities) which functions as an instrument Tor the
manasapratyaksa of all internal states, including buddhi, which is on the
same Tooting as desire¥tc. As such, manas is a recognized quality of
the soul. On the contact of the soul with manas, "jIvana" qua
"samrambha" arises. Cf. Padarthadharmasangraha of Pracastapada with the
Nydyakandall of {ridhara, trans. Ganganatha Jha (Benares: E. J. Lazarus
and Co., 1816), pp. 365 and 563.

In the Samkhya Karika, verse 36, manas is described as an
indriya involved in Eotﬁ the motor and sense organs; its function is
said %o be “samkalpaka", discernment. manas does not play a part in
Sabara's account of the cognitive act. ~Indeed, even the notion of a
separate gntahkdrana is absent in his epistemology. However; both
Kumarila Bhatta and Prabhakara hold views concerning the manas; for a
discussion of such views, cf. Ganganatha Jha, Purva Mimamsa in its '
Sources (Banaras: Banaras Hindu University, 19647, pp. 35-37. Stcherbatsky
claims that while the.Madhyamika Buddhists generally consider manas to be
a special organ; cf. Stcherbatsky, Buddhist Logic, II, 318. "Manas"is
mentioned three times in the Yoga Sutras (3.48 and 1.35), all with
reference to its "rapid activity™ with respect to the activity of mundane

consciousness. ) i . - )
For a general discussion of manas in the various systems, cf.

Saraswati Chepnakaswami, Concept of Mind ip Indian Philosophy.
(New York: Asia Publishing, 1960).

97
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considered an "upadhibhuta’ of the atman.

5After assigning manas a samsaya function, éamkara refers to
manas as the "controlling factor’ (avadhdnau) over perceptions; he
cites the Brhadaranyaka Upanigad. TY. Veddnta Sutras with the Commentary

Aot Brahmasutrabhasya, 2.3.32. The antankaréna is ultimately

of Safkaracarya, trans. George Thibaut, Sacred Books of the Easi. .
2 Vol. (Oxford: Oxford University Press, 1904), p.
. 6 .

Cf. footnote 3 above.

TNeither the BK, TS, MA, nor MPA adds that manas is also the
gravartaka of the karmendriyahi as well as the jihanendriyani, as does
e ’ V. 36- ) :

8The analogy of the dancer is given by KamalasTla to explain the
notion of the simultaneity of perceptions giving rise to a unified ex-

. perience in vs. 1254-1256 of the Tattva Samgraha, trans. p. 631, where-

in the anal@yy of the whirling fire brand is given.

cf. MA (10,7), p- 319 : _
Manas, by rapid activity, sets in motion the senses and is character-
1zed by "“synthesis" (sapkalpa); with regard to hearing and the other
senses, it perceives, each one in its own domain, sound etc.

R :
devapravartakam sighnacari sapkalpadharmi ca
manassabgavisaya granak asiravapadayanh

10cs, TP,JV.(SG: p- 1203 The I%_claims that Manas is ?f the
"nature” of "iccha" (iccharipam) and that its function (vydpara} is
nsamkalpa". Srikumara glosses icchd-rupa as icchd-svarupa. Aghora Siva
provides two synonyms for sapkalpa, avadhana and ekagrald, attention and
concentration; he further clg;ms that icchd is the rlpa of Manas by means
of the vy3para of sapkalpa. Srikumara, on the other hand, describes iccha
as prartha, wish or desire, and sagkalipa more logically as anirdhara,
men%al specification, and ultimately as sampsaya, doubt, whose existence
ovides the hetu for the inferentia osfula%lon of manas. ,In the SPB
ivagrayogin gescribes sapkalpaasniscaya and vilkapa™as samsaya, both
of which he describes: @s the basic epistemological categories of the

.manas {(cf. p. 250).

11The regulation of this flow of perceptual activity assigned to
manas i.e. the regulation of the yugapad or kramika nature of perception,
also concerns the question regarding the “"magnitude® of manas. Some
think of manas as limited in its magnitude, i.e. as atomic (anutva )y
while others construe it as having an unlimited magnitude, i.e. as
pervasive {vibhutva ) [like ak3éaj. The basic argument in favour of its
anutva is based on the claim that the soul during empirical conscious-
ness would not kramikajfidna if manas were vibhutva. The argument in favour
of its vibhutva is based on the claim that since the soul is vibhutva,
so must The manas be. For example, according to the post-Sabéra MImamsakas,
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manas is said to be pervasive for a number of reasons: because it is

Tike 3k3éa" as it is not open to sense perception; because it is a

substance which lacks a special quality, "like time"; and because it

is "like the soul”, on account of being the adharatva of the

asamavayikarana-samyoga of jfana. For a discussipn of the various argu-

ments, cr. rarkasapgraha, p. . According to Sridhara manas is atomic

because it Ts the tpstrument governing kramikajfigna; cf. Padarthadharmasamgraha

trans. p. 160. Prasastapada discusses the qualily of “dimension™, which

subdivides in a fourfold manner: atomically, pervasiveness, longness and

shortness. He says that atomicity (agutvam) is of an eternal and non-

eterpal form. ;The eternal variety heigpgs to two realities only, manas

and atman (akdsa, space, time and the atman have eternal pervasiveness as

well); cf. pp. ¢84-285. According to the Vaidesika Sttras (7.23) manas

is atomic, like akasa or atman. .
Heither SadyojyotT nor Aghora Siva addresses the question concern-

ing the mahatva or anutva of manas. Hor do we find this discussion in

either the MA or MPA. Sivagrayogin, however, discusses it, arguing that

manas must Be atomic, since it is the cause of kramikajiana; cf. SP8,

pp. 251-254. &

_ 1%@5, v. 24, incidentally, describes the specific function of
Ahapkara or "grahakadhyavasdya" (qua abhimana), The TP also subdivides
Ahapkara threefoldly into ' Tvana", the modification of _the five vital
airs, samrambha (qua %razatna, The locusof the prana/vayu movement in
the body, and garva, the de erminative-cognition iagﬁyavasayah) of the
apprehender (grahaka) in the form of ‘aham”; cf. TP, v.54, p. 117

3cr. SK, v. 25. For the various interpretations of this verse
by the commentators, cf. V. V. Sovani, A Critical Study of the Sangkhya
(Poona: Oriental Book Agency, 1935), pp. 32-33. The author of the
Yuktidipikd explains the schema in v.25 in a way that emphasizes the
priority of the eleven organs; he says that this three fold distinc-
tion of Ahagpkara is a result of the sattvika element (in itself having
niskri afva} requires the rajasa element as an instigating factor
lprava%fakatva) and the t3masa element as a differentiating factor
(bhedatva) in the tattva-srsti. Cf. YuktideikE, p.98. The MPA follows
the same manner of classification given in the BK and also MA, al-
though it uses the same terminology as 5K, v. 2% to designate the
sattvika and rajasa aspects; cf. MPA, p. XXXI.

, 14?&ggéﬁi", the term used to describe the organs, seems more
fitting to describe the jnanendriydni. The sense of the term i
stretched to apply to the karmendriyani as well. Both Aghora iva's
and Srikumara's interpretafion of this verse depends on the meaning of
the term akgani in v.55. Srlkumara's identification of sattva with
vaikarika and rajasa with taijasa certainly goes against the grain of
v. B4, but provides the basis for his interpretation of manas as
“rajasa" due to its “cala svabhava“; cf. TP, p. 115.

/
.. 15Aghora Siva argues that in BK, v. 54, taijasa, vaikdrika and
bhitadi-are respectively described as sattvika, rajasa and tamasa; as
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well, he says that they respectively create manas and the 1ﬁﬁﬁewdrixéhL,
the karmendriyani and the tanmatrani. _

—, 16This is the same inference employed by MK, 10.6, p. 318:
. prakaSakarmak-varga vailaksanyattamobhavah." Adagher reason is also

given: Pgraﬁﬁézatva ", which Nardyana and Aghora Siva take to mean that °
the tanmatrani are open to the perception of the yogins.

17J.A.B. van Buitenen, “Studies in SEhkhya,“ JADS, 76 (1956), I,
155-157; 77 (1957), 11, 15-25; 77 (1957), 111, 88-107.

< .
18van Buitenen, II, 16. In this process the ego is itself divided
into three different forms, from which the whole empirical cosmos evolves.
Van Buitenen maintains (III, 89) that in the Moksadharma section
of the Mahabharata one finds an attempt to harmonize IR@ vertical and
horizontal evolutionary schemes, as instances are found wherein-the
buddhi evolves into wmanas that’ gives rise to the indriyani which then
give rise to the bhutdni. For a more general discussion of van Buitenen's
conception of the two different schemes.cf. Michel Hulin, "Samkhya Literature,"
A History of Indian Literature, ed. Jan Gonda. Vol. VI, Fasc.'3 {Wiesbaden:
UtTo Harrasowitz, 1978),P.129 and Gerald James Larson Classical Samkhya
(Santa barbara: Ross ERikson, 1979), pp. 184-186. :

19

van Buitenen, II, 16-17.
N 20"Se1f-maker“ stresses the -kara aspect, as in'kumbhakéra;'van Buit-
enen also points out other senses, as "Ehe utterance of 3ham”, as in "om-

-

kara"; cf. van Buitenen, 1I, 17.

, 21§tmaivedam;agra asIt purusavidah/so 'nakasya nanyad atamano -
‘pasyat/so Tham asmT

S0 Tty agre vyaharat /tato ihamnamabhaval (Brhadaranyaka
Upanisad, 1.2.7)3 cf. S. Radhakrishnan, The Principal Upanisads, ed. and

trans. 5. Radhakrishnan (London: George Allen and Unwin LEd., 1953),

p. 163 . Van Buitenen also cites Katha Up. 3.10.11 and Svetasvatara Up.

6.13. i

22Madeleine Biardeau. "Ahamkara: The Ego Principle in the Upanisad,”
Contributions to Indian Scciology, 8 (71965), 62-84. Biardeau finds van’
Buitenen's philological analysis of the concept of ahamkara inadequate;
she argues that it is "meaningless to rearrange the texts so as to build
a continuous line of evolution for a given concept." (p.62) Her interp-
retation of the Ahamkdra is a more specific application of Deussen's
interpretation of the ideological import of the Upanisads: “They are
nevertheless radically opposed to the entire Vedic sacrificial cult, and )
the older they are the more markedly does this opposition declare itself."
Cf. Deussen, p. 396.

23This is a purely individual process, that is, the practical
quest of one desiring the highest and eternal bliss, the liberation -
moksa -- from the bondage of perpetual rebirths. Still, at a certain



( 3 S T,Y

point, the yogic process leads beyond the limits of empirical individu-
ality [i.e. “ghamkdra”] to some kind of experience of the whole.".cf.

Biardeau, pp. 66-67.

24Etymologically, sam-rabh derives from rabh, meaning to seize on
strongly desire. The concept of "saqrambha’ plays no part in the SK_or
its commentaries, although it has much in common with the idea of the
five karmayonayah, as described in the Yuktidipika, comm. on vs. 23
and 24, wherein the karmayonih collection is said to instigate the five
vayu into action (gravarfaie); for a discussion of the karmagoni in
S Yuktidipika, cf. CRakravarti, Origin and Development of Samxhya, .

pp. 2707277p_—

25:¢. Mp, 11.20, p. 307:_"By its activities, the five airs of

P

the body are set in motion (vyaparadyasya cestante §arirap pafica vayavah)."

26CF. SK, v. 29, wherein it is claimed that each internal organ
. has its own peculiar (asadharana} "vrtti' while combined the organs have
a general or shared (s3dhdrana) "rtti®, which is said to be, the five
vital breaths. In his commentary on this verse Vacaspati Misra argues
that the vptti which is s3dharapa to the three internal organs is the
karana® for the five vital breaths -- i.e. “jTvapa'’, wgich is relegated
to a function of the Ahamkara by Sadyojyoti and Aghora Siva. -

27\either in the BK nor in the ME is more emphasis placed on this
aspect of the ego as the cause of the ego's onto-genetic activity, as 1s
the case in SK, v. 24 wherein it is stated that “on account of the
abhimana/ahamkara, there is the threefold creation {abhimano
Thamkara stasmaddvividhah pravartate sarga Yuor the Yoga sdtras (4.4)

that the "created, 1ndividualized Torms of cONsC10USNEss (nirmana-cittas)
are solely a result of the ego-sense." cf. James Haughton Woods, The

Yoga System of Pataffjali, Harvard Oriental Series, 17 (Delhi: MotiTal
anarsidass, 19777, p.303. This sense of ahapkdra involves the error

or illusion of "erroneous self-projection" whereby the empirical ego is
assumed to be the self or soul. Van Buitenen points out that in the
early Upanisadic context this erroneous self-projection is not taken in
a negative sense but a positive one. The process of cosmic creation in-
volves the recognition of the "I AM" of the Supreme and is a result of a
sense of incompleteness being completed; cf. II, 20-21.

28For: a detailed analysis of the difference between “adgyavasigg"
as a buddhikarya and as a ahamkarakarya, cf. the discussion in 5PB, p. 246.

29Annambhat.ta provides a proof for this: the anvaya example
given is "when the two gross elements (earth and water} are mixed up,
water smells" and the yyatireka example is given "when they are not
mixed, watersdoes not smell." and the vyatireka example is given "when
they are not.mixed, water does not smell." Cf. Tarkasamgraha, p. 43.

30cf. Vatsydyana on 1.1.12: '"The gxpression ‘originating from
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’ adretz functions; cf. Pradastapdda, p. 233: YAfter this the contact of
the se
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material elements' is used (to indicate that) the characteristic of Being

. restricted to the respective objects is possible only if these (senses)

loriginate from different elements (nana-prakyti) and it is not possible
if these ‘originate from a single substance’ (eka-prakrti}. Each of the
senses receives a specific type of object and This characteristic of the
senses is explained only when there is ‘the law of being restricted to
respective objects (vigaya—niyama)." Cf. Nydya-sutra with Vatsyayana's

Bhasya, p- 24.
31This position leads to the conclusion as stated by Vatsydyana

(conm. on 3.1.73) that n3kada is ultimately considered to be the auditory
organ." cf. ibid. p. 218.

32F0r Vai§é§ika all events which involve human experience involve
adrsta (karman); even in the experience of the quality of colour,the

lves with the atoms, as aided by the adrsta (destiny} of the selves
destined to experience (the effects of the Jari, produces action in the
atoms in which the colourhas been produced by the baking." This brings
about the conjunction of the diadic atoms. Cf. also p. 109: "...the
unseen potential tendencies of all souls that are the causes of their
bodies, sense organs and gross elements.” - The "ad[§ta” ingtru- < é
mentally brings about all creation through the conjunction of the soul
and atoms. .

3peither the Nydya nor the VaiSesika works have dedicated much
analysis to the epistemologically foundational status of the padarthas.
The padarthas are usually thought of in a neutral sense outside of any -
conriection o consciousness as consciousness as a reality is subsumed under
the category of a padartha. In his commentary on Nyaya Sutras 1.1.1
V3tsydyana described The category [“padartha" termed "tattva'] as 'what-
ever i¢ known as what it is, either as existent or non-existent." This
description, however, doesn't explain why the sixteen accepted categories
are the basic ones nor does it address the epistemological question re-
garding their connection to consciousness. Pradastapada's basic
description of the Vaisesika padarthas also fails to answer this question
when he boldly describes their properties: “To all six categogies belong
the properties of beingness, predicability and cognisability."” Cf. p.

341ne same argument is taken up in some detail in MAV, p. 329.

36"J§tis“ only exist in three padarthas: dravya, guEa and karma;
therefore, no jati of “samavaya", for example, can exist. e samavaya
relations thought to exist Detween the jdti and that in which it adheres

is considered tg be perceptual by the Nalyayikas, although only infer-

able by the VaiSesikas. In BK, v. 40, Sadyojyoti singles out karma,

samanEa and samav§¥a, which addresses the Nydya-Vaisesika view that

he "bhautika™ is_limited to the sphere of dravya and guna while karma,
samanya and samavdya are in principle out of the direct range of the senses.

v
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1

37This only applies to laukika-pratyaksa; presumably, in
yogipratyaksa the padarthas would be perceived directly.
[n his commentary on section 99 of the Padarthadharmasamgraha

,(p.408) §¢Tdhara describes the manner in which karma can be perceived.

38cf. Padarthadharmasaﬁgraha, p. t61.

Plbid., p. 683.
S

. 40In the Mydya Sutras the ego does not attain inclusion into the list
of the basic aggregrates of experience constituting the twelve “objects
of correct co niti?nﬁ (prameyani): the)self, bod{, or%an, object.)buddhi,
manas, motovatiqnal activity (pravrtti after-life (pretyabhdva),
result (phala) suffering and Tiberation. The ego technically falls
under the category of the buddhi although it does not serve as the cause
of the motivational activity a@s it does with the Saivites. According to
the Nyadya Sitras (1.1.17) motivational activity is the "setting into
engagement™ ('arambha'} -~ Saivite works use the term "samrambha® to
describe this activity through speech, mind (buddhi) ang body whose
immediate cause are the sapskdra-linked "faults™ of passion, hatred
and delusion. V&tsydyana comes to construe the ahapkara as a sub-cateqgory /.
of the buddhi:he attempts to prove the existence of a separate self (3tman)
in his commentary on 3.1.1 wherein he appeals to the fact of egohood qua
self-identity as proof of .a self-subsistent and persisting self. The .
self is identified with the subject who uses "aham" in the various per-
ceptions of things through "recognition" (pratyabhijiana }. In. this
case the ahamkgra is simply the act of recognition in the soul. Recog-"
nition, in turny. is a form of "memory" (smpti) whigh is, qua "buddhi",
simply a'quality™of the self (cf. comm.”on 3.1.14 and 3.2.25).” Although
Vatsyayana uses\descriptions of this ahamk3ra actiyity . sugqest an
equiprimordializing of the self and the ego (“...it is the conscrous self
which recognizeskan object previously perceived...", p.220), the self has
egohood only insofar as it has mundane consciousness (i.e. buddhi).

41In the Sapkhya SUtras. v. 1.99, we find such an attitude: the
“antahkarapa" -- Ts Tighted up with the light of consciousness, as an
ivon ball with fire;» c¢f. The Sapkhya SGtra Vrtti, ed. and trans. Richard
Garbe {Calcutta: Bibliotheca Indica, 1888), p.56. .

*2This is a clear instance where "yrtti” 1n the sense of 'modifica-
tion" is considered to be an "effect" (karya); !'vrtti" and " arya" are
synonymous: ayam ghata ityadyachyavasayatmena karyega buddhih siddia®

(TPV, p.115). ~ F _

(

. 43TP is more general in its characterization of buddhf as

* ‘visayddhyavasdyaripin”; cf. TP, v. 52, p.103 .

- 44AQhora §}va adds to Sadyojyoti's definition of bodha that it

is a prakasa which is characterized by the bhavas and prafyayas, as this
is not stated by Sadyojyoti, as it is in the MA, v. 11.68. p. T35 . .
Such topics as savikalpa- and nirvikalpa¥jnana are dealt with by Aghora Slva-
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in TSV, pp. 8-9.
The threefold d1v151on of memory, discernment -and imagination

can also be interpreted in a temporal sense as being respectively re-
lated to the past, present and future, although the Saiva thinkers do

not draw such an.analogy.

5BK and MA descriptions of thls are almost identical:"bodhavyakti-
bhimitayd pagoh" THA, v. 11.8; p.2y5) and "pumbodhavyaktibhUmitvat"
{BK, v. 16;.

8871 MAD describes this more clearly in terms of the bhdvas
which collectively act as the cause of the manifestation of the cognition
of the soul through acting as_the "obJects of enjoyment" in_the s amsaq1c
sphere: !'dharmadayo 'pi bhavah samsaravasthayam bhogyatvenatmano '
jfanavyaktihetavo bhavanti.” Ct. MAD,p.295.

' 4780th buddhi and the ahamkdra share this role of adhyavasaya,
although in the case of the former it applies to an externaI ascertain-
ment and in the latter an internal one.

“Bcr. $p8, pp. 226-229. N s

4gsa buddhirudita tantre v15ayadhyavasay1n1
boddho "tra dvividho prokto visayadhyayasayakah;

V2 anyo 'nadhyavasayatma vyavasaydtmakastu yah
. L s'PB

hiritarastvdtmasvabhavo gréhakatmaﬁ"ﬁ, cf. 7.
(54
50For a detailed exposition of the bhdvas and Pratyayas, cf.

d

51Tt is unllﬁc¥} that the doctrine of the jfianakevala, pralaya
and-sakala souls, wh12h respectlvely(EDPly to the dissolution of Mala,
karma and maya, is a ‘Saivite "reworking of the doctrine -- which 1s
more Samkhya in origin -- of the samsiddhika, vainayika and prakrta souls. .

52¢£. A. B. Keith, The Sirkhya System(Calcutta:WCA Publishing House, 1949) p-
96 Larson also agrees that 1t 1s 1mpossible to reconcile the two
doctrines. cf. Classical Samkhya, pp. 193-194.

: '53SK, v. 46-51, contain the pratyayasarga. s -

o -

€. 7 SRy, p. 281. _.
- SS&A.E’ p. 283.

565K v. 63, states that the Qurus , although bound by the seven
bhdvas, is released by just on2, i. e. "jnana", which is the cause of the
pratyaya “"siddhi".

57In this case the basic principle is that "the quality which is
seen in the effect resides as well in the cause ("...guno drstah karye
karapasamSrayah)." Cf. MA, v. 11.6; p. 293.
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The Sk, v. 12, describes the nature of the gunas as constituted
by pleasure, pain and indifference (priti, apriti and visada), which
Vacaspati Misra glosses as sukha, duEEﬁa and moha; in v. even the
subtle elements.are said to be constitufed by these three more psycho-
Jogical aspects of the gupas. K. Sivaraman summarizes the manner in

) ghich the author of the Tamil work Cindanaiyura, a commentary on the
ivaprakdsam, analogically construes the three gunas qua sukha, duhkha
' and moha in a direction beyond prakyti and the gunas themselves:

SUKHA--~-typical of----PATl and the ICCHA power of the self----ANANDA
DUBRHA---typical of----PASU and the TIT power of the self------ CT1
MOHA----- typical of----PASA and the KRIYA power of the self---~SAT

Cf. K. Sivaraman,.p. 563. L

58S}itaratnasamgr‘aha, p. 67. He further emphasizes that although ex-
perience (bhoga) is of the nature of sukha, dubkha and moha, karma is
still the basis of all experience (. 69].

S, u. Johnston, Early Samkhya, (London: R. A. S. Prize fund,
1931), pp. 31 ff.

60Van Buitenen, I, 56. ' !
& 61 1pid.

| 62In I, 57 Van Buitenen says: "We find in the older portions of the

Mok sadharma clear evidence that the "gunas" are indirectly responsible by

1

eir influence on a higher principle for the evolution of three bhavas,
'forms’ of being or becoming {bhd) cosmic phases' which in one text we
have reconstituted correspond to manas, senses and elements.

631pid., 11, 25.

6

4Pad5rthadharmasamgraha, p. 111, -

o 65Ibid., p. 557. Sukha and dunkha are two of the eight qualities said
to belong to the soul; ~the other six are desire, diversion, effort, virtue,
vice and faculty (cf. p. 211). .

%61bid., p. 601.

> 67In the various §aivite works the term "bhava" has a host of desig-
nations and synonyms, all of which are usually affgxed to huddhi, i.e.
"_dharma" (BK, 64A), “-rupa' (BK, 55), “.yasana® (SPB, p. 238), "-sthita"
(MAD on 11.2%), "- "'i§§1_ r "
ﬂE, 11.23).

68Commonly eight rasas are mentioned: love (§rngara), heroigm (vTra),
disqust (bibhatsa), anger (raudra), mirth (h@sya], terror (bhayanaka),

B, p. 234) and "-gamskdra" and "-guna
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pity (karuga), wonder (udbhita), tranquility ($&nta) and paternal
fondness (yit ); ch an enumeration is found in Mammata's

Kavyaprakdsa. In his Sringdraprakisa Bhojaraja classifies 411 the
rasas under one, love; cf. E. Gerow, Indian Poetics A History of Indian

Literature, ed. Jan Gonda, Vol 5, Fasc. 3 (Wiesbaden:” Uftto Harrassowitz,

91bid., p. 249

70x. K. Warder, The Science of Criticism in India (Madras: Adypr
Library and Research Centre, 1978), p. 14-15. o

3K, v. 42 may be alluding to this psycho-aes#t®tic conception of the
bhavas ~when the subtle body (linga) is said "to play its part" - ‘
{vyavatistate)like an actor (nafavat) through the instruments of the bhavas.

71

Cf. section 8 of this chapter.

72The Paugkara ﬂgama describes the eight bhavas as the eight spokes
of a large wheel 1n which the souls repeatedly revolve in the samsaric
- conditions; cf. $PB, p. 242,

- ~ '

73MA,10,v.65-66; p. 233. Devasenapatti, not citing his sources,
says that Tjfana" is fivefold; laukika, vaidika, adhy3tmika, achimargaka
and mantra; cf. V.S. Devasenapathi, daiva Siddhanta, Madras University
Philosophicgl Series, Mo. 7 (Madras; University of Madras, 1974}, p. 154.
In the SPB Sivagrayogin says that jfiana is tenfold, although the descrip-
tion is not provided; although he claims that the details can be found in

the Muktigrakgrana (ch. 5) no such description can be found in this
section. CF. + P- 231.

T8¢, MAD, p. 288.

rdga, dvesga and niveﬁa; cf. The Yoga System of Patanjali,3.3-9.
ncidentally, the “astabhavas" are not specificaTTy.mentloned in the Yoga
Sutras, nor in the Yoga Bhasya or Tattya Vaifdr adi. :

7 / '

76(I) anima, capacity to penetrate all things; (II) mahimi, ex-
tensive magnitude; (III) faghim3, extreme lightness so that one can rise
up on the rays of the sun; EIV[ rima, extreme heaviness; (V) praptiy~
extensive reach; (VI) prakamya, obfaining all objects of cne's desire;
(VIII) !afitva, subjugaglon o¥ elemental forces: (VIII) yatra
kamavasayitva, infallibility of one's intentions, goals.

77"Adharma“ is not described in the texts; the assumption is there-
fore made that adharma simply represents the opposite of dharma.

78y ama is further subdivided into ahims3d and satya.

79

751n the Yoga SUtras these are respectively called avidya,. asmitd,
abhi

These powers are said to be possessed by both gods and men; the
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gods are listed as Pifacas, Raksas, Yaksas, Grandharvas, Indra, Soma,
Praj3pati and Brahman. The $PB describes the manner in which the “powers
are generated: "For that sdET_(ggg) who is virtuous (dharmin), settled
in wisdom (jnananisthasya) desirous of non-attachment (Virigecchd),
endowed with a (keen) intellect, the constituent of satfva in The
intellect generates lordly powers according to his desires.” SPB, p. 237.

80It is clear that the four "bad" bhdvas, adharma etc., are to
be thought of_as "privatijons" of the four ™good™ bhavas, dharma etc.
The Pauskara Agama (cf. SPB, p. 245), for instance, construes the eight
bhavas as ihe various aspects of the four pratyayas, which are also
designated as the four variezies of iﬁﬁnﬂ. The four "good" .bhavas are
described as "varieties of jnana" {jnanavisesa) while the four "bad" bhidvas
are described as varieties oF ajnana, which is not the non-existence of
jfidna (jAanabhava) but "incorrect™ jnana (anyathdjfana).

- N
81According to the MPAV (17.157; p. 417) there is a total of 220

bhavas; dharma has ten divisions; jflana 80; vairEgga 100; , aisvarya 64:
adharma 10; "ajnana 5, avairdgya 10 an dhaisvarga . The 5PB Tists 149
ghavas with another 463 subdivisions; cF. p. . ‘

82SK V. 44 and 45 and BK vs. 57-58 use identical termg to describe
the "resulls”, “"gamanamurdhva' etc. Neither the BK nor the MA attributes
the specific Bhava to the specific "result”, i.e. "Dharma" specifically
causes svarga.etc. In the BKV Aghora Siva basis his coordination on that
given in tne MAV. '

83For' example: _ o, .
“svargomuktih prakytibhavo vighatasca..." (BK, 57A) ¢
"svargomuktih prakrtatatvavighdtau..." (MA, 10.28B)

o
Vs -
"vasyordhvasthitisaddrstibhrtvam bhogasprha..." (BK, 58A)
"vasyakrantistatparijnanayogo bhoganiccha..." (MA, 10.30A)

84@, p. 280. -

, P
- 14
85Pauské’r‘a Agama; SPB, p.152. :

_ BﬁMﬁv, p. 28 . Bhavas play a more soteriological role at the phe-
nomenal level (linga)--they are said to "bring it about” (bhavayanti).
The pratyayas serve a more epistemological function by causing the con-
sciousness (pratydyayanti) of the soul and by thus serving as the bhogya.

87wR, 10.24; p.

«  %1n both the BK and M it is claimgd that siddhi, although caused

by the sattvic bhavas, 1s slightly conggcted to that which is rgjasic,
which both'HSrayapa Kantha and Aghora Siva explain as a reference to_ .

Vairigza, even though VairE%Ea is described as_sattvic in both the MA and BK;
Just Avairagya is rajasic. CF. MAV, p.291and MAD, p. 292.
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89The eight are: oral instruction, study, threefold suppression
of pain, acquisition of friends, and purity. Vacaspati MiSra subdivides
these into principal (mukhya} and subordinate (gauhya); only the
suppression  of the threefold duhkha is mukhya -~ the rest are only important
insofar as they act as a means Tupaya) to the mukhya. Both Gaudapada and
Vicaspati Misra provide different descriptions of %ﬁe eight siddhis used
by other teachers. Cf. T.G.Mainkar, The Sapkhyakarika of Isvarakrsna
with the Commentary of Gaudapdda, trans. and comm. -l. G. Mainkar (Poona:
Oriental Book Agency, 1964),pp.133-137. Tattva-kaumudY, text and trans.
Ganganatha Jha ?chbay: Theosophical Publication Fund, 1896), p. %.

gomﬁb, p. 282: "ata eva sitrakarena-abhihitarthah sagkhyamatadau pra-
siddha ityarthah vrttikdrepa ‘pl tad apeksayivoktam uktam ca samkhyair-

ityadi." -

. - !

Ik, v. 62 uses the term Pdeva#éikabyét? which Aghora Siva

glosses with "sariravaikalyat"; MA TTT.3; p. 292 ) describes it as _
Pkarakdpaye" which Nargyana Kantha glosses as ?éﬁrakanamantapkarapabahikarapHnam
apaye v1n§sq“. ' s

gzngrayapa Kantha describes tfis as the inability to “see’ colours,
hear sounds, etc.; cf. MAV, p. .

93The author of the YuktidIpikd regards "creation", i.e. the
manifested condition” (vyakt3), as constituted by “form" (rupa) irftention-
al activity (pravptti) and the results (phala) of this intentional activity.
The “form" represents all the'taitvas from buddhi to prthivi; intentional
activity represents the level of+the sentient and is circumscribed by the
bhdvas; the "result" reprgsen§§&the sphere of the pratyayas. Cf.
Yuktidipikd, p. 126-127 and=Origin and Development of fée Samkhya System
0 ought, pp. 302-305. -

94 . . . .
Prakpta is threefold vaikrta 1is twofold; cf. Origin and Develop-
1

ment, p- Jor the details.

1 the case of--&’sage such as Kapila, the proper dispégitional
understanding is developed very rapigly upon birth, due to a predomin-
ance of sattva .in such a being. :

s well as Jayamaﬁggla and Mathara.

97Vétaspati Midra's interpretation of v. 54 does seem to go
against the syntactical grain of the verse. He takes "prakrtika " and
“vaikrtika " as adjectival to samsiddhika: bhavas are either samsiddhika
or asamsiddhika; the former. are “Erak[tika“, T.e. svabhdvika while the
latter are vaikrtika, i.e. naimittika. -

%Bsankhya Stras 2.23-24, i.e. “jiidna muktih" and bandho
viparyayat”, are stated in a context «discussing the attaining of moksa, not
in dealing with the bhava-pratyaya doctrine specifically; in 2.3736 the
%ratﬁa!as are enumerated just atter the notion of practice is discussed.

e1ther the sltras nor Anirrudha's commentary specify any distinction be-
tween the bhdvas and pratyayas.
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Chapter V

THE TRIADIC STRUCTURE OF EMPIRICAL CONSCIOUSMESS

1. Intreduction

With his doctrine of bhoga Sadyojyoti makes explicit his copéeption
of the triadic structure of empirical consciousness that is based on the
elements of the Enower,.knowiedge and the known. With reference to the
soul tpe‘triadic structure refers to both the enjoyer, enjoyment and en-
joyed-object as well as the agent, the act and the-object-so-acted-upon.
Having ‘made explicit his conception of the buddhi qua “the object of
émpirical consciousness“'Sadyojyoti turns to a descriptian of the relation
between the consciousness of the soul and the QEQ%PL vis-3-vis a crit%cism
~of  the views of consciousness as held by the Buddhists, Carvaka,
Sﬁmkhya and Nyaya. Sadyojyoti does not enter into a debate with Advaita
Veddnta; in only one verse (BK, v. 108B) does he criticize Advaita when
he claims that the plurality of subtle bodies establishes” the plurality
of souls. In the process of criticizing other doctripes Sadyojyoti
places q*pself at the center of the debate within Indian Philosophy'over
the nature of consciousness énd clearly indicates ﬁ;s g§ttrinal affilia-
tion with the orthodox position of the MTma@sé'doct;YBé of the soul as
expounded by $abara and Kumarila Bhatta. j‘
2. _The Distinction Between Cognition and the Object-of-Cognition: The

. S3kira-Jfiana Vada Vrs.the Nirakara-Jiana Vada ‘

In the sectiop of the Bhoga Karika that he identifies as being

110 /’tq’cl
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directed against the Buddhists, mainly the Sautrantikas of the Dlgnéga-
Dharmakirti school [i.e., Svatantra Vijﬁ'énavédins],1 Aghora Siva focuses the basic
arguments put forth by the Buddhists that are direct attacks on the
§aivite conception of the soul, i.e.,the doctrine of momentariness
(ksanikavada}, the doctrine that a valid means\of proof (pramana) oniy

relates to "unapprehended objects"(anadhigatarthagantr praminam), and

the doctrine that there is no distinction between a cognizer and cogni-

tion (jratpjianakarabhedavdda). The Buddhists use these arguments,

P
maintains Aghora Siva, in order to establish their position that the\

buddhi itself is the source of consciousness (buddhi-caitanyavada) and

that, furthermore, within buddhi no distinction between a separate cognizer °
and cognition can be drawn; Aghora §1Qa attacks the view of the insepa-
rability of the cognizer and cognition by first establishing the distinc-
tion between'cognition and the object of cognition.

Both Aghora §iva ana Sadyojyoti illustrate the degree to which

they are in agreement witl) the Mimamsdkas when thenyormulate their posi-

tion of the triadic nature of consciousness. In the next section of this ®

chapter the arguments put forth by the MTmém§% in support of the bhoktrtys
and kért[tva of the soul will be examined in order to explicate more i
clearly Sadyojyoti's own position regarding the nature of the soul;
hence, at this point of the discussion concerning the éaivite construal of
the triadic structure of consciousness it is important to illustrate the
similarity betweenNSadyojyoti's and the MTmémséka's in§i§tence that the
cognition and cognized-object arg structurally separate objects in the

triadic formula of cognizer, cognition and the object of cognition. We

=
~ o
[
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&
begin our discussion with the position of gabara.

" According to §€bara the éuddhist holds that the Fcoﬁnized-thingJ/
and "the cognition of it" cannot be structurally separated. Although the
Buddhists and §Ebéra agree that Pekternal objects" -- pots, tables, etc.,
-- are always to be considered, at least in their ontological status, as
"objects of consciousness", i.e. as pure objects outside of any relation-
ship to tonsqiousness and not dependent on consciousness for their onto-
logical status; these "objects" are furthermore only revealed not as they
are "in themselves! but only as "objects of consciousness". The Buddhist
and §Ebara disagree, however, over the.exact relatibnship betwegn "the
objects of consciousness and “the. consciousness of such objectg-of-con-
sciousness. The Buddhist position has éﬁme to be known as-phe“sakéfavida",
the doctrine that "the form of the object" angrﬂihe object |

so cognized" are two aspects of one conscious act®(ekam eva sakdram jRanam

- . 7 '
grahyam grahyam gg)-z According to-3gbara the Buddhist argues that there

N
Is no apprehended distinction between the “form" of an object and the

. —— - . - 3
"form" of its cognitioqﬁprthajnanayoh akdraBhedam na upalabhqmahex he

quotes the Buddhist:4
: ' ~
What is perceived (pratyaksa) is the cognition (buddhi), hence we /
conclude that there 1s no form of any object (artﬁargﬁa) apart
from that object itself. '
This view is wrong, argues éabara, since it mistakenly identifies

the form (3kdra) of an objeét with its cognition (buddhi or jnana). Only

the "object" is perceivable as an "akara" -- not cognition itself, which

is the central tenant of the Niraké?avﬁaa.s “Akdra" only @pplies to

"external objects” and is perceived as existing in "exterhal space”

(bahirdegésambaddha); "cognition", jﬁgna, does not exist in external
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space and.is not an external object.6 Only external objech can enter
cognition as specified objects; the property 6fﬁ§5§t§ is clearly a
spatial property indicative of the three dimentional extension of abjects
of perception. Consciousness simply represents the form\bf an objact
but does not in itself possess this form; in all the various cognftions,
‘cognition itself remains of oné nﬁture (ekarﬁ'ga).7

Having attacked theiBuddhist conception of the inseparabglit
of consciousness and the object of consciousness on SEructural grounds;
§abara turns to.a criticism of this vjew on’ temporal grounds. The
Buddhist haintains that the objbét and fhp consciousness of it arise to-

gether, i.e. simultaneousle like a lamp which illuminates itself and other

objects (utpadyaminaivdsau fbuddhib]‘jﬁéyqte jRapayati ca arthantaram

pradipavat iti).8 When the cognition arises it causes the cognized

object tp be cognized; the amphasis is placed on the arising of cognition
just as the emphasis is placed 5ﬁ the light in the illuminating of objecfs. 7;
This viaw is considered falée by gabara since the Buddhisf is'actuélly
Claiming that first there is the cognition—and then there igethe cogni-
tion of an object; in fact, when an object (artha) is uncognized

(giﬁégg) there can be no simultaﬁeous dpprehension of a cognition. %bus,
it is only after an object has been cognized, i.e; only after it has
arisen (utpatti) as a known object,.that the fact of the cognition of it -

E
can be postulated, and then:only.through inference. It is from the cognized-

-

object having arisen that the cognition is itself cognized (buddhijnayate).
9

Since a cognition cannot in principle be perceived, it must be inferred.

" In the verses from 64Ab to 64B_Sadyojyoti specifically indicates

RO
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1.

that the cognition--here considered as "bhoga" <~ is distirict

from the object-of-cognition, "bhogya"; he makes it

clear that the bhoga i's not cotdfminous with

the apprehended object. Rather, he says; once an apprehended object
has arisen and has been so established as an apprehended-object

(bhogyatvam casya sapsiddham) the cognition that arises on éccount of

this, apprehended-object is technically designated as the object of bhoga

(yenotpanno ‘nubhuyate sa capyanubhavo bhogo...). The crucial term is

“arising" (utgatti),which implies a constitutive distinction between the
bhoga and the-object-of-bhoga; constitutively the two do ﬁot arise

ca,
simultaneously (yugapad) nor can they be considered to be of one nature

(ekarupa).
In tﬁe face of such an argument the Buddhist would continue to
argue that the sheer fact of the-object-of-bhoga already entails the
presence of some _QQQ@ and that to begin with this object-of-bhoga.is
really to begin with a complex of the two, which implies that the bloga
as an a secondary element in the equation but one more eqtermlnous with
the object-of-bhoga. In Sadyojyoti's terminclogy, Sabara, for instance,
would allow that in order for there g% be an object—of-ggggg there must
first be the presence of bhoga--but that in order for there to be the
bhoga of this connection between the two, a different cognitive event
must occur, i.e. an inferences According to Mimamsa principles,§EDara

is interested in driving a wedge between the object and its cognition in

-



115

order to establish a basic prémapié realism between the cognition and

its object; he does this in a manner agreeable to the Buddhist idiom

and Qntology In the Bhoga Karika Sadyojyoti is more interested in

pointing out thag bhoga can be establlshed from the fact of the presence
of the~object-of-bhoga'in order to drive a wedge between the two. The-
%Pjéct-of-bhoga, i.e.,the "bhogya", is in fact the buddhi and is only

ofie member in the triadic complex J? the bhogya, bhoga and bhoktr.10

3. The Soul Considered as the Enjoyer (bhoktir). and the Agent(kartr)
Emplrlcal Consciousness

. iHaving éstablished the separate existence of "bhoga" Sadyojyoti
concludes that this bhoga is sufficient for éxplaining the existence of
a separate ”enjoyerﬁ,‘ife.,ggggzn. Such a positibn agaip conflicts with
the Buddhists who claim that,not only are the bhoga and ihe—objéct-of-
bhoga two ésgects of one event:/;;;*algé_thét the so-called bhoktr is
simply an aspect of this single‘phenomenbn. in light of the Buddhist
position, Sadyojyoti establishes'the existence of* a separate and active
bhokty as the apprehending agent (grahaka) involved in the activity of
bhoga.

In explicating Sadyojyoti's position Aghora S}va spells out the
Buddhist positon concerning the structural "unity" of the ‘act of con-
sciousness: |
onscxousness appears solely as of one nature (ekamevedam

{dripdm); we see a ‘modification' (vivarta) of manifold
anekakara) such as joy, depression, etc. In this

case yol can use any name you desire Lto describe one of the
manifold 'modifications’ of consciousness].

o ! . '
According to this view, as Aghora Siva points out, the notion of

continuity or permanence attributed to a substratum behind the cognitions --
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a notion which corresponds to a concept of a separate’ cognizer -- is
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itself simply a modification {vivarta) of‘ihpermanent cognition. In his

/ .
commentary on thé~Mrgendra Agama12 Aghora Siva cites morpe psychological

arguments to bolster the Buddhist view of "the manifol self-modifications o
of the one cognitive event." The Buddhists, stijif,.q gue that to
postulate a sgparate“”apprehending-self qua agent: outside of the sole

fact of the coénitive event (jiang) is to set up a bakic epistemological

and soteriological distinction between one's self" -- i.e. what belongs
to.Foneselfﬁ -- and "the other", what inalienably bgydngs to another

person; ’this possessive attitude, argues the Buddhist:'is ultimately de-
rived from an egoﬁﬁtic desire which engenders further attachments and
bassions‘-~ thus impeding liberapiqn.13 The Buddhists further claim that tm;\
pbstulation of a separate self_is simply a resu1£|6f “self deception”:

"1t is said that the superimposition {adhydropitva) of permanence arises

on account of the similitude (s3drsya) of the successive moments which =

are arising.”14

In the Bhoga Karikd and its Vrtti the epistemological \
argument put forth by the Buddhists, i.e. thét the cognitive event is one)
reality with three basic aspects, is directly attacked while the psycho-
logical criticism is only addressed incidentally tﬁrough a criticism of _
the doctrine of mementariness.

Epistemologically, the Buddhists hold that the triadic elements
of corisciousness are simply "aspects" of a single cognitive event; the
‘cognizer® is simply one aspect of this event. The proof brought forth
by the Buddhists to pfove that the cognizer is one aspect of the cognition

comes from the sphere of perception (pratyaksa), technically an "internal
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| perception” (mana apratyak§a) according to Digné‘ga:15

Every cognition is produced with a twofold appearance, namely
that of itself [as subject] (sv@bh@sa) and that of thg object
(vigayabhdsa). The cognizing of itself as Lpossessing] these
two appearances or the self-cognition (svasapvitti) is the
result [of the cognitive act].

In his Pramanasamuccdya Dignaga further describes this internal

pecception as of two kinds; one is directed towards internal emotive

states, which he terms “svasamvedana' and the other is directed to-

wards other cognitions, which he terms “svasamvitti?.16

In the latter case
cognition can itself be its own object. This allows thé Buddhist,;who
holds that all things are momentary, to account for the éontinuity in
experience without postulating a "self" as a permanent subspratum behind
the fluctuating cognitions;17 it allows the Buddhist analysis of empiri-
cal experience to remain within the sphere of cognition itself and at the
same time to hold the doctrine of mamentariness. In place of the unique-
ness of each aspect of -the triadic cognitive event the Buddhist holds a
similar formula except .that in place of the cognizer he establishes
ngelf-cognition", instead of a subject's self-reflective state of con-
sgiousnéés one discovers cognitionself-cognizing itself. This imperson-
alistic conception of the coghitive event is also discussed in‘terms of

the_gramﬁha doctrine whereby the object, instrument and the result, i.e.

“the prameya, pramdna and the Eramﬁ are described as belonging to the one

- cognitive event of the triadic state of consciousness.18 Epistemologically,

the "self-consciousness” (svasamvédané), according to Digndga, is simply
19

a "result" (phala) of the cognitive activity:
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N2
' Regular;Cognl;10n| —Self-RefTective Cognition -
"S3karajhana" <¢2 _______________ 4 . “"Svasamvedana" ‘
-s / . e ~—
(visaya-jnana) | visayajnana-jnana)
N ¥ S A
object or cognition| { the grasping or this ]
ey €71 - rognttiomrof thts
(.m m) (i\l_ﬂ_ﬁk_&tﬂ) - - Cognition
“GRAHYA" " GRAHAKA" GRAHANA
(prameya) ‘ (pramana) (prama)
' ' Li.e. pramatr] o
“cognized-object” .- “cognition of the "cognition of 'the
cognized-object". cognition of the cognized
b object""

According to Digndga the self-reflective cognition itself conforms
to the structure of a regular cognition, i.e.,as a “s3kdra-jnana", whichyis
descriptive of every cognitive event. An opponent may indeed question the
necessity of postulating a distinction between a reqular cognition and a
self-reflective cognition as the cognition of the object in itself is in-
dicative of self-awareness. Dignaga begins his own description of self-

tinction between the two types of cognition. He begins by poimting out

reflective cognition by pointing cut the necessity of positinijﬁqudis-
that since self—reflective cognition itself appears in the form of a
regular cognition it too has a coénizing and a cognized aspect. Its
s 1. o . o .
specific "cognized" aspect appears as the cognition, which is xﬁfgonformlty

with the original cognition (arthinuripajnanabhasa); its cognizer aspect

is simply the cognition of this cognized aspect. If the description of
the cognition of an object were limited to ejther the "cognized-object"
aspect or the “cng;zing“ aspect, argues Dignaga, the following calamitous
‘resulgs would follbw,\,gp the former case there would only be the cognized

- ;;)
U\)
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object and the self-awareness of it while in the latter case there wobld
onlybe the cognition of the object and the self-awareness of it -- in
both cases there would be no distinction betwéen the origénal cognition
of the object (vigaya-jnana) and the cognition of this original cognition

(visayajnanajfana)! To explain: if we postulate just the cognized-object

and the self-reflective cognition involving it, the self-reflection would
not have another cognition for its object (which it by Hefinition requires}
but simply the cognized-object -- and thus by Dign3ga's definition it

wojﬁd be a simple nggnition” (svdkara) and not a seif-reflective cogni-
tlon“_ljﬁ on the other hand, we postulate just the "cognition" or "cog-
nizing" aspect, and the seif-reflective cognition, there will be no dlst1nc-
tion betwgen these two types of cognltxon as the objectless “cogn1t1on“

*

will remain self identically contentless and the self-reflective cognition
will have noth;ng to distinguish itself from.20

In attacking this epistemologicai position of the Buddhists and
in the consequent establishment of the triadic structure of conscious-
néss in which the cognizer is thersou} endowed with enjoyership and agency,
tﬁe outline of Sadyojyoti's argument rests on the same- premises as the
uﬁTmamséka attack of the Buddhist position. §abara, for instance, first
establishes the separdteexistence of the soul qua cognizer by drawing a
dlstlnctlon between, on the one hand, the body with its phy51cal properties
such as colqyr weight, etc., properties which are "observable by all",
and, on the ;;%%r hand, gﬁe soul with its emotlve and cognitive properties

of “pleasure, pain, etc.’, which are only“observable by oneself". He then

gives a number of arguments to prove that the "internal properties” must
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belong to the soul qua cognizer:21

1) Personal pronouns lead one to assume the existence of a
separate cognizer. _ ‘ N
Zf-FDesire" leads to the inferential postulation of a cognizing

self. Desire depends on memory which depends on a self-
subsistent cognizer, i.e., in order to desire (x) one must
first recognize (x) to be desirous, which itself involQes the
memory of {x) and which entails a subject who remembers.

3) Self-reflective cognition (svasamvedana qua pratyaksapramana)

proves that the cognizer, in cognizing, is self-cognized.

4) Scriptural texts (i.e. the Upanisads and Br&hmanas qua

§Ebdagr§mana) also recognize that the soul is the cognizer
possessed by internal properties. '

5) By analogy: "just as you pérceive yourself (identity), so I

perceive my self (-identity)." ',

In explaining the MTm3msdka's concepﬁion of the soul in this anti-
Buddhist manner, Sabaca both describes the nature (rﬁﬁg) of the soul --
i.e.,as something which possesses Fprobertiesﬁlin the way the body possess-
es properties, albeit radically different kinds of properties -- and he
as well establishes the nature of this soul in pram3pic terms. There is,
however, a lacuna in §abara‘s response to the Buddhists. Sébara'is not
precise enough in his description of the nature of the soul; he is not
precisé‘enough in describing the exact ontological relationship between
the "eternal” and "self-illuminated" séui and its "tfransitory" properties,

4
emotions and cognitions. Kumdrila attempts to spell Sabara's position

out more clearly and in doihg so he helps to explain Sadyojyoti's position
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more clearly‘as well.

For Kumarila Bhatta it is clear the enjoyership and agency are
attributed to the soul in order to explain its engagement in the sphere
of karmic activity occurring most basically at the "nroperty” level of
“"pleasure, cognition, etc.” Kumdrila expands upon this "property" con-
ception found in §abara but changes it to include two sets of properties,
those thatare intrinsic to the soul and thosathat are iﬁcidental: enjoy-
ership and agency belong to the former class of properties and pleasure, -

22

cognition etc. belong to the latter class. In explaining the indirect

connection {laksandsambandha) as opposed to the direct connection {saksat

sambandha) the soul has with the body in the accomplishment of karmically

determined activity--i.e<,such Factivit;esﬁ meant to soteriologically

-

“'change" the soul -- Kumarila claims, contra the Buddhists, that the self

is not just of the nature of consqiousness (vijnanamdtratva) but rather K\
enjoyership and agency as we11.23 Agency applies to the goul {n order \
that it may “carry out" (sadhana) injunctions; enjoyership applies to

the soul that it may reap the effects (§§Qﬂ1§) of the karmically -determih-

ing injunctions. Furthermore, being possessed of eternality the soul is

‘separated (vyatiriktatva) from the buddhi, sense organs and body, which

are "finite" -- i.e. "open to destruction’. Kumarila explains the soul's
engagement in karmic activity which involves the specific description of
the soul's.- connection to thé fruits of the activities tied to the sphere
of finitude (anityatva). v '

Kumdrila first addresses the Buddhist criticism that,if the soul

is in fact eternal and yet possessed (pratipannatva) of enjoyership and
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agency, then at the time of its enjoyment it must be directly connected

to the fruits of its karmic activities (karmaphalasapbandha). In res-

ponse Kumdrila argues that in such activity the soul indeed undergoes a
"modification" (vikriya) -- but not a fotal transformation thch actually
leads to the "destruction", i.e. pon-existence; of a former condition
ucchédatva).24 The modification is not in opposition to the aspect of
the agency of the soul. Due to its "active character" (sakriydtva) the
soul comes to be "the performer of sacrifices" {yajamdnatva); the
Winstrument” for this activity is the body understood in a metaphorical
sense,which refers to the sphere (avasthd) of the "means" whereby this
activity occurs.25 All change at the level of embodimé%t occurs at this
level (avasth3) itself while "the common character of the soul"
(samanydtma) never gives up its character as the “superintending factor"
{adhisth@na) and "instigator" of this change. This is definitely a very
similar aécount of the soul's connection to karmic fruits that Sadyojyoti
accepts. For Sadyojyoti £%e closest thié’“modificationﬁ comes to the
soul is at the level of the Pbuddhivrtti". Basically the transformation
‘aspect occurs at the level of “avasthiﬂlwhich is essentially altered by

26

the yajnasadhana occurring through the Sarira-dvara. For Kumarila the

FgarTra—dvéra" essentially includes the triadic complex of buddhi,

indriya and.§arTra,which in Sadyojyoti's view would simply include the

sphere of "buddhi etc." For Sadyojyoti the “yajﬁasﬁdhana“ would entail

dealing with the three bonds -- mala, karma and mayd -- at the level of )
embodiment characterized by "kaladi". Both Kumarila and Sadyojyoti

construe the soul as "jfana-<akti-sadbhava", attributing jhanatva with

S
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bhoktrtva and §aktitva with kartrtva.

In his confrontation with the Buddhists over the nature of con-
sciousness Sadyojyoti follows the MImamsakas in attributing conscious-
ness to the soul but he differs with the Mimémsakas over the nature of the
third order cognition described by the Buddhists as self-reflective

cognition", svasamvedana. Both the Mimamsakas and “the Nydyayikas attach

a certain personalism to the soul; for both systems the notions of "I
cognize" and "I am self-conscious" attribute a self-subsistent entity be-

\_)
27 In this case the "I" is considered to be a

hind the act of cognizing.
permanent quality of the soul whereas the act of cognizing is itself a
product of an impermanent process carried out at the level of the buddhi.
In the context of the debate with the Buddhists over the substratum of
cognition é%bara quotes scriptural evidence in support of the view that the

selfrgs the substratum of consciousness, i.e.,that it is the self which is '

self-aware in the act of svasagvedana. Kumdrila spells this out more

cleariy when he states that there is an immediate intuitional insight of

the soul by the soul through a conception of "aham" (ahampratyayavi jieyah

svayamatmopdpadyate), which is neither a perception nor an inference in
28

the strict sense. According to Aghora §iva,5adyojyoti clearly indicates

A

that self reflective cognition is simply a form of perception (manasa-
pratyakgal},which serves as the basis for an inference regarding the exist-
ence of the soul; it is impossible to attribute a conception of “ahamkara"

to the soul. Moreover, since cognition at the level of the buddhi occurs

due to the obfuscation of the soul's “jﬁénagékti" there can be no "self- //~\

tllumination" of the soul through the notion of "I" or 'ahamkira". -
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Aghora Siva explains the inferential process whereby the soul is

astablished on the grounds of “svasapvedana“. The act of dreaming, he

maintains, is a perceptual event which falls under the definition of per-
ception, since it involves "touching" (sparda)-- not of an external object
(vigaya)} but of an “internal" one. This perception, argues Aghéra giva,
must depend on a permanent “"internal® cognizer involved in the continued
perception of the internally perceived objects. This internal cognizer
cannot be attributed to consciousness itself as the Buddhist conceives of
it, i.e.,as a momentary event which ultimately is based on the momentary
world of "objects ". The Buddhist claims that the internal experience of
phantasmal objects in fact proves that consciousness is momentary and not
that there is-a separate self, since there are no phantasmal appearances
separate from internal experience itself.29 Internal momentary experience
which projects imaginary objects appears to have a stable base (i.e. a |
self) beqagse of the "illusion” prodhced”by the similitude of the successive
arising of the objects -- as is the-case in the continuous flow of water.30
Aghora éiva reiterates his position that the phantasmal object is in fact
internally perceived in a permanent or constant manner which indicates that the
grasper must also be permanent.

A second inference is brought forward to prove the existence of a
separate soul qua enjoyer. In this case it is maintained that “"desire"
{or “intention"-- i.e. samihita) cannot: be explained wi;hout the
postulation of one who does the desiring; similarly, enjoyment, bhoga,
cannot be explained without one who ddes the enjoying, the bhoktr. Al-
though such an argument is similar to the one proposed by Vatsyayana
whereby desire is considered to be a quality requiring a substratum, i.e.

the soui, Sadyojyoti does not accept the quality-substance ontology in
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terms of a notion of the ﬁinherenégﬁ of the quality in the substratum.
Aghora giva adds that the argument from "desire" also proves that {ﬁ& soul
is an agent, since the activity-of-bhoga 1mp11ed by "desire" cannot %\
logically explained without the postulation of an active enjoyer. (BKV 998)
These two inferences which Sadyojyoti employs to prove the
existence of the soul qua enjoyer and agent are categories of the

samanyatodrsta inference according to which something imperceptible

{(adrsta) is inferred from something perceptible (dysta); this inference

is described by Vitsydyana in his commentary on Hyaya SOtras 1.1.5:
"When the relation between the probans and gthe probandum being™impercept- {)}

ible, the probandum is known from a probans having the same nature with

any other object 31 Taken'together, these two inferences satisfy the
requ1rement5xthat a 'positive concomitance (vydpti) in an inference be
complimented by an example of negative concomitance. For example, the
constant concomitance of smoke and fire that we find in the kitchen, for
instance, must be complimented by its co-absence in wat;;, for instance.
The standard charge brought against tﬁe Buddhists by the géivites and
others is based on this criterion of a proper inference; regarding the
Buddhists' doctrine of momentariness the critic claims that the Buddhist
cannot provide a negative instance (vipakga) to prove permanence -- i.e.,
non-impermanence. To establish impermanence from existence there should
be a negative instance fn which the non-existence (abhava) of impermanence
would be concomitant with the non-existence of existence. However, since
everything is considered to be impermaneﬁt according to the Buddhist, no

counter instance can be citéd. When the Buddhist brings a similar charge

against the §Eivit€§ inferential establishment of the soul, Aghora §iva,
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‘for example, maintains that the positive concomitance is provided'by the

~ inference based on the svasapvedanapratyakga and the negative concomit-

ance by the inference based on the activity of bhoga. This latter

(samanyatodrsta) inference is a negative concomitance as it is an in-

ference based ovﬂB;gsumptipn (arthagatt{h.térmed anyathanupapatti by
Sadyojyoti), which, \according to Nyaya, is an inference based on nega-

/ . -
32 In this case the Saivite infers that, since all

tive concomitance.
actions require an ageht, given the fact of the activity of Eggg_,'an
active Enjoyer must be presumed. . |

The firal criticism the Buddhist brings forth Goncerning the
Saivites doctrine bf the soul is based on the doctrine of impermanence.

/
According to Aghora Siva in both his commentaries on the Bhoga Karikd and

on the Mygendra ﬂéama the Buddhist establishes the doctrine of momentari-
ness in the following manner: |

1) All things are either momentary or permanent.

2) Al}/fﬂings occur either sequentially or simultaneousiy.

3)/}% all things are permanent, sequentiality is ruled out.

Zj/lf all things are permanent and simultaneous, the sequentiality
es@EPlished by practical experience (arthakriya) Lthe ultimate
criterion of logical truth according to the standard of
Buddhist pramanic theory] is ruled out. /,f”

5) Consequently, all things must be momentary and occur sequentially.

Narayana Kantha succinctly states.Qﬂp Buddhist position: "All

being (yat sat-tat-sarvam) is momentafy on accOunt'of the udgstablish—
ment of the "being" (satta) which is due to the impossibility of having

an "arthakriyd" -- correspondence with practical experience -- of

-

N\
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sequentiality and simultaneity.“33The Pramdnavartika states this clear‘ly34

The higher truth (paramarthasat) is that which relates to

whatever is "for the purpose of the correspondence (samartha ')

with the practical situation {arthakriydsamartha); the mon-
existents are the non-momentary things--this position is established
by the conflict with [holding] simultaneity and sequentiality.

It is quite clear that sequentiality falls on the side of momentari-
ness. As D. N Shastri points out, thé dbétrine of practical efficiency is
actually equated with "reality" or "existence" (sattd) itself. Consequent-
ly, when the Buddhist claims "everything is momentary, on account of [the

nature of ] existence" (sarvam ksanikam sattvat), the claim is simply be-

ing made that in terms Of practical experience, everything is in fact

momentary.35

O0f course the equation that “arthakriy&:saﬁté" goes one

step further aﬁd identifies this "arthakriyasattda" with sequentiality

(krama) -- i.e.;?lux, continual change. Hence, in a more temporal sense
of the Law of Non—contradigtion, concerning moments A, B and C, if (x)
exists at moment A it cannot also exist at moment B,as the existence of

!

(x) at A cannot include its existence at B--as “existence“ at one moment
impliesvnon-existence at another‘.36

Aghora §iva brings forth two arguments against the doctrine of
momentariness. The first argument is based on'what can be described as
the "“gem analogy". A "gem", an entity which the gaivite considers to be
“perm;hentﬁ, i.e. non—momentary,'can be involved in two "activities" at
one and the same time: the gem can '"reflect" various separate objects
occupying various separate spaces at one and the same tfme and in one and

the same place,i.e. the gem.37

This is an example of a permanent thing
carrying out two things simultaneously; by implication the “illumination”

of the gem is meant to parallel the manner in which being or existence
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. N | |
itself can man{féht things both simultaneously and sequentially, i.e.,

the soul and impermanent cognftion.38

The second argument brought against the doctrine of momen&ariness
is more properly directed agdinst the doctrine of arthakriya: given the
position of universal momentariness entailed by this doctrine the ability
to relate to anything begomes impossible as everything is being destroyed
the moment it is arising -- consequently there i; nothing to relate to.
In principle, pramipic knowledge begome{/;; impossibility for the
Buddhists, even if they define pramqu& knowledge as "the comportment to-

wards an unapprehended object (anadhigaté?thagantr),P3g as even an un-

apprehended object becomes an impossibility.

-

4. The Carvaka Doctrine of Consciousness Understood as a Purely Empirical
; ~ ==

Phenomenan : \\>

Immediately after treating the Buddhists Sadyojyoti treats the

Carvakas solely in terms of their doctrine of consciousness. The most

notable difference between the Buddhists and the C3arvaka is that "moksa"

-

t priority for the former while "jTVan ", life, is the first

priority for the latter. As lying outside the sphere of brdhmanical
orthodoxy, i.e. as 'ndstika" doctrines, the Buddhists are more intent in

upholding a “nastyatmavada" while the C3rvakas are more intent in uphold-
40

ing a "ndstiparalokavada”. However, both the Buddhists, who espouse

buddhicaitanyavdda, and the Cdrvakas, who espouse the dehatmavada, begin

with the sphere of the "drsta" as the starting point of their views of
consciousness; the Buddhists construe this "drsta" mainly in terms of

momentariness while the C3arvakas construe it in terms of the "modifica-
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tion (Qikéra) of the material substances. While Sadyojyoti restricts
his criticism of the Dehatmavada to the more ontological framework of

’ |
the four elements accepted by Carvaka, we find Aghora Siva in his commen-

tary on the Mrgendra Vrtti criticizing this doctrine for epistemological

reasons, i.e. that there is only one pramipa-épratyakﬁa. Unfortunately we

do not possess an extant text/of/the Carvaka doctrine. In limiting hds
criticism of the deh3tmavdda to the doctrine of elements Sadyojyoti is

obviously dealing with the Carvaka doctrine according to what he considers

C.

to be its essential position, We know from other authors, however, that

the Carvaka doctrine had many _different "schools'; for example, in his

Vedantasara Saddrahda claims that there are four schools of Carvaka each

of which holds a different interpretation of the origin of the conscious-

41

self:" 1) the physical body is the self(sthfilasarTramatma), 2) the sense

3tma) and 4) manas is the self (mana atma). As well, we know from a late

»
Carvdka text, the Tattvopaplavasimha, that there also existed two.main

branches of C3rvaka, one with a more materiélistic and the other with a

more sceptical S?ientation; in his examination of the Tattvopaplavasimha
: ! )
42

Eli Franco “argues that the “"original" Carvdka doctrine of the four

material elements, i.e. the lost "Brhaspati SUtra", apparently rejected

the validity of inference, mainly as a rejection of the attempt to
establish some “other worldly" foundation of the phenomenal worid, suctf

as God.43

It. was probably the weakness in this original "pratyaksa only"
' position of Brhaspati, maintains Eli Franco, that led to the postulation

of anumdna,as it became increasingly clear that more than perception is

required to establish the four elements.43 After the rise of the hyper-
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critical epistemology inaugurated around the time of Dignaga, Carvaka
was faced with the serious.charge that it was founded on a petitio ,

principii-.(Etmﬁgraya): after all other means of valid cognition are

H
denied, perception, in order to be established as a valid source of know-

ledge, must establish itself.44 According to Franco there were only
two ways to solve this problem: either to accept inference, albeit in
a limited sense, or to accept a radical scepticism and deny the validity

of both perception and inference, as did the author of the Tattvopaplavasimha.

The charge that Carvaka must employ inference in order to establish
its doctrine of the four elements, the cause of consciouéness, is found

45 In order to

in Néréyaﬁa Kantha's commentary on the Mrgendra Agama.
correctly ascertain fhe manner in which the four elements constitute the
body as wel}" as the worj;L4%%;g'totalitx, argues Marayana Kantha, the
Cdrvaka must adopt a means of cognition other than mere perception --
i.e.,infer‘ence.46 According to the CETQEka positioﬁ we°in fact only
"perceive the  differences in the qualities (gunabheda} of the gross
elements (bhutani); the gross elements, as a result, must be inferred.
Inference must be employed, for instance, when "earth" is discerned to be
the "element” constituting clay, stones, etc. and "water" of such things
as ponds, rivers, the ocean etc.:47
There where ''hardness" is known; there is earth, as in the case
of a plateau, rock, mountains etc.; ® there where the earth element
is absent, as in the case of the wind, etc., hardness is likewise
absent. Or, everything which is liquid is [in the final analysis]

constituted by water, as oil, ghee, milk etc. have the nature of
water.

LN

Narayana Kantha ngf}udes, with'?espect to the body, that it is

net immediately clear "by perception alone" éxactly_which “qualities"
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that are manifested in the appearance of the body belong to which
elements: '"one may not conclude, without the aid of inference, which of
the four elements, earth etc. constitute the body.48
It is also pointed out by uiréyapa Kantha-that the prdmana-
pratyaksa itself cannot justify the denial of ofher means of -correct
cognition, anumana etc. He quotes Dhar@ak?rti ih this respect: "As what
i's both the means and what is not the means of correct cognition are in
a similar situayion, i.e.,isolated from anythiﬁg else, another means .of

49

correct cognition in fact exists. In other words, the very truth of ¢

the validity of perception is based on a petitio principii. The Carvaka

response to this criticism is-typical of the central debates between the
various schools of Indian thought: Cdrvaka chargesthe upholders of

anumaha with a petitio principii theﬁ:elves. Carvaka maintains that in

the case of inferring fire from smoke -- based on the vydpti "where there
-

15 smoke, there is fire, as in the kitchen but not in the lake" -- what

is actually being apprehended is not the real fire but the 'fire" as part

of the universal formula of the szQt'. Hence, we are simply apprehend-

ing what has already been apprehended:50

If a particular object is to be established then the relation

of invariable concomitance between it and the reason cannot be
established. We may infer fire but cannot infer the part1cular
fire which belongs to the hill in question. If we infer fire in
general then we apprehend what has been already apprehended. It
is like doing what has been dong. Moreover, fire, having no
peculiar trait of its own exists nowhere. Hence the talk of
inference is an absurdlty. . = —~ .

7 In the Bhoga Kdrikd and its commentary the rebutal of the C3rvaka
position is restricted to ontological issues concerning the dehatmavada.

.
Sadyojyoti introduces the Cdrvaka position in opposition to the
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Buddhists' unwillingness Yo accept a separate cognizer; the C3rvakas
accept that there is a seRarate and éonscious "bhoktr" of cognitive

acts -- however, they ident¥fy this conscious Enjoyer with the body.

The "body" is understood by C3rvaka in a twofold sense as both "body" and
"consciousness". The body is specifically defined as a modified aggre-

grate {vikara -samahdra) of the four material elements, earth, water,

fire and air (with 3ka¥¢a apparentiy being left out because it is impercept-

tible)-51 Consciousness ig said to be manifested (abhivzakti) as a "mod-

ified characteristic of the body" (kayasyaiva parinémaviébsana).52

Aghora §€va provides the example traditionally used to explain the manner
in which a phenomenon like Pconsciousnessﬂ'can arise from something "uncon-
scious" and “material"; fermenting agents in‘the production of alcohol
are said to have the "ability" or 'capacity" (éghgl) to intoxicate. The
fermenting agents qua 'material elements” when in one state,do nat exhibit
the *quality" of being able to intoxicate;while in another state, they do.
Likewise, argues Carvadka, the material elements combine together to form the
body; once the proper carbination is reached, the elements possess the ability
to manifest'consciousness.53 The Carvaka base this analogy on the per-
ceptual observation that consciousness is seen only so long as the body
is infused with the vital forces (i.e. prapa etc.).

The principle appealed to by the Carvaka in the identification of
consciousness with the body is simply stated: “it is improper to postulate
something imperceptible when something [perceptible already] exists

(drste _sambhavatyadrstaparikalpana na nyayya i}j).?sa Elsewhere this

princigle is expressed in a manner which emphasizes the conception of
causality: "that in the presence of which is seen something else is

recognized to be the cause of the latter (yadyasmin satyeva sandrstam

s . / -

132
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tadistam tasya kEragam).Pss Sadyojyoti begins his verse introducing the

Carvaka position with the statement, “just on account of the cause" which
stands for bo%h this principle as well as the body.

Sadyojyoti criticizes this view on the grounds of the pratyaksa-
QramEna that consciousness cannot be identified with material, perceptual
objects like pots and so forth. He claims that the C3rvaka can provide no
proof of such an identification between consciousness and the body,as the
"reason" -- wherever there is the body, there consciousness Ts seen -- is
too general, as in the case of the cdrpsg: the body is present but there
is no consciousness. Ultimately Sadyojyoti is basing himself on the
position that the body's vital activity (cestita) or non-activity is
dependent on the presence or non-presence of the self, which is separate

56

from the body. This criticism is pan@;cularly directed against the

Carvdka position that "consciousness’ {s seen to arise only as a result

of conception,}i.e., the material conjunction of sperm and ovum which

r
develops into the foetus qua the locus of consciousness. The Saivite

57

argues™ that conception-doés not indicate that the conjunction of conscious-

nass and the body are . coterminous, but merely indicates thatngnscious-
ness is prior to the body; Pmeﬁoryﬂ exists prior to conception

(§hklagbnitasamyogétprggapi)%? since at the time of the animated acfivity

of the newborn child, the child's movements presuppose a memory of beneficial or
harmful things, indicating that intentional activity {prayatna) precedes
bodily behavior (pravrtti). The newborn child, for instance, immediately

4
wants to breastfeed and cries when not allowed to do so. Aghora Siva

adds the further argument, again based on the pratyakga-pramapa, that
, b
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consciousness and the body cannot be identified as one and the same
entity based on the example of the perception of pain caused by some ex-

ternal factor; the sensation itself is experienced ™in the body,')‘ '
proving that there can be no strict “identification of the body and con-
sciousness -~ i.e.,being of the same nature (3tmakatva), If

there were this identification,pain would always be experienced exactly
and only at the locale of the body where the cause of the pain occur‘s.59

The body itself, together with the experiences of "sukhaduhkhadi"

associated with it as bhdvas of the buddhi and so forth, is "an object of

-enjoyment" (bhogyatva) for the soul.60

As an object of the soul's con-
sciousness, the body is what is "grasped"; therefore, the body cannot be that which
does the g:"'asping or enjoying. Arguing against tti?rva?{a in this manner,
Sadyojyoti employs an argument shared by the Advaitin S'agnkéra,wpo points
out the logical-necéssif“c‘y in there being a radical distinction between

the "subject" and the "object”. For éarykara, consciousness cannot be a
"quality" (dharmatva_) of the body,as the body is an "object" (vi;égatva)
of consciousness. Sarkara brings forth a sinplé argurent to defend this view:

it is contradictory for somethiné to act upon itself (svatmani

kriyavirodhat): “Fire is hot indeed but.does not burn itself, and .the
ub1

acrobat, well trained as he may be, cannot mount his own shoulders.

In his §aivism in Philosophical Perspective K. Sivaraman describes this
62

notion in more exacting terms:

The known categories of the object cannot be applied to what
forms the very precondition of objectivity itself. The self
being a transcendental condition of experience cannot be
evidenced in the same manner in which any content of experience
becomes evident to our understanding. It is like the sense argan
being expected to turn its gaze at the seer by whom and at whose



135

service it is able to see.
Concerning the nature of consciousness, the §éivite and the
Carvdka viéw certain “evidence" in a manner which leads to different
conclusions. Take, for instance, the two statements, "I am short" and
"This is my body.P According to Cirvika)ﬁl am short" appositionally
" indicates that the self and the body are one entity, i.e.)beIOng to the

same locus (samangdhikarana); while "This is my body"(mama deho 'yam)

does not indicate the separation of the body and the self but is merely a

“metaphorical (auEacErika) manner of rgferring to the embodied self. ?Ee;

§;ivite, on the other hand, claims that the first statement "I am short"

is actually the metaphorical statement while the seconﬁ statement, "This

is my body actﬁally describes the correct state of affajrs, i.e.,the

separation of the soul and body.63
Aghora §iva states the fiﬁal argument against the Carvaka concern-

ing the theory of consciousness. This argument is centered around thq

‘Pfour stages of lifeP{ infancy, adolescence, adulthood and old age.

‘Accordingly, each “bodily" stage is considered to be separate (vibhinna)

because of the difference in the transformation (parigﬁmavi§b§aha);

these changes are said to involve the destruction of the previous stages

due to the repeated transformations. Aghora giva puts the duestion before
the Carvaka: if you identify the self with the body, how can and does one
remember previous stagés in one's life,since these former stages no longer

exist? The Mrgendra Egama, for instance, voices this same criticism:

W[ The body]l exists as a characteristic of a transformational process

(parinamasya vaifistyat); No! This would not account for memor‘y.,“64
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According to this criticism the §5ivite is taking lhe Carvdka extremely
literally: Mtransformations" of the body apply to particular cognitions
as well as life stages. The Cavvékas,claims Nardyana Kantha, maintain
that "consciousness" in the condition of living beings is an "effect®

of the transformation of a collection of elements (vidhabhGtaparipamakrta):

as these respective changes are répeated effects of the transformations of
the elemenés which constitute the body, the successiveness in experience
and the destruction of former experiehtial !states" is just a character-
istic or quality of transforhation (Qarinéma) itself -- there is no reason
to attribute cognitive ‘and experiential changes to anything else, such

a@s the soul. The §Eivite'replies that,if one holds that the transforma-

tion is itself a quality of the successive cognitions (samkramasamvedana

videsasya), 1.e.,if one claims that the particular consciousness which
accompanies each object is a product of é certain transformation, memory be-
comes an impossibility: in order for there to be memory transitory cogni-
tions cannot be based on something unstable (EarinématQa)Jdue to the
separateness of each successive moment which is characteristic of some-

thing unstable or transformative (parindmaviSesanam kramabh3vinim

bhinnatvdt). This clearly means that it becomes impossible to remember
an experience which no longer exists in another experience and even
whether the former experience bq{:nged to someone else or not

(asamviditasydnya-viditasya e3nyanasmaranit). In addressing this argument

/ ' -
against the Cdrvaka the Saivite is almost attributing a ksanabhangavada

at the basis of the Carvaka's dehatmavada,
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In concluding the argument against the Carvdka over the role

of ‘memory and the self qua consciousness, the Mrgendra Egama puts forth
65

the §aivife view succinctly:
And the self may not be said to be without memory, for it is
evident to all. Hence, there must be one who remembers, apart’
from the body.

Since the Mr gendra Agama describes “"memory" as based on some-

thing “stable", i.e.,the self, and describes memory as a "quality! of the
self, a certain amount of clarification is called for. HNarayapa Kantha ex-

plains that the successively occurring cognitions (sankramajAana) belong

/
to the buddhi and not technically to the soul's conscicusness. Aghora Siva
further adds the quote: "The one who unites (anusanghatr) these cognitions
is just of the form of an agent (kartp)... established as the soul.”

According to this quote "the body", which is characterized by continuous

transformation or alteration (asakrtparioémitva)Jis set in oppostion

to the stable experiencer (anubhEvitf), the “"conjoiner" who,in the

presence of certain objects,"joins" certain cagnitions or joins different

cognitions together. ”Memory'is thus just a conjoining activity.66
Sadyojyoti closes his criticism of the Carvika with a criticism

of the doctrine which holds that the senses are su%ficient for explain-

ing the origin of consciousness, the Indriyacaitanyavdda. (BR, 72B-+73A).

The senses, argues Sadyojyoti, cannot be considered to be identical with

consciousness or be consciousness itself qua ' hoga“)as they are simply

the means (karapa) in the presentation of the object of consciousness

(bhogyatva). Aghora §iva adds that the sense organs qua "“karapa"

cannot be the agents whereby consciousness comes about since the agent

"
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A
must/b:;gjstinct from the agency as the sword, for example, is distinct
(

from the one who engages it. The soul is the agent and is said to be
the cause of the "engagements in" and "cessations of" all agentive

- - - /
acts (sarvanyakaraka-pravrttinivpttihetutva). Aghora Siva quotes a

passage to illustrate this “non-engaged engagement" on the analogy of

. God's participation in agentive activity: "The Lord is the one
responsible for the engadements in and cessations of agentive activities;
the Lord is the unengaged one who is the agent re§ponsible for the causa-

tive acts.,"67

5. The Debate with Samkhya

The §Eivite authors including Sadyojyoti‘tend to deal wiﬁh
Samkhya within a purely ontological context as a criticism of the SEmkhya
| conception of prakrti and its relation to "puruga", which the Saivites
interpret as the individual soul. From the context of this criticism
the argument between the two doctrines either remains more eq;stemo-
logical and treats the specific relation between the soul and gggégl
or it becomés more soteriological and deals with the conception of
moksa. The Saivite is willing to accept points of agreement with the
Samkhya doctrine and even, in the case of Narayana Kantha, to quote sec-

tions of the Samkhya Karika as authoritative.68 However, in matters ‘3\

i
which they disagree over, all Saivite authors agree in condemning the ~

Samkhya for the same reasons. _,
/
In the Bhoga Karikd and its commentary Sadyojyoti and Aghora Siva

criticise the Séﬁkhya epistemological doctrine that the buddhi is itself
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the locus of empirical consciousness. Aghora Siva cites Samkhya Karika,

verse 20, at the outset of the epistemological criticism of Sﬁmkhya;
the verse describes “puruga” as a "witness"(saksitva), as possessed
of isolation or freedom (kaivalya), as “indifferent" (madhyasthyd), as

63 According

a mere "spectator” (dragie) and as inactive (akartprbha).
to the §;ivite interpretation of the Samkhya,the soul or “purusa"
is thought of asqaﬁ hoktr" of empirical consciousness but not as a

"kartp" involved in this empirical consciousness.70 The Samkhya ex-

plains'its notion of the “purusa" as bhoktp by means of a doctrine of

“peflection" (pratibimbavdda)according to which the buddhi is construed

as the means or matrix (dvaram) through which “the subject" and "the

object", i.e.,"the soul“-and "the contents of the buddhi", are brought

71

together as if in a mirror. The buddhi functions as the mirroring

factor (chayd) for the conjunction of its contents and the soul; as a

139

result of this conjunction of the two reflections, the buddhi appears as

if it is of a conscious nature, Aghora iva summarizes the Sémkhya

doctrine of “reflection“:72 .
The “"formal connection” (3kadranusanga)is just a “"contact”
(sapélesa) of the two “images™ (chaya) or "reflections" which
are o e nature of the conscious and the unconscious; due
to this connection, the souls ,enjoyers and bonds are transformed
into objects of enjoyment through the instrumentality of the
cognitive activity of the buddhi which itself functions in a
mirroring manner and is called enjoyment. It is just for this
reason that the Samsdrins make the mistake of seeing the soul
and so forth in what is not the soul etc.

One of the analogies used by the Sémkhya to describe this

doctrine of reflection is given as the veflection of the moon in water;

in this case the water itself appears to manifest the light which actual-

' -
ly belongs to the moon.73 Aghora Siva criticizes this-on the grounds

Y

/

/

A
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that it draws a false comparison, since the soul and the buddhi are
of radically different natures -- one of a conscious and one of an
unconscious nature -- whilé the moon and the water aée of the same
nature both are by nature-unconscious. The moon analogy is meant to
explain more than just the connection between the soul and the buddhi
in terms of the idea of the soul's consc&ousness; although the soul is,
according to the Samkhya, 'in some sense" a bhoktr, it is a completely
uninvolved bhokty. The Samkhya "soul" has no real connection to bhoga.
The buddhi is said to be the locus of bhoga. All sotericlogical activity
occurs in the buddhi itself as the reflection of the soul qua bhoktp
and the buddhi qua locus of the bhoga.
With the criticism of the moon analogy Aghora §gya has the

Samkhya appeal to another analogy in order to explain the unengageg—
enjoyment of the ggggg_;74 ‘ D

Just as there takes place a movement in the iron in the proximity.

of the unmoved magnet, so there takes place a movement in Mature

in the proximity of the unmoved soul.

In upholding the uninvolvement of the soul in the activity of
the buddhi Samkhya appeals to this magnet analogy in order to avoid
atfributing agency, kartrgva,.to the purusa: "agency’ entails engagement
'in activity (Efiifﬁffﬁﬁi); _if agency is attributed to the soul, the soul

75 The objection

N

based on a

becomes subject to transformation (garinématva).“
brought against the magnét analogy adopted by the Samkhya is
theory of causality. According to the éaivite the agent is not to be
identified with the activity (kriyd); the terminology adopted to

describe this state of affairs is rather that the agent "does not re-

side in (ve§a) or have its locus in the activity". Rather, just the

4



/\ 141

power or ability (§5ktitva) to effect activity resides in the activity.

In the case of the magnet, the magnet has the ability to cause the iron filings

to move; in the movement of the iron filings the magnet remains the

agent and its ability to cause the movement becomes engaged in the activ-

ity of the movement. Hence, the soul qua agent remains ontolégically

unmodified (garigéta) in the activity of empirical consciousness. ﬁ//“r’r‘
‘In a last attempt to defend the"kart[tva of the soul and to )

attribute kartrtva to the buddhi, although the buddhi keself is not by

nature constituted by consciousness, SS@khya appeals to the analogy of

the ﬁalf: “"As the non-conscious milk ‘'acts'- for the sake of the growth

of the calf, so prakrti [qua buddhil ‘acts' for the sake of the release

of’the purus .976

attained soteriological perfection through the "discernment" (vivekajnana)

According to Samkhya, as long as the puruga has not

of the separation of purusa from prakyti, thelgrakrti-based buddhi con-

tinues to function or act “for another" (pardrthapravptti),as it is

dependent on the puruga. However, even though it is for the sake of
another, it still functions by itself for this purpose, just as the milk

I'd
flows by itself for the benefit of the cow. Aghora Siva turns the analogy

around and argues that buddhi qua prakrti is not "autonomous" because --

even though it is unconscious-- it is superintended over by consciousness,
just as the flowlng of the g}lk is superintended over by the conscious

cow. Superintendance (adhisthitatva) in this case implies "1nst1gat10n"

{pravartakatva); even though the activity is unconscious, the "instigator"

must be con51dered to be conscious, as the cow-milk analogy p01nts out.

These arguments agalnst the Samkhya conception of the relation
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of the soul to the buddhi which Aghora Siva brings forth#in his comm-
& - -
\.r\\\ entary on the Bhoga K&rika are based on his commentary on the Mrgendra

Agama Vrtti. Narayapa Kantha offers arguments defending the notion that
the soul is actively engaged in the activity of the buddhi; as an

illustration of the succinctness of NErEyapa Kantha's argumentation we
' - ) e
cite the following passage:77

"
If the soul is not the bhoktr, what is the purggse of the body
that ~ is the locus of bhoga hogayatana), the sense organs
that are the instruments of this bhoaa {bhoaasadhana) the

objects of bhoga (bhogirtha) and finally [as the culmination g

of all this], the bhoqa, itself which is constituted by ex-
perience which is pleasurable or painful? As bhoga is
necessarily accompanied by its locus (adhikarapajand its in- -
struments (sddhanasahitatva) it is impossible to. deny to the

> soul the status of being a bhoktr. Moreover, if the soul is a
bhoktr, how can it not be an agent, kartr? If it is purely
Inactive (akartr) there is no justification for its conjunc-
tion with the Tnstruments etc. (karapa etc.). Furthermore,
since the soul is essentially coRstituted by both conscious-
ness [qua being a bhoktr] and activity, to deny its agency is
ipso facto to deny its consciousness.

Sadyojyoti and Aghora §3va conclude the critique of SEmkhya with
a soteriological.criticism of the Samkhya conception of moksa. According
to Samkhya all soteriolgaical activity takes place on the'level pf the
buddhi. Although the soul or purusa is said to be of a soteriologically
"pure" nature (nirmalatva)}the process of "moksa" that is restricted to
the prakrti-based sphere of the ggggnl‘is said to be "for the purpose
of the purusa“. Moksa is thus defined as the ceasing of the activity
thati@rises on account of prakrti; this cessation arises out of account of the discrimination
that is instigated by the buddhi through the "jrdna" designated‘bﬁ_%‘. Verses 62

and 63 of the Samkhya Karika describe the SEmkhya doctrine pf m0k§a:78

Verily, not any spirit is bound, nor released, nor migrates:
it is Prakrti, the Primal Mature alone, abiding in manifold
forms, that is bound, is released, and migrates.
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By seven forms Prakrti, the Primal MNature, binds herself by

herself, by one form she releases herself for the deliverance =

of the Spirit. . ) :

The first objection brought forth against this-conception of

moksa is stated by Sadyojyoti in verse 76A-76B: given that the soul
or "purusa" is considered undefiled (nirmalatva) at all times, whether
in the bound state or the liberated state, there can be no distinction
between the bound and the liberated soul,since the soﬁl is at all times
l'unconnected” to that which éould defile it. As a result, the liberated
and the unliberated states cannot be distinguished. Secondly, even if
we allow the Samkhya position that the activity of the buddhi and
prakrti "are for the sake of" the soul, which remains "unconnected" to
thi§ activity, there is nothing to prevent the activity
- from taking place for one who is already liberated, as the soul has no
control over the-activities of the prakrti. Thifdly, and finally, if ‘
all karmic activity were limited®to the sphere of the prakrti-constituted
buddhi, this activity would apply to all souls indiscriminately, as there
would bé no restricting-factor involved in linking a certain soul with
a certain puddhi. As a result, liberation again becomes an impossibil-

ity given the Sémkhya doctrine. . i
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NOTES

i{

1Most of the quotes taken from Buddhist sources that appear in
the BKV are found as well in the MAD and are identified by M. Hulin as
taken Trom Digndga‘s Pramdpasamuccaya. Since Aghora giva also discusses
the arthakriyavada we must assume that Dharmakirti is as weld criticized

as Digndga was unfamiliar with the concept of arthakri a; cf. Dignaga
On Perception, trans. and annotation by Massakl Hattori, Harvard Orien-

tal Series, Vol. 47 (Cambridge, Massachusetts: Harvard University Press,’

1968), p. 80. It may be argued that the concept of arthakriya as con-
ceived by later Buddhist writers was actually latent in Dignaga‘s concep-
tion of the distinction between the “svalaksana", rthe unconceptualized
particular, and the "samanyalaksapa", the conceptualized object or event.
One of the marks of the svalaksana, according to DharmakTrti, is its
anthakriyddakti while the samanyalaksana possesses no such capacity; cf.

Hattori, p. BU. _
' Concerning epistemology, the Sakarajnanavada is held by the
Sautrantikas and some Yogacaras {some Yogacaras alsc hold a Nirakara-

" .jnanavada);cf. Hattori, p. 88.

For a discussion of the distinction between the two.doctrines, cf. also
Bimal é* Matilal,Perception (Oxford: Clarendon Press, 1986), p.151 .
Kamalasila, for instance, maintains that both schools accept the basic
principle of the sakaravijfidnavada; the Sautrantikas, however, accept the
independent existence of external objects while the Yogdcaras do not i
{cf. TS, v. 1344). T

2 . e o
The Hyayamanjari of Jayanta Bhatta, ed. Surya Narayana Sukla.

Kashmir Sanskrit Series NHo. 1 enares: Jaya Krishna Das Haridas Gupta,
1935) p. 15. ‘ .

v | .
, 3The Aphorisms of the Mimamsd by Jaimini, with the Comment&py/éf
Savara-Svamin, ed. Pandita Mahesvarachandra Hyayaratna (Calfutta:

Bibliotheca Indica, 1873), p. 9.

4Ibid., p. 9 and Shabara-bhasya, trans. Ganganatha Jha. Gaekmwad's-
Oriental Series, Mo. LXVI, Z Vol. (Baroda: Oriental Institute, 1933),
p. 13. o

, 5Matilal points out that the terminological distinctions used by
Digndga in his Pramapasamuccaya to designate the "object-aspect” and the

“cognizing-aspect™ are, respectively, Parthébhisg" and "svabhdsa”, which
re more commonly referred to as Pgrahga ra” and "grahakdkara" by the
Yogacara authors:- “"Later on, this a sa transpired as arthakara,

the 'object-form' of the cognition, In the writings of post-Difinaga expo-

144
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nents and hence the nickname sak@ravadin (sdkdra = 'awareness with an
object') was given to this school.™ CF. Matilal, Perception, p. 151.

6The context of this debate congerns the theory of the relation
between conscipusness and its object. Sabara extends the self-evidential
character of Sabda qua Vedic "scripture" into other spheres of. cognition;
hence, in the sphere of perception hg upholds a type of realism
(arth@lambanah pratyayah} wherein actlpl perceptions are in themselves
valid (satpratyaksam) -- and can only proven to be. - '
false "afrter the tact" of the cognitive event, Kumarila describes this
state of affairs: "Therefore, the authoritative character of a concep-
tion recognized through the mere fact of its having the character of
‘cognition', can be set aside only by the contrary nature of its object
ar by the Egcogni ion of discrepancies of its causes.” Cf. | lokavarttiika,
t#Hﬁs. p. .

The Byddhists, on the other hand, because of their more .ontolog-

ical commitment to the ksanikavada, hold that perception has no Odntological
ratyayah)

. support (niralambanah 5 yay and in itself simply represents the
false sphere of the undifferentiated and unconceptualized svalaksana.

7In§ Aphorisms of the Mimamsd, p.9: "yadyarthakdrabuddhib sydt; nir-
k3 no ' akaravan bahyo rthah sa hi bahirdesasambaddhah
pra%yg%%amupa¥agn§5ie.ﬁ :

BIbid., p. 9. %

9S’abar‘a says that the cognition becomes cognized (buddhi jnayate);
terminologically, the buddhi becomes "jnata". Buddhi (Zlambhana) 1s
apratyaksa -- because 1t has no "“@kdra"; (therefore, it7is only open to anun
Buddhi can only be said to have akara)} when it has an object: "“Further, The
form of the cognition is never_apprehended except in terms of the object
(sakdram cartham pratyaksam evavagacchamah." cf., ibid. p. 10.

101¢ we were to speak of it in terms of "levels", level one con-

stitutin% vyavasaya-jfiana and level two, constituting avyavasdya-jfana,
bugqhi-j ana qua "bhogya" would be comparable to the Tevel of v avasaya-
Aana. ~Such is the manner in which Aghora Siva tends to consf?%é'fﬁf?’
ac£1v1ty. The buddhi is the locus for a cert%in type of cognition (jﬁﬁna)
which leads, so to speak,"a life of its own". The jnana terminology 1s
qggd to explain the events which take plage in the buddhi; this “buddhi-

nana" then becomes an object of the soul and comes under the category
of "dtma-jnana“”, i.e. "bhoga" or "anubhava" and is more comparable to a
avyavasaya-indna. Of course, in this section of the BK under discussion
this 1s not Sadyoyjoti's concern; rather, the separale existence of
bhoga is meant to establish the radical distinction between the bhoktr
and the bhogya.

) MBky. p. 30 quoted from Dharwekirti, Pramapavarttika, ed. Swami
Dwarikadas Sastri (Varanasi: Bauddha-Bharati, 19683 p. /8-

12

The MA is very conscise in its criticism. The®firdt and no

-
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doubt most important argument attributes a “"category mistake" to fhe

Buddhists who are said to confuse consciousness with the instruments

whereby consciocusness becomes manifested (i.e. senses, manas, etc.

and thus confuse the impermangnce of the instrupents with The imperman-

ence of consciousness. The MA employs two other basic arguments: it

is wrong to attribute impermanence to the self since we in fact enjoy the

fruits of previous activities and since we remember previous experiences.
13MAV, p. 100: "If the soul exists, there is a conception of

an “other"; this distinction of the'self [i.e.,as 'what is mine"] and

the "other _engenders the attachment to possessions and animosity

(yaduktam "Ftmani sati parasamjfid svaparavibhagatparigrahadvegau.

anayossappratibaddhdssarve dosap prajdyante” iti).” The quote is from

Pramanavarttika, p. /7.

18vAv, pp. 102-103: "nanu sadpsaparaparakganotpattivipralabdhatvat
sthairyamadnyaropitamityuktam.™

"pignaga, On Percgption, p. 28. \_/

16Ibid., p. 28 {v.9a): ‘or [it can be maintained that] the self-
cognition or the cognition cognizing itself (svasaqvitti) is here the
resylt [of the act of-gpgnizing].? Dharmakirtl describes the inner per-
ception of emotive stales as manoviifiana and the self-cognition as
saryacittacaitanam atma samvedanam. There is a sense 1n which svasamvedana
TS co-temporal with every cognitive state, which thus provides the con-
tinuity in experience, as DharmakTrti*states: "All (simple) conscious
ness, as well as all mental phenomenon, are self-conscious." Cf.
Stcherbatsky, Buddhist Logic, I, 163. For a discussion of the Bgddhigty
notion of svasapvedana, cf. Hattori, pp. 93-94 and Matilal, Perc tions
pp. 149-153. :

. x170f course there is a difficulty in explaining continuity in the
svalaksana sphere of experience, as svasapvedana dqumanovijﬁana appears
To 1hfuse somé kind of conceptuality into the svalakgana experience.

It is' exactly this cryptic problem in Digndga which Eas led M. Nagatomi
to refer to it as “a conundrum in the Buddhist pramana s stem." Cf. M.
Nagatomi, "Arthakriyd," Adyar Library Bulletin, 31-¢, (1967-1968),
243-260. i .

1B"The resulting cognition arises bearing in itself the form of
the cognized object and [thus] is understood to include the act of [of
cognizing] (savydpara)." Cf. Hattori, p. 28. The Buddhist is arguing
against the Wydyayika who construes the k3rapa qua karapa as separate
both ontologically and temporally from the kdrya.

19v. 70; Hattori, p. 29.

20For the reasons behind the two alternatives, cf. Matilal, 7
Perception, pp. 151-152
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22Unlike Sﬁbara Kumarila Bhattg does not conﬁtrue sukhaduhkha
etc. as "properties" of the soul; lokavarttika, trans. p. 385.

23Bhoktrtva and kartrtva must be included if the sadhana-sadhya-
sapbandha Ts to be established (v.4).

24These two positions are respectively known as vikriyanityatva
and ucchedanityatva. Kumarila states: 'The applicabilily of the term
anitya applied to the atman is not rejected if the non-eternality is
one of modification [of the eternal soul] and not of its destruction.”
Cf. p. 385. Parthasarathi uses more standard philosophical vocabulary
to describe this state of affairs: the soul is nitya in its svarOpa
and anitya and anitya in its upadhi. '

25In order to explaln the specific ontologlcal manner in which
the soul qua kart acts (kriyate) in activity (kriyd), v.75 lays down the
principle tha kartr need not always be the Tocus in which the activ-
ity adhers; actlons are on%y brought about by the so?l in its ga?acxtﬁ
as a superintending factor (adhisthana or instigator (prayojika) {v.75
and is so involved in activities qua Eartg in a different manner: for
example, through movement, language, proximity etc. (vs. 95-96).

26Kumarlla does not accept a subtle body (cf. v. 62), transforma-
tion occurs at the level of "avastha" with the soul taking on different
physical bodies qua "avastha'

, 27cs, Santarakglta Tattvasampgraha é ontra Nyaya), pg. 213-214).
KamalasTla quotes Uddyotakara iﬂyﬁyavé?ff1k5§3§ﬂ.1). Santaraksita
objects to this view since nityatva and vibhutva etd. do not become mani-,
fest in ahagkara; rather, the cognitions of physical attributes, like
. 'fair complexion" etc., become manifest. L
N Cf. note 40 for chapter IV above concerning the notion of ahamkdra
as held by Vatsydyana. In Vatsydyana's case it can be argued that he
: does attribute a certaln”personallsm“ to the soul, even though this is
not his intention. On the one hand, in his commentary on 4.2.44 he
makes §t clear that the "I" notion is only constitutive of the soul in-
sofar as it has cognition; in the state of reldase there is no cognition.
All cognition is a result of the condition of eébodlment “The conditions
(necessary for the production of knowledge) are there only if there is a
body produced as a result of adrsta wh{Ja\is the substratum of actions
(cesta), senses (indriya) and- pleasure and“pain. Thus cognitions are
1nvar1ab1y produced {only in the prescence of such a body)." Cf.
gégya -SOtra with Vatsydyana's Bhasya, p. 370. In his commentary 1.1.22
syayana further argues against construing moksa as the svasamvdﬂ
m

ok ana
[which would definitely involve a form &f ahampratyaya] of eterngl DI1ss. \\,/
. On the other hand, however, V3tsyayana descrrbes “tne eternal_sgul® as
sarvadrag}rtva, sarvabhoktrtva, sarvajnatrtd and sarvanubhav®y’ (comm. on
:gﬁ\ ‘ ] . C p. ; Since the ahampratyaya leads to the Inferential conception

Cf. §ﬁbara, trans. pp. 26—31.
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of a bermanent éelf qua substratum of the fleeting cognitions, it
appears that this ahampratyaya also applies to the "more eternal”
qualities of the soul such as sarvadrastrtva etc.

v
e8¢y okavarttika (Ftmavada, v. 107), trans. p. 401: [According«
to the Bhasya] The soul is directly cognizable by the notion of 'I'."
In v. 137 a similar idea is expressed: "The notion of 'I' must always
(be accepted to) refer to the soul (3tmabhimanenetyahambuddhirdhruvatmani)."

2Ry, p. 99: “cideva hiyam ksanika tattadarthaprakd<aripa
anubhavasiddha natvetadvyatirikta atma vidyate sapvedanavyatiriktasya
bhedanapratibhasanat.”

30Ibid.}' "sapvedana eva ksanike laladhErébravéhavatsaddré%par&barot—
pattibhramat vikalpena sthairyamadhyaropyata ityavidydjanita seyamdtmadyrsgih.
Also sge Kamaladila's commentary on-vv. 1920-1922 which argue against the
position of the Carvaka that all consciousness proceeds from sense-organs
and objects: "If all cognition were apprehended only throygh the sense
organs and the objects, -- then our assertion would have be®¥®mn audac-
ious one; as a matter of fact, however, in Dreams and other states
there appears Subjective Consciousness envisaging the Blue and objects,
which subjective consciocusness is apprehended even when there is no Sense
organ nochanz_object in the shape of colour , etc. (yad{ sarvameva
jAdnamindyiyarthabalenaiva jfiayate tadd sghasam bhavet, avatd
svagrﬁdyavasthéyé& ailadipratibhasam manovijnanamasatyapi caksuradindriye
vina 'pi rdpadinatthena samvedyate).' Cf. Tattvasamgraha of ant araksita
With the Commentary, trans. pp. 919-921, ed.”p. 3¥5-347.

f\
5

31Ny§ya Sitras, p. 18. The two inferences Sadyojyoti employs to
prove the existence of the soul are categorized as the samanyatodrsta
form, i.e.,inferring something imperceptible (ad sta) from something per-
ceptible (drsta). Gautama (1.1.5) subdivides Tnference into three
categories: purvavat (lit. "that which has the antecadent") is an in-
ference from %ﬁe,cause to, the effect, as from the viewing of clouds one
§é§avat is from the effect to the cause, as when

infers that it will rain;
one infers that it has rained from the viewing of swollen rivers;. and
samanyatodrsta inference occurs when the perception of an object which

Ts perceptible provides the basis for the establishment of something
imperceptible, as the movement of the sun is inferred from the percep-
tion of its location in different places. Both the purvavat and dasavat
inferences concern perceptual objects while the sdmanyatrodrsta only
concerns imperceptible objects. In his commentary on 1.1.5 Vatsydyana
subdivides these basic three kinds of inference into two alternative

ways of viewing them, i.e. temporally and spatially {or logically). With
respect to the samanyatodrsta inference, the temporal manner would concern
the movement of The sun whereas the spatial or logical manner would con-
cern something like the postualation of the soul from the fact of cog-
nitive qualities, which is more in line with Sadyojyoti's use of the
samanyatodrsta inference: "When the relation between the probans ang,the
probandum being imperceptible, the probandum is known from a probans
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having the same nature with any other object. As, for example, self
from desire, etc. Desire etc. are qualities. Qualities reside in sub-
stances. Therefore, that which is the substratum of these (i.e. desire
etc.) is the self.” Cf. Nyaya Sutras, p. 18. With respect to the example
of the sun's movement as given by Gautama, Keith claims that the sun is
inferred to move based on the analog¥ of ordinary motion*
- even though the sun's movement 1s not open to perception; cf. Arthur
Berriedale Keith, Indian Logic and Atomism (New York: Greenwood Press,
1968), p. 89. Kisor Thakraborti, however, argues that the -s@manyatodrsta
is)aq_inference based on seeing or proving {(d sta) the universal
(samarryatd) two things must necessarily share and not on an analogy; cf.
Tsor Kumar Chakraborti, The Logic of Gautama, Society for Asian and
Comparative Philosophy, Monograph na. b (Honolulu: The University Press
of Hawaii, 1977), pp. 14-31. y
_ The samanyatodpsta inference is generally accepted by the other
schools. For example, in v. 6 of the Simkhya Karika [Svarakrsna _accepts
this form of inference: 'samanyatastu arsigaatfnarlyépém pratitiranumanat.."
Cf. The Samkhyakdrikd of Isvarakrsna, p. 19. Sabara, as we have seef,
accepts,it when he Uses the fact or "desire" to establish the nature of the
<oul: The vaidesika Sutras (2.2.15 and 2.1.16) as well accept it. Even
a Buddhist Text, the Updyghrdaya, a pre-Dignaga work, accepts the X
<3manyatodysta inference; cf. G. Tucci, Pre-Dignaga Buddhist Texts on
oaic from Chinese Sources, G.0.5., no. XETY'(Baroga: Oriental insti-
tuge, T929), p. 14. .

kY
328y the later tradition, following Uddyotakara, the s3manyatodysta
inference was seen to include many forms of inference, including
arthdpatti; cf. The Logic of Gotama, p. 16.

_ 33ﬂ£1, p. 100:yatsattatsarvai ksapikam aksanikasya
"Kramayauqapadyabhyam arthakriyd nupapatten 53t£§§§ﬁ evasiddhatvat." .

34&51, p. 100; quote from Pramapavarttika, p. 100:
"arthakriydsamartham %EE tadatra paramarthasat asanto ‘ksanikgstasmat-
kramakramavirodhatah. ' -

355astri, The Philospphy of NyEyETVaigesika, pp. 191-194.
= ]
36T. Stcherbatsky, I, 86-87.

37the same argument is put forth in the MAD, p. 104. As well,
Narayaha Kantha gives the example of a "pot": it 1Is both involved in
many things and is one thing (MAV, p. 104).

38The "jewels and the thread" example (manisUtravat) that many

 jewels are related to one thread is meant to iTTustrate the point that
one object can be related to three different temporal events, the past,
present and future; cf. Padarthadhanmasamgraha, trans. p. 81-82. The
classic example is that a Tuby" (@aﬂmarigai remains the same and does
not become different-due to its association with the past and present;
For a well presented discussion of this in a Buddhist - ’
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context, cf. Stcherbatsky, I. 203 and 11, 21-24, 33-34. .

39Another formulation of this is ajAdtarthajnapakam pramanam;
since the objéct is always momentary,.it always appears as a new event.

: 40Besides presenting the basic philosophical position of the Carvaka
as is corroborated by such works as the Brahmasitrabhasya, Hyayamafjari

and Tattvasamqraha, Madhava in the Sarvadarsanasamgraha gives an account

of the TArvdka as an anti-Branmanic and anti-theistic sogial movement
dedicated to a form of hedonism: Madhava sees this "socT¥1" aspect of
Carvdka aﬁ the expreﬁsion of those who neglect the four traditionaily
accepted “purusartha", i.e. k3ma, artha, dharma and moksa -- aceepting

only the first two; cf. Saryadar§anasamgraha, pp- f0-11. In the
Brahmasdtrabhasya (3.3.5JT Samkara sees Larvakay through its denial of a
"separate” selt, as denying the possibility of bondage and release bath

for the Pdrvamimamsa, as it would deny the possibility of a separate

self -attaining hedven and for the Vedanta, as it would deny the possibility
of the idéntification of _the self with Brahman: cf. Vedanta SGtras with
the Commentary of Sankaracarya.

ee, Sadananda, Vedantasara, trans. Swami Nikhilananda (Calcutta:
Advaita Ashranma, 1974), 39.7 Although Jayanta Bhatta treats the
sarTratmavada, indriya-caitanyavada and the manascaitanyavada, he only
attributes the §arTF§Emavﬁdh to the Cdrvaka.” He also discdsses
the "Sugiksita TOYvakas™ who accept a "soul" which is distinct from the
.body but which, perishes with the death of the body; cf. Nydyamafijari of
Jayanta Bhatta, ed., II, 39. ' ' -

42cf. Eli Franco, "Studies in the Tattvopaplavasimha," Journal of
Indian Philosophy, 11 (1983), 147-166.

431bid.. p. 148..

44It was generally assumed by the other schools that the

ratyaksa - only Carvakas slipped anumana in the side door. For example:
Ezﬁ[ﬁen he [Carvakal denies the existence of another world, he actually has
resort to a proof called negation (anupalambha) [which is inferential
knowledge]. Therefore, how can the Carvaka be sane when he argues by means
of inferential knowledge, while saying that inference is not valid know-
ledge." Cf. Moksakaragupta, Tarkabhdsa, trans. Y. Kajiyama (Kyoto: ,
Rinsen Books,1966), p. 31. In his commentary on vv. 1482-1483 Kamalasila
identifies a certain Puranda who is quoted as claiming thdy the Carvaka
accgpt inference in a limited sense as that which is held by most people
in everyday affairs (lokaprasiddha-anumana) but does not accept it to
2rove things beyond the worldly sphere {Taukikamargatikramya-anumana).
antaraksita observes that the notion such as "the effect arises from
the cause" etc. is accepted "in the world" -- i.e. by the person in the
street; however, it is exactly such an idea, says Santaraksita, that the
early logicians used to found anumdna on. Consequently, he argues, if one
accepts anumana in a laukika sense one accepts it in a paralaukika sense

-~
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as well; cf. Tattvasapgraha, p. 738.

Sviv, pp. 181-189.

46N5r5yana Kantha attacks the pratyaksaikapramanavada mainly in
terms of the discernment of the four elements constituting the body;
* without inference, it is impossible, he insists, to have a "synthetic
view" (anvaya-grahanatva) of the totality of things within sphere of ex-
perience; cf. MAV, pp. 188-189. i

: P _

47MKV,.%3EQB: Pa'faca atra kathinyam sa prthivi =

sthalopalaparvatadivat. prihivyabhave Eifﬁ1nyas§3bEﬁVaE. vayvadaviva.
acca dravasvaripam tajjalam tailagh)taksiraderapyudakatvadityadyanvayagr-

ahanamanum gam Kalpaniyam."

_ 48MKV,_pQ 188: "[dehe] prthiwyadibhUtacatustayarabdhatvamapi
nanumdnai vina 'vagantum sakyam.” )

) _49ﬂ§!, p. 189: "pramanetarasamanyasthiteranyaviyogatah
pramanantarasad bhava iti.” .

50Jayanta Bhatta's Mydya-Mafijari, trans. Janaki Vallabha Bhattacharya,
Vol. I (Delhi: Motilal Banarsidass, 19/8), p. 247; cf. ed. p. 208:
"yidese 'nugamabhavatsananye siddhasadhanat/ tadvato
'nupapannatvadanumdnakathd kutap.”

51,
p. 520.

52Just as " Exa eva" appears to be an original maxim or nydya. of
the C3rvika school, as 1T is cited by many commentators, so also this manner
of describing consciousness as a "viéesa" the body; eg.,
"caitanyaviéistah kdyah purusa iti” --c?.’e$heBrahmasﬁtraéémkarubhésyam,
ed, Marayan Ram, Acharya (Bombay: Satyabhamaball Pandurang, 1348), p.424
{on 3.3.53). Samkara also refers the Carvaka notion of consciousness
as a “quality" armatva) of the body. Kamalagtla on vv. 1858-1859
points out that some Carvakas hold that consciousness is "produced out of"
(utpadyate) the body while others hold that it is “"manifested by"
(abhivyajyate) the body; cf. Tattvasapgraha of Sdntaraksita, p. 887.

53Kamala§Ila proffers an interesting argument against this Carvaka
position: "For~instance, when one sees. such disgusting things as the
blood of a tiger, etc., there appears a manifestation in the mind of a
cowardly person, in the shape of savour and so forth; and yet this does
not make the said Subjective Consciousness a material effect of that blood."
Cf. Tattvasamgraha, trans. p. S00.

- ‘.
prthivyapastejovayuriti®, Tattvasamgraha of Santarakgita, ed.

54551. p. 34.
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55Pau kara Agama, pa§upatala, v. 6): SPB, p. 100 (yadyasmin

sati sandrstam tadistam tasya karanam). Sivagrayogin expressés this
slightly differently: "if something is seen where there is something
else, the latter is sure to be the cause of the former (yadyasmin
satyeva dr£yate tattasya karapam drgﬁam)." SPB, p. 97 . ﬁa%%yapa Kantha
expresses 1t as: Kasmin satl yasya ah yadabhave cabh3vah '
tattasyakaryam, MAV, p._184., He gives the example of cold and the winter
season. In the BrahmasUtrasamkarabhasya (3.3.51 and 3.3.52) we find a
similar explanation of the reason adduced by the Carvdka to defend their
position, although the emphasis in this case is placed more on the re-
lation between localities or loci than on the relation between cause and
effect: wherever x exists only when y exists and does not exist when
y does not exist, x is considered to be an "quality" (dharma)of y;
for example, light and heat are considered to be qualities of fire
(yadi yasminsati bhavatyasati ca na bhavati tattaddharmatvenadhyavasiyate
¥ath§ an1dharmavausqyaprakﬁgéﬁ%,—ﬁrahma§Q1rasanké?abhasyam, ed. p. 428,

e two sutras which appear as 3.3.5T in SrTkantha's Bnasya do not
criticize Carvaka but are treated as a reference in the relationship of
individual and supreme consciousness in light of proper meditation. In-
deed, nowhere in his Bhasya does Srfkantha take up a criticism of Carvidka;
cf. The Brahma-Mimamsa with Srikantha->ivacharya's Commentarg, ed L.
Srinivasacharya. Government Oriental Library Series, Bibliotheca Sans-
krita Mo. 30 (Mysore: Government Oriental Library, 1903), pp. ,“‘

_ 6c5p instance,-6f. Pauskara Agama, pasupatala, v. 68; $pB, p.99;
“yadbhavayadabhavabhydm cestacesie bhajettanuh/ taccaitanyamiti
proktamvyatirikiah tu dehatab.”

7\id, p. 190.

58In this case the “§ﬁk1a§onitaﬁ implies the foetus (kalana),a
term sggcificglly referring to_the embryo a short time after conception
(karydsrayipaSca kalaladyah, Samkhya Karik¥, v. 43). ‘

Sgﬂarﬁyana Kaptha uses a simi.ar example: we see a small cog-
nition {alpajnana) in a large body (mahkakaya) and a large thought
{mahdmati) in a small body (alpakdya); cf. MAD, p. 187. M. Hulin gives
the 1llustration of a mouse being smaller than the crocodile, which in-
dicates that consciousness is not in direct proportion to bodily size;
cf. Mrgendragama; Sections de la Doctrine, p.164.

60, BK, v. 72 provides the reason, using the phrase
"jTvacchayopabhogyatvat" as a reason for holding that the body is an un-
conscious material object; the term "-upabhogyatv3t" is clear enough
although "jTva-chaya" is more difficult to undersiand in this context
as it smac%s of the Samkhya doctrine which construes the buddhi as a
chaya of the puruga; this doctrine is criticized by Sadyojyoti in vv.

-778. Aghora Siva explains the idea of the chayd in v. 72 as referr-
ing to the reflective or mirroring activity of the buddhi in its
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“presentation” of objects to the soul; qua "object", therefore, ‘the
body ha$ the same status as any other “object" and no_more privileged
cess to consciousness than any other “object". "Chayd" in this
%givite sense is a one-way mirroring, the presentation of objects in the
b i, whereas with the Sapkhya, the chayd is a two-way mirroring, the

puddhi presenting objects and the subject 1n one activity.
61yedanta Sttras, p. 271. |

62§i§araman, Gaivism in Philosopﬁkcal Perspective, p. 271.

63Cf. §bB, pp. 97-99. The "corpse" provides a similzr use of
the same phenomenon to prove the opposite conclusions. The Saivite sees
the corpse as proof that the physical body is dependent on consciousness
for its continued existence. The Carvikas, on the other hand, claim that
when the body is no longer functioning as a body, ie. when the 'prang"

is no longer in tact, there is no consciousness; death is said to be the
departure (nirgama) of the elemental bio-force.

64&3, p. 186: “parinamasya vaidistyadasti cenna smrtistada."

®51pid., p. 187: “napyevam supratitatvat smartd kdyetaro

'stxatag.F

BGTHE Cirvika, however, might reply that the fact remains, the
cognitions according 10 the Saivites are themselves transitory: if
memory neither belongs to the unstable cognitions nor,to the soul, then
who or what actually remembers? -

578k, p. 35

S8wav, p. 281. . ~

%he differences among the various commentators concerning the
interpretation of this kdrika are typified by the debate between
Vicaspati Misra and vijfana Bhiksu over the concept of fbhnklﬁilﬁ" in
their commentaries on the Yoga-SOtras. For Vacaspati Miéra the purusa
is really a non-experiencer assuming the pose of an experiencer while
for Vijnana Bhiksu the puruga is a real experiencer; for a discussion
of the various interpre%aflons cf. Latika Chattopadhyaya, Self in
Sagkhya Philosophy (Calcutta: Roy and Chowdhury, 1982), pp. 43-46.

7010 sapkhya K3rikd, v.17, one of the reasons postulated to
prove the existence oF The purusa is the fact of an enjoyer ,
(bhoktrabhdvdt). The Samkhya sutras, V. 6.54, explicitly states that
agency belongs to the ego, not_the guruga ahapkarah karta na purusah).
In his commentary on Sapkhya Sutras 1.96 Aniruddha argues that kartrtva,
bhoktrtva and adhigta§f¥§5 are falsely ascribed to the self when in’
fact 1t is the "prakyrta' [i.e. qua buddhil] which possesses these qualities.

i p——

71The pratibimbavéda is_pssociaged more with the Samkhya SDtras
and Yoga Sutras Than with the Sapkhya Karika. The prat1b1m5av§ﬁa 1S

V;ﬁ
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also expressed in Vedanta, as for example, in the Brhadardnyaka =
Upanisad 2.4.12 and the Brahma Sutras 2.3.50; for a discussion of

EEe doctrine outside Samkhya, cf. Latika Chattopadhyaya p. 132. In
the Samkhya -Yoga writings the "reflection" doctrine is based on a
number ‘of analogles In the Yoga SUtras 6.28 the analogy of the moon
in water is given; in Samkhya ras 2.35 and 1.96 the analogy of the
gem's proximity to the red flower 1s given.

72y, p. 36. p
o 73Ibid., p. 37. The magnet analogy is givem in Yoga Sutra
Bhagya on 1.4 -

kv, p. 36.

75

Samkhya Karik3, v. 57. -
MAV, pp. 82-86.

76

77MAV pp. 84-85: "abhoktuh purusasya bhogdyatanena dehena bhoga-
sadhanalrx—a—lyalrbhoktavyalrlndrlyarthalrbhogena ca sukhaduﬁkhaveﬂanﬁ%mana
halena kim prayojanam.  yatascdsya bhogastadadhikaranatatsadhanasahito
isf1 ato bhokTrtvamapahatumasakyam. ~yasca bhokiT sa kathamakartd

akartari karanadisapbandhasya nirarthakatvat. drkEjly'Tmakatvameva
svarlpan caltanyasa tatadca kartrivaniragsat jAdtvamapl.-

781h0 Samkhyakarika of Tévarakrsna, trans. Mainkar, pp.

159 and 158.
g\




Chapter Vi

THE TRANS-BUDDHI CONDITIOMS GOVERNING EMPIRICAL CONSCIOQUSNESS

1. Introduction

The\§§ryite doctrine of the thirty-six tattvas is often sub-
divided into three distinct groups.1 The first five tattvas are

characterized as "pur'e"2 and are designated as “prerakakanda", i.e.
] . 2

as those created by §iva; they are also collectively referred to as
the <ivatattva. Inclusive within this more mythic group are the §iva-

tattva, fakti-tattva, sadidiva-tattva, Tévara-tattva and sadvidya-tattva.

The next group consists of eight tattvas and is characterized as “pure
and impure". This group of tattyas specifically governs the trans-buddhi
conditions which are a priori to empiriqar/;onsciousness. For this
reason, they are collectively referred tb as the "bhoktykanda“ (or

"bhojayiti-kanda"), i.e.,the group concerned with the enjoyer of empiri-

. . . , w
cal consciousness: secondarily, this group is referred to as the

“vidzﬁtattva“.3 Inclusive within this group are the mayé—taff§a, kala-

tattva, niyati-tattva, kala-tattva, vidya-tattva, raga-tattvaand purusa-

tattva. The final group ofjiattvag is known as the"bhogyakanda" which
implies that this collection of tattvas constitutes the “object" for

the soul qua enjoyer of empirical consciousness. This group includes the
tattvas from prakrti to the earth and is refepred to in a collective
fashion as the ﬂgggg'ggjgaéy‘. |

In line with the position of the Raurava K@ama Sadyojyoti does not

155 P
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| consider kila and niyati, Time and Restriction, to be §53;1§§.4 Hence,
Sadyojyoti speaks bf the threefold "vesture" of kald, vidyd and raga,
which constitute the sou1'§ Pcloakﬁfduring.the pé{iod of empirical con-
sciousness; elsewhere it {s referred to as being f}vefcld.B‘ Sadyojyoti

also does not consider “purusa’ to be a tattva in the strict sense. By

not accepting kala, niyati and pUFQ§_ as tattvas Sadyojycti accepts only

thirty-three tattvas instead of the more common thirty-six. Aghora Slva-

-

accepts the doctrine of thirty-six tattvas throughout ‘his commentaries on

¢

the Tattva Prakasa and-the Mrgendra Agama Vrtti; in his commén—

taries on the Bhoga Karika and Tattv) Samgraha he argues for the inclusion

of kala, niyati and purusa as “tattvas, even though Sadyojyoti, accordlng to

Aghora Siva, only “assumes" them.
In this final chabter we shall first discuss the concebt of prakrti
and the three gunas and t;;% turn our attention to the threefold “vesture"

of kala, idxé and raga as well as the absence of kala, niyati and puruga

as tattvas. To conclude, the allied concepts of mﬁza, the foundational

ontological concept, grounding empirical consciousness, and mala, the found-

/
!

ational soteriological\honcept, are treated.
\ |

. : *+
' 2. The Concepts of Prakgti and the Three Guual

The prakrti-tattva and éﬁg gupa-tattva -- the qsrmer the cause of

the latter -- immediately lie above the buddhi-tattva. ‘The guna-tattva

5
is constituted by the three gunas: sattva, rajas and tamas. Although

imperceptible, the three gunas -ar inferrable through their immediate

6

effects, the buddhi and so forth.” Th unaékar described as the "material

¢
qauses“ of the tattvas beginning with buddhi. Aghora Siva quotes the

-~

/



" 158

Sapkhya Karikd to explain the manner in which the three gupas combine

togethervto form the results such as buddhi, etc.,li. e. “through mutual

-

subjugation, interdepéndence and co- Oper‘atlon.“7 For example, in the

attainment of ﬁslddhi")the guna "sattva' dominates over tamas and rajas.

Each entity,which |is a result of the gupas,is a'particular "blending of

the gynas"(guua mpfkta). The analogy provided by Sadyojyoti in the

Tattva Sapgraha to expléin the manner in which the triadic gupa-tattva
~ -

_ fdrms different products is based on the relational manner in which’the

"earth" qua substratum exists in many different products, such as pots,

skulls and so forth.8 The gupas, however, are not considered to be the

immediate causes (saksatkarapa) of all the tattvas below buddhi but take Cf“
on a mediate role by becoming “transformed" (vikrti) into the lower . o
tattvas. |

_ The §a1v1te disagrees wltﬁx\he\Samkhya over the ontological status
of the gupas. For the Sa1v1te ,the g_q;lg_, although "causes of the Jower
tattvas, -are themselves "products" of prakrti, and in themselves do not
constitute self—subsisfept realities. According to the Samkhya, the gunas
and prakrti constitute one tattva. The gunas are simply.the condition of

equipose {samanya-avastd) of the prakrti-tattva, considered to be the

foundational cause of the empirical world constitutive of buddhi and 50
, : —

forth. Sapkhya argues that-there is no evidence that prakpti is in fact

an "effect" of some higher tattva. For example verse 3 of the Samkhya
Karikd simply states that the "prakpti® qua“"milaprakpti is "avikrti”,
i.e.,not a result of some causative transformation’ of a higher tattva.

Commenting on this conception of prakrti, Gaucjapéda9 states that»
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A

“Erakrti is not'pfoduced by anything and therefore cannot be conijdered

_to be an"effect” of anything. Also commenting on this conception of

prakrti Vacaspati Misra offers a more interpretive explanation; he

says that if we were to ask for a cause of prakrti,which is itself the

~ “root cause" (milaprakrti) of the whole collection of effects, we would
be seeking a “root" of this “root" and such a mode of inquiry leadi> in

the final analysis, to an infinite regress.10

Contrary to thé-SEmkhya conception of prakpti and the gunas, the )/
'§;1v1te argues the prakprti is in fact the cause of the gugas, as the - ro.

" since what-

gunas are both material (]agatv a) and manifold (anekatva);
ever is material and manifold must have a cause, the gunas cannot in them-
selves be considered to be fundamental uncaused cguses, in spite of the
claim by the Samkhya that the gupas can only be considered “manifold"

in a transformed sense (since they remain of one nature in their pre- -

causative and pre-engaged condition of equipdse qua'"grakrti‘}

The §éivite also disagrees with the Samkhya over the temporal

" nature of the gunasl Accordjng to Samkhya the gunas are eternally in a

state of equipase in the Qraknti state while in a transformed state in
their manifested condition. According to Sadyojyeti (BK, 898-90A), on
the other hand, the ggggg.a$e said to be in an undivided state when in
rakg}‘ prior to their éngagement.fn the manifested sphere. Moreover,

although grakrt is descrlbed as the material cause of the qunas, prakrti

does not constitute an eternally independent causal factor (s vatantrya )

as it does with Samkhya, but must be "set in motlon“ or "agitated" i ¥b\\\_"

activity by §iva, specifically operating through the instrumentality of

$rTkantha. 12 , | ™

)

!

-
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Commenting on the criticism of the Samkhya conception of the

/f;/ fgunas and prakyti in the Mrgendra Agama, Niréyapa Kantha summarizes the
Saivite position: ’

The followers of Kapila imagine that prakypti, which is of the
nature of the equilibrium (s3dmya) of %ﬁe Eﬁree unas {sattvd,
rajas and tamas), is a "“higher cause' (paramakﬁgagafaﬁ. This
graErti, flrgg_gf all, is not som?thing which 1s different from
€ gupas. §t the gunas themselves are prakrti. But, if

rakfT1 1s identified with the gupas, it is necessarily multiple
aneka); such a non-conscious and multiple thing depends on
another cause-(tatk@ranatantarapurvaka) [other than itself], as
when there is the existence of threads, mud or clay. If it de-
pends on another cause, it cannot be a supreme cause.’

. The higher cause of prakrti that Narayana Kantha has in mfind is
the'mglg;_ﬁxé complex' working through the instrumentality of kala. In
terms of serving as the ultimate and obfuscational cause of the world, .
the mglg;@ixi complex performs a similar function:gﬁ%t'grak{ti seryes in “\\_,//

the Samkhya.

_ 3. The Exclusion of "Purusa" as a Tattva
The “purusatattva" is Qgscribéd differently in different works

and with varying degrees of detail. In the Tattva PrakEga, for instarice,

<::L er the purusa-tattva is technically described as "the soul circumscribed by .

I\“t 14

RN the five sheaves': N\

. When prompted by these tattvas [the paficakaicukah, kala etcd
' . " the soul is brought ito The condition of Enjoyerships 1t receives
~ ' the designation of "purusa' and a plac%.among the tattvas. '
i -

. rd v
n his commentary to this verse Aghora Siva expla}ns that, there

is no real “purusatatta" apart from the ~as all the vidyd tattvas --

of which ﬁge purusa tattva is one -- are of qg.unconscﬁgi nature (jagatva).

Puruga, i.e.,the soul, is, on the other hand, of a conscious nature, <bike

gTv?. Placing the bound soul in the tattvic order would also be ;ubifc-
. ¥ .
Y

s -
-~ 4 L s )

I



161

\
ing the soul to the causal pfacess of the tattvas; the botnd soul

would thus become a “product" of the tattva above.it. Since the soul

pervadés over all the vidya tattvas it is illogical to place it."as a

tattva" after raga and before prakrti. Aghora §iva maintains that Bhoja
Deva points this out when he states that the bound soul,which is a result
of the fiv% sheaves, becomes an Enjoyer and therefore is designated as

the purusa-tattva, as it is only after the investiture of the five

sheaves ending with the raga-tattva that it becomes an enjoyer. The

purusa-tattva is not, however,a "tattva" propesr nor does it support a

“world" (bhuvana) as it is claimed in §Eivite works dealing with certain
initiatory and purificatory practices (i.e.)diséﬁ.15 In the S}rmat

- 4 -
Matanga Agama, Myrgendra Agama and other Agamas, for instance, only the

rEga-tattva is the locus for the worlds that apply to the soul yoked to
- , .

the five sheaves.16 Aghora Siva states that "purusa" is counted as a

tattya in the works that deal with dik§5 because it serves a role in

the ritualistic purification of the soul vis-a-vis a sequential purifi-

cation of the tattvas beginning with the most gross, i.e.,the elements.17

In the works on diksd purusg" is designated as the tattva that follows

Pgrakrtiﬁsbecause after the purification of the prakpti-tattva there must

take place the purification of the “impurity” {(mala) that is a quality

of "the bound soul (purusatva-mala); the "purusa-tattva" is simply the

designation of the bound soul whose "mala" needs purifying. In his

. - I
commentary on the Bhoga Karika Aghora Siva reiterates the samg argument,
adding that the "puruga’ qua soul cannot be considered to be a means-of -

bhoga and be of the form of a world,18 since _the soul=qua-bhoktyr is both
Ea .
e , _

i
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conscious and unlimited (i.e. not limited by the pafcakaricuka).

In Aghora Siva's description of the "puruga-tattva" one finds

a distinction between the soul considered as'a "fundamental category"

(padartha), i.e. as Pgaéhz and as a tattva. The purusa-tattva only

‘applies to sakala souls and not to the,vijﬁﬁna-kala or pralaya-kala

. _ , .
souls. In his commentary oh the Mrgendra Agama Vrtti Aghora Siva adds

that it is not only the association (upabrmhitatva) with the five sheaves

»

that is the cause of the purusa—tatﬁva but also the delusive attachment

to the objects belonging to the sphere of prakrti (prakrtigocara-

R

prapyabhildsamoha). The soul thus becomes "deluded" and Edentifies itself

with the transitory prakrti: in this context Aghora §iva.quétes Yoga Sttra
2.5: Mavidyd is entering the conviction (khydtipratipatti) that “tHe perish-

ing is permanent, the impure pure; the unpleasant pleasant and the non-self

19

the self. The Pausgkara Egama is even more adamant that the five sheaves

_are in need of "avidyd" in order for there to be the connection to prakyti;
" this Eggmg maintdins that the five sheaves themselves cannot be the cause of
the enjoyment of prakrti since ggigxéjwhich is a "prakrta" phenomenon of
" the buddhi, is a prerequisite to the attachment. Avidyd, on the other
hand, requires the five sheaves, since therg can be no.agency (kartrtva)
in the absence of kala -- thus,it would become impossible for the soul to

become an enjoyer of grak[ti.zo

4. “Riga"_gélg Trans-Buddhi Source gi Engagement iﬂ_Empirical Consciousness

— !
Commonly in Agamic Saivism one finds the purusa-tattva, k3la-

tattva and niyati-tattva'iying between the prakrti-tattva and the rEga-
21

tattva. However, in neither the Tattva Sapgraha nor the Bhoga Karika

does Sadyojyoti include purusa, kala and niyati as tattvas. Kala and
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niyati find their place more ag“Extgpsions of the notion of karma or as
22

(g

\\\) effects of karma, as Aghora §iva expfhins:

The Acarya [Sadyojyoti] has not taken up the tattvas designated
as kd@la and ni¥ati,which are discussed in the Agamas because it
is self-evident Trom the context [of what has been dfscussed so farl,
as nothing would transpire (anutpatti) without both the temporal
~ sequentiality (kdaldvaccheda) and individualized experience
N (bhoktyniyama) of that Enjoyment (bhoga) which is a result of-
karma.

—
V4
One finds no attempt either by Sadyojyoti or Aghora Siva to bring

the trans-buddhi categories more in line with a Samkhya understanding of

empirical consciousness; there is no attempt to liken méyé to a higher order

prakpti nor raga, vidya and kal3 to gunic qualities similar to tamas, sattva
and rajas, even though these tattvas share the qualities of the gupas.

Nor do we find Sadyojyoti, as thja Deva for instance, attributing

the powers jhana, kriy2 and iccha to the soul with jfiana corresponding to

vidya, kriyd to kald and icchd to réga.23

For the soul there can be no experience (anubhava) of the objects

of “enjoyment without the concomitant “attachment" (sakti) or ontologjcal
. N A
relation to the object of enjoyment.. Such an attachment requires a cause,
A - -~
which is taken to be ragay7“the.desire for bhoga" (bhega-anuranjaka).

(BK, v.90B-91A) Ln explaining rEga 3s a tattva Sadyojyoti begins with the

phenomenal "effect”, the‘experiencé of the object with its concomitant

24

attachment to this object: the cause is postulated as the more general

fbhoga-anuraﬁjakaﬂ, the obfuscation by empirical consciousness. In the

triadic relationship of the bhoktr-bhoga-5hogys, raga stands m&ng on the side,
of the bhoktr. Dyrected more towards the subject, réga is what causes
the desire for bhoga. Once there is this desire the connection to the

0-.—"
bhogya follows as a direct and necessary result.

f1

4



164

aga cannot be considered to be a"bhava" or “Qratxax a" of the
buddhi; raga is trans-buddhi not intra-buddhi. The classicaL,Saivite

argument defending the postulation of a trans-buddhi cause of
the “attachment" to the activity of buddhi is simply that,if there is no
such cause, the attachment would arise even in the state of release. In
this case the gaivite argument rests on the formula that “causeless= be-
ginningless = endless = without cessation“.1 Sadyojyoti voices an objec-
tion raised by SSmkhya' the positing of this gégg as the source of the
-attachment is superfluous'! Samkhya attributes this craving for bhoga to
the sphere of prakpti itself, more specifically,as one of the eight Qggggg
of the buddhi, i.e. "bondage" (avairé’gza).z5 ﬁln the giiadic conflgu#a—
tion ofthe.bhoktr~bhoga bhogya this locat®s the desiresfor-bhoga on the

side of the hogya and not on the side of* the bhokty, as Sadyojyoti bolds.
Two obJectlons are brought agalnst the Samkhya’ p051t10n. Firstly,
it is pointed out that the Qrakrti-based ;Phogza“<}9 itself simply a means

whereby bhoga is accomplished (bhagasddhana); hencé, as a means it too

requires some causative factor to explain the soul's desire for it. Second-
ly, the same argument employed defending the necessity of the postulation

6% the transfggggnl_ggggfgggglg is sufficient for aenying an intra-

buddhi cause of the attachment to buddhi: without Eégg being ZRternal to
the bhogya there could be no freedom from raga,since the bnogya itself
would be the deterﬁining factor of the attachmgz} and not the soql. n
other words, the object and not the subject would determine the relation-

ship between the object and the subject. Thirdly, and finally, a more

direct attack is brought against construing raga as a buddhi-bhava
e
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u - ry 1 3 : - .-‘
instead of a puruga upakara (an accessory in the experience of emp r-

e .\‘l'.

ical consciousness): {if raga is said to have a “vasana" or bhava as

its cause, there will follew an infinite series of contradictory activ-
ities,since the vdsanis are considered to be endless in their dormant
condition in the buddhj. In the face of this criticism, if Samkhya
attempts to identify the role of the Saivite's raga-tattva with a -
pratyaya of the puddhi the same criticism as construing it as a bhdva will

26
follow. , \

Aghora giva aoncludes the defence of the postulatipn of a.separate
raga-tattva to explain the attachment to empirical consciousness with an
" argument against construing rdga as somehow ancillary to the activity of
karma, a position that  makes the raga-tattva a supéé}luous postulation.
Aghora Slva argues that karma is solely concerned wlth bringing about
specific results of specific causes. Karma is not réspons1b1e for bring-
ing about the general desire for bhoga. Although neither-in the Tattva
Samgraha nor in the Bhoga Karikd does Sadyojyoti emphasize this more

“general aspect of raga, the Tattva Prakisa, for instance, does: "raga

is of the nature of attachment, is the general cause of the activity in

the soul and is without distinction between particular objects.. “27 It

e

is this general nature of raga as a cause of\the soul's activity and this
general non-distinction between objects that .pules out the possibility

of raga tak;ag on the functl n of karma. Aghora Slva adds a final argu-
ment defending the separation of the raga-tattva for inclusion within the
notion of karma: if karma is dccepted as the reason for the attachment to

each object, then in every case_of this attachment karma would onsidered

m ' g

-,
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a tattva. In order to avoid this problem, it is better to assume one

tattva, i.e. rég , to account for the multifarious activities.

5. The "Vidyd-tattva" as the Facillitating Instrument for Empirical
Consciousness

As a tattva, “vidyd“ serves two interrelated functions. The

vidya-tattva functions both as the “1nstlgat1ng agent” of the soul's

poweh\\F~consc1ousness (c1tsakt1pravartaka). and as the "instrument”

whereby the cognitive events ofthe buddhi are discerned by the sohl

(buddhibodhavivecana). These two functions are interrelated because they

entail each other: the specific fanner in which the vidyd-tattva prompts
the "cit- sakt1“ of the soul is through the discerning of the "buddhl-
bodha". 29 It is impossible for the "buddi-bodha" to be discerned w1thétt

thq/goul's neit-<akti” beinglﬂengaged-inf the discerning process.

Although neither in the Tattva Sapgraha nor in the Bhoga Kdrika

does SadyOJyotl draw clear,i;hks to the "jﬁéna—kriya—ﬁéktiﬂ of the soul

and the functions of the collection of vidya tattvas, he does

establlsh the vidya-tattva itself on an-argum2nt bastd on the conception
of the soul as 1ntr1n51"a11y of the nature of “_511_ saktl" -- he thus,
by implication, estab11shes a unity between the soul's lﬂiﬂi and EELL,
powers. In defining the nature and at the same time defending the
postulation of the xigxéftdttva Sadyojyoti puts Forth the principle that
every act1v1ty which 1nvolvgs an agent requires an instrument in order
to carry out the activity. The activity of the agent is said to “depend
¢’

on" an instrument. Sadyojyoti assumes that the soul's cognitive powers

are intrinsically related to its agentive powers when the argument is

-
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- angr"bodha“, for instance, connote a cognitiye act in general.
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put forth that in the discrimination of the presented “huddhi~bodha"

the "instrument! of this discrimination is "vidyd". If the soul were
solely construed aleng samkhya lines as constituted by jfiana,there would

be no need to assume an instrument between the soul and the buddhi-bodha;

according to such an account the relation so established between the

soul and the buddhi-bodha would simply be accounted for by the discrim-

. < . . . .
ination itself.30 However, since the Saivite considers the buddhi-
Sy,

bodha itself as an act or activity,the postulation of an agent is

assumed; result the nece551ty of construing the need for an “in-

strument" «bétyeen the soul and the buddh1 bodha is self evment.31

As an "instrumenti,in the production of emplrlcal consczousness
of which the soul is the discerning-subject, Fvidza” must be distinguished

frem the other major "instruments involved in the production.of empirical

consciousness, i.e.,the internal organs (buddhi, ahampkdra and manas)and
the five sénse organs. The terminology adopted by the various authors

to describe the specific cognitive act1v1ty of v _191_ implies a certa1n
degree of objectivity on the part of this “instrument” or "organ* that the
others do ndt possess: the term “giggﬁgﬁ' literally means "to separate"

or "split up"; as a term designating a cognitive act "v1veka“ connotes

-a more objective discrimanatory and Judgemeq5?1 activity whereas vinana"

Vs
Pgivekin"

is a “judge' or somébne who examines the “facts” asrso presented Iy
objective manner. -

At the Ievel of the vidya-tattva this "yiveka-jiana”

sidered a meang whereby the soul attains the realization that it is in

. ff’a’ _ .;f ? ' , OQ

f .
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fact separate from the grakrti-based empirical consciousness, as is
the case with the Samkhya system. The §%ivite conception of vidzi’as
"viveka-jfiana is not equivalent to the Sdmkhya ideal of “vyakta-

e ~ ’ . . -
avyakta-jna-vijnana." According to the Saivite, at the level of this

‘"viveka-jfhana" both the vidyd-tattva and the raga-tattva are combined
and thus limit the soul so it cannot actually discriminate itself from
"buddhi-bodha". In so rousing the ngtﬁék j" of the soul the vidya-
tattva "taints” this citéakti with the fact of empirical consciousness

-
(bhogyoparaktacitvyakti), a process which leads to the' idzi-tattva"

being referred to as the "“impure vidya" (aguddhavidyéW. The Mrgendra
32

Agama provides the justification for this designation: o~

Affected by this [rdga (as well as vidya)l, the soul desires 18
the objects of enjoyment and, although they are impure, grasps
them. However, in the enjoyment of these objects of enjoyment,
the soul does not acquire the freedom fromAhis passion for them.
It is imperative to point out that although "viveka" is actually
a function of the‘;idxi-tattva, Sadyojyoti does not use the terminology
of "vidya-viveka" in a similar manner as he does when describjng“bodha’

as the function of buddhi as “buddhi-bodha". Rather, the terminology

employed is "buddhibodha—viveka“)as if "viveka" is in some sense intrinsic
to the buddhi itself. Vidyd should not be thought of as a sort’ of
“higher” buddhi, as one sorf of buddhi over-looking another; in-

- . & - - . - . . , -
stead of a Pv15aya-akara: as buddhi is in a presentative manner, vidya

is a "buddhi-visaya-akara" of ﬁtich the soul is conscious. Such an
analogy\wou{a of course needlessly entail the postulation of another ;i:?

instrument through which the soul could grasp the original "buddhi-bodha".
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Samkhya 1is willing to accept the principle thatthis argument is based on
but will, however, take it one step further and argue that there is no

need to-take the d&fscriminative process any further than the buddhi,

- e
i.e. that the vidya-tattva is already superfluous. Samkhya will argue

that buddhi is itself self-illuminating in the-way a light is seif-
111uminating The §51v1te will reply that a light is taken to be an in-
strument when we observe posts and so forth; however, in order to view
the light itself a further "instrument" is needed, i.e. “the eye", a
receptor to light. In the same manner, Sadyojyoti grants that the buddhi
has "man1festing powers" as is the case with a light but in order}for

the soul to grasp the buddhi, the buddhi itself cannot be considered to
be the instrument. Hence, the postu ion of 31g1§. With this argument
pased on the analogy of the eye, !igggfis given-a purely instrumentaf
functlon whereas_ﬁgggnl has the added character of being an "agent in its

own right, an agent in the sense of reflectively "lighting objects up",

making them manifest (saksatbhogyatva) as well as ‘serving the purely
instrumental function of being the means whereby “objects" are brought

forth in the process of- bhoga (bhogaséqhaﬁgf. Thus, althodgh buddhi is

capable of illuminating through a process of reflection (vi§azak5ra),

it is incapable of manifesting itself. As well, the buddhi is con-
stituted out of the three gupas, i.e. prakrti, which is a"bhogya“
phenomenon. In terms of .the d1fference between _lgx_ and buddhi as in-
struments to the soul, Aghora S1va descrlbes "vidya" as the “hlgﬁest“ or
“most proximate" instrument® ‘of the soul's consciousness. 3 Technicallly,

buddhij .is described as an "external“ member in the process of empirical
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consciousness (bahirangatva) while vidyd is described as an “internal"

34

r

member. Moreover, vidyd acquires a[certain "importance" in the event

of empirical consciousness:35

According to the maxim, 'one travels by means of a horse, roadway
and lantern" [where one "means’, i.e. the lantern at night is the
most important], a manifold number of _instruments go into bring-
ing about the effect; likewise, vidya is considered to be the
most important instrument. . :

6. The "Kald-tattva" as the Causative Factor Mediating Empirical
Consciousness

+ Sadyojyoti begins his discussion of Eglé by pointing out the more
causative nature 35’5g1§ as opposed, for instance, to the more purely
instrumental nature of !igli- He begins by maintaining that when Pgnggg"
takes effect there has to bé an instigating-agént (prayoktr) ingolvéd'in
the collection of ageﬁtive-factors (kErakg§~involveq in the activating
of the buddhi. By defending the necessity of an instigating-agent be-
tween the soul anq_ggggﬂl, Sadyq%yoti gstablishes proof for the existence
of the Egl§7§§§§j§2 |

‘The term for Magentive-fagtor', i.e. "kdraka" quite literally
means "that which carries out the activity;_"36 Sadyg@yoti describes the
soul asr"self—willedﬁ and as amlagept"; kala is described as the “ia-" - 5

stigating=agent O%STHE sglf-willed agency of the soul. Kala is not

itself self-willed (svatantrya) and is not\EEEEEfEEE/COnsidered to be an

agen%‘in its own right; rather, in the causal@procesg which bring ggggg S

about, kala functions as } subsidiary agent Aghora Siva attg;pts tiS‘h?\H.- .

clarifyifhe difference between a caus éggggg) and a ;ubigdiary cause . )

(karaka) as well as the difference beéiéen the soul,aﬁﬁfmself-willedﬁ : _
: Y _ ”’) .
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and the vidyd-tattva gqua, "1nstigating-agent9; he bases his clarification
37 )

on Nﬁrayana Kantha's discussion of Mrgendra Agama 10.7:

' 0 brahman, these two [the soul qua karty and kala qua prayojikal
in the effectuation of the activity of bho a belonging to the
hound souls, stand together as if 1nd1sfing ishably united -~
and are gesignated [collectively] as the /agent- -concomitant

(kartrkarmaka).

Narayana Kantha explalns that, the soul cannot be actively enzéﬁéd’/"
1nthe_ﬂgg_ EXBEPIEHCE untll it is so affected by kala, as a resulhﬁ the
soul is described as the agent and/enJoyer while kala is described as
the concomitant or auxilary cause which serves to "corroborate’

(u godbalana) the agentlve power of the soul. 38 The two "appear" as one
causative factor; MNarayana Kantha quotes Brhaspati who describes the
epistemological result of this unity in the manner in which the soul.and
kal3 function: “in the [bound] soul, it [i.e.,kala] appears as a second

39 Aghora

consciousness, because consciousness is so united with it.!
Siva raises an objection by an opponent: how can there be a corrobora-
tional relation between the "kartr" and the "karaka' when agency is a

property of consciousness (i.e. of the conscious soul, centanadharmatvam)

-

and kald is of a non-conscious nature? Aghora Slva rep11e$ that kala

"~ can indeed have such a relatlon with the soul since kala is super1ntended

over and has its locus in the- obscurational power (rodhanasaktl) which

is con51dereq\32.be of a conscious nature and of the nature of mala.40

Since the agentive soul, maintains Sadyojyoti, is of a pervasive
nature.(viggaka), something must be held responsible for "limiting its
pervaﬁfreness; mala is designated as the limiting factor. .Eglif which
is likened tu a light, "rends apart! (vidarana)~suﬁe-pf this mala and

——
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-~ tb“} allows the agentive-power of the soul to be revealed. In the ,

‘o - -§;iva Paribhdsd we find this role of kald described by the analogy of
moss in water: kala is like that which separates the ‘moss which covers

all of the water.41

In the analogy the moss-is likened.to mala and the

— ) wWater Fo the soul. The "separation" is onl§ part}a}, botﬁwtempbrally
an sbatially: ‘givﬁgrayogin gives a detailed analysis of this analogy
through a precise explang?TBn:qf the actual function of the removal of the
- obscurational gglg;ﬂz He sdys that kald .is a manifesting tattva

N N - ,
« (abbivyafijakam tattwéMm) of both the active and conscious powers of the |

R : ~ . J— o y R —_
soul.  However, thfs’ﬁénifestatiSh takes on the form.of that which termin-

ates or suspends (niv[ttij(:Z: obscuring féSIOF (écchédaka). But this is
: -~

not the destruction of the wery nature of the obscuring factor (sapi
. | ndcchddakasya svariipavinidal)y rather, it is the rempval-(vin5§é) of the

" power (5@531) to obscure -- it is the suspenéion of that which possesses

© this ability. On thé analogy ogflhe rock tH}own into a moss covered pond,
the rock islséid to remove thg\moss; it does this not by destroying the
moss but by removing: its power or ability (éégzi) to cover the water.
}n'more technical terminology the "5@5;1".0f the mala is removéquut not
its, "existence" (sadbhdva). — ‘ |

If the soul were no§‘§ffected by kala the soul would always be

-considered omnipotent and ohniépient; neve#’having been in contact with

-

“kala means never having been in contact with mala. Byt it is tmpossible

\’ﬁl for any souls‘qpt.to have beeh in contact with mala, for in order to be
/fid °f EEli (i.e. for the Lgberated souls) it is necessary to "work
through” the connection to the beginningless condition of EElE’ -
obscuratioﬁ which cccurs in fﬁe\empirical and samsaric sphere tprough

— | ) .
y

-
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kj;j} The soul is thus dependent "on the grace" of kald for soterio-
0

1 cal development' kala is therefore'described as “the gracious

tattva" (anugrah1kam tattvam) w1th the emergence of kala some of the

orlglnal mala is removed and the soul is on its way to the full de-obscur-

‘ation by the mala, i.e. on its way to moksa. .
Sadyojyoti further discusses kala.in terms of'being the representa-

tive tattva most ‘inclusive of cirtumsc#&bing the tattvic range of the .

subtle body. The group of tattvas (tattvasamhati) that begins with earth

and ends with kald constitutes. the subtle body. It is this “group of

tattvas" that is said to migrate from one body to -the next in the round_

of rebirths;» In the soteriological development of each soul which fakes

place on the level of this collection of tattvas all of the individual

tattvas are said to be "gracious" in the sense of providing the opportunity

for moksa, kald is said to be the most gracious of all.

Sadyojxoti concludes his diipussion of the kalé-tattva with a
more detalled discussion of the relation between the subtle body (qua the
collection of tattvas beginning with kald)and the soul through this
dlscu551on SadyOJyotl argues persuasively that the establishment of the
multiplicity of subtle bodies is sufficient for establishing the multi-
plicity of souls, which is a direct attack on the position of Advaita.'
He as well includes a description of the spheres of existence or "bhuvana"
which -are associated with this col}ection of tattvas. Unlike the in-
dividual collections of tattvas, which are relative to specific soule,
the Qorlds or spheres of existence related to this collecfion are of a

more general. nature and are shared by all the sSuls associated. with them.

ry



174

. 14
7. The Soteriological Implications of "Maya", the Fundamental Ontological ,

Principle Governing the Empirical Sphere of Consciousness and Being py
' !

Sadyojyoti discusses. the -nature of the mézﬁ-tattva44 from verse”
117B to verse 123B; he restricts his discussion of.mizé to its role as

the fundamental matsrial cause (paramopadana) of the empirical world

ghith is constituted by the tattvas beginning with Egléfs He begins with
an argument defending the postulation of m§1§ as the cause of the world
with reference to Eglﬁ; in order for Egli to carry out its role of provid-
ing “bhoga" for the souls, Egli must have a cause.46 This cause is‘desig—
nated as mayd. Having established the necessity of this "cause" Sadyojyoti
proceeds to describe its specific characteristics: maya is said to be of
an unconscious nature, eternal, omni-pervasive and‘possessed of many
fgéEEE?u47 | 7
Sadyojyoti does not defend the postulation of the unconscious
_nature of mayd although Aghora -Siva prévides aﬁ argument based on the Saivite
principle Ahat an "effect" which is "manifold" ¥s "unconscious". 1In
itself maya is described as one phenomenon; the material cause of the
empirical world; however, in its transformation or_ﬁodification into the
world of empirical:experience, mgxi takes on many forms through a tr?ns-
formation of its “sakti" or‘Piqnate potentiality". .in this manifested state
of multifarious effects_mixé itself is considered muitifarious, and there-
fore uhconscious.48 _ _ 4

Sadyojyoti does defend the postulation of maya as that which
possesses manifold "saktis"; he maintains that maya possesses a manifold

of Péégglgd both quantitatively and qualitatively. The proof of this
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postulation is based on the observation that the effects of maya are

both quantitatively and qualitativély of a manifold nature. This’argﬁment
is based on the acgepted $aivite principle that the cause must be of the
same naturf’hs the effect. As Aghora $iva points out this principle is

basic to the satkdryavada: the “"effect” does not come into being with

its own and "new' §§5£i_separate from the one which is its cause.
Aghora-giva explains that the effects of maya are simply "forms" (rupa)
mayd takes on through a modification of its sakti; the “Jakti*, maintains
Aghora.égva, remains a property of mdya in spite of the fact that it exists . -

in a transformed condition qua effect.49 Concerning this conception of

the relation between the cause and the effect, the Mrgendra Agama voices .
an objection: since a cloth is produced out of a collection of threads,
the principle can be upheld that'a single thing, i.e. the effect, can a-

rise from many cadses. The reply to this criticism is typical of argu-

mgnts,defending the satké?ygvéda: "But then, the plurality (viz.,the

threads in the instance given) is produced-only from a single cause (i:g.,

cotton, out of which the threads were manufactured) . "> T

-

Defending the eternélity of méyé poses more serious problems for

" Sadyojyoti, especially given the satkdryavada principle that ‘the effect

is a transformation of the cause. In this case, the effect is the totality
of non-conscious and manifold things. Anything considered "unconsciéus"

is consid@red to be “material® and in principle non-eterpal .
§adyojyoti.defends the eternality of mdya in the.face of this criticism

in the same manner in which he defends the oneness of maya: just as

~ / . -
mﬁxa, although of one nature, possesses many saktis, so maya 1s ‘eternal”
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even though‘it is “unconscious.” Mayd is "eternal" in the sense

of poséégsing the continued existence which outlasts the manifold crea-
tions or'bffg;ﬁs"; not only does maya outlast the continued creation
andzdestructiOn'of individual entities, but it continues to outlast and
provide both the “form" and the "matter) for the creation, maintenance
and destruction of the continual succession of world orders. The etern-
ality/ét ﬁili if further bolstered by the establishment of its omni-
pervasiveness (vgébaka) since g@lg affects all souls and since souls are

- » - e - . .
innumerable, maya must be omni-pervasive, This spatial pervasiveness

'; thought by Sadyojyoti to lend credence to the notion of the temporal

-

ErvasiVeqess of maya.

In summing up the conception of Eéii as & unitary phenomenon poss-
essed of temporal and spatial'omni-extensiveness, Aghora éiya clarifies,
the éaivite doctrine of causality: all "change" gua "transformation”
(Earinémitva) is only "partial" (ekadesa). With respect to mixi, its
transformation into an omnifarioug and viciscitudinous totality of various.
effects is simply a "partialh transfofmation of its intrinsic unity and

eternality.

8. "Mala" as the Fundamental Soterioclogical Concept

"Maia", literally "filth" or.“defilement", is the fundamental
soteriological concept employed by phe §aivites to explain the condi-
tion‘of the "fallenness" of the soul;, the counterpart to mala iﬁ the
Advaita doctrine is Avidya and even more precisely the Avidya-May3 com-
plex. The common argument put forth by all the éaivite authors defending

the postulation of mala as that which obscures the agency and constiouée
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ness of the soul is succinctly stated by Sadyojyoti: the soul is found
*+o0 be consciously engaged in the totality of that which is an effect of \
mili and is therefore in a defiled condition, i.e. "covered by 9311.951
And more specifically, the soul's omnipotence and omniscience are
“limited" by mala. In the Bhoga Karikd Sadyojyoti does not provide an
~ argument establishing the omnipotence and omniscience of the soul al-
th?ugh it is clear that,like other_gaivite authors,he basis himsglf on
»dabdapramana”, i.e.,the authority of scripture, on the basis ¢f which it

is maintained that the scul attains the state of Sivahood ip/the state of .

release, i.e.,attains omniscience and omripotence" ¢ Hence, the soul must
have these two qualities prior to the removal of the mala. Ultimately it

is the Lord who is responsible for the connection between the souh\siﬁh///

/;;1a for soteriological reasons; the Mrgend¥a Agama provides a graphic

—trt—

analogy to illustrate this:53

(The Lord is) like a surgeon, who through inflicting pain on
the patient by applying caustics and the like, cannot be said
to cause his pain, since in the end he compasses the desired
end. : %

7/
Before engag@ng in a description of the specific characteristics

of mala Saqyojyoti makes clear the distinction between mala and karma.

The opponent immediately responds to the ¢aivite conception of mala as

the defiling principle governing the soul's defiled conaition by point-

ing out that karma itself can carry out this function. Karma, argues the
opponent, 1is sufficient for establishing the soul's engagement in the sphere
of miyd, as Sadyojyoti states (BK, 125B-126A):

i The Karma which is an offect of a previous existence provides the

coul's fruits at birth -- why then- imagine that the soul is
defiled [i.e. covered by smala”] when karma is already operative?

—
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' The opponent. is not offering a radical criticism of the doc-
‘ trine of nmla but rather stays w1th1n the sphere of the §a1va doctrine.
) Accordlng to SadyOJyotl, Slva is engaged in the world though the
"quuality of his‘sakti' in the case of the obfuscation of the world Siva's
EEEEL becomes transformed.into the three bonds, maIa karma and mqya.
The opponent questions the necessity of postulating karma whose onIy
function is, as Aghora Slva ‘points out, "to explain the variety of [the

el

dxfferences] of bhoga ( Ehogava1c1tranyathanupatt1) Given the very notion

of mala, mala should contain this +restrictedness within itself if it
is indeed to serve a useful function! 'Respoqding to the opponent's first
criticism that karma is sufficient for explaining the bound condi%ion pf
the soul, Sadyojyoti replies that Karma cannot take-effect withodt‘éé_g
being present as we never see anyone who is born free from ignorance or
l#mited conéciousness, which is caused by a principle of obscuration --
i.e.,mala. In this case, Eéggg only provides the connection to a partic-
ular cond@tion of emboqiment and obfuscation; the obfuscating factor it-
self is something whichcis prior to the karmic activity.>?

Responding to the second criticism that karma is a superfluous
~ postulation since mala can account for the embodied condition of the

beund soul, Sadyojyoti replies that there are souls who are only

possessed By the bond of mala, i.e. the vijﬁénakevala souls. Since these

souls remain unconnected to the sphere of mdya and embodiment, some other
. cause besides mal¥ must account for such a connection. Hence, the .
pastulation of karma. C * g .

A more radical criticism of the postulation of mala is addressed
N
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when the opponent argues that it 15 contradictory to attribute mala qua
Ignorande to the soul since the soul is by nature possessed of omni- .

science and omnipotence and an ‘intrinsic unity; to attribute mala to

the soul as a“beginningless condition of ité state of being is to coe:
tradict the intention of the postulaéfoﬁ”ﬁf“its three original stated
characterigiics. Sadyojyoti responds that we in %act see souls who are
bound in the sphere of maya and its consequent limitedness; in order for
there.to be the removal of this limitedness, there must be some cause be-
hind it. There must be something to account for the soul's consciousness
and agency being released from the bondage to the sphere of maya. The
“yeil" over the soul is thus descrjbed by mala. If souls were not to be
originally covered by mala they would be equal to §iva{;:5n fact mala -
is the fundambntal distinguishing wark between the soule and Siva, the
"pady® and the, "pati".> |

After having established the necessity for the postulation of mala
Sadyojyoti proceeds to describe the essential characteristics it possesses.'
These characteristics are also shared by mﬁl@: eternality{ gnenness; un-
consciousness, and temporal and spatial pervasiveness. The arguments .
given by Sadyojyoti defending these qualities of Eélé are quite similar
to those given in the discussion of mala '

Mala is said to be eternal, i.e. "beginningless", because it is
a covering of that which is also eternal, i.e. the souls. Although it is,
said to be of one nature and applicable to all souls aiike, it affects

all souls individually through the application of its innumerable

capabilities or wdaktis". This dakti doctrine is intended to silence the
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opponentf who criticize the universg%ity of mala. The opponent puts
-;srth'%gp arguments: firstly, that if mala is eternally pervasive,

the -souls will ngve} be cgpable of ridding themselves of it, and

secondly, that;even if we allow the possigle freedom from mala,whan one

soul attains the fﬁeedom from mafa all souls will attain the same'free-

dom,, given the universality and uriity of mala. These two criticisms

.are brought forth by Séﬁkhya which locates the source of the connection
of that which defiles the soul in the buddhi, i.e. in the notion of the
“pratyaya" designated as "misapprehension" (viparyaya); the specific

‘"misapprehension" which causes this connection is "Great Delusion" or
' ™

"ﬂﬁgggmgggf whase manifesting cause is accounted for by karma. The fakti
aoctrine does not silence these two criticisms, argues the Samkhya oppon—'
ent, because the fact remains that mala is the universal and pervasive
veil over the soul prior to the evolution of the prakrti-based sphere of
objects. _

Sadyojyoti replies to the Samkhya by-bringing:the same criticisms
against the Samkhya doctrine of locating the cause of defilemant in buddhi
as aided by Egrmg.' if it is claimed that the soul is undefiled prior to

its association with the "Mahamoha" of the buddhi -- i.e., prior to this

‘prakrta-mala" -- it becomes logically impossible for the defilement to
occur {BK, v. 133B-134A):

[If it is claimed tiat] prior to the arising of the 'mahamoha”
the soul is without defilement, it is then impossible for the
soul to separate itself [from mahamoha qua dofilement] as
[according to this view] the soul {tsélf is not veiled by any-
thing, as is the case with the Lord.

If the Samkhya insists, in spite of this criticism, on maintain-
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ing that the defilement doés in fact have a temporal beginning as the
defilement of the buddhi, then a cause must be brought forward to explain
this beginning; ultimately, in order to avoid the charge of infinite
regress, some single cause must be postulated, as the gaivite concepﬁion.
of mala. However, if, on the other hand, Sé@khya maintains that the soul's
connection to d=filement does have a beginning butﬁfgwqithout a cause, then -
again thera will be nothing to prevent this defilement from continuing to -
-defilé the soul even in a released state as there is nothing to cause it
to caase.

- Sadyojyoti concludes his discussion of mala by .stating that "on

account of its connection to ma}a, the soul "is-termed ‘the limited ione'

(anu)." Aghora Siva points out that according to the Raurava E@ama'the

notion of mala in inclusive in tie notion of .the soul qua "the limited
one". For, without mala the soul would not be considered to be "limited".
In this sense E@ié_tends to represent the category of “bond",'giég;

the "soul" is described as a "Eééﬂ" and not a "pati', for instance, be-
cause of its association with the category of Eééﬁ' Juﬁt as, in the Moksa
Kdrikd, Sadyojyoti defends the identity of éilg-and éﬂEEl i.e. that ééﬁgl
ié in some sense the instrdment through which §iva is activé, in like
manner, the Eééﬁ has a relationship of close identity with the ggéé. This
is especially so given the fact thét.mglg is essentially construed as a

§hkti.56 Prior to liberation the soul plays out a similar role with the

, ’ / . . ! . \ .
pdsa qua mala-sakti as Siva with his Sakti; the soul's §3ktl, however,

is impure and unconscious while thét of the Lord's is pure and conscious.
/
As well, the soul has no control over the essential direction its sakti

takes -- i.e.” in a obscurational direction. The only control the soul has
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over this sakti comes about indirectly thrgdgh dik§5 and the phrsuit of

/
the Saiva path.57 o
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Chapter VI

NOTES

I'4 ' .
1Sivégr‘ayog-in justifies the triadic grouping in spite of the

fact that some texts postulate more than three categories; cf. SPBY)
p. 60: “Now since the categories seem to be differently enumerated in ,
different works as, 'Seven categories are declared in the Svayambhuva,
six in the Paugkara and Matahga, five in the sacred Parakfiva, and three
in the Raurava," how can it be said that there are three categories
alone? .I1f this be asked, true; but since those (others) which are
different from pati and pasu are inctuded even in pasa, and since for
yamadeva, the first sage 1n our succession (of teachers), the Raurava was _

the principal Agama, the categories are caid to be three; and there is no
contradiction.

2The pure is often distinguished from the impure ontologically:
"pindy" is said to be the material cause of the pure realm while “mayd"
is the material cause of- the impure realm. Although hindy is_in a sense
a "higher" type of md 5, and is often referred to as the “"mahamaya",
bindu simply represen%s a more subtle degree of bondage wiTh more positive
connotations than the gross még@.The worlds and supernatural beings that
inhabit the realm of the pure fattyas are all dimensigns of bindu in 1its
form as nada,sound-essence. For & discussion of the Saivite doctrine of
nida, cf. Pandey, Bhaskari, pp.- 91-98 and K. Sivaraman, "The Word as a
Category of Revelation,” Revelation in indian Thought, ed. Harold Coward
and Erisgna Sivaraman {Emerville, Talifornia: Dharma Publishing, 1977},
pp. 45-64. ‘

1

' 3cf. uTattva-Kattalei," trans. H. *Hoisington, p. 19-

4Raur‘ava Agama, Systikrama, vv. 2-4. K. §Lyaraman suggested to

~me that one possible clue for the “mission of the Sivatattvas and kala and

nivati may be found in TS, vv. 25 and 26 wherein tﬁg Tattvas from kald to

r%ﬁ1vi are said to constitute the subtle body vis-a-vi1s the sthiladeha —

which 1s ig_immediate contact with the world as impelled by karma. There-
i

fore, the Sivatattvas, niyati and Kala are not necessary to explain the
condition of bhoga.
5

For example, MA (.4-18), pp. 230-245 and Tattvs Prakisa (v.49),
p. 103. . '

6Sadyojyoti says that §hé unas are visible or apprehensible (drsta)
in such things as the effects pf-t e puddhi. The unapprehensibility appllies .

AN

RE:E)
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to prakrti as well, especially insofar as the gunas, as Sadyojyoti-
claims (BK, v.B9B-90A), remain “"undivided" in graE{fi. The Tattva-

rakada ~  states that Qrakgti is undefinable or unapprehensible because
of the unmanifested state o e gunas (anabhivyaktagupatvadavyapade$yam

tadavyaktam); cf. Tattvaprakifa, ed. p.104 . The Tattvaprakasa also
speciftically mentions that the E;gkg;i—tattva is for the purpose of enjoy-
ment of the purusa, a point not found if éither theTS orBK. The Samkhya
Karika, v.8, attributes the non-perceptibility of prakpti to.its subtley
(sauksmyattadanulabdhir na ‘bhavat karyatas tadUpaEaEaﬁiﬁ)' cf.
Tattva-Kaumudi, p. 18.

7

81s, v. 9, p.12.

Samkhya Karikad, v.12.

®Gaudapdda on Samkhya Karikd, v.7.

10§PB, p. 222; §ataratnasamgraha, p. 55.

;, 11The equation "anekatva and jadatva = kEranapvaakatva“ is as
follows: because something is manifold and unconscious,1t therefore requires a
cause, as Aghora states in his commentary on TS,v.9; pp.12-13: 'qupd nam’

acaitanye satyanekatvat yato ghatddivat k3ranapUrvakatvam
tatas fesamavyaﬁ¥56eva samb%ﬂflrity.ﬁ _

3
?sz Siva's urging, Ananta creates the tattvas from.kal3 to

pradhana; from Ananta's urging Srikantha creates the fattvas Trom gupa-to
prenivi; ‘and finally, at rikantha's urging, Brahma creates the elemental
sphere (bhautikasysti) of the animates and inanimates; cf.
Sataratnasaggraha, p. 54.

34y, p. 83: "yeyam kapilaih paramakarapatayd parikalpitd
satvarajastamolaksanagunatrayasamyatmiks prakptin tasyastavanna gunebhyo
nyatvam gund eva prakrtiriti. hetubhip prafl]ﬁafe gunebhyo nanyatve
‘cavaksyamanekatvamasyah yaccacaitanye satyanekam tatkaranantaraphivakam.
yathd tantavo myipinda vasatl cakarapdntaraplrvakatve na paramakaranata idam ca te

prastavz;&.

Tattva Prakdsa, v. 49, p. 103.

15In his gommentary to the same verse Srikumara emphasizes that the
puruga-tattva is Siva himself: "having attained the condition of pasu on
account of ghe connection to the five sheaves (kali, niyati, kala, vidya,
and raga), Siva remains in the locale of the twenty-four tattvas beginning’
with fge vyakta by means of His separation from the Sivatattva -- and is
thus_designated as the purusatattva! Cf. Tattva Prak&sa, p. 103
“yadayamTéVarab ebhih kdlaniyatiKaldvidyaragakhyal paficabhistattvain
sambandhat pasubhavam grggza bhoktrtvavastham prapnotl tada
vyaktddicaturvimsatitativamaye puri sayandt purusasamjfiam ca labhate
Slvatattvavyatirekena tativesu gunanam ceti.” -
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16MAD p. 103

) 17Thg ritual purification ofégee elements (bhutaduddhi) or
stattvanyasa" is carried out by.the Saktas and Vajspavites in a very similar
- manner as in the case of the gaivites. For a discussion of the §aktas‘
method, cf. Sri John Woodroffe, Introduction to Tantrdsastra (Madras:

Ganesh and Company, 1913}, Sp .108=109; for the Vaisnavites and Saivites,
cf. J. Gonda, Vispuism and a1v1sm p. 47. ),-

18There are six "adhvas“ or aspects of the tgtality of creation: .
kala, bhuvana, varna, mantra, pada and tattva; cf. g1van3%ana Siddhiyar,"
p. 156 ¢
A similar argument is.found in the §;taratnollekha wherein it is
argued that there are no superintending Rudras nor objects of experience in
maya. In an attempt to explain the scriptural texts which claim that the
eig t Mandalas exist-in mdya, the author says: "The statement .
is not to be taken literally in view of the fact that m mayd is only a
<€akti wherein no bhuvana' can have any spatial_existence.” What redlly per-
tains s to kala, deda etc. is transferred to maya by courtesy. Slm1larfy.
tattvasuddhi as part of d‘k d that is ordained in relation to maya really
,QeFfaxns 1o mastaka." C ataratnasamgraha, trans. p. 51. _The Pauskara
ama uses the same laksanELargument to claim that 'in the d1k§a SEC%IOHS
wElcﬁ mention bhuvanas exzstlng in the prakrti-tattva; cf pumstattvapatala,
v. 7-9, SPB, p. 22T-222.

19

Also quoted by Aghora Siva inMAD, 9.18, p. 271. - X
20¢¢. e, p. 220.

. 21There is also debate oyer the origin of raga and vidyd,
Aghora diva follows the Raurava Agama ’and maintains that boTh raga and vidyd
uvat

emerye ~ from kala: Kalatattvddragavidye dve tattve sambabh uh RA,
11,-v. I.15A, p. & .~ Other-sources, such as the TP derive rag and vH'za
directly from maya; cf. vv. 40-43. oo«

2200

BKV, p. 49. Slvagrayogln expounds on the notions of kala and
niyati qua tattvas. Kala is that factor which determines the extent of
empirical_experience {Bhogeyattaparicchedha) and is the first transforma-
tion of maya; Sivagrayogin c1tes a number characteristics of the

kalatattva, i.e.,inertness (jadatva}, manifoldness (sat%anokatva), non-

eferna!1fy (anlt atva) and non-pervasiveness (avibhutva). Kala is non-
eternal given is subject to origination and destruction durlng

the periods of COSmIC destruction; he further says that eternality, a
quality of the soul, is not to be understocd as "eternal time" but
simply the freedom from the determination by time, niyati, described as
the second transformation of mdyd, is the karmically determined "link"
{yojana) regulating the relation between the triadically bound soul and
. the condition &f bhoga. Cf. SPB, pp. 202-209.

B1big., p. 217.



186

zflgg, v. 10, p. 14: "abhilasdtmana karyepa ragatattvasiddhih."

25[n his commentary on the Tattva Prak€§a, Aghora §iv contrasts
raga understood in Sapkhya terms as a buddhidharma with the Saivite con-

ception of it as a guru§o$§%5ra, i.e. as something which of sgme service
or use to the soul; cf. lattvapraka<a, p.103; as well, cf. MAD, p. 162.

e
26Aghora Siva states this more simply in the TSV, v.4, p.14:
pratyayarupasyapi,. bhogyatvannabhildsahetutvam.” In the ) (10.11; p.262),
however, Aghora Siva accepis that raga is also of the nature of a pratyaya
as contributory to the bhogasadhana specifically brought about by raga.

27Tattvaprak5§%, v. 18, p.102: "rago ’bhigvangatma visayacchedanm
vinaiva samanyah purusapravrttihetur vilaksapo...”

28
p-159.

tena [vidya-tattvam] prakdsarUpena jﬁEnaéaktiprarocinE; MA 10104,

2yalz rouses the soul's kartrsakti while vidyd rouges its citdakti;
f. Tattva Prakasa, v.45, p.99 an .8-9, p.258. e MA emphasizes that
iva 15 ultimately responsibleéfor The specific arousal of The two Saktis

of the soul by the respective Saktis.

30An objéction to Sadyojyoti's position is taken_up in the TSV,
v.14, p.17: “panu prakrtireva buddhyatmana oaripatamatmanam purusasya
bhokyatvena darSayati purusasya tu na kartrtvam api Iu drastrtvam.”

31n so rousing the "citsakti" of the soul, the vid&ﬁtattva "taints"
the citéakti with the bhogya Tbhogyoparakta citvyaktih, on v.13, p.16)

e

which leads to Vidyd being referred to as the "impure tattve"(aSuddhavidyd,
TPT, on v. 45, p.J

32MK, 10.12, p.262: "sa tena rafijito bhogyam malimasamapi sprhan
‘Zdatte na CTa bhufijdno virdgamadhigacchati.”

33TSV, v.12, p.15: "tadvidydkhyam karapamatmana iti sannikrstatvat-
paramityucyate"; TPV, v.47, p. 100: "...1yam [vidya] paramamaniaranfigakaranam

34uAD, 10.10; p.260.

35TSV, v.12, p.15: "aévena pathd dipikaya yétTtyadévivEtrEnekakaraua-

sadhye 'glf"ﬁhle vidyaiva paramam karanam.™ A similar analogy 1s found 1n
D.250 S

36In grammar the term “karaka" describes the syntactical relation
between a noun and a verb in a statement; it includes all the Sanskrit de-
clensions except the genitive (and vocative), which are kartp, karman,
karana, sappradana, upadana, and adhikarapa. -For a discussion of the
grammatical notion of a "karaka" Tn light of the interacflon between
grammar and philosophy cf. Matilal, Logic Language and Reality, pp.372-378.
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37MK, 10-7, p.257: 1tyetadubhayam vipra sambhuyananyavatsthitam/
bhogakriyavidhau JantornlJagun_kart(kEYakam.”

38MAV p.257: "tarhi bhoktrtaya kartpvenatmoktah. tasya
kartp §hkterupodba1anak rirtyv rakam hetuh karirl kala.™

39MAV p.257: "uktam ca brhaspatipadaih jantorvibhétyati§1e§ét
sddvitIyeva ci cetana“ iti% )

/7 40Ib1d., p.258: " k3rakamprayojakam prayojakatvam casyastirodhdna-
saktyadhlstanenetyav1rodhaﬁ "
§E§, p.241.
%1pid.
43

Concerning the conngptlon between the anadimalavrtatva condition
of the soul and kalgd, Aghora Siva puts forth the tollowing argument in the
TSV (on v.18, p.2U0J: since the consciousness (which is of the nature of
drk and kriyd) of the soul in the samsaric state does not cognize all
Eﬁjécts 1.e.,since it 1s limited by’ somethlngj, it is concluded that
Tévara manifests thing s (abhivyanakti) in this sphere through the in-
strumentality of " as Aghora adds that the instrumentality of mala
does not occur di echy but through dTksa.

The author of the Sataratnollekha(p 43) gives several_synonyms
used in the Agamas for mahamaya: eg., nada, parasumangala, malini, anahata
bindu, aghosa vak, brahma undalini tattva, vidyd etc.. Ca

5§pdy03yot1 limits his discussion of mahdmoha to the sphere ®f
the"suddhasuddhatattvas" i.e. to those beginning with kala, although in
fact mahamoha -- qua blndu -- has reference to the suddha sphere as well.
For a discussion of the distinction between,maya as the cause of the pure
tattvas as well as the impure fattvas, cf. S aratnollekha, p.44.

46In this respect ahamag as the parlgrahasaktl of SIVa cf.
Ibid, p.45. .

47In the Své%ambhuva AEama a further characteristic is added, i.e.
"akala" which the Sataratnoll explains as in note 18 above. :
48cf. MA, (Mayaprakana, v.4), trans. p.194: "It must be intelligent,
since its products are seen to be so -- otherwise, there would be that
most radical of all faults, uncertainty of causation itself." cf. ed.p.231:
“tadacetanameva syat kdryasyacittva- -daréanit; praptas sarvaharo dosal
Karansniyamo 'nya %ﬁE

Mgy, p.56
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S0ua, trans. p. 194.cf. ed. p. 233: u4 adapyanekamekasmadeva
bijatprajayate."

| 51 - | . .
cf. $ataratnollekha, trans. p. 40: PThQ_Klraga and Matangagama -
bring out the difference between.the two, the ‘maya’ and 'mala’, the
former that reveals (vyakti) and sheds light (prakasa) and the Tatter
that obscures (avrti) the soul and creates darkness andhakara)..

ettt

52§EB, p. 161: "And if their parviscience were natural, there
would be c¢@nFlict with the scriptural declaration of omniscience at re-
lease." MA, trans. p. 152: ["The atma is hot avyapi (not omnipresent, °
Iimited), not momentary, not one, not insentient {or inert), not a non-
doer, and is ever united to intelligence, for, it is heard that after the

pasa is removed, he-attains to the state of Siva."

b

'5355, (maydprakarapa, v.78) trans. p.152.

/
54A very similar form of argument is takerr up in the SPB, pp.

165-166. The basic distinction between karma and mala is that the
former functions for enjoyment while the Jatier for obfuscation;

ivagrayogin quotes vv.132-133 of the pasuprakarapa : "karma is of the
nature of merit and demerit; ‘and those two exist in the Intellect; since
they do not pervade above that (intellect), how can they serve as bonds
throught ? Further, they function in-respect of activity for enjoyment;
how could they function in respect of obscuration?” }

and manifestation, the former addressing a more emological concern

and the latter a more ontological one.

55This pdints out the unity of the mala—m‘zé compléx; obfuscation
eplst

- ’ ‘.

56Cf. a quote from the Svayambhuvagama in the Sataratnasamgraha,
trans. p.37: "The beginningless "mala’ 3ssociated with souls 1s otherwise
called 'pafutvam’ {the essential nature of soul).. It serves to help the
sprouting (initial evolution) of mayd in the same way as the bran helps
the sprouting. of the grain.”

’ k '
The author of the Sataratnolleka\explains the Svayambhuva's
statement that "“diksd alone" 1s respons%ble‘f r removing the soul's
mala and states Eﬁe distinction of the Saiva-darsana from the two major
Traditions of "jhana" and 'karma': "The words‘qgggsa alone' is indicative
of the fact that neither jfana advocated by the Advaitin nor ‘karma®

expounded by the Mimdmsdkas nor any other meaps exposited by the other
schools of philosophy is of any avail." Cf. Sataratnollekha p.90.

.._g.



APPENDIX I

BHOGAKARIKA by Sadyojyoti (Khetakanandana) and VRTTI by Agpora§ivéch5rya

HAVING MADE OBEISANCE TO §IVA, WHO IS THE GIVER OF

HE TRUE ENJOYMENT AND RELEASE, I AM GOING TO
EXPLAIN THE BHOGAKARIKA VERY BRIEFL? AND CLEARLY FOR THE BEMEFIT
OF THE SLOW MINDED. ’

Before the venerable Sadyojyotf'begins his verses that explicate
the nature of enjoyment and release,he first makes obeisance to the

7 L
supreme Siva (Earama§iva) for the unhampered completion of this work:

(1) HAVING MADE OBEISANCE TO THE UNBORN AND UMNCHANGIMNG §IVA WHO

KNOWS ALL THREE TIMES AND ALL THINGS1 AND WHO IS THE GIVER OF “BHOGA", ILE.,
"ENJOYMENT" (WHICH OCCURS WHEM SQULS THAT HAVE THE THREE BONDS

ARE IN CONTACT WITH EEEE) AND "RELEASE" (WHICH TAKES PLACE

THROUGH THE SEPARATION FROM ENJOYMENT).2

-

The three bonds are of the nature of mala, karma and maya.

Those who are possessed by these three bonds are the conscious souls who
are called 'Sakalas', of whom there is this 'contact with kala'. This
contact involves thé cennection (sambandha) to the constitutive parts
of mayd which are of the form of the bodies born with their respective
worlds end which are of the nature of the 'Tattvas' constitutive of the
subtle body, i;e.,the Tattvas beginning with Eglé and ending with earth.
_By means of this connection "He", i,e.,éiva, gives enjoyment and, by the

- ' 3 ' l - .
separation from it, release. Siva's beginningless state of release
i
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(muktatva) indicates His ability to confer grace (anugrahakatva) and
His omnipotence; for the same reasor, §iva "knows all three times and
all things", i.e.)He knows all the things which take place in their re-
spective times and the lapses of times of all the living Séings. More-

/ . N
over, since Siva is without mala (nirmalatva) and since He is omnipotent,

' /
His omniscience concerning all time is established. As well, sincé}Siva
is without mala, He is "unborn", i.e., without the birth which is (

characterized by the connection to a body; “unchanging”'(dhruva) means to

be without change (avikdrina), i.e.,not to be subject to change (paripafitva),

like bindu etc., as change entails materiality. Continuing the first verse,

he says:

(2) FOR THE PURPQSE OF THE ADEPTS, I AM BRIEFLY DESCRIBING BOTH
ENJOYMENT AND RELEASE ALONG WITH THEIR MEANS AS THEY ARE PROPOUHNDED
IN THE TEACHINGS OF RURU AND ACCOMPANIED BY LOGICAL PERFECTIONM.

"The Adepts" (sadhaka) are the**ﬂbhéryas' and so forth, who can
establish both enjoyment and release. "I am briefly describing..." means
just in conformity with the way both enjoyment and release along with their

means are established in the Raurava Kgama. "Accomzanied by logical perfec-

tion" means "established by inference" for the purpose of understanding

the means {sadhana) etc. [of bhoga and moksal for the Khéryas for initiatory

purposes and so forth.

Now td point out enjoyment and the means [whereby it is attained],
the ones who are qualified for emjoyment are described:

(3) THE LUST  FOR ENJOYMENT ARISES IN ACCORDANCE WITH THE KARMIC
ACCUMULATIONS OF THOSE SENTIENT BEINGS WHO HAVE BEEM DRIVEN INTO

-
n
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b

THE CYCLE OF WORDLY EXISTENCE BY GOD BECAUSE OF THEIR DEFILEMENT ETC.3

""The lust for enjoyment" refers to the "desire for enjoyment” that

arises in accordance with the karmic predispositions (karmasamskara) during

worldly existence. This condition of enjoyment ‘is:usolely caused
by the defilement -- i.e.,by tﬁe Malg -- of those souls who have been
driven into facing enjoyment through the superinténdance of God (i.e.,givar“
through the instrumentality of Ananta etc. | )

The Samkyas raise the objection that the soul is without mala. But
this is false because if tﬁe soul \is without Mala it becomes impossible
for the soul to become attached to enjoyment.4 Or, if it is possible for
a soul without Mala to become attacheéd to enjoyment, then this attachment
also becomesjpossible for the released soul. {he Sé@khyas object: the
attachment [to enjoyment] is a result of the connection to passion (riga).

True! But even in the case of passion, the cause of the attachment is

5

just due to those who possess Mala! In this respect, it i; said in the

f — . .
Srimatsva@yambhuva: "If the soul were not defiled, how could its attach-

ment to Enjoyment ever be effected?"

He now addresses the question concerning the nature and means of
enjoyment:
(4) AS THE DESIROUS ATTACHMENT TO THE MODIFICATIONS OF THE BUDDHI
LEHDDHI—VETTI—ANURAﬁJITA))ENJOYMENT IS BROUGHT ABQUT BY VARIOUS

MEANS WHICH THEMSELVES ARE A PRODUCT OF THE PRIMAL MATERIAL CAUSE
OF THE HORLD6 INTO WHICH THE WILL OF GOD HAS ENTERED.

'”Gdd" is understood in this verse as Ananta, the only one who

— ’ - I ‘\' - . ’
can agitate maya (mayaksobhakatva). In the Srimatkirapa it is said that
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$iva is declared to be the agent in the pure realm while Anénta is the
Lord in the bound realm."’ Through Ananta's desire (icchd) occurs the
agitation of the prihal material cause of the world (jagatbfja), which

is called ‘maya'; ‘enjoyment' arises througﬁ the ‘means' (sadhana)

which have been engendered on account of this agitation of mﬁz@. The
'means’ are [threefold]: of the nature of the subtle bodies that. are of

a restricted character [i.e.,restricted to particular soulsl; ‘éf the
nature of worlds that are common [i.e.,shared by different souls]; and

of the nature of bodies born with worlds, which is both a restricted and
common condition.8 Enjoyment is here understood to be of the nature of the

ks '
attachment (anurafijana) to the modifications of the Buddhi (buddhivrtti);

more specifically, enjoyment is that condition of the "attachment" of the
the soul's consciousess  to the  modifications of the Buddhi which is of

the 'form' (rdpa) of the ascertaimment (adhyavasaya) constituted by pleasure,
suffering and delusion. Here the ‘attachment' which is of a desirous
nature (anurdga) relates to the ~ . condition of the modifications of

the Buddhi whose cognitive structure (adhyavasdyakara) is constituted by

pleasure (sukha). This attachment is a ‘cognition' (samvitti) that is
just a 'direct experience'(anubhava), This experience' is not of a "reflec- .
tion' (pratibimba}. This . latter position allows the possibility of change

to“be attributed to the soul (dtmanah parinamitaprasangat). Thus it is

said in the §rfmatsv§yambhuva:,"Enjoyment“ (bhoga) is the [bound] soul's

"experience", which is characterized by pleasure; suffering etc.
How he is going to discuss the instrumentality (sadhanat3) of

enjoyment with respect to the gross elements:
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(5). AS THE™LOCI OF THEIR QUALITIES, FUNCTIOMAL-MODIEICATIONS AND

SEMSE ORGANS, THE EARTH, WATER, FIRE, AIR AND ETHER - WHICH ARE
5>

U“FILLED OUT" BY MEANS OF THE INCREASE OF THEIR RESPECTIVE ,SUBTLE

-

ELEMENTS - BRING ABOUT THE ANCILLIARY MATURE [OF BHOGA].

In this case, just the qualities etc. of the gross elements
establish the ancillary nature as enjoyment {bhoééhgatva) nf these gross
elements. Here the qualities are odour etc. The activities-are' ‘bearing’
ete. “Serving as the support of the sense organs" {aksabhdmita) means

“serving as that which bears the sense organs (indriyadharatva); the

-

sense organs will be explained in the sequel. '
The meaning of the verse, therefore is: the earth etc.;by means of
“their qualities and functions_and by means of bearing the sense organs,
become éngaged in the means whereby enjoyment arises for the souls. Of
what [sourcz] are the earthrg?d so forth? He says: ‘'of the filling out' (//f_
by means of the 'increasing' of their respective subtle elements. The
‘filling out' (pustana) arises on account of the 'increasing' (purapa)
that is a condition of 'becoming full' (dpura) that occurs by means of
_the subtle elements,which are themselves the material causes (kdranabhitg)
[of earth etc.]. The activity of prakrti is [ likewise said to have two func-
tions]: 'the increasing of that which has already been accomplished and
the acting as the means of that which has not yet been accomplished'.9

It is said in the §ffmanmataﬁga: “Through a gross and subtle condition

~

(sthulasuksmatva), the gross elements with their causes,which are the subtle
10

elements,act as the conditions {sthita) supporting (ddhara) the organs.

As well, it is said in the §ffmanmatahga: "The subtle elements are like

a pot and the gross elements like its cover'ing."11 It is said [in the
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Tattvasamgrahal: [This tenfold effect [i.e. the bhGitdni and tanmdtranil,

having entefed into the condition of [supportingl the organs, causes the
activity [of the organs]. On the other hand, the organs, on aceount of
being without their own power to act, are only active after they come fo
depend on the support of the effect."”

‘ When the general function of the gross elements exists, their
specific functions, bearing etc;,exist as well. The general functioh of
the gross elements, which have their locus in the subtle body,‘ié twofold:

kfirstly, it consists in the property of increasing (upacayadharmitva) -

that takes place by means of the body as it is understood in its
essential sense as a “covering over" [diha, etymological sense of deha,
body]5which.means an "increasing" {(upacaya); this property of increasing
belongs to the gross elements as'they take their locus (sthana) in the
external body. The second general function of the gross elements consists

in their supporting of the sense organs. He says:

{6) WHEN THE EARTH,ETC. CONSTITUTE THE BODY AND SERVE AS THE LOCUS
FOR THE SENSE ORGANS. THE ACTIVITIES'Z OF THE EARTH ETC. ARE: SUPPORTING,
BRINGING TOGETHER, MATURING, STRUCTURING AND PROVIDING SPACE.

Here, the function of the earth is ‘supporting! (dhrti), which is
a 'bearing' (dhdrana). The function of water is 'bringing together!
(samgraha% wnich is a 'binging' (avagtambha). The functioh of fire is
'maturing’ (EQEEL))which is a 'ripening' (paka). Air has the function of

'structuring’ (vzﬁha);which is a ‘joining of parts® (avayavaghatana)..

Ether (Ekﬁga) has the function of 'providing space’ (avékééadina)}which

is the 'providing of a receptable! (a@spadadana).

[



195

Now, he will describe the common function (s3dhdrapa) of these
£

gross elements, i.e.)‘tﬁe supporting of the sense organs (indriyadharatva)'

that . takes place through the locus of the subtle body:

(7-8Aa) BY HAVING ITS LOCUS IN THE ‘TRANSFERENCE BODY'
(ATIVEHIKADEHASTHA);THE "INSTRUMENT' (KARANA) TAKES OM ACTIVITIES

(PRAVIJRMBHITA) AND AS WELL TRAVELS- FROM OME WOMB TO ANOTHER IM ORDER

TO OBTAIN EMJOYMENT FOR SOULS OM ACCOUNT OF THE 'IMVISIBLE FORCE'

(ADRSTA) " PROVIDES THE APPROPRIATE EXPERIENCES FOR [THE IMDIVU-
AL SOULS.

Tne 'transference body' is the 'subtle body' (suksmadeha):13 "by
means of enjoyment, the karma of souls Pig caused to pass d;g;" (ativahayati),
1.e.)'is caused to be driven away' (ndsayati)":. Solely in the condition of
having its locus in this subtle body is the 'instrument' -- the 'collection

of organs (indriyavarga) -- active {(cestate). It is said, "Due to the fact

that a thing that . lacks its own power (avibhutva) cannot be active (cesta)
when it has no supporting-locus (nirégraya), the collection of instruments
is active solely through the support (adhara) of the gross elements and
subtle elementsj4 which have their locus {stha} in the subtle body.“15
Moreover, on account of karma {qua ‘EQEEEQ']thich yields the appropriate
experiences for the individual souls, the instrument that ., has its locus
in the subtle body travels from one womb to another in order to obtain en-

Jjoyment for those souls possessing this karma. In this respect, it is said

in the Tattvasapgraha: “The group of Tattvas beginning with the earth and

ending with kala is bound to individual souls (pratipumniyata); on account

of karma, such souls wander through all the different worlds in bodies born

/
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'

6f those worlds.ﬂ16

The subtle body, on account of being subtle, like the spirits
(Eiézba) etc., is not perceivable by us; however, it is experienced

through the perception of yogins:

(8Ab-8B)-LIKE THE SPIRITS,17 THE 'BODY OF TRANSFERENCE', WHICH IS

THE LOCUS OF THE SENSES, CANNOT BE EXPERIENCED BY THE SENSES BY
- ’

THOSE WHO LACK LORDLY POWERS (ANISA).

Mow, he describes the qualities of the gross elements:18

' (9) ODOUR IS IN EARTH;!?

TASTE IS SIXFOLD IN EARTH, BUT SWEETNESS IS
CONFINED TQO EARTH AND WATER ALOME; COLOUR BELONGS TO EARTH, WATER,
AND FIRE, BEING BRIGHT IM FIRE, SHINING IMN WATER AND OF DIFFERENT

HUES LN EARTH.

(10) TRIS IS THE ARRANGEMENT WITH REGARD TO 'TOUCH'; 1IN BOTH EARTH
AND AIR IT IS NEITHER HOT NOR COLD,2® THE DIFFERENCE BEING THAT OME
IS BORM FROM MATURING, ONE NOT SO BORN: 1IN WATER IT IS COOL AMD IN
FIRE HOT.

{11) AS PRODUCED FROM SUBSTANCES DERIVED FROM SOUMD, SOUND EXISTS IN
THE LOWEST FOUR GROSS ELEMENTS; IN SPACE IT IS OF THE COLLOCATION OF
ECHOES. THIS IS THE CORRECT OPIMION SET FORTH BY THE WISE.
Here, odour is in earth just in the form of the fragrant and non- )
fragrant. Taste is in water and earth. Of the forms of taste that are
in water, namely pungence, sourness, saltiness, sweetness, astringence,

and bitterness, only sweetness is in earth. Colour is in earth, water and

fire etc. In earth, colour is of manifold types: white, red, yellow,
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black; in water, however, it i§ only of a shiny cofour [ég&ig. white,
brightl. In fire it is bright (bhisvat). g |

_ The condition of touch ($parsasthita) is in the ai};\\ln both the
earth and air it is neither cold nor hot. What then is the difference
between the two touches in earth and air?l He says: '"the difference

is that one is born from maturing (pdkaja), one not so born (apa kaja)."
The touch in earth arises frdm maturing whereas the one in air does not
arise from maturing -- just this is the difference. Because of this
designation [between the two types of touch qualities], colour etc., which ‘
are qualities of earth, are just born from maturing. The natural touch of‘
water is just coolandin fire just hot.

Sound arises in the four gross elements -- earth etc. -- by meads

of the mutual 'clashing together' of their respective substances, ground,
21

etc.; in space, however, sound is of the nature of an echo. MNow, the

22

Vai§e§ikas raise an objection; MSound is established as the special

quality of ether, on account of the cognition of it elsewhere than in its

n23

locus. This is_false because-oﬁ!ﬁhe fallacy of ‘the passage in time! -

(k'élétyayipadistatva)z)4 as the reason (hetu) contradicts both percep-
tion and the Kgamic tradition. Thus, “sound is just heard in the locus

of sound, as in the drum etc." Moreover, "sound is perceived in the earth
as the sound of ‘rubbing together' (katakatadika) etc.; in water as a

swishing sound etc. (chalacchalddi); in fire as a blowing sound etc.

{dhamadhamadi), in air as rustling etc. (£akaakadi): and in space it is

of the nature of an echo." The argumen! that sound is the special quality

of ether-is refuted in detail by us in the Mrgendravpttidipika. It is

further stated in the §}Tmanmrgendra: "Sound is in the five gross elements
\




and touch Is in four. The neither cold nor hof [touch] is in the earth
and air; hot and cold are in water and fire. Brightness is in fire,
whiteness in water and a variety [of colours] such as whiteness eté. in
earth. Colour is in the three. Taste in water is sweet and is sixfold
in the earth. By the wise odouf is considered to be both fragrant and
non-fragrant.in'the earth."

Thus, summing up what has been said:

(12A-12Ba) THUS DESCRIBED, THE EARTH ETC. ARE GEMERALLY ACCEPTED
T0 POSSESS THE COLLECTIOM GF ODOUR ETC. '
_ This means: it is generally accepted that the earth etc. exist
'as the loci of odour. It is said: "the five subtle elements are established
as the 'cause' (karanata) of the five gross elements, since the five
gross elements are established as “effects", which are discerned by means

of the external sense organs of beings like us. He says:
' '(128b) THE SUBTLE ELEMENTS ARE INFERRED BY MEANS OF THEM.

Thus, - “the cognition' (grahana) of a quality {(guna) entails the
cognition of the thing that possesses the quality, since there can be no

« , distinction (avyatirekitva) [between the quality and the thing possessing

it]l." He will prove that the qualities of the gross elements do not have

a separate existence (aprthak bhavah):

(13) EARTH ETC. ARE SAID TO BE INHERENTLY VARIEGATED (CITRASVABHAVAKA)

AND DISTINCT BY MEANS OF THEIR QUALITIES (GUNABHINNA); EARTH ETT. AR

REVEALED IN A SUCCESSIVE MAMNMER (KRAMAVYANGYA ), JUST AS THE
" PAINTED PICTURE ON A CLOTH THAT IS COVERED OVER.
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Here, the earth and so forth are being described. This is the

sense: the mutual distinctions (parasparam bhinnah) are seen by means of

the qualities of odour etc. and the inherent variegations are seen by
means of the differences (bheda) in the ‘constitutions' (akdra) of the

. ground, stones, mountains, }ivers, oceané, etc. Thus, ea}th etc. are jugt
revealed in a successive manner_.as ‘a painted cloth
'that‘a : is covered over [ is revealed in a successive manner). It
is ndf possible to simultaneously (yugapad) grasp both the respective
distinctions (bhinna) and differences in the constitutions which belong
to the earth etc., as it is impossible to grasp everything at the same
time which is both close at hand and far away. But this can only be re-
vealed in a successive manner by means of inference and by the sehses.

What results from this? He says:

(14) DUE TO THE REASON (HETU) THAT THEY ARE REVEALED IN A SUCCESSIVE
MANMER, THE EARTH ETC. COME WITHIN THE SCOPE OF THE COGNITIVE
DISTINCTIONS BASED ON A DESIGNATION OF THE QUALIFIED AMD THE
QUALTFIER (VISESANAVISESYATVAVYAPADESA) . /

The earth etc., on account of being revealed in a successive
manner, acgquire the status of 'objects’ of sense (vigayatE) in terms of

the designation of their relations (bhévavyapadeéa), {,e.,in terms of the

& -
cognitive distinctions based on the di;&inctions of the qualified thing

and the qualifying thing (vi§esanavi§esyarﬁba), as in such cognitions as:

"this earth is fragrapt.ﬂ In this reSpect:

(15-16A) HO COGNITION OF EARTH IS POSSIBLE WITHOUT A COGNITION
OF 0DOUR ETC., WHILE A COGNITION OF WATER ETC. TAKES PLACE
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WITHOUT A COGNITION [OF ODOUR ETC.T; CONSEQUENTLY, EARTH IS - -
SEPARATE FROM WATER ETC. BUT 1S NOT SEPARATE FROM ODOUR ETC.

There can never be a cognition of the earth --.a 'qualified thing'
-( 1se§z a) in the "form of a possessor of qualities (d harmirdpa) -- without
a grasping of the qualities odour etc. -- qualifying things (videsana);
huwever, even when odour elc. are not_graspgd in the other elements,
water é£c., a cognition [of the earth] still arises. Therefore, for this
reason, earth is not separate (anya) from odour etc.,althuugh separate
from ﬁa%er etc. Likewise, the same reasoning applies to the other gross

elements

(168) BY THE WISE, THE SAME REASONING SHOULD BE APPLIED TO WATER ETC.

An objection is ralsed:25 when beside a china rose,a quartz gem
is apprehended as possessing redness (raktabhiva) -- without the apprehen-
sion of its quality as ‘clear! (éggglé) [i.e. its natural colourl].
Therefore, [the principle that] 'the apprehension of the fhing possessed

by, qualities is preceded by.the apprehension of the qualities (gunigrahanasya

gunagrahauapﬁrvakatvam)’ is unestablished; thus, he says:

~ (17) HOR IS THE INFERENTIAL MARK (HETU) WE ARE UéING HERE INAPPLIC-
ABLE fﬂ THE CASE OF THE JEWEL WHICH IS COGHIZED APART FROM ITS OWN g
COLOUR AMD WHICH IS THE COLOUR OF A HEIGHBORING OBJECT, BECAUSE COLOUR
1S FOT ONLY A MATTER OF HUE {VARHA) BUT INCLUDES THE GENERAL COMFIGURA-

TION (SAMSTHAMA) AS WELL.

-

Herein the quality (gupa) 'colour' -- which substances passess --

is held to be of the nature of a ‘configuration’ (samsthana) possessing

‘hue' {varna); therefore, even when there is the apprehension of the
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quartz gem which is next to the china rose there is‘the remembrance of

the past apprehension of the 'configuration' of circular, four-cornered,

“etc. along with the memory ofrthe apprehension of its clear hue. Thus,

[the principle] 'the appreﬁepsion of the thing possessed by qualities -
is preceded by the apprehension of the qualities' is established;
hence, the inferential mark (hetu) is not unestablished. '

. Now having estab11shed the ancillary nature of the gross
elements in the act of enJoyment {b hogangatva) he will demonstrate
that the gross elements are leffects' (karyatva) -- although without
supplying a specific ru\F anirdeé%) -- in order to further qualify the

establishment of the subtle elements in the’ proposition that\"the subtle

elements are inferre by means1of the gross elements [v. 12Bb]":

.(18)THE INFERENTIAL MARK‘(HETU) ESTABLISHING THE FACT THAT THE
: QUALITIES (GUNA) ARE PRODUCT§ KARYATA) IS ALSO FIT TO ESTABLISH
THAT THE SPHERE OF THINGS BEGINNING WITH EARTH AND ENDING NITH
KALA HAVE A CAURE (KARANA
* - 5‘ - \
It is said: "on aEEBhnt of the condition of manifoldness

'(anekatva) in the case of the qualities (guna),which are of a non-

conscious nature, a condition of the priority of the cause (karanapurvakatva)

exists, as in the case of a pot etc." Thus, just by means of this in-
ferential mark the earth etc. are established as prdducts (kEfyatvd).
[t is said that the subtle body, which is restricted to individual souls,

is of the nature of the thirty Tattvas beginning with the earth and end-

ing with kala on account of the failure to establish anything else to

account for the variety (vaicitrya) of enJOyant as it is manifested.

-
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that there is an increase of the qualities (gupddhikya), i.e., = that
there is a sequential increase by-ohe (ekottara) of soupd etc. which are  _
possessed by ether etc.)."On account of being without characteristics"
ﬁeans ‘on account of not being characterized by qualities', i.e. 'on
account of the nature of the group of sound etc. which is of a non-
mani%est character'; on this account, the subtle elements sound etc.,

are the successively-operating 'generating causes' -- i.e..material

‘causes (upddanabhita) -- of tﬁe ether etc. The subtle elements endeavor
to establish the successive ordering of the creation (srstikrama) of the
gross elements, efher etc., which, as the substrata of qualities (dharmin),
possess tge manifested‘aﬁalities. The subtle elements engage in ‘the

condition of going lower and lower (adhodhobhava)' by means of the

successive increase of the qualities; this means that the subtle elements

causei%he conditiongof going lower and lower even of the 'effects’ .

ol Agdiqf"how do the subtle elements cont&&bute as ancillaries in

the act of enjoygent (bhogarngatva)? He sc;s:
(20) IN THE SUBTLE ELEMENTS ETC., WHICH ARE THE GENERATING CAUSES
OF ALL THINGS (SARVAYONIj, THE CAUSATIVE FACTOR (KARTRTA) IMVOLVED ~*
IN THE ARISING OF ITS OWN EFFECT AND OF ITS INCREASING IS MOST a
CERTAINLY THE MEANS WHEREBY THE AIM OF THE SOQUL IS ACCOMPLISHED

.(QUMARTHA).
_—T—_

The ancillaries * involved in the act of enjgyment '[both] act as
the means of.that which has not yet been acéomplished and increase that

which has already been accomplished', i.e.,the ancilliary nature of
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In the Eggmgg it is said: "the priority of the cause is established
on account of the condition of manifoldness that exists when there is
the condition of upconsciousness occurring by means of those Tattvas --
earth etc. -- that are restricted to individual souls.®

Mow it is said, "the successiveness (krama) of the earth etc.
is established just on account of the distinctions between their respec-
tive qualities, i.e., on account of the establishment of the subtle |

elements as the causa@s of the gross elements: he sayss

(19) THE SUBTLE ELEMENTS EXCEED EACH OTHER.IN A HIERARCHY
(EKOTTARADHIKYA) BY POSSESSING ONEMORE OF SOUND ETC..25 on ACCOUNT

OF BEING WITHOUT CHARACTERISTICS (AVIé%SATA), THE SUBTLE ELEMENTS
ARE ESTABLISHED AS THE SUCCESSIVELY-OPERATING (KRAMA) GENERATING
CAUSES (YONI) OF EARTH ETC., ﬁHICH POSSESS QUALITIES.

& This 1s the meaning: "“the materlal cause {u Qadan a) of ether is
the subtle element sound, whose natural condition (svarupa) is just the

"sound p’gy has the character of being unmanifest (anabhivyaktavisesasabda-

métrasvérﬁpa); going one step lower, the material cause of air is the _

subtle element touch,” whose natural condition 15 just of the nature of
sound and touch. The material cause of water is the subtle
element taste, which is just of the nature of sound, touch and taste.,
The material cause of earth is the subtle element:

odour, which is of the nature of the’fj{e/qualities beginning with sound
and endin& with odour." = ) ’

This is the meaning of the terms: “|the subtle elements] exceed

each other i a hierarchy by possessing one more of sound etc.” means
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enjoyment -is established both on account of the condition which
generates the means whereby enjoyment is accomplished -- which involves
the generating causes of the effects (karyayoni) which are mdva etc. )

and the subtle elements -- and by means of the condition which increases

(\Tis.

the act of enjoyment in the case of the sense organs as well, he first

Mow, in order to describe the condition of being an ancillary in

establishes the motor organs (karmendriya).

(21) THE *GENITALS, FEET, ANUS, MOUTH AND HANDS' ARE DISTINCT FROM
THE ACTIVITIES 'DELIGHT, MOVEMENT, EVACUATION, SPEAKING, AND
GRASPING'.
~ i
- 'Evacuation' is the release of bodily excretions. The meaning
of the verse is that the organs of action, genitals etc., are established
by the fact (hetutva) of the activities of delight etc.

An objection is raised: "the organs are just these [physical

lbci, the genitals etc." This is not the case, as he says:

(22) EVEN IN THE PRESENCE OF A GIVEN BODY PART (STHAMA) THERE MAY.
BE AN ABSENCE OF A GéiEN ACTIVITY.: THE ENTITY UPQMe WHICH THE _
ABSENCE OR PRESENCE THE ACTUAL ACTIQITY DEPENDS IS THUS THE

MOTOR ORGAN, AND NOT JUST THE BODY PART ALONE.

The activity of movement etc. is not seen to occur without the
respective capacity of the [motor] organ,even though there is the
‘ presence of some physical condition, such as the feet etc. Therefore,

even when the given body parts exist, their activities are dependent for_
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their absence or presence on the existence of the capacities, i.e.,the
five organs, which are separate [from the body partsi. Thus, just in
this manner are the motor organs established and the position of. the
Haiyéyykas and others rejected. The objection is raised: just on account
of the activity of raising the eyebrows etc., the infinity of the motor

organs is established;27 thus, he says:

(23) THE MOTOR ORGANS HAVE BEEH ESTABLISHED BY MEANS OF THE ACTIVITIES,
DELIGHT ETC.; THEREFORE, THE CLAIM THAT THE MOTOR ORGANS ARE IN- -
FINfTE (AMANTYA) CANNIT BE ACCEPTED ON ACCOUNT OF THE ACTIVITIES.Q

It would be false (doga)\for us to hold that motor organs are

functions of parts of the body (géfTraikadeéavrttib). As in the case

of the sense of touch wheﬁein it is established that this sense pervades
the body, so it is in the case of the [mdtor organ) ‘hand' whose activity
is inclusive of the ‘raising of the eyebrows' etc.28 As well, 'the
activity of evacuation belongs Lin all parts of the body] to [what is
designated as) the anus. On account of the distinctions entailed by the‘

<
inherent characteristics (antarbhava) of delight etc. -- even in the case

of the raising of the eyebrows etc. -- the infinity of the ohgans cannot

b d

be established. In sum [to explain the verse], there is no inqonsistencysD
in holding that "there are only five motor organs due toO fact of the
primary activities, described as delight etc.” and “the respectiQe
designations of the motor organs are not infinite, since the special locus

(vi§esédhisth3na) ¢f the motor organs is in various places."

Now, he will establish the sense organs:

“~

(24) TN THE GRASPING OF SOUﬂD ETC. THE ACTIVITY OF THE AGENT --

'Q'a
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I.E. THE SOUL -- IS HOT WITHOUT AN INSTRUMENT:; MOREOVER, THERE
CANNOT BE JUST OME INSTRUMENT, AS A NECESSARY REQUIREMENT (5PEK§K)
WOULD NOT CEASE.

It is proper to hold that without an instrument the activity of
grasping sound etc. would not arise, as the activity of 'chopping' would
not arise without an axe. Moreover, nor do thése five activities arise
just on account of one instrument, as hearing etc; for, in this case,
the requirement for another instrument would not cease. For. example,
when the sense of hearing,which is the instrument in the grasping of
sound exists, we see that there is a necessary requirement for another
instrument -- the sense of touch etc. -- when there is the grasping of
touch etc. This is thus the meaning of the verse. (/

“Exactly what are the instruments?" In answer, he says:
(25A) THE INSTRUMENTS ARE: ~EAR, SKINM, EYE, TONGUE, AND NOSE;
RUMERIS

. 3 .
The instruments are inferred\py means of the failure (anupapatti)
to bring forth anything else to E lain the [the particular sense organ

restrictiveness of the] grasping of sound etc.; accordingly, he says:

¥ :\*\
(25B) THE FUNCTION OF THESE INSTRUMENTS LIES IN THE PERCEIVING S
_ 7
(ALOCANA) OF SOUND ETC. WHEN IN THE PROXIMITY {SAMNIDHI) OF SOUND ETC.zg

If we were to take the reading of “like" (samnibha) [in place of
"proximity" (samnidhi)], the meaning of this half of the verse would be:
the sense organs,which are superintendeﬁ over (adhisthita) by Manas,
together with the mind (buddhi), the ascertaining faculty (adhyavasayin),
supply the Vidya Tattva with its objects Tvisayatva), i.e. the internal
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-

=

‘forms' (antarakdra) that. resemble the external 'forms' (bahyakarasadrda)

of sound etc. In the sequel we will describe how the soul'apprehends
things through the instrument designated 'Vidy3' that is related to
(antaranga) the 'form' of the cognitive activity of the mind,which has
been presented with things from the senses. It has been said elsewhere:
“the soul is conscious of objects that have been cognitively ascertained

by the mind."

¥ —

It is not the case thaf the sense organs are just the physical
loci (sthana) as the auditory passage of the ear etc: Moreaﬁer.lﬁthe ‘
seﬁse organs are just ‘conditions' (stha) that are ‘capacities' (55531);
the cognifion of sound etc. does not arise when there is a defect in the

capacity -- due to karmic influences -- of the physical loci;" he says:

(26) DO NOT THINK THAT THE BODY PARTS ALONE @RE THE SENSE ORGANS
BECAUSE EVEN WHEN THERE IS THE PRESENCE OF THE\EODY PARTS THERE CAHN
BE AM ABSENCE OF COGNITION DUE TO SOME DEFECT. -

He now discusses the internal organ (antahkarapa):

(27) COGHITION {BCDHA), EFFORT (SAMRAMBHA) AND WILL (lgggé)
CANNOT BE BROUGHT ABOUT BY THE VARIOUS MEANS OF ENJOYMENT THAT
HAVE ALREADY BEEM DISCUSSED; RATHER, THEY ARE BROUGHI ABOUT BY
MEANS 6? THE INTERNAL ORGANS: MIND (BUDDHI), EGO (AHAMKARA} ,

" AND MANAS.

The means whereby 'will' ‘etc. are accomplished are the internal
instruments, mind, ego and Manas; one is led-to this conclusion for three

reasons: 1} the Tattvas beginning with earth-are solely established by
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means of their effects; 2) there is no way to prove that there is

another reason to explain the effects (karyantarahetutve pramandbhavat);

3) it is not possible to postulate a manifold number of Tattvas (to

azooiunt for the effects] (anekatatvaparikalpanébhEVaprasaﬁgﬁt).30

The term '‘will' refars to 'volition' (samkalgab which is of the nature

of the sequential attentiveness (ekagrataparaparyayo ‘vadh@natmakah)and

which is the function of manas. "Effort" is the 'exertion' (prayatna)
of the ego; ‘cognition®s is the 'mental activity' (adhyavasaya) of the
mind. All this will be explained in the sequel.

The means whereby the purpose of the soul (purusartha) is Y

accomplished takes place through the mutual assistance (parasparopakara)

of the internal and external instruments; he says:

"(28-29) AS IN fHE CASE OF THE PALANQUIM AND THE PALANQUIN BEARERS,
THE INTERNAL AND THE EXTERNAL INSTRUMENTS COMBINE TOGETHER TO
ACCOMPLISH THE ACTIVITY OF WILLING ETC.; IF THERE IS AN ABSENCE
OF EITHER THE ACCOMPLISHMENT OF 'INWARD ACTIVITIES'(ANTARMUKHRGATA)

OR THE COGNITIONS DIRECTED TOWARD EXTERNAL OBJECTS, THE ACTIVITY
OF WILLING ETC., WHICH IS FOR THE PURPOSE OF COMSCIOUSNESS, DOES
NOT ARISE.

The internal and the external instruments, like the palanquin and
the planguin bearers, together become the means whereby the activities of
willing etc. are accomplished. This is so for two reasons. First,

ascertainment etc. (adhyavasayadi) is seen to occur only when there is

~

prior perception of external objects {(bahydrthalocanapurva),

Secondly, it is impossible to apprehend an external object without



[

208

attentiveness etc. (avadhanddi). Consequently, when there is the loss
of either collection of the external instruments of sound etc. or of the
internal instruments (i.e., of 'the accomplishment of the {nward
activities'} neither the activities of willing etc. nof the cognitions’
of external objects such as sound etc. would arise as providing the
means of accomplishing the purpose of the soul (the phrase 'for the
purpose of consciousness' means ‘for the purpose of the soul' and is em-
ployed to refer to enjoyment). Analogously, when there is the absence
either of the palanquin or the palanquin bearers, the activity of 'bear-
ing' is not observed.

Now he addresses the position of an opponent:

=

b

(30A) OTHERS ESTABLISH THE INTERNAL IHSTRU%FNT AS LIFE-FORCE (PRﬁNA),
- »
WHICH MANIFESTS CONSCIOQUSHESS (VYAKTACETANA).

‘Others' refefs to one school of the materialists (lokayata) who

g?ggm that the internal instrument is just the ‘air! (vSyu))which is
. v

characterized by the term ‘life-force’. This life-force manifests

consciousness (abhivyaktacetana) as a property which is a result of the

transformation of the elementsq(gpﬁtapariqémavigeaa);‘the life-force is

. -

the cauée (hetubhuta) of sentient existence etc. (jivanadi) through the
functions of 'taking up' etc. (pranayana). He points out the falsity ¢t

this view:

(30B) WITHOUT VOLITIOMAL ACTIVITIES (PRAYANTMA) THERE IS NO LIFE-FORCE.
BUT THEN WHAT IS THE INSTRUMENT OF THE VOLITIONAL ACTLVITIES?

L éehavioral activity (Eravrtti) is indeed seen to be preceded By

-volitional activity (prayatna) on account of the intermittence (kadacitkatva)

.
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of the air that fs of the nature of the life-force. It is said.

"How can there be the drawing out of activity (greranékar§a)'without the
volitional "activity of air?" The internal instrument is consequently
established in response to the question: "In the establfshment of

volitional activity,which is of the nature of ‘active effortﬂ (§émrambha),
how then should the instrument be conceived?" It will be said in the |
“sequel, “the function of the egigﬁj/<gétﬁve effort'." Moreover, if it is
claimed that 'the production of ‘consciousness as well arises from this

air', another instrument -ought to be brought forward to account for this

h )

production; . i

(31) THE TASK OF EMITTING CONSCIOUSHESS (CAITNIYODGKRABHﬂRA)J

WHICH IS ATTRIBUTED TO THIS LIFE-FORCE--DESCRIBE ITS)INTERNAL
INSTRUMENT ! AS WELL, BELONGING TO THE LIFE;FORCE, CONSCIQUSNESS
CAN NEVER BECOME MANIFEST, BECAUSE AIR (VAYUTVA) IS LIKE ij
- EgTERNAL WIND.
- Mt isﬁuﬁ:correct'to argue tha} the manifestation of conscious- /ﬁ\
ness can belong to something unconscious (iggg),as this would result, in the
claim tﬁat the manifestation of consciousness caﬁ belong to everything."

Consciousness does not bélong to this [air qua life-force], because air is \
like the air that is external [to the body]." o

Thus having refuted the claim that the life-force is the internal

instrument (p[ﬁnéfahkaraoa), he now discusses the role of Manas

(manahsadhana} as one of the three forms of the internal instrument al-

ready mentioned.

(32) MANAS IS THE CAUSE OF THE WILL (ICCHAHETU): IT CHANGES QUICKLY
(ASU SAMEARIN) AND PROMPTS THE EXTERMAL INSTRUMENTS (DEVA) INTO
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ACTION. BECAUSE IT FUNCTIONS SO RAPIDLY, THE COGNITIONS OF THE

AGENT CANNOT TAKE PLACE SIMULTANEOUSLY (YUGAPAD).
By the term 'deva' the sense organs are indicated, because they

‘shine' {devana), 1.e.,they illuminate things (dxotana).31 The word

s . ! o ,
'cognitions' in the verse refers to_thosecqggltlons that are character-

ized by having this or that object {(tattadarthavisayam jAanam). Even

when there is the soul's connection between the senses and their objects,
the sense organs do not function simultaneously; in no way can this

3 .Manas should be gonceived as that which prompts the ex-

ever happen.
ternal sense-organs and as the cause . of attention (avadhEna)’which
is of the nature of volition (samkalpa), i.e.,'will' (iccha) and - is the
'{nstrument! in activity (pravrtti). It is said, hthe controlling factor
(adhikarin) is twofald: it superintends (adhisthdna) over thé external
organs and it internally superintends over the internal organ, t.e.,the

volitional activity of pleasure etc. (sukhddisamlalpa)." It is said

in the Matanga: "The twdfold controlling factor (adhikarapa) is the

r -
consciousness (citta [i.e. Manas]) that causes the enjoyment of the

enjoyer: one part always exists by [the control over] the external *:}Jg:zj
Y,

organs undef its control and the other part exists by its own activit

i.e.by volition (samkalpa). Manas provides the capacif} (samarthya)

of the sense organs with an internal locus (gntahbsthita); for, this

5133

reason, it is considered to be an internal organ. It is as well said

/ . .
in the Srimanmpgendra: “Manas is possessed of the rapid activity that

prompts the sense organs into action and is characterized by volition'p"34

-

o An objection is raised: -five cognitions are seen to arise

simultaneously when one is eating (isvadana) a cake (sagkull) that is .(,i

N
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very:large (dIrghatara), pleasing to lock at (abhirlpa), and pleasant to
. v
smell gsvﬁdusurabhi)--and there is a nice murmuring sound

(abhijEtamarmara§ﬁbdavat)?5 No, this is not the case! The five cog-

nitions arise solely in an indistinguishable (alaksya) and imperceptible

(suksma) sequentiality (krama), like the perforation that.-is made im
3 ) .

the hundred lotus leaves [by a needleJ.36 Thus, it is said that Manas“

'‘changes rapidly’. L .

Eﬂow he establishes the ego:

(33A-33Bb) THE EFFORT(SAMBRAMBHA) THAT PROMPTS INTO ACTIVLITY AIR

(VAYU) WITH ITS FIVE FUNCTIONS.TO SUSTAIN LIFE (JTVANA) IS A
FUNCTION (VRTT!) OF 1HE EGO;

"The 'five functions™ are "bringing forward (prapayana), 'discharging
(apanayana}, etc."; by means of their respective functions (vrtti),
they acquire the de51gnat1ons of llfe-dé::fF
etc.b That which’ p:;mpts into activity (gravartlk a) the air is of the
nature of 'effort' (s amrambh a), i.e.,'exertion' (prayatna), which is
the function of the ego. Thus is the ego establlshed

In the Srlmanmrgendra it is said: "thus, an instrument of

consciousness, ‘pride' (garva) [i.e. ego] has arisen from the mind,
which is from something other than the manifest [i.e. the gunasJ; by
its effort (saprambha) etc., the five airs of the body become active.
The activity (vyapara) of the vital-force (prana) is 'bringing forward'
_ (Eranayan ) which directs the subtle body either below or upwards The
act1v1ty of respiration (apana) is the lower reaching ‘discharging’

(aganayana) of excrement etc. The activity of generality (samana)

211

“To substain life" means ‘ﬁﬁ% the purpose of sustaining the body.'

(prana}, respiration (apana),

w37
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L J
is the *distributing' (nayana) of the nutrients (rasggﬁga) of food. etc.

throughout the body. The activity of the diffused air (vxina) is the
'bending' (vinamana) of the limbs of the body. - The activity of 'breath- .

1 -~

ing upwards' (udana) ks the 'raising' (unnayana) of interié sound into
articulate sound (varpata). Thus, the essentials o the five attivities

have been discussed. Since it is said that the agency™of uggara {expell-

38

ingy etc. belongs to air ‘(vayu), the §}1matkalottara says *In

'&kc\\eructation, naga iS'emitted' "in the activity of opening the eyes, it is
kurma which is present; in sneezing it is k[kara, in yawning it is Deva-

datta, in nourlshment (gos a), it is the acqu151tron of wealth, which is

not abandoned even at death." ' e

Furthermore, tﬁé activity (vrtti) that speéifically belongs to
the ego concarns the cdnception (pratyaya) that 1is of the form (Igpg) of an
,ascertainment (adhyavasaya) of the-céénizer (grahaka), as in "I am",
which appears the same(ekarﬁga) throughout the cognitions of all objects;
there is a camplate difference betweeg this kind of conception and the

one that is a result of the mind (buddhi-kdrya) in the form of a ascertain-

‘ment of an object that is grasped (gréhya) and wﬁich iﬁ of. a
separate form (bhinnarﬁga) for each object. He says:

(33Bb) THE OTHER IS THAT WHICH [S DIFFERENT FROM THE CONCEPTION
OF THE OBJECT.

This means: the conception ‘that is of the nature of the activity
of the ego is different from the conception of the object. An objection
is raised: "the specific activities of hearing etc. are the grasping of

sound etc.; ‘since the common activity of these sense organs is ‘effort',
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.
why postulate something else, i.e. the eggo." Hence he says:

(34) EFFORt (SAMRAMBHA) CANNOT BE ESTABLISHED AS THE COMMON
ACTIVITY OF THE SENSE ORGANS BECAUSE EVEN WHEN THERE IS A DEFECT
- IN ONE OF THE SEMSE ORGANS, THE EGO CONTIHUES TO FUNCTION.

This means: the effect (karya) that specifically belongs to
the ego is either the conception, 'l am' or this effort that exists even
when therz is é d=fect in one of the sense organs, since it is said:
“when one of the agents responsible for a common effect is not function- -
ing, no activity arises."” Et follows that “the collection of the subtle

elements, organs of action, and sense organs, together with Manas, arise

solely from thé ego." He points this out:

(35) THE THREE DIVISIONS (SKANDHA) OF THE EGO GEMERATE, IN A
SEQUENTIAL MAMNER, THE THREE GROUPS, CALLED TAIJASA ETC., WHICH
" ARE DERIVED FROM SATTVA ETC.

The abundance (bahula) of sattva, rajas, and tamas becomes

in a sequential manner, the threefold grouping of sattvika, rdjasa and

tamasa, which have the names taijasa, vaikirika and bhdtadi. The ego's

{riadic cdndition of being §§§115§ etc. is due to the abundance of the
Sattva quality (guna) etc. The hixture of the different qualities of
the egp's triadic condition arises in accordance with the maxim that
“there is no change without mixture."

"What arises and from whence doas it arise?" In response to this

he says:

(36) SINCE THE QUALITY (GUHA) OF THe SENSE ORGAHS AND MAMAS IS



214

OF AN ILLUMINATING NATURE, THE SENSE ORGANS THEREFORE DERIVE FROM
THE EGO, WHICH IS SATTVIKﬁ/ﬁND IS THUS SIMILAR\TO THEM. T

Now, after he states éhe Naiyﬁyika doctrine,he will then refute
it: |
(37) OTHERS CLAIM THAT THE SENSE ORGANS ARE DERIVED FROM THE GROSS

ELEMENTS SINCE THE REASON (HETU) IS UNESTABLISHED COMCERNING THE
RESTRICTION (NIYAMA) OF THE SCOPE (VISAYA) [OF THE SEHSE ORGANS |.

This is just what they think: “the ear is the sole apprehender
of "sound, skih the soée apprehender of touch etc.” Thus, on account of
the restrictedness of the scope of the sense organs with their respective
objects, the sense organs arise from the gross elements which are the
loci of sound etc.39 However, if the ego is construed as the cause of
the sense organs, the sense organs would be of one nature (ekarﬁgah
since they would be derived from one cause There would,therefore,be
no restrictiveness of the scope of each sense organ. Thus, the Naiyayikas
think that the reason (hetu) is unestablished on account of the unestablish-
- ment of the accomplishment (sadhaka) of the restrictiveness concernl the

‘material cause (prakrtiniyama) of the sense organs, i.e.,of the restric-:
40

tiveness concerning their scope.
In response: in the case where the sense organs are restric

to a certain Lmaterial] scope, the sense organs should just grasp those

gross elements (along with their qualities) which are the material causes

of the respective sense organs. However, the eye etc. grasps different

substances and their qualities:

&é o

N

N
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"(38) JUST IN A HON-RESTRICTIVE MANNER DOES THE SKfﬁt WHICH IS
RELATED TO THE WIND, GRASP THE SUBSTANCES ALOHG WITH WIND AND
THE FOUR -TOUCHES' RELATING TO THE FOUR SUBSTAMNCES.

The sense of touch, which is held to be related to the wind
(vayavyatva), grasps the earth, water and fire together with the wind

¢ (and'the four touches which are related to them). He adds:

(39) MOREQVER, THE SENSE OF SIGHT GRASPS THREE SUBSTANCES AND THE
COLOURS IM THEM; CONSEQUENTLY, ONE CANNOT POSTULATE A [MATERIAL]
RESTRICTION COMCERMING THE SCOPE OF THE SENSE ORGANS.

( ‘ .

He now puts forth another criticism:

{40) IF ONE HOLDS THAT THE RESTRICTION OF THE SCOPE OF THE SENSE ORGANS IS DUE 70 THEIR
(RIGIN IN THE MATERIAL ELEMENTS, IT WILL BE IMPOSSIBLE FOR PEQPLE TO HAVE COGNITIONS -~

DERIVED FROM THE SENSES ~- OF MOVEMENT', 'GENERAL TRAIT' AMND

'INTIMATE UNION'. . J

When there is the acceptance of a restriction of the scope of

. th sense organs,which serves a material purpose (bhautikatvasddhana),
the . cognitions arising from the sense organs cdncerning the categor-
ies {Egdértha) of ‘movement', ‘'general trait' and ‘'inherence’ -- which
you/;;cept as distinct from the elements and their qualities -- ought
not arise. TN

. But how can there be a difference in the senses qua effecpf when
these senses are qf,t e same nature as the ego?
The differéiﬁgs in the g%hses is thought to be 'like the arising

of differences in the changes of sugar cane in molasses, candy, etc.

—
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“When there is a requirement for a restricting factor (niyamaka)in
the grasping of sound etc. by the sense of hearing etc., we hold that

the restr1ct1ng factor is just karma, which is the bestower of human
destiny (Eurusarth }- He says: . . T
(41) 1 DO NOT HOLD THAT THE CAUSE OF THE RESTRICTION ARISES FROM
THE EGO: RATHER, THE CAUSE IS KARMA)NHICH IS THE BESTOWER OF
HUMAN DESTINY (PURU§KRTHA) ACCORDING TO THE WILL OF éIVA (BHAVERITA).

We do not hold that the cduse in the restric¢tion of the scope

is just the ego (ahamkarajatva); rather, the cause is karma, which is

f ’- - - . - x ) ’ .
superintended-over by Siva (sivadhisthita} -- this is the meaning.

When it is held that a portion of space,which is characterized

by an opening in the bodmeakes sound manifest (éabdévadyotaka), then it
follows that the sense of;pgaring should even belong to the nasal
cavities! Thus, in the gﬁse of the restriction of the grasping of sound,
which solely belongs to the space of the ear, even those who hold that
the sense organs-are material maintain that the restricting factor fis

just ‘karma', designated as 'the invisible factor' (adrsta). He says:
’ ‘ 3
(42) DUE TO THE FEAR OF POSTULATING MANY LOCT OF HEARING, OTHERS
AS WELL CLAIM THAT KARMA, WHICH IS THE BESTOWER OF THAT [HUMAN
DESTINY]; IS THE CAUSE OF THE RESTRICTING OF THE ENJOYMENT OF

SOUND TO AN -IMHERENCE [IN THE ETHER CIRCUMSCRIBED BY THE BODY].

This is the‘sense of the verse. 0On account of the fear of the
p0551b111ty of there being many sources of hearing when it is postulated
that the apprehender of sound is innate to the ether of the body, then

by you as well it is established that in the.restricting of the apprehend-
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ing of sound,which is solely fhe ether of the ear, the cause is just
karma, the bestower of human destiny.

{q He is now going to discuss the motor organs as arising from
the ego:

-

(43) SINCE AN EFFECT ACTS IN CONFORMITY WITH ITS CAUSE, THE
COLLECTION OF MOTOR ORGAMNS,WHICH ACT AS THE AGENTS OF ACTION ARISE
FROM THE VAIKARIKA [ASPECT OF THE EGO] WHICH IS RAJASA.

Since an effect is seen to act in conformity with its cause, the
collection of motor organs,which cause activity (krinhetu))arise from
the division of the ego called 'vaikirika; which is réjasa and .is

the cause of activity (pravyttihetutva); it is derived from the quality(gupa)

of rajas. The same principle [i.e.,the cause-effect conformityl applies
-in this case: because they are of an illuminating nature, the sense
organs are said to be derived from sattva, as illumination is a

f’“\{i?perty of sattva.

~ If one otherwise holds that the arising [of the effects of fhe,
ego] is due to the oneness (ekasmdt) of thes: two groups Lsense and
‘motor organs],which are by nature distinct, then pne commits oneself to
- , .

the fallacy of infinite regress concerning the non-restrictiveness of

the cause (karananiyama); he says:

(44) IF IT IS THOUGHT THAT THE ARISING OF BOTH TRE SATTIVIKA GROUP
AND THE RAJASA GROUP ARE SOLELY DERIVED FROM SATTVA, THEH IT WILL
BE IMPOSSIBLE TO WARD OFF THE LOGICAL FAULT OF 'INFINITE REGRESS'.
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Thus: '

(45) MOREQVER, AS SEPARATE FROM THE OTHER TWO GROUPS AND AS
MANIFESTED FROM TAMAS, THE GROUP OF SUBTLE ELEMENTS THEREFORE
ARISES FROM THE EGO [ASPECT] CALLED ‘ELEMENTAL' (BHGTKbI).

Now, he described the cause (hetutva) of the -ascertainment etc.

(adhyavasdyadi ) whigh belongs to the Buddhi:

'/-'1\_/‘{'\ .
(46) THE ACTIVITY (VRTTI) OF THE MIND (BUDDHI) SHOULD BE RECOG-

NIZED AS 'COGNITIOM'(BODHA) QN ACCOUNT OF BEING THE LOCUS WHERE-
BY THE COGNITION JF THE SOUL IS MANIFESTED AND HEVER ON AECOUNT
OF THE INSTRUMENT%LITY OF THE SENSE ORGANS WHEREBY THERE IS THE
MANIFESTATION . IS OF THE FORM OF THE 0BJECT.

v

The manifestation (Erakiga) that is of the nature (gggg) of tﬁe
ascertainment (adhyavasaza) of external objects, as in_‘this is a
pot', arises on account of the instrumentality"of the sense organs.
Aside from this, there is the activity of the mind, which should be
designated by the term 'cognition' {bodha) on account of being fhe

condition whereby thers is the manifestation (vyaktisthanatva) of the

» cognition belonging to the 'soul; this cognition’is described as the
manifestation that is characterized - by Uispositions’(bhava) and Con-
ceptions (Pratyaya) -- which will be discussad in the sequel -- or
els2 as the "internal" manifestation of memory, imagination,

etc. Thus, "ihe mind is established as having the character-

istic (linga) dﬁrconceptibns, memory snd etc." It is said in the
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§?fhanmrgendra: "This manifestation of the mind is characterized by

0

Dispositions and Conceptions. It is called' cognition' on account of
being the locus (bhumit3) of the manifestation of cognition for the bound

soul." This mental cognition (buddhibodha) occurs in three ways; he says:

(47Aa) IMAGIMATION (KLRPTI), DISCERMMENT (MATI) AND REMEMBRANCE

 (SMRTI):
- v _
"Imagination” refers to the - imaginative envisioning {pratibha),

i.e.,the activity of imagining‘(kalgana). ‘Discernment' is the ascertain-
ing activity (adhyavasaya}, i.e.,understanding (jﬁHha) -- cognitive
activity (manana).

Now, he concludes that the differences of the internal organ are

established on account of the differences in theé 'effects’ (kErya),suéh

as will, etc.

(47Ab-47B) SINCE THE EFFECTS (JATA)--WHICH ARE CALLED WILL, EFFORT AND
COGNITION -- -DESIGMATE SEPARATE FUNCTIONS (ARTHA) THE INTERNAL
0RGAN IS TRIPARTITE.

This is the meaning: even when there is the subordinate dis-

tinctions of memory etc., the activity of the mind (buddhivrttitva)

is 'cognition’, since this is the single function (ekarthatva) of the
mind; the activities of will etc. are separate causes,because they s

have separate functions (bhinnarthatva).

An objection is raised. Just let the means whereby Enjoyment
is accomplished be attributed to the cause whereby things are apprehended,
which Lfunction] belongs to the senses, since the condition of being an

object of enjoyment is due to the earth etc. becoming objects [of the
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senses]._ The means whereby enjoyment is accomplished cannot be attributed
to the mind, which is of the form of the cognition (samvedana) that
arise; in the soul on account of the contact between the senses and
object. Rather, according to the Maiydyikas and others, the mind is only

a quality of the soul; he says:

(48) [OBJECTION]: BUT, THE OBJECT OF COGNITION (SAMVEDYA) IS
ESTABLISHED AS SOMETHING WHICH IS A QUALITY OF SOMETHING OF LIKE
NATURE; AS WELL, THE-MIND (BUDDHI) IS HOT AN OBJECT OF COGNITION
(ASAMVEDYA) -- SUCH IS YOUR EXCELLENT LOGIC! ‘

This is the meaning. In this case, cognition is twofold: of
the natﬁre of éscaﬂginmmt (adhyavasaya) and not of the nature of ascertairment.
The latter exists, and exists eternally, simply as an apprehending factor
(grahaka), which is an innate quality of the soul. The former, however,
exists in a condition characterized by "arising and perishing",

and is not an innate condition of the soul, as it is im-

proper for a non-eternal property (anityasﬁabhEVa) to belong to some-

thing eternal as this would attribute non-eternality to something

innately eternal. An etemal thing cannot be [empirically] experienced.
Therefore, the cognition that is of the nature of ascertainment is not
an.innate property of the soul; rather, it is an innate property of
something else -~ the mind. The mind is the cause of the ascertaining of

the Dispositions and is itself qualified by dharma, jnana etc.

As well, the condition of being an object of experience {samvedyata)
just belongs to the mind, since a) the mind is an object of enjoyment

through its nature as being connected to the three qualities {sattva etc.)
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in the form of the Dispositions and Conceptions, and since b) the mind
(buddhi) Litself] is of the nature of thé ascertainment of the object.
It 1s not, however, a quality of the soull. Thus it is said in the

Tattvasamgraha: "In short, the mind, which is of the form (rﬁpa) of

pleasure etc. and the constitution (akdra) of the object, is an object

4

of enjoyment." There is also the use of the term 'mind' in this manner;

"the mind is an object [of cognition] on account of its association

‘with the qualities sattva etc., like the earth etc." As well, it is

said: '"Like the sense organs, the instrumentality of the mind is
established on account of being the cause in the ascertainment of.the‘
object.* .

An objection is raised: we hold that the Dispositions, Dharma
etc., are as well qualities of. the soul! This is false, as it is im-
proper to attribute the refining (samskaraka) of the soul to these! The
refinement (samskara) of karmic activities such as the. jyotistoma
rite etc., does not arise in the soul, since there is no change seen to
ocecur 1n the refinement of the soul by such activities as farming etc.;
rather, in whatever locus actions create such refinements, that locus is
unconscious(jada)-- which is, in the case at hand, the mind. The same
thing applies to the refinement (samskara) of knowleddgﬂétc; for, just
due to the force of the refinements (samskdra) of ‘knowledge etc.,‘the
distinct appearance of things is seen even when the object does not

. . . T, . .. W
exist, as in dreaming, remembering and imagining. As a result of the

preceding:

(49) THE INTERNAL AND EXTERHAL ORGANS ARERTHE.IMMEDIATE MEANS

221
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WHEREBY ENJOYMENT IS ACCOMPLISHED. A MEAMNS FOR THE ACCOMPLISH-

L3

MBNT OF ENJOYMENT IS NECESSARY SINCE “WITHOUT AN OBJECT-OF-
ENJOYMENT THERE 1S MO ENJOYMENT.®® .
The collection of internal and external organs is the immediate
instrument ‘of enjoyment, which iS~of the nature of the experience (vedana)

of joy, suffering, etc. The é?Tmatsvéyambhuva states: "Enjoyment is

the [bound] soul's experience, which is characterized by joy, Suffering.
etc."46 However, this enjoyment would not arise without the objects- .
of-enjoyment, eg., incense, sandlewood, etc.; thus, there needs to be

a means (sadhana) for the bringing about of tqg prior apprehension of

the ascertainment of pleasure, etc. He illuétrates this with e;amples:47

o

(50) JUST AS A RULER EMPLOYS SOLDIERS FOR COMQUERING, SO THE

SOUL EMPLOYS THE MIND ETC. FOR COGNIZING ETC. g

(51) JUST AS AGENCY BELONGS TO THE RULER WHEN CONQUERING RESTS
IN THE ARMY, SO AGENCY BELONGS TO THE SOUL WHEN COGNITIOM ETC.
REST IN THE MIND ETC.

(52) THE CONQUEST OF THE ARMY IS NOT FOR ITS OWN SAKE, BUT FOR THE
SAKE OF THE ACCOMPLISHING OF THE THINGS THAT ARE DESIRED OF THE
CONQUEST [BY THE KING]; IMN LIKE MANMER, THES APPLIES TO THE MIND

ETC. (BUDDHADI).

(53) AS MOSTdfghTAIPLY, COGMNITION ETC., WHICH BELONG TO THE
MIND ETC., DO HOT FUNCTION FOR THEIR OWM SAKE.

Since the organs (karana) are insentient,tﬁb@r activities

cannot be for their own sake; rather, they serve a purpose for the
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conscious soul -- this is the meaning.

{53B) THUS, THE MIND ETC. ACT AS THE MEANS WHEREBY THE ACTIVITIES
OF COGHITION ETC. ARE ACCOMPLISHED.

Now he distinguishes the object of enjoyment:

(54) THE "MANIFESTED COMDITION (EBEB&)" OF DELUSIOM, SUFFERING,

AND PLEASURE IS DESIGNATED BY THE TERM ‘FORM! ﬂBgEﬂ); WHAT ARISES

FROM THIS IS BIPARTITE: MENTAL COGNITION (BODDHA) AND THAT WHICH

IS SEPARATE [FROM THIS], THE OBJECT-OF-ENJOYMENT, MEXA ETC., WHICH
IS FOR PURPOSE OF THAT [I.E. ENJOYMENT].

Due to the reason that delusion (moha) etc. are qualities (guna)
that - have become manifest, the 'constitution' of delusion etc. is
designated by the term 'form' and is the coliection of Dispositions, E%
Merit et:. and the collection of Co?ceptions,'Accomplishment etc. (of |
which the Dispositions are causes). This form is twofold.‘ On the one
hand, it is the mental cognition %s itbelongs to the soul. On the other hand,
if.is the object—of—enjoyﬁent as it is exceedingly separated [from the
sal]l and is constituted by mayd etc., the stuff of the worlds
etc; 1t is called "the object of enjoyment" because it is the locus of

enjoyment (bhogadhikaranatva), i.e., because it is for the purpase of

enjoyment (in the sense of being connected to enjoyment).

What s this thing called 'form'? He says:

(55) THERE IS THE THREEFOLD DEMERIT ETC., ATTACHMENT AND THE
FOURFOLD MERIT‘ETC.; AS TAMAS, RAJAS AND SATTVA, THEY ARISE IN

-
THE MIND AS THIS 'FORM' (RUPA) ngECCUUNT OF KARMA;

AN
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The 'Forms' designated as Demerit, Ignorance and Powerless-
ness are derived from Tamas. The Form designated as Attachment is
derived from Rajas. The Forms designated as Merit, Understanding, .
Non-attachment and Powerfulness and derived from Sattva. This eight-
fold Form arises as a condition in the mind (buddhi) on account of Karma
and bzcause of the Gumas, the material cay;eS(ugidEna). It is said

I'4 ‘__ L1 .
in the Srtmatsvayambhuva and elsewhere: “the Tattvas, worlds,bodies

etc. arise, however, both immediately and mediatelfxon account of the
material cause, which is designated as M3yd, together Qith an auxilliary 'f“<§

cause which is Karma."

Furthermore:

~

(56) SINCE [OTHERS CLAIM THAT] IN THE STATE OF RELEASE THERE 1S
THE COMPLETE SEPARATION [FROM SUCH QUALITIES AS DHARMA ETC.1, AND
SINCE THERE IS AN OMNIPRESENT COMDITION [OF THE SQUL [N FHE STATE
OF RELEASE], AND SINCE THERE IS A LIMITED CONDITION ENTAIL}D IN
THE COGNITION OF, A CLOTH, MEITHER QUALITIES [LIMITING THE SOUL]
NOR THE LACK OF SUGH QUALITIES CAM BE ATTRIBUTED TO THE SOUL.

Since 1) by others as well [as by usl it is established that there
is the complete separation from Merit and so forth in the state of re-

lease—since it is said in [our] sdstra that there is the all-pervasive

manifestation of the innate condition of the eternal and a{{;pervasive
soul, which i5 of the nature of consciousness and activity--and since 2)
the non-perJ;siveness (i.e.,limitedness)of the cognitive dispoéitions
such as the cognition of a cloth and so forth is seen, it follows that

the [cognitive] qualities such as Demerit etc., which are non-eternal
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and unlimited, cannot belong to the éoul, which is eternal and unlimited.48

If this%ere not the case, and if one were to accept that such qualities
were in-a relation of 'inherence' (samavaya) with the soul, there would
regﬁyt the fault of attributing transitoriness (garinémitva) to the
soul. Demerit etc. give rise to three distinctions of the [sakala]
soul: the sapsiddhika (natural), vainayika (cultivateq)and prakrta

(worldly). The Mrgendra K@ama says: "The SETsiddhikas, Vainayikas and"

] Pﬁﬁkrtyas-[are the designations of the different configurations of
dispositional qué}itiés which] belong to the soul. \Iﬁe §§msiddhika

is the quality belonging to the souls that are illuminated by the
Samskaras of special virtue; The Sémsiddhika quality is.manifested

even after the loss of thelghyé?éal body, as it has_been'manifested be-
foré [the loss of the bod;Ji The Vainayika is the quality that is
manifested by means of worldly experience, reflection, a religious
preceptor and §§§§[§§; the Vainayika quality is purified by the
Ectivities of the body, mind and speech. The Prakrta -is thg quality
ﬁhat is manifested Lonlyj in the asgociatlon with a physical body, like
the cognition during the dream state."4? | | o ’ Q\'
/ Thus, just bé?ng of‘these three varieties, Merit etc. are now \

described in terms of the differences in their results:

(57) \I‘N.ORDER,SO THE RESULTS OF THESE ARE: LIFE IN HELL (ADHQGATI),
BONDAGE (BANDHA), IMPEDIMENTS (VIGHATA), AND WORLDLY LIFE (SAMSRTI):
HEAVEN (SVARGA), RELEASE (MUKTI), ABSORPTION IN PRAKRTI
(PRAKRTIBHAVA), AND NON-IMPEDIMENTS (AVIGHATA).
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(58-59) SAMSARIC EXISTENCE (BHAVA), DISGRACE, OSSTACLES, IMABILITY

TO OVERCOME BHOGA, THE ATTENDANCE OVER THOSE OF A LOWER STATION,

* POSSESSION OF A CORRECT INSIGHT, ABSENCE OF THE DESIRE FOR BHOGA,
" AMD:THE OBSTACLE TO WHAT ONE PROPOSES TO ACCOMPLISH -- THESE ARE \

THe RESULTS OF THE SAMSIDDHIKA DISPOSITIONS; THE VAINAYIKA AND

PRAKRTA DISPOSITIONS BELONG TO THOSE MENTIONED LIN V.57].

"Life in Hell" etc. are results that come to be,in ordér,frbm. N
Demerit etc., i.e., from the Vainayikas and Prékytas. "Worldly life"
etc. is a reiylt of the Samsiddhika. Here, "life in hell" means tﬁg;
attainment of hell. “Bondage" is not in the soul but in tne.ego's self-
conceit. "Worldly life" is the birth in the womb of animals otc.%?
"Release" here is the release according to other systems, sincé according
to the Moksakarika the highest form of release can oniy arise on accoUnt.
of dikga. "Absorption inﬁo Prakrfi” is a union (laya) with prakrti.
"Worldliness" refers to §gm§§£g. ”Disgracg"'means the degradation
of one's condition. The ‘'non-overcoming.of enjoyment“ is-the padssion
_ (EEEEE) for enjoyment. The "attendance over beings of a lower station"
1s the superintendance over those who are of a lower station.than one-
self; Pbossession.of a correct insight [concerning one's higher
station]nis the correct understanding of the respective objects Lof one's
station]. The rest is clear.

/

(; Having discussed the Dispositions, he now treats the Conceptions

(pratyaya).

]

(60) BEING THE AWAKENED COGHITIOM (SAMBUDDHI} OF THE MANIFEST,

;

(w‘ ) "f:&maj -
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! .
UNMANIFEST, AND THE SOUL, ATTAINMENT (SIDDHI) THUS ARISES ON ACCOUNT

. OF THE COLLECTION OF DHARMA, ETC., WHICH COLLECTION IS SLIGHTLY
CONNECTED TO RAGA [I.E. VAIRAGYA].

In our system, the eight Dispositions, Merit etc:, subsist in
the mind (buddhi) in a latent form (visanitva). Thus, it is said:
“The dispositions (bhdva) are so called because they cause the subtle
body (lirfga) to arise (bhivayanti).>? Furthefmore, when the Dispositions
have reached a pre-eminent [i.e., developed] state (prakarsa) and have entered
into the condition of being objects of experience in a gross form {sthularupa),#
{(sthularupa), they are called "Conceptions”_qn‘account of

causing the mental activity i(pratzazana)

of the bound souls.54 Thus it is said: "The conceptions are
so called because they cause the soul‘s mental activity (pratydyanti).
Accomplishment arises from the group of four Dispositions} Merit
etc., whic are derived from sattva and which are slightly associated with
- rajas in the form of non-attachment (vairagyd). It is said that Siddhi is

the attainment of a superior state bprakarsﬁvasthi)’which is just a cogni-

tion of its respective object (tadvisayam jnanam); this cognition is a
'complete understanding' (sambuddhi) of the manifested condition of the
Gunas, the unmanifested condition of Pradhana and the conscious souls.

It is said, "accomplishment is the cognition (buddhi) whose object

55

(vigaya) is the souI,'Prakrti etc." In this case, the soul, which

————

Is exceeding sgparated, shines forth independently as the

illuminating agent, {prakdsakatva) in the cognition of the mind (buddhi-

bodha))whose object is the manifest and unmanifest. Thus, they say
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W56

Pﬂhen the seer abides ins/his own This does not

tural condition.
take place on account of the illumi ting agency of the mind; such a view
would entail the fault of describing th® soul as an object-of-enjoyment; in
the Moksakdrika this is discussed: “’If the soul is considered to come
within the scope of an object-of-enjoyment, the soul becomes subject

te transformation [or “mutability"}257

>
(61) MIXED WITH THE DISPOSITIONS QF DEMERIT ETC., COMTEMTMENT
(TUSTI} ARISES FROM THE THREEFOLD COLLECTION SUCH AS MERIT ETC.;
BY MEANS OF THIS COMTENTMENT THE SATISFYING DISCERNMENT "ARISES

WHEN ONE POORLY GRASPS THE SOUL.
3

_ Contentment arises from the threefold tamas-based collection of
Demerit etc.. This collection is slightly blended with Merit etc.,
thch are of a sattvic origin. This contenment arises through the in-
strumentality of the attainment that is of the nature of the cognition-
of the gross and subtle eleﬁents (which have already beeﬁ discussed) which
occurs when one grasps the nature of the soul according to the various |
[other] systems.

ConEentment is describeﬁ as a cognition (EEQQEL) that arises’
when ane, even though unaccomplished,'says: "I am [satisfactorily]
accomplished.” This is due to a non-attachment (vairagya) that is ofla
lower order. Thus, it is said: “Contentment is the cognition of that

Lsoteriologically] unaccomplished soul that "I am accomplished."58

(62) INCAPACITY ARISES OM ACCOUNT OF THE THREEFOLD COLLECTION OF
DEMERIT ETC.,WHICH IS COLOURED BY A LITTLE RAGA: INCAPACITY IS
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THE LACK OF EFFECTIVENESS (ASAMARTHYAM) IN [ATTAINING]
PROSPERITY ETC.

'Prosperrty':(éggﬂg) here means 'the activity of‘ihe organs of
generation' that is described as 'joy' (3hlada). ‘The ‘lack of effect-
iyeness' in 'prosperity etc.' stems ffom a defect in the organs or, by
implication, in the ‘body. This ‘incapacity' originates out of the tdmasic
group,which is slightly connected to rajas. It is said, “Incapécity arises

on account of inactivity (apravrttatva) and is of a tamasic origin (on

—t—

account of being of the nature of suffering: . as well, incapacity is of

a rajasic origin, as the [rdjasic] quality,which is in association with
L

the cause (kErapasamérayg))is seen in the effect.59

(63) ERROR IS THE DISCERNMENT OF AN OBJECT OTHERWISE THAN IT IS.
ERROR ARISES DEVOID OF A CONNECTION TO RAGA, ALTHOUGH ERROR
IS SLIGHTLY CONNECTED TO MERIT ETC. ¢

. ‘Error' arisesypn account of the tamasic group,which is devoid
of rajas and which is slightly connected to sattva. Error is of the
nature of the grasping of an object as otherwise than it is (ayathErthL Zrror
is characterized by delusion {moha), extreme delusion (mahamoha), &

mental darkness (t@misra) and extreme mental darkness {andhatdmisra).

It is said: “Error consists of perceiving one thing as anather, for the reason
- that the two [confused] things share a particular comon element. "
=~ How, having brieflj discussed the Dispositions and Conceptions,

_he concludes [the topic of ] mental cognition {buddhibodha):

(64Aa) BRIEFLY STATED, THIS [COLLECTION OF DISPOSITIONS AND
CONCEPTIONS] 1S A QUALITY OF THE MIND (BUDDHI).
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f
. :
In the §rTmaﬁmataﬁga and elsewhere there is a detailed account

of the Dispositions and Conceptions. In the Mrgendravrttidipikd these

have also been elicidated and accurately determined by us. From a fear
of dealing with too many minute datails Lwhich have already been dealt

with], I am not delineating any further details here.
{64Ab) THIS [BUDDHI-DHARMAT IS ENJOYED BY CONSCIOUSNESS [I. E., THE SOUL]

'Due to the condition of being an object of enjoyment (bhbgyatva)'

should be supplied [in v. 64Ab]. -

He now establishes 'the condition of heing an object of enjoy-

ment!':

{64B-65A)WHEN AN OBJECT OF ENJOYMEMT IS ACCOMPLISHED, WHATEVER ARISES
IS APPREHENDED; THIS APPREHENSION (AMUBHAVA) IS EHJWT (BHOGA )

AND IS SUFFICIENT FOR EXPLAINING THE EMJOYER (BHOKTR).

Just the objectéof—énjo;;ent.is possessed by the arising and
perishing of the cognitive activity'(lﬁﬁgg) that originates in the mind ;_
(buddhi); the enjoyer is not so possessed Lof this transitory mental \\
activity] on account of the establishment of the éelf—consciyﬁsness
(svasamvedana) that belongs to the expefiencer who is in a bermanent
condition (sthira) by means of always being of the form of the -

¥ apprehending agent (grahaka). Furthermore:

(65B) WITHOUT THE OHE WHO ASCOMPLISHES (SEDHAYITR), [THE POSTULA-
TION QF] “DESIRE" CANNOT BE LOGICALLY EXPLAINED (SIDDHI).

. This verse is directed against the Buddhists who hold that “the

mind (buddhi) is itself consciousness" (buddhicaitanyavada). By




appealing to a conception of an’impermanent Enjoyer of the gggggi;based
cognition, the Buddhists hold the view %hat the "mind is itself
consciousness” for three reasons: 1) on aceount of the insentiency
(like a pot etc.) [of the impermanent Enjoyer]; 2) on account of the
imﬁossibility of the experiencer being the result of karmic action from
another time, and'3f on account of the condition of being an object of
enjoyment,like what is spoken. |

The meaning of the verse is that the logical establishment
(siddhi) of the activity-of-Enjoyment (bhoga-<griyd) is impossible with-
out [the postulation of] an Enjoyer who is activé (ceétamﬁna); as wefl,
on account of the activity of Enjoyment.the soul is established as the
condition of agency (kartrva) involved in that activity. In the verse,
“[an accomplishment] desired (samThita) means [any accompliéhment which
is an object of ] wanting (abhista).

An objection is now raised:

' &
(66A) WITHOUT THE CONCURREMCE (SAMVADA) WITH SOMETHING PERCEPTIBLE

(DRSTA) THERE CAM BE NO PROOF OF AN INFEREMNCE.

231

According to the above position an inference must be seen to have

a concurrence with another means of proof (pramana) [i.e. pratyaksal;

for example, fire is inferred from smoke onceone has actually been present

and directly perceived [the concomitance of smoke and firel.” The validity

of an inference can only be established in this manner.

)
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.

The Buddhists élaim that one cannot establish é'%glf'thatls
the experiencer and that is separated from cognition, due to the- ,-
absence of any means of proof [applicable in this.casel,as there is
indeed the doubt raised by the fallacy of the unsupportable conclusion
{vyabhicara) concefping the inference regarding the Enjoyer: ‘“ex-
perience" itself allows of no apprehension of a constitutive distihciion]
(akarabheda) between a ‘cognizer! and 'cognition', as we only discern
(daréana) cognition in its ngture as 'apprehension' (anubhava).”

We see ng such fallacy of the ugfupportable conclusion (vyabhicara)
concerning the thing inferred (sadhya) in such examples as the smoke on
the mountain top. They sayiiﬁ"This nature of' consciousness (samvidripa)
is just of one form; we see a modification (vivarta) of manifgld forms
(anekakara) suéh as joy, depression, etc. In this case you can use any
'name' you so desire [to describe one of the manifold 'modifications'].

This is false! He says:

(66B) FOR WHATEVER REASON THAT THERE IS THIS CONCURRENCE WITH
SOMETHING PERCEPTIBLE, FOR THAT REASOM THERE IS THE VALIDATIOH

A

0r THIS CONCURRENCE.

This is the meaning. It is not proper to hﬁld that,on account
of there being a 'conflict with activity (kriyavirodha)' when one
attributes impermanent cognition to the soul, there is a false attribu-
tion of permanency [in one's soull]. It is said: "The soul, which is of
the nature of that which apprehends (gréhakarﬁga), is established (Eiggng)

by means of a perceptual self-consciousness ( samvedanapratyaksa) that

is due to a condition of permanency established on account of the

r
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'‘manifestation' (bhasamanatva) [which appears] just by means of a
condition of permanency iq the form of an ‘object' (visayatva) tﬁét is
only sensed within the body as in sleep atc. [i.e.,dreaming, imagining,
etc.]’ wherein there is no proximity to extefnal objects of this
apprehensionx(anubhava)’which is of the nature of the awareness (samvedana)
of an object and which is [classified as] experience.60
THis is also said [by the Buddhists]: “All things are momen-

tary on account of the ‘conflict with activity' (arthakriyavirodha) which

results when one holds that there is both sequence (krama) and simdltaneity
‘(yaugapadza) of that which is non-momentary." This is false because of
the case of the gem, something which is certainly permanent (aksanika):
at one and the same time (yugapad) various objects such as pots etc. can
appear sequentially reflected in the cone gem. Furthermore, since what-
.. ever is momentary is destroyed the ﬁoment it arises, it is impossible for
there to be a 'conformity with activity' with manifold instants that no
longer exist.

Ed 4 - . -
In the Srimanmatangavrtti and elsewhere such arguments are

carried out in detail by the Acirya [Rimakantha II1.
Thus, holding that the soul can bHe iaferred by means of the

establishment of self-consciousness (svasamvedana), he says:

{67A) HEREIN THERE IS MO COMCURREHCE WITH A MEANS OF VALID
’ KHOWLEDGE (PRAMAMA) SINCE THE MEANS OF VALID KMOWLEDGE IS 3
PERCEPTION. '

In this case there is no need for there to be a concurrence with -

another pramana of this pramana [i.e.,pratyaksal.
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Even though thers i5 an absence of a concurrence with another
Eraména for, perception, due to the criterﬁon of validity (Eriminxa)
Ldefined}-as the condition that generates the cognition of an un-

apprehended object (anadhigatavisaya), the Buddhists.say: “A pramdna

is the comportment towards an unapprehended object (anadhigatdrthagantp-
pramanam)."

LAgain, in what manner does the fallacy of the unsupportable con-

clusion apply in the case of the mountain top etc. He says:

(678) [THE FALLACY OF] THE UNSUPPORTABLE CONCLUSION IS REFUTED BY
THE POSITIVE AND NEGATIVE INSTANCES [OF THE INFERENCE].

The fallacy of the unsupportable conclusion is not seen in the
example of smoke etc. In this case;theﬁe is the connection (sambandha)
thét is characterized as én inseparable concommitance (avinabhava)}
is - discerned with positive and negative instances. Such’is the
case with the smoke that has been well discerned to have its locus-ipn
fire; but, an error i{baranti) occurs when one does not discern the proper
nature of "smokiness" and attributes its genesis to the mountain-top it-
self. Therefore,'heré as well, .on accaunt of discerning the ante-

cedence of the agent (kartrpﬁrvakatvadarééna) of actions in all cases,

\
the Enjoyer is inferred from the activity of Enjoyment. By you as wel )7a
the mind (buddhi) ih anothér's body is ihferred by an inferance without
thepconcurrence with another.graména, because of the activity of the
effect [i.e., the body], which is established-by the prior-existence of

the mind in one's own body. Thus he says:

(68A) THE MIND IS ESTABLISHED AS THE CAUSE IN THE EXPLANATIOH
- {
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REGARDING THE ONTOLOGICAL STATUS (DHARMA) OF THE BODY;

This s the meaning. When there is the explanation regarding
£he ontological status of the body that is of the nature of activity
etc., then in another's body the cause is establiéhed as the mind.
Concerning this the Buddhists say: Having seen, in one's own body, the
activity that ‘is pn@cedej by the mind,on account of seeing it elsewhere,
[i.e.,in another's bo&?] the mind is recognized [as preceding the activity].
Therefore, the Enjoyer is established by the presumption of experience

61

(bhoganyathanupapatti),”' like the sense of sight etc. [which is inferred]

.by means of the presumption from the discernment of colour etz. He says:

(688-69%;) THE PRAMANA OF THAT WHICH IS OTHER THAN THAT WHICH IS GENERALLY

ACCEPTED AS PERCEPTIBLE IS ESTABLISHED BY MEANS OF INFERENCE.

The Carvaka says: 'Let there be an Enjoyer, but that too is Just
tﬁe Body which is of the nature of a manifestation of a modified aggregate
of the elements such as earth etc. As the manifestation of the ability to

/ intoxify arises as a [result of al] fermenting agent (kipva) etc., so

the appearance of consciousness arises as a modified characteristic of

* the body. Furthermore, on_account of seeing the activity of enjoyment

etc. [existing] by means of the power of the vital forces suchqggfggggg,
no other thing can be appealed to [in order to account for the manifest-
ing cause of consciouspess), as it is not observed through perception.
Thus, fhey say: "It is impossible'to postulate something imperceptible
when something perceptible [already] exists.”

He ‘ejects this view:

(69A.b-70A) "BUT, JUST OM ACCOUNT OF BEING THE CAUSE [OF COMSCIOUS-

A

[
\



236

NESS], LET THE AGGREGATE OF EARTH AND SO FORTH BE THAT WHICH
DEMONSTRABLY ESTABLISHEZ;E?FSCIOUSNESS, THE ENJOYER OF THE MENTAL
ACTIVITY OF THE MIND." IS IS WRONG!

This is the meaning: It is wrong to hold that consciousness is
like a pot and so forth, because of the observation conéerning the sphere
of the objaects of enjoyment: the hard, sqft etc. touch on the outside
of the body is [felt as] pain, pleasurs, etc. within the body. Therefore,
it followsﬁihat, "the soul is established by means of being the Enjoyer
evan {n the case of the body;" furthermore, "there is no means of proof

to establish that consciousness belongs to this [body]," He says:

(70B) FOR, HOW CAN YOU COME UP WITH A DECISIVE PROOF TO ESTABLISH
THAT CONSCIOUSNESS BELONGS TO THIS?

L4

There is the objection [by C3rvakal: Consciousness is just of_.
the naturs of the body, as it is only observed when there is the" ex-
istence of the elements that give rise to the body {which is of the

nature of sperm and blood) and it is not observed when the body is nan-

existen%§7
(71ALa) EVEM WHEN THERE IS THE EXISTEMCE [OF THE BODY ), THE FALLACY
OF BEING TOO GEMERAL (ANAIKENTIKA) APPLIES HERE;

Even in the case of the existence of the elements of the naturé
of'the body in the womb etc.,or in a corpse, since consciousness is
not'observed, consciousness is not of the nature of the bedy; con-
sequently, “there is no proof to substantiate the claim that the soul

is the body." He says:
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(71A.b) CONSEQUENTLY, "THE CAWING OF CROWS" [I.E. SUCH IS THE SENSE
. OF YOUR ARGUMENT].

-

"On account of being an object of experience, the body is not of

the nature of consciousness;" he says:

(718-72A) SUCH THINGS AS MOLASSES AND SO FORTH ARE OBJECTS OF

ENJOYMENT, ARE PERCEPTIBLE AND ARE INCAPABLE OF MANIFESTING -
_CONSCIOUSHESS; ON ACCOUNT OF THE COMDITION OF BEING AW OBJECT OF ﬁ/’Jr/F‘
EXPERIENCE,WHICH IS AN “IMAGE" (CHAYA) OF THE SOUL (JIVAd, LET

THE BODY BE EQUAL TO MOLASSES AMD SO FORTH.

Molasses and such things are made objects of experience (visayi-
kriyamana) by means of being the objects that are 'graspedﬂ, i.e.,
'enjoyed' by means of cognition that is of nature of.exderience and
is a 'reflection’ (chaya) belonging to the soul, i.e.,'jiva‘; such objects
are never observed to be manifested forms of consciousness '

(abhivyaktacetana). Therefore, with reference to the position already

stated that, "the soul is the body,which is an aggregate of elements," it
is maintained [by us] that there is the non-consciousness (acetana) [of
the body] due to the process whereby something is made an object

(visaylkarana) by means of being an object of enjoyment,. i.e.,by being

something which is ‘grasped’; the condition of being the enjoyer cannot
be established to belong to the bady. Moreover, when consciousness is
just said to belong to the body, o account of the repeated changes in
the bod} resulting in a condition of?destruction [of previous statesl,
1t becomes impossible for an older person to remember something from

childhood. Such criticisms [as raised above] are taken up by us in
{
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detail 1n the,§rimanmrqendravrttid?pikﬁ.

‘ A new objection is raised by those-who claim that the senses
arg‘EECiciouéness: “let the condition of being the Enjoyer just be-
long to~the senses,which are separate from the body." TQat this, is

false, he says: °

(728-73A) MOST EERTAINLY, THERE IS THE MON-CONSCIOUSHESE OF FHE
SENSES THAT ARE THE INSTRUMENTS (KARANA) FOR LTHE PRESENTATION
OF ] THE OBJECTS OF ENJOYMENT (BHOGYATVA); THEREFORE, THE SOUL,
WHICH HAS CONSCIOUSNESS INTRINSIC TO IT (CITSVABHAVA), IS THE.
ENJOYER. ’

As it has already been described, even the senses arz for éhﬁ
purpose of enjoyment {bhogirthatd); on account of being objects of
enjoyment (bhogyatva) and on account of being instruients (karanatva),
like a sword etc., the senses most certainly cannot be [identified with]
consciousness. Therefore, agency (kartrtva) cannot belong t5 the sense
organs; rather, agency just belongs to the sogl)which has consciousness
as constitutive of its natureg}as the agency of the soul accounts for
"engagements in" and ‘cessations of* all other agentive activities .that

are caused by an agent (sarvényakérakapravrttinivrttihetutvena)J They

say: "the Lord is the one responsible for the engagements in and
cessations of agentive activities; the Lord is the "Unengaged One", the
one who iggresponsible for the causative process (kdraka) is the agent

(kartr).”
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(73B) THE ENJOYMENT OF THE ENJOYER IS THE MANIFEéTATIdH OF
i . .
CONSCIOUSHESS THAT IS "COLOURED (ANURAFIJITA) BY THE REFLECTION “

\,) (CHRYR) OF THE OBJECTS OF ENJOYMENT. - -

The enjoyment of the enjoyer is just the manifestatioh‘of con—-
sciousness that is "coloured" (anuraﬁjita) through the ‘form'.(akara)
which is the reflection (chaya) of the nafd?é)of pleasure ‘etc. that
belong to the mind (buddhi) which is an object-of-enjoyment. As it i5

said in the §rTmatsv5yambhﬁva: "Enjoyment is the consciousness ( vedana}

characterized by the [bound] soul's enjoyment etc."

Now a new topic:

¥

(74A) CONSCIOUSHESS APPEARS AS AN OBJECT OF ENJOYMEMT ON ACCOUNT OF
THE COMNECTION OF THAT WHICH IS MOT CONSCIOUS NITH THAT NHICH IS

-

CONSCIOUS. E
./ The object-of-enjoyment which is of the nature of the mind (buddhi),

even thoﬁgh it is not of the nature of consciousness, appears as if it

were of the nature of consciousness on account of its connection to the

consciousness {(caitanyasamélesa) [constltutlve] of the soul. 62 It is

said by the Samkhyas: "that whlch is not consgloyi/agpears (linga) a
S

if it were conscious.” Moreover:

(74B-75A) MUTUALLY CONSTITUTED BY THE CONNECTION OF THE REFLECTION
OF THE MON-CONSCIOUS AND-THE COMSCIOUS, SOULS AMD BONDS APPEAR VERY
STRONGLY [AS OF ONME MNATURE] THROUGH THE INSTRUMENTALITY OF |
EHJOYMENT.

'Thebbject-of—enjoyment' is indeed a ‘thing' (vastu} tha&{is
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superintended over by consciousness (cittédhisthita) and is the /l

collection of the instruments of the mind (buddhindriyavrnda }; it

‘presen#s the 'object' to the soul (Ftmano visqyatvenopasthépaxati).‘

The soul [in turnﬂ grasps the mental activity of the mind

(buddhyddhyavasita). They say: "The soul (purusa) is cognizant on

r

account of the mental activity of the mind!'63 . The' phenomenal

connection' (@karanusanhga) is just a ‘contact’ (samélesa) of the two -

———dr————

‘images' (chdyd) or 'reflections' (pratibimba) that are of the naturé
of the copscious and the unconscious; due to this connection,. the souls,
enjoyers and bonds are transformed into (parinata) sbjects of enjoyment
through the form of the ‘object; (gi§gxg) that arises through the in-
strumentality of the mental activity of the mind,which itself functions

in a mirroring manner and is called énjoyment. It is just for this reason

-

that the Samsérins make the mistake of seeing the soul and so forth in
what is not the soul etc. However, through discernment (vivekajhana)
ther2 i3 the dissolution of prakrti for the Samsarins. ' Samkhya defines

-this dissolution as moksa. Thus:

& (75B) ENJOYMENT LWHICH APPEARS] IN THE OBJECT OF ENJOYMENT LI.E. IN
THE BEODHIJ IS A REFLECTION OF THE SOUL (PRABHU), LIKE THE MOIN IN
WATER.

. . E
Enjoyment that is characterized as an object of enjoyment just
belongs to the soul that is pervasive (yydpaka) and lordly (prabhu). .
In the cognitive activity of the mind,which is of the nature of
ascertainment (adhyavasEza),thére is a reflection, like tne reflection

‘ ~ . /.
of the-moon in water; this reflection is characterizeH (vidista) by the
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manifestation or consciousness. However, the example (drstanta) - 4

[sdpporting the metaphdr] is only applicable to a 'naturally occuring

manifestation’ (vi§i5tasvarﬁp5bnivyaktim5tra)yés the moon reflection

is of a purely insentient (jada) and materiai { ' ula) nature. There-
' fore, on account of the condition of the Enjoyer {bhoktrtva), the agent
(kartrtva) just belongs to the soul that is conscious, and cannot be

64

said . to’belong to the mipd (buddhi) and its products, which are non-
Eoyment.

céhstiousgﬁﬁﬁ'objects~ f-en
But Lobjects Sémk:»a] agency. (kartrtva) entails engagement in _
activity (kriyéveéé)?ﬁ if agency is attributed to the soul, the soul be;
com2; subject to transformation (paripdmita). Since the soul is not
subjact to tradsformation (nirvikara), agency canaot bé'attributed to the
soul. Rather, agency just belongs to [the sphere of] prakrti; pwior to
the arising of discriminative knowledge, prakrti shows itself to the purusa
through the instrumentality of the mind and its products, which are objects.
of enjoyment; in this manner §g@§§§g is described. According to Sé@khya,
liberation means 'tne ceasing of the activity that arises with this °
grakrtf. Thus, they say: "having shown herself to thé aludience the dancer

draws away from the audience; likewise, having manifested itself'tb the
66

purusa, prakrti ceases from its activity. As a-FééuLt, he says:

(76A-76B) WHEM ENJOYMENT IS NOT ATTRIBUTED TO THE SOUL OUT OF A FEAR
OF ATTRIBUTING TRANSFORMATION LTO THE SOULJ, THEN THE DIFFTCULTY

| ARISES CONCERMING THE IDENTITY (AVISESA) OF THE RELEASED ONE AND
THE BounD onE.®” .

This is the meaning. In this case agency 1s not the tdirect].

P
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engagement in activity; rather, just the 'capacity for activity® ¢
($aktitva) is engaged in activity. For instance, like the iron fil-
ings that'. have come within the proximity of a magnet/the locus of .\\\
activity (kriyaveSa) which is of the nature of movement (spanda), is just
seen to belong to the body,which is'in proximity to the soul. Therefore,
there is no possibliity of the transformation of the soul duling the
\Jactivity of ] enjoyment ,which is of the nature of the ‘representational’
activity' (visayikarana) of the mind and its pfoducts.
However [objects the éaivite], this 'representational activity'
just takes place as something separate (Qg[g&gp{EFrom the Egggig].ﬁa
But, when you do not postulate %his separate condition in the case where
" Thare is the purity (nirmalatva) of the soul, the difficulty arists as to
the identity (avidesa) of th@'one‘who enjoys and the one who is liberated,
since both are similarly unconnected [i.e.,even the bound soul is not
connected to the impurity enjoyment entailsi.
No! It is.said: "Prakrti purposely functiohs for the sake oF<:

another (ggrﬁrthapravgtti).”ﬁg They say: "“As the non-conscious milk

. functions for the sake {nimitta) of the growth of the calfl)so prakrti

0

" functions for the sake of the release of the purug ."7 Thus he says:

(77A} MdREOVER, THERE IS THE OPPOSITION TO: "“THE ACTIVITY OF
]
THE BONDS IS FOR THE PURPQGSE Cf THE SOUL."™

This is the meaning. It is false to hold that the activity of
prakrti is for the sake of the purusa, as prakrti is just non-conscious,

as evdn in the case of [non-conscious] milk ect., one observes the
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attivity Juét as it is superintended over by the conscious cow etc.
Moreover, on account of the [useful] appropriation (gak§fkrtatva)even

of air, water, ect. [i.e. of purely unconscious things not diréctly
superintended over by a conscious being], even if we accept this type

of activity (of purely unconscious things], it does not make sense that
"this activity can be for the sake of something unconnected [to anythingl;
or, if the activity be said to be for the purpose of that which is un-
connected (niragek§a). then even in the case of the liberated cne this
act;vity will occur. Furthermore, on account of the engagement -
(samudyoga) of the bound soul (baddhdtma) who has a desire (sib