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INTRODUCTION

The preblem of 'Truth?, er of ‘Reality',-~ef discovere
ing and understanding ‘things’® as tﬁ@y really are, without counceg=

1mmﬁay well be sald te entall the ouly pure and earsmest phile-

glon
sophlical ianguiry. In fact, it seems that any snd every ouestion
ene might possibly entertain presupveses the avehtypicel Torce of
this necessary diepesition. Hewever, while we have here the ggseéh
tial dyraisr of the philesephical enterprise, 1t 1z ianguase that
provides 1t with requigite shape and comntewt, that iz, with arti-
culation and @eaﬁinga Thus s £ think that it is net too wubth &f a
generality te say that what we have come to call ‘philesevhy? rae
volves, though perhaps =zometimes in & vather diluted maaner, areund
the following great axial questieon: "Yhat is Reality{Truth)i®
Both facters (languege and the will/desire te uncever)
are simulitsusously cruclel to wan's cenfrentation with the sivewn
worid, snd it is out ef sueh confrowntation, ow an isclated and
personal level, that bare thought erystalises inte systematic phi-
Josopny. Is this thesls I have chosem to concentrate om twe of

these systegatic phllogephles, those sf %awga?ﬁ and Nagirjune,

with an effort ts exawmine thelir respective concepbtualizations ef

1 Here I ew gimply sbtressing the fzet that in sppropriabiasg such
an undertaking one is not deallinx with ‘half-way M@quraggg now
alwing, ounce the end 1s reached, to grant or vi8ld sny sense of
relativity whatasoever. .
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languase and the reiati@é of this languesme te what they held teo ba
the Abselute, 1.8,; the sngwer te the "Greast Question”,

Within the 1imits of the Indlan Treditiond, the end re-
gult of--the actual ‘angwer® to-=the ®Great Question”, has alwaysa
been synenynous with the fulfiliwent of seterislogical comcerns,

napely, fapiritusl® emaﬂcipaticm (pukti, Eﬁkb&, niTVﬁn )e Thisg is

novhere wore true than 1ﬁ the weorded thought of India's twe grea-
test exponents of °Transcenﬁentalist*3 philesophys Safikara and

Nagdrjuna, Thér@fﬁre, in our effert to investimate the wanner in
which these two eminent thinkers deliberated upen the "Great Ques-
tion", we rust constantly bear in mind the inseperabiliity of iaquiry .
and soteriolegy in the Indian Philesophical Traditien.

It muat be polinted out that the manmer in which NEgfrjuna
and Sadkars ransze te answer the “Great Question® is only obtusely
a foeus 2f this thesis, wore accurately we are concerned with a
question wilthin the ene whose gnswer, asccerding te éaﬁkara and Nge
garjuna, vitiates all eother questiﬁﬂgél This question which spe-

cifically conecerns us might be formulated ag follows: “What, ac-

2 1 use the word *Traditicn® here im the breadest possible sense,
a genge that isg wore inclusive then exclusive, taking inte age
count all manifest and latent, culturel and philesophical, out-
growths of presuppesitions basic te that cemplex.

a h»CQPTiﬁ% of courae the CArvEkas{Materialists) whose short=1lived
cortribution to the Indian Tradition was little mere than negligible,

2 A provisional spithet, im the sense that meither of these phiw-
1@33pﬂ@rg wopuld cemnsider themselves te be sze.

&. Par Heglrjuna the ®Great Question® and 1ts enswer even vitlate
thexgelves,



a4
cording to gaﬁkara and Nagd@rjuna, is the relationship-of the ar=--
ticulation (shape) and meaning (content) of the *Great Question'
to 1ts own answer?", or in other words} "What 1g the relationship
between language and Ahsolube Reality according to each of these
two philosophérs?" “

Beéfing this SGope into our investigation, 1 think that
we will notice that the problems to be faced here are slightly
different from those that might be brousght about by a similar iun-
vestigation directd at some of the decidedly Realistic branches

of Indian Philosophy (ee.zm., Jaina, Mimdwsd; NySya-Vaidegika),
whereing. as expected, .one would -encounter meﬁaphysical convictions
that catered to, and encouraqed, a structured-analytic spproach to
the guestion of linguistic significaﬁionlo For example, the queg=
tionsg to be asked here are of the following variety: a) "If the
two systems we are dealing with are truly 'Trancendentalisms', and
therefore can be sald to resard siven existence as necessgarily ila-

cking senuine reality, then what can lansuage-—uhich seers to bear

1 T, B, V, HMurti in his "Welcome Adress” to the Second All-India
Seminar, as found on pases ix-x of Lancusce and Reallfy (&
Other Fapern), (Froceédings of the Second All-India Seminar
held at Banaras Hindu University), Ed., J. L. ¥ehta, Centre of
Advanced Study in Philosophy, B.H.U., Varanasi, 1968, pubts forth
a similar bifurcation in the Indian Philosophy of Lansuaged

Prom the Indian point of view the problem of lan-
gage has a rwo=rold aspect, One is the phi™loso-
thical tradition scecording to which Lansuaze is ¢f
Civine origin., Te other aspproach tg that of struce
tural analysis, where Indian Grammarians have made
important cotributions.

But this curzorv stratification 1s quite vague, and does nct
aceount for languexe as conceived in the PE1i suttas,or Nagar-
Juna, for example,.
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& wore natural affinlty to the mundane gpheregaube said to repre-
sent or conneote?®; b) "What can we wake out to be the definitive
‘role’ of  languagze in the grand schewe of these philosophies?®;
¢) On the other hand, it mizht additionally be asked whether the
import ef adjectives swd phrases put forward by these two philosoce
phers with the apparent iﬁteﬁti@ﬁ of predicating the Absslute con-
forms te their accepted notions of what the applications and cae
pacities of language truly are? Of course, the above key queg-
tions can only be persued once a fundamental understanding eof the
nature of-Absolute Reality and.  the nature ef lLanguage 1n each ef
these twoe schools of thousght has been achieved,

s Turning n@thé & few methodolegical censideratiens, I
may state that historieslly I wiil,b@*éegliﬁg‘withnthe;é@%kara ef
the Bhfisyes en the prasthanatrayl, and the NagErjuna ef .the Milae

o

nadhyamakskfvrild and VimrahavyAvartanl. The former presents little

4 That is, within these twe Absolutisms langussge is clearly this-
side of Reality. T. R. V. Murti expresses this point aptly én
page 153 of his major work The Centrnl Fhilosophy eof Buddhism,
Georse Allen & Unwin Ltd., London, 1960, when he states ths
follewing: .

Lenguare is pre-eminently an instruwent te express
the empirical. This i1s not only natural, but prag-

matically the wore important. Very often philossphy,

sgpecially absolutiss, has to cenvey through the usual
gyubols what adwittedly canunot be symbelised. This

it does by superimposing sn induced or artifical sig-
nification on conventional words, Many of the ambi-
gultles and appareat inconsistencies in the Midhyamiks
er other absolutist systems are traceable to this ne-
cessary predicament. They are ever trylng to convey
through languase and concepts thinsms for which lane
gusige was not latended as an lastrument of expression.

Thig then, is the goneral problewatic comntext fer eur investiga-
tion of the relatiownship between Languase and Heality in Sahkara
and NeeZrjuna.



problem as definite historieal figure- and author of’the three

§H§§vas attributed to him, Négirjuna, however, 18 & wnore enimmatic
individual in respect to both his historical existence and espe=
cially the works that we way say were authored by himi. To ﬁinif
mize this problem, I héve restricted myself to speaking of N#zar-
Juna as the auﬁhor of those two philesphical works wost conflidently

attributed to him by medern scholarsmeﬁlaﬁadhxamakékgrgkég‘aﬁé

Vigrahavyavartanl v,

% Richard H. Rebinson in his Early Vadhyamilka in India end China,
University of HWiscongin Press, Madison, 196%, (pp. 21=26), pro-
vides a8 concise synopsls of both traditional (Indlan end Chinese)
and scholarly eplnions on the date of Nasiarjuna, however, he does
not seew to side with any of these interpretatiens, nor dees he
explicitly offer o view of his own, therefore, we can do little

- . mere than side with Winternitz when he states on p. 34l of his
A History of Indian Litevrature, University of Calecutta, 1927,
that, "It is a mood werkine hypothesis, *thouszh nofhinﬁ more, that
he lived in the latter half of the 2nd century A.D. As to the
works which we wicht consider to have been composed by Négar june,
Robinson, on p. 27 af the work referred to above, states the fol-
lowing:s

esodf we define Nazirjuna as the author of the Mid-

dle Stanzas, then there are no grounds for impeaching
the authenticity of the other four works[Yuktj sastika,
StnystA-saptatl, Vigrahs-vyavartani, and Vaidalys\ lig-
ted by Térani %ha, as thelr content agrees with thHat of
the Middle Stonzas., In addition, the Ratwivali, Catuh-
gstava, Pratityae-samutpéda-hrdays, and Bhava- gamkr?ﬁti
%éatraa.a are attested by qiotations .in Cand raXittloecoo

Howaver, due to the availability of translations and the amount ef
secondary worlk done on the Kirikag and Vieranha-vyavartanl I have
decided to concentrate almost solely upoa them.

2 This of course does not mean that allusions, where appropriete,
will not be wade %o some of the works mentioned im the preceding
note such ms Ratnaval¥ and Ca#uhws%qvmﬁ or even more dublious works
such ea ﬁqh@Waﬁamv?u}ﬁka and Hahiprs jMaparamiti-Sdstra.
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I must point out thsatithe force behtnd this exercise
is one of 'thinking through' rather than one of arransing or
classifylng according to historical or conceptual typologies,
although it 1s a simple fsct of scholarship that one cannot
proceed to apply oneself to the former without displaying a
firm foundation in the latter. it may also be mentioned at
this point that the burden of our difficulty in talking about
the "metzphysical convictions' of these two philosophers falls
generously on the side of the Nagérjuna. " In other words, ﬁhile
hqéaﬁkara’sAdvaita we find an express awd lucid ontolomgy, some-
thing‘tbéﬁ we can "sink our teeth into®, Nﬁgérjuna;s Madhyamika
demonstrates a 'raw dizlectic' whose singular function in terms
of epistemoiocsy or ontolosy is by no means clearle

Begides chapters dealing specifically with the above
two figuresy; I have also incuded two chapters which attenmpt
investizate the concept of language in the earllest stages of
Brahmanical and Buddhklst thought, with an effort to understand
the nsture and the type of base that éaﬁkara*s énd Nagarjuna's
thoughts about lansusge necessarily assumes Most importantlys

the ainm of this work is not comparative, the only comparison

1  Robinson briefly commextu upon this on p. 4 of his Farly HMa-
dhy’iw‘l[\doueg S“'af*l’lﬁ‘ +’ lC‘LJ'

The domlnant problem for the Eurorpean discuse
sants has remained the IMAdhvamiks ontology-—wwhether
thils gystem acknowledges an absolute; whether it is
Monish, Relativism, Nihilism, Seepticlsn, Absolu-
tiemy whether 1t has an ontolow at all or confines
itself to eplistermology



that is intended is implicit in the shructure of the chapters
themselves.

On the other hand, one may well ask if this work is 2%
211 a thegis in the most well known use of *the word, that is; in
the sense of a thematlc presentation and working-throuzh of a
central proposition or probler towards the establishment of a
Justified and gratifying conclusion, Clearly this work does not
have such sn outward appearance, It does not attempt to ride
on the shculders of a single and persistent question, This has
followed, I think, mainly from the somewhat overambitious scope
of the undertakinz, which compglled me to deal with each of the
" four major segments of the exercise contextually,.or, as almost
self-contained investleations of instances (thoush not instances
in the sense - of a necessary continuilty and developement) of
dealing with the concept of language within Indian Thousht. To
do otherwise, namely, to venture into outrisht Comparative Fhilo-
sophy, would involve an intensive investigation of *he assunmp=-
tions and presuppositions baslc to that enterprise and thelr
specific relevancy to our questions and 1nstances;here, It is
something that misght follow after the initial mapping-out that
comprises the body of this work}

Lestly, we mayv adress ourselves to the question “Why

1 Aeain, I have pointed to such possibilities of comparison in
the overall arrangsenment and structure of the chapters themselves.
Similarly, both Epilogues serve the double function of being
what might be called a2 surromate conclusion, and of bringing
cloger or J1inking tozether those chapters which obviously demand
thise IS



viii

should one at a2ll hother oneself with the study of the concept
of languaee In any seéense of the word?", Languaze is the constant
medium of one's own efforts to understand, to give shape to a
hermeneutic of existence, in the sense that all that man has to
work with in order to strive for an answer to the "Great Question®
is already glven to him and stands in relation to him as a re-
presentation in languaze (words, concepts, symbols, *he actual
form of thousht)., In respect to this T. R. V. Murti makes the
1
followivsg dimportant observatlon :
The philosophy of languacge is an end in itself.
It isnot cultivated ss a means to acduire greater
- profieiency in the use of lancuace, Throuzh phi-
losophy, Speech becomes consclious of itself. It
awakens Lo its role as the creator and matrix of
Hord anéd Meanins which encompass the entire uni=-
verse of thines,
It might be sald that men as a thinking being, stands in the

wake of the Absolute, but one must also realise that the very

fibre of this wake is lancsuage itself,

1 T, R. V. Murti. "Some Comwments on the Philosophy of Language
in the Indian Context™, JIP., #2, ppe. 321=331, The quotstion
appears on p. 325.
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Ing Deutzsche Und Mit Einer Laulenden Hfommentar
Versehen
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Chapts. V, X, XII<XVI, Stheyer, Stanislaw,
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Chaptsg., XVIII-XXII, De Jona, Jds Woy, Cing
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Divine Speecht Vic in the Rg Veds

*

In attempting to investigate a concept, or s specific
ldes-cluster, taken from the ?g Veds, one must first of all real=-
ize with what one lg dealing. The inital question should always
be, "What -exactly is the égmgggg, and how can we go about under=-
gstanding 1t?¥, The structure of sueh a question, of course, is
basic to any sort of hermeneutical endeavour, yet the patience of
briefly going over the ma jor points in this case might'prevent us
frowm plungling haphazardly into quite a bewilderine cosmos.

First of 2l1l, we are dealing with a gelf-contained text
of over one-thousand enligmatic, poetical siktas (hymns) belonging
to various chronological strgﬁal and. fregquently liable to intere
polatlons, It 1= the oldest available Indian Text and contains a

complex of mytholﬁgicalz, rltualistic3, and what might tentatively

L s

1 The whole of the tenth Book and portions of the first are cone
sidered to be the most recent with the Family Books (II-VII).
being the earliest. See Louls Renou, Vedic India (trans. Fhi=
1ip Spratt), Indolosical Book House, Delhi=Varanasi, 1971, pp.
Jwtt. I mention this in psssing since we are not concerned with
the historlical developement of the concept of vac in Rz Vedsa,
but with capturing & more integral assessment of 1% witn a view
tn seeing what relationship it might have to Sahkara®s idea of
zperch,

2 A. A, Macdonelll®s, Vedic Mvtholorv, Motilal Banarsidas, Delihi,

1974, veing the most concise presentation, and Abel Bermaigne®s
Vedic Relieion; IV Vols,, (trans. V. G. Paranjpe) Aryassmskrtl
Frakashan, Poonm, 1989«1973, being perhaps the most inTeormative.

S#é Renou, Vedirs Iqdi=n, pp. 93~ 125,




be termed philosophical, preoccupations. It, of course, plays a
pre=eminent role, both historically and traditionally in the In-

1. These aré W@lllkﬁOWﬁ generalis-

dian &gtiks sSchools of.thought
ties.and I make them only to emphasize two points: a) theré 1s

little, if anything, that can be célled systematic or “eclear-cut®
in the conceptusl content of the ?g Vedas b) that despiﬁe this, a
more than significant segment of the Indian philosphiecal and re-

ligieusz

Tradition looks baclkk on it as a body of revealed, and there-
fore foundationals truth.

If we now turn to the how aspect of sur initial problem,
we will qulte naturally find that it is a constant function of our
limitations, that 1is, if we can come to terms with the limits of
our investigative tools in respect to this relatively inaccessible
text;ﬁ and constantly keep these limite in mind, then we will have
established the methodologlical consclousness necessary to under-
Studles entails, an understanding of one's limitations., HMost im-

portantly, I think that one should allow the text itselfl to serve

as the overrullng guide, even more so when the text is sz self=-

i 'ga%kargg who holds the most interest for us,says of the Rm Vedsa
that it is %...the source of all knowledge...."® (sarvaingéndkara)
b&t<"?§u§evza i& 3:.

2 Thousgh I do not mean ton imply, in any sense, that these'two-

- agpects of the Indian Tradition are ags divergent as they have
come to be regarded in the West, An Interesting article that
atterpts to show that what is felt to be philosophy in Indian
thought is not ag exclusive a concept as it is in the West is
Jo M, Freedman®s, "Hyth and Metaphysices in Indian Thousght®, in
The Monist, Vel. 50, 1966, ppe. 517=527.




centaiﬂsﬁl as the Rg Veda, and keep the ‘reading into® the text
»

2 down to a winimuam.

of one's own presuppositions
Though the Rg Veda itself may be our most important
toel, our wost coplous one is, of course, the vast body of secone
dary literature available on the toplc. Thesge, I think, way be
roughly divided into two camps, the historians and the specula-
tors, The former might be called the *technocrats® of Vedic stu=
dies, their concerns are basically within the reaims of philology
and cowmparative mythbleﬁyB, the latter sare themselves selfe-styled
poet-visionaries who delight in exploring the extensions and subtledies

1
of gsymbolliasm to which the 5@ Vediec hymns easily lend th@mselves},

1 By fselifecontsined® I mean that the Bz Veda seems to stand by
itezlf without presupvosing any sthed text, while the rest of
the Jabhitis, ”?fhwnﬂas, etec., presuppose the RN _Veda, I might
81s0 8dd that the most successful studies of the Rf Veﬁa seem
te have been those who treated the work in this ménner, T, such
ar ¥, Oldenberg, Vedsaforschung, Stutteart, 1960, A, B@Tﬁ&iﬁﬁ@g
V@dt? Belizion, and Louls Reneou, Etudes V@ﬂﬁoua§ et }aniﬁﬁ&ﬂﬁéﬁg

17 Volse, Paris, 1955-1966, For the treatment of ﬂ{mzfﬁa as a
text by these and other scholsrs see Antonio T, de’Hicolas,
Four«Dirensional Man: The Fhilosornicel Methodolosy of the

if reds, Dharwaram College, Bengalore, 1971, pp. 1213,

™

The presuppositions may e traditional ones such as make dise
ﬁiﬂ@thasﬁmWest wavs of thinking and, which welghmost heavily on
comparative religious exercises, or they may be historicale-con-
ceptual presguppositions within & tradition, which tend to anachro«
riztically read Iinto terminology what is iﬂappropriatea.' B

3 Extending rrom the extant Nirukts of Yhaske (o, sixth cent. Bo.Co)
to 19th century Burcpean spholﬂrqhipg the Vosue bheling exerplie
fied by such secholars as Rosen, Both, Xuhn, Miller, Aufrecht,
Tndwin, Grassman, etc., up to Gonda iﬂ this century, For a freat-
ment of thess scholars, and a brief history of thia type of cone
cern with the Ry Veds consult He N, Dandekar’s booklet, Vedic
Belision and FMytholezy (4 Survey of the Werk of Some Western
Seholars), University of Poons, boona, 196%,

L Yn scholastie civeles this group seems to be in the minority,
though 1if we include 8 avana in thile group, snd I think we must,
we wiil Ting that ©  some scholars whe are only borderline



Of course, I don't intend this to be a hard and fast dictum f@f
cztegorising any writer's work vn Ehe“%n Veda, but rathery I"only °
" wWish to point out what seems to me te beja~g@ﬂera1-ﬁolarity in
the history of Vedic schﬁl@rship% For example, there are writers
such ag Bergaigne, Geldner, Brown, and perhaps Sgy&qa and Gonda,
who seem to fall within 8 grey areas between the two approaches,
In any event, how aré we to reeoncile this polarity,
or perhaps better, how are we to make a value judgement upon its
two asgpects? First of all they cannoct be mutually exclusive of
each other, though each implicitly seems to recoznize and respect
the limits of the otherz, for if that were the case Vedic stu-

dies would have quite likely stagnated long agmoe. Nelther, do I

*technocrats? such as Wilson, and Geldner, relv heavily on S@-
yapa for thelr understanding of Rg Veda., Among the leadinm fi-
gulires of this style of iﬁ*@rpr@%a%iaﬂ we may list Srl Aurobine
do, On_the Veda, Fondicherry, 19643 V, S, Azrawala, Vision in
Long Darkness, V&P&ﬂ&aig 196733 M&rlva Falk, Nama=Rups mnd_Dnarpa-~
Bups, Universlty of Calcutta, 1943: Stells Krswrisch, “The Tri-
pie Structure of Creation in the Bg Veda", HOR, Vol., II, # 1,
pp. 1H0=175, and Vol, II, #2, pp. 256=285, miwh? with reserve-
tions alzso be included iﬁ this group. Agyrawala encapsulastes
the meneral stance of this approach when he states on p. 1 of
his %The Traditional Approach to Vedic Infterpretation®, PTSICO,
Vol, IILI, Pt. 1, pp. 1=133

The traditionsl approach takes into sccount the mul-
tiplicity of evidence and rather insists that the
totsl evidence should be admitted into the forum of
Vedic interpretation and nothing should be ignored.
It i3 rnot a question of one's convenlence but ail
out necessity to deal with the totality of the evi-
dence as presented by the tradition,

1 In fact, is this not the basic polerity found in Religlous Stu=-
" dies in general?

2 HNeither seems to take up what the other does in earnest. As an
instsnce we misht submit the words of F. B. J. Kulper, when after
8 rather uproductive philological investigation of the word Vache

h
vambhanam ("Vicarambhapsm{II)¥, IIJ, Vol. II, pp. 306310, p. 310)9@%@%
"in this matter the lsst word rests with the philosephers,.®,



believe that one can properly do both simultaneously, if only for
the reason that one seems to have so much more at stake in his en-
terprise thgn the other, and perhaps here is the point at which a
value judgement can begin. |

- The people who are well within the Tradition. (or as per-
haps is the case with Sri Aurobindo, at least proximate to it) such.
ag Yﬁgkaiﬁ S@ya?a, and Agrawala, or for that matter any Indian Ve-
dic scholar even though he may ndﬁ be a *speculator® in terms of
ﬁorking with %r Veda, necessarily has more at stake than a Western
scholar in the same area, since the former is dealing with and ex-
pl@riﬁg what, for him, is a-sacred and revealed text., When, how-
ever, I imply that the philologists and other historians of Reli-
gion sezm to have less et stake in studying the gg Veda, 1 mean to
say that the product of their efforts does not exhaust (though it
may lay the mechanical groundwork for undérstgnding it) the res-
ponse to the question "“What is the ~eonciousness of the way things
are; as it is presented in the Be Veda?", or in other worda, "Whati
were the things' that were regarded as being the important things
in the Vedic cosmos?". The stake, of course, is that stake for
which thought i1s best sulted, the -pursuit of understanding, of
knowledg@iﬁmﬂeligious‘Studieg should be the last Discipline to

have to offer an apologetic for such. an endeavour.

1- Such & knowledge develops out of out of an intimacy with the
subject fhere a text) one is studying, over and above the pre-
cision one mizht a2ttain in dealine with historical or concep-
tual dats.relsting to it. Mere existential pretention is a .
common commodity, this 1s not what I hope to imply here, I only
wish to point out thet thinking, even about religious phenomena,
is & very éarnest enterprise. :



It seems, .therefore, that a reconcilliation (that is,
a complete overlaping of interests) between . the two poles of
Vedic studies is not at all what is called for, but again, it
gshould be kept in:mind thet this does not mean that each one
should ingnore the efforts and findings of the otﬁer. The task
of this sectipn then, is not a philological or predominantliy
historical one, it is rather zn attempt to delineate the major
aspects of the idea-complex that makes up.what is called zég'in
the Rg Veda.. I also hope that all of this will show that the
basic attitude towards languageée in @g;lggg was to look upon it

as a positive and integral entity, in fact, as something divine.

i,

Any one who has studied, or even read a fair portion,
of these puzzling hymns will easily recognize that Power is the
comprehénsiﬁe message of the.Text and that manipulation of Power
is the central concern cof those individuals represented in it,
It will also be seen that this Power seems to manifests itself. in
two essential wayé: a) as violent Power and %) as regulating
Power.

‘We encounter the former in references to the dynamism
of naturalistic of metégzological phenomena1 .. such as the Maruts
who as dwellers within the storm turn over the well of the cloud

by their ojag or might (I. 85, 10-11; V. 59, 8; V. 83, 6; etc.))

1 Bergaigne's Vedic Religion, is throughout emphatic in calling
our attention to the importance of naturalistic consciousness
on behalf of Rgvedic man, and rightly so.




or Vata, the Wind, who has the voice of thunder (stanayannasyva

ghosa, X. 168, 1), stirs up tne sea (IX. 84, 4) as well as the
flames of Agni (VI., 6. 3), Similarly Agni as the terrestrial
fire scorches and eats the forests (I. 143, 53 VI. 3. 43 6., 3),
devours the sacrificial offering (II. 1. 13=143; III, 21, 1-23
28. 1-6), 1is even called all devouring (visviBdan, VIII. 44. 26),
and in his atmospneric form Agni is 1ightning1, This same sense
of violence is preponderant in the mythic or epic battle motifs

such as the struggle of the devas against the asuras,;one aspect

of which is'the cosmogonic Indra/Vrtra encounter (I. 80, 113  II,

1. 9-10; VI. 17? 9; X. 89. T; etc.)2° Psychologically, we may
call attention tb the frenzied intoxicating Power produced by
'the draught of Soma which inspires Indra into battle (II, 15. 1;
Vi, 27. 1=-25 47, 1=-23 VII., 22, 2; VIII, 8%. 6) and which also,
&S Ganda3 implies, may be conected with the inspired vibrant

speech (vipd) of the kavis (poetS)éﬂ@goQ§-“A?

1 TFor the-gifferent forms of Kgni consult FMacdonnel, Vedic Mytho-

- logy, Pp. 88<100 and-especially Kramrisch, "Triple Structure.,

~e. T, pp. 1601, A I

2 Toxr information on the deva/asura struggle consult A, X.
Coomeraswamy's "Angels and Titans: An Bssay in Vedic Ontos=
logy", Ja0S, Vol. 55, 1935, pp. 373-419, and two articles

by W. Rorman Brown, "The Creation Myth of the Rgveda", JAQS,
Vol., 62, 1942, pp. 85-98(which also concisely discusses the
ma jor aspects of the Indra/Vyta myth) and "Theories of Crea-
tion in the Rgveda", JAOQS, Vol. 85, 1965, pp. 23=34,

3 See Gonda, The Vision of the Vedic Poets, Mouton & Co., The
Hague, 1963, pp. 36-40., On p. 38, Gonda states the following:

Soma 1is not moved by mere Zurede, poems or oratory,

but by the "vibrant" -speech(vipd, 9, 3, 2, cf. 9,
65, 12) of a poet wno was imbued witn the divine

spirit... and the soma Jjuices which are mindful of,
or aim at, inward excitation(vipafcitah) are in 9,

-3

22, 3 stated to have completely reachedt or penstra-

; - 7 N .. LY e n S
ted(vy &nalSul) the visions(dhiyah) with ecstasy or

excitment(vibd). ;



As for regulating Power, the chief Vedic concepts to

be associated with this are, rta, dharmsy dhiman, and vrata1°

The sense of all of them is more a cosmic one than a moral one,
and if any one dominates the others it is, as Bergaignezkﬁoints
out, §ig since it is found to often govern the genitive of the
others (I, 43. 93 65. 3; VII, 36, 5; IX. 7. 1; 110. 4; X. 124, 3).

A

Thig reguiating Power- 2lso has its naturalistic expressions):
the year is symbolised by the twelve-spoked wheel of gﬁé (I, 164,
11); SUryay the'Sun, 'is’'said to.iravel between Heaven and. Barth
according to the dharman (I. 160. 1); Usas, the Dawn, appears
daily according to the regulation of rta (1. 123, 8-9),

In terms of the mythic conflict, the victory of Indra
over Vrtra can easlly be taken to represent the triumph of re-
gulating power (gig) over chaotic forces (gﬂgﬁg), as might scme
of *the other heroic accomplishments of that same god, such as

the settling of the guaking mountains (II, 12. 23 X, 44. 8) or

the setting free of the cows imprisoned by Vala (I, 11, 185; II,

1 As according to Bergaigne, Vedic Religicon, Vol, III, pp, 215«
231. The root senses of the words are: dh¥man, fLomJTlu to
place, institute or establishy dnarman, fro HJETT to supprort,
hold, or maintaing rta,_fromfw'io adapt; and tné proble?axlc
vrata which is eithér from[vr® to envelope or cover, orJvr to
to chocse or desire, Acgorglﬁg to these root senses then; dha-
man would be the power which establiches (the dhatL founds the
s&sr3;1ce, IX. 10. 3), dharman would he the power Wnich sus-
tains (the dhartr maintains tne law of the sacrifice II., 2%,
17); rta would bé that which fits or adapts things; vrata would
mean &ither that which encloses something or else sometning
akin to will.

2 Bergaigne, Vedic Religion, Vol, III., pp. 226~227.

pS2

See Bergaigne, Vedic Relgion,Vol III. pp. 231-2%2 for further
exsmples,



12, 33 14, 3). 1In this same vein, the gods are thought of as
being receptacles of Power in the sense of vitality which is
called ojas (II. 22, 3; VIII. 61. 2; X. 153. 2; etc.)' and in
the sense of ability or efficacy, termed mdyda (III, 53. 8; V.
63, 3-4; VI, 47. 8)°2.

Pinally, the sacrifice is perhaps the most important
arena for this regulating PowerB, for the efficacy of the sac=-
rifice not only draws upon the regulating Power but, and more
importantlyy it maintains and replenishes the cosmic order, for
the gods, wno are regarded as being more proximate to gﬁgﬁthrive
on the sacrifice (I. 164. 50; III, 32, 123 X, 90. 16)., The ef-
ficacy of the sacrifice also had a more pragmatic force to it,,
since it was also an attempt to tap into, and acquire, the ine
dividual (material) and cosmic benifits of this regulating oder42

Thus, this sets the stage for our further investiga-
tion, The RBgvedic cosmos was a dynamic power-~flux in which
in which man's best and proper function was to be a manipula-

" tor rather than the manipulated, and this, ofvcourse, meant

that he had to understand the variety of Powers that confron-

1 See Gonda, Some Obserwticns on the Relations between "Gods"
and "Powers' in the Veda, a propos oI the Phrase Sunuh Sahabsah,
Mouton & Co., The Hague, 1957 : *

2 See Gonda, Change and Continuity in Indian Religion, Mouton &
Co., the Hague, 1965, pp. 167=169,

%3 See Bergaigne, Vedic Religion, Vol III., pp. 233ff,

4 Thus there is hardly a hymn in the Rg Veda in which the speaker
does net ask to be granted some sort of favour by the deity he
addressesﬁwhether it be wealth(I. 5. 9), health(I. 93. 7), sa-
fety(I11,"32. 14), destruction of the enemy(X. 42. 7), cows

and horses(l., 29. 2), and so on.
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fronted him, He obtained such an understanding (or at least the
possibility of such an understanding) from the wvisionary-of hist-
timé,rnamely the ;ggj= who as Egg; {poet) was able to gi§e outward
expression to the power of his vision, and to the power of what
he saw, |

Thus the attempt to understand vac must be bullt upen
this groundwork, that is, in treating of vac we must always re=
member that in its wost rudimentary sense véc is a Power ln the

. i
midst of a cosmic vortex of Powers..

ii.
The first differential aspect of yfi¢ that I should like
to concider, is exsctly its power to render expressibleg the con-
sumingly iﬁﬁ@?ﬂ&ls vision of the ;gig In doing so, we wlll find

that we avre dealing with the guestion as to what the nature of the

1 I do not mean to imply the the Rgvedic HWeltanschauune was ultie-
mately pluralistie, in fact, the Rg Veda if it can be sald to
make & sinzgle statement 1t is one’of implicit monism. This is
what I would say allows, and, for that matter, encourages the
g0lubility of imaces and symbols so characteristic of the ﬁg
Vede., It surfaces explicltly in such late and well=known hynns
e the “Asyn Vamasya Sithta® (I. 164), the "Puruga Sukta® (X. 90),
and the “Nisadiya SUkta® (X. 129).

2 It must be noticed that this does not automatically mean une=
dergtendable, and the history of Vedic scholarship will attest
to this,

3 That is to say, thejggg cognates which are most specifically asg~
sociatad with rsiwvisioﬂ in the Bg Veds all convey an inwardly
functioning protess (dhih, *thoutht’, dhItih ‘visionary iﬂsimht°
dhTre, *wisdom'; see Gonda, Vision,.,, throughout).
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actual composition of the Ravedic siktas.involved. That is to say,

were the ?§is sﬁktadraﬁ:g?a? {seers of the hymns) or sﬁktakgrﬁ§?aq
(makérs of the hymns)l? Upon entering the g%;?, does yac supply
the possibillity of externalizing an already existent vision, or
does 1t in fact create that vision, or finally does it do both of
these things in different aspects of its functioning? Our 1nitiai
task then, 1g to shed some light upon these questions by investie
gating some of the ma jor concepts connected wlth the viglonary a-~
bilities of the %%;5 |

In the light of this, let us first of all say something
about the concept of ¥%;3, This term iz applied in the @g Vedsn
to specific individuals (i.e., 1ndividuals posséssing proper names
suck. ag Dirzhatamas, etc.), it is used of the gods {Agni, I. 31, 1;
66, Hy. IXL, 21. 3y Indre, VIII, 6, U415 16.°75 Soms, VIIL. 79, 13
IX. 96. 635 107, 7)s &and mainly as a general terr sisnifying one
who has the powers of a ggg (vir, 28, 23 X, B89, 16). As for the
characteristic abliliities of the gg; we find:these at VIII, 59, 6?,

where 1t states that Indra an&.VaruQ@ gave to the rsgis, in the

beginning, intuitive wisdom (maﬁ?gg); “thought expressed in words ™)

1 I borrow this terminology from V. G, Bshurkar, "The Word Bsi
in the Veda"™, BDCRI, Vol. 18, 1957, pp. 55=57, '

2 As at I, 164, 373 ,..vico agnuve bhEesswasvihe. Cfo IV, 58. 3o -

3 Rahurkar, “The Word Rsi,..", provides the various etymolosgies
of the word from the Talttiriva-Aranyaks (I1.,9) up to Grassman,
only his concluslion should concern us here: “Whatever, however,
be the correct etymoloxy of the word, the concept, rsi has all
along bheen taken to include idess relating to poetié 'and prophe-
tic vision, superesensual kaowledge, righteocusness and ecstacy.”

(pe 57) ®

trutanadettamasTs .

wpal o « € wm -2 )
L Indravarung vadrsibhvo manlsaw vaco metim
n

® e »

§ Following Gonda, Vision, pe. 41, on this difficult term.
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(vBco mati);,gnd‘reveiétién.(§§g§§)1g I teel that these three
thinzs can be taken as the essentisl elements of vBe¢ as it re-
sides within ﬁhevggg, gnd the fact that vBc does indeed reside
within the ggéyaﬂd so mark him apart from cther merny can be learnt
from the poetic verses of ¥. 71, 3=k: "3 With sacrifice the trace
of VEk they followed, and found her harbouring within the Bgis./
seeo 4 One man hath ne'er seen Vik, and ‘yet he seeth: one man
hath hearing but hath never heard her./ But to another hath she
shown her beauty as & fond wellnﬁressed woman to her husband.”z
Let us then consider each of these three elements in a
more isclated fashion., The first, manT§§9,I would take to denote
the whole internalB vislon=complex denoted by the semantic-field’

- - 4
of édhi, maniss, matl « Though generally, there does not seem to

1 We also encouter deszcriptions of the vislonary and tTranscen-
dental charmcter of the rsis in the Nirpkta (I. 20) where
Yaska states that the ?“iﬁ are bearers of that which is directly
revealied \saksatkT%anA?ﬁaﬁﬂ rsavah...oss, 1iterally placed bee
fore the eyes; and at VikyapadtTva L. 139 we find that the vie
sion of the rsis is basea on Ultimate Heality (tattva), (rsim
nid darsanafh’ y Yacca tattve kincidavaqthitama@ss)g

2 1 supply Griffith's trenslation (The vans,ofwthe Reveda, Edi-
ted by J. L. Shastri, Motilal Bansrsidass, Delhi, 1973) since
it cmaptures the poetic exuberance of the siikta. Ve here is
personified as a godess, see below p. 35 ,

3 By the word ®internal® I do not mean to imply that there is
8 critical distinction, consisistently expressed throughout the
Rz Veda, between what micht be called introspection.and the epi-
stemologicel speculation of looking outwards, and one does not
even appear to begin until what are considered to be rather late
verses such as I, 164, 372 na vi J8nim)l vedivedamasml,...: and
Xe 129, 6«7, with itg speculations concerning the cosmogony.

L  This, of course, follows Gonda, Visionﬁoe; p. 13.
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be any broad or exacting difference between each of these compoe
nentsi, a clue ' to the subtle difference between the first and se-=

cond may be gleaned from BV I, 61, 2%, where 1t 1s said that they

(probably the %%;g) smear (marjayanta)3 their dh?vaﬁ {(visions)
with (their) heart (hrdg), mind (panasd), end panIsd (wisdom).
Gonda's inference with respect to this verse seems quite proper
when he concludes that, Ytﬁggigglas compared to the imwediate vi-
slon denoted by gﬁl@ is in a sense seconary referrine to & pro-
cess which may become operative when the flash of intultion has

L i
arisén.®., Along these lines, dhih could he explalined as the ini-

1 Gonda, Vision..., p. 13, is clear on this point, stating:

I for one am inclined to adopt the hypothesis that
generally speaking these words on the one hand resé
tain & definite « thoush often not easily definable =
Meentral meaning®™ or semantic nucleus which they also
have in *Ynon=-technical® or otherwise different cone
texts, and on the other denote what would appear to
us to be comp1exg&eae from different polnts of view,

, whilst emphasizing, different aspects, different sta-
ges of development, different functions, different
connotations,

Among these technical usaces, an important and falrly common
one, and one which we may briefly mention here, is that of the
end product of this visionsry or menﬁglipswer,icfteh'translam
ted by "hymn, poem, ‘etc.”.(See, S. A, Upadhyaya's two papers,
“The Word Vip in the Rgveda®, BV, Vol. 27, 1967, pp. 109=114,
and "The Word Manman Th the ?ﬁvmﬁai, BV, Vol. 2B, 1968, pp.
88«93, for examplesl. In regpebﬁ to the use of thh in exactly
this manner, Gonda (Vision..., ppe 133=134) 4s quick to empha=
size the fact that, such translations &s "hymn, etc.® do not
convey all the implications of the term (cf. BV VI, 21, 1),
Thus even when "hymn® is meant, the whole emphasis of the term
is on its dynamic visionary aspect.

2 Indrava hrﬁg managa man?@g pratnayva patve dhivo mariayanta.
- 1

3 Gonde, Vis ione,@ Do 5& and p. 278, translates it as "they po-
113h°°°°?mm riffith, Hymns,.., as g they have decked... 7

L Gonda, Visloneses Pe S5,
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tial fact of wvision,; or, in‘other words, the.essenﬁial raw mate=
rial of the gggavﬁ jon, and maﬁiqa as the ens uin@ *dwelling upon’
or processing of the raw power of that vision, until it is refi-
into the power-of distilled wiédomig but yet noty%xacfiy~discu?o
glve (that being the province of mati,;.see below). |

We find dhl- speciflically connected with gﬁg at X. 71, 2,
where the visionaries creaﬂegég by their mental capacity (oo.dhie

s 2
B, manasi vicamakrata.) 1ike men passing cornemeal throush a

sieve (cf. X. 111, 1), This general reference to the creation of
vic by the visionary could be interpreted as simultaneously refer-
ring to manifestation of speech.as the hymn, that is,.4in its phy-

sically perceptible form (viz. the speakable quarter, ,.,turiyam

vBco manusys vadantl, RV I, 164. 45) and to bhe~ reciprocal em=
&

powernent of vAc, in alwost a sense of cyclical conservation of
energy, by the $%£§°wh0proclaim those visions which first entered
them on behalf of that same vaC.

Similarly, gggigg is connected with vAc at IV. 5. 3?9;1n
which Agni is said to have spoken {yocat) the Qﬁii%é} which is

like‘the invisible {(or secret, apaglilhs) track of the cow, and
Y

this appears even more gstriking when we consider the fact that in

1 Howevery; this should not be taken to mean that m'hiqi is in-
any senge superior to dhi, for if anvfhing the ahi fs the most
immediate of the lot.

2 Cf. I. 161, 7, where the Bbhus fashion a cow from the cow hide
by their anits (power of vision), and V, 45, 6, where the Mother
ig mald to have been sble to throw open the stallq of the cows
bn account of dhl. For the association of cow with vac see be-
low pps = .

@ 8 ~n - Lo
3 padem ns rorapaculham vividvBnaenirmahvah predu vocanmanisam.
Agni is Turther adsociated with mpanisa st IV, 6. 1, and IV, 11, 2.
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ITITI. 55. 1, we discover that the aksara (the imperishable syllable,

see below pp.238) 1s born in the track of the cow (...laife aksa~

ram pade qo}z)a Thus gﬁﬁi@i, or the wisdom applied to inspired vi-
glon, seemg to be connected with the mysterious or invisible na-
ture of vEc, the power that enables the secret aspects of vae to
enter the hymn and be communicated.,

At this point we can emphasize that this iﬁeééBfAmgniga
ig+ qulte often taken to be concerned with, or disclose knowledge
of, a mysterlious and transcendentsl kind. For example at X. 81,.
bi the ones who possess maﬁ?gg are commanded to ingquire, by means
of their mental faculties (manags ), where Vifvakarman stood while-
supporting the world, and at IX., 683, 62, the same type of people
know the form of the Pleasant One (Soma) and when the eamle brought
the Soms -plant fréom-the distance. Similarly the ggﬁi%;g knows the
four divislons of speech at I, 164, 45? and by the man?§§ of the
kavi {poet=sage), searching in the heart, discovered the bond of
sat (the existent) :ln"ggat (the non-existent) at X, 129. @ue As
yet there dces not seem to be anything that would explicitly in-
dicate that we are deallnsg with ?sievision in its discursive or

5

expressible form-.

1 mantsino menasd prcchatedu tadyadadhyatisthadbhUvananl dhByavan.-
@ 2 i 4

?

= 'S rd et
mandragva ruvam vividurmanisinah Syeno vadandho abhavatparavatah.
e L) 8 "

L

catvarl vakparimita padfnl tini vidurbrBhmana ve manisinah,
) E3

B} *

sato bandhumrasati niravindanhrdl pratlisva kavvo mamisfe.
a

®

U oW [AM]

Even when manisi is used more zenerslly as Yhymn, etc,"{see a=
Love, De 13 ne 1) the emphasis is not on its being a discerna=
ble plece of communlcecatlon, but cn its beinm the eventusl re-
sult of transcendental wisdow,



The recognition of the need for such expressibility is
not wanting in the Bgveds, for at X, 111. 11'the onnes who possess
gggzgg are called u;on to bring it forth to the saﬁé degree as
the thoughts (matl) of men, and it is not surprising that the a=-
- bility to do this should come froﬁ the mati of the ;;; himself,
as at X. 64, 15, where the ones possessing man?ié are said to

repeatedly contrivée {(avivafsnta) their voices by means of their

ggggge Thus matl (thousht) seems to be a step further removed
from either gﬁi or man?gﬁ in the context of pgi-viglon,

In this way we pass into the field of the second tcompo=-
nent'of yic presented by Indra and Varuna to the ;@L (see, VII.

59. 6, above pp., 11=12), namely, the "vico matim®., It occurs

once mors in the gggggg at I, 143. 1, and I include Gonda's
translationt "I offer a rather powerful and a new product of
ingplretion to Agni, an *auscedashte Rede' (Geldner) to the Son
of victorlous power.“&@ The term is probably best taken as a
"genetive of apposition or explication®, such as the example

5

which Gonda provides in a different place’z ®"In 9, 97, 34 the

phrase rtasyas dhTtim 1s followed by brashmanc manisim, neither
: . ) ] ¢

16

i manTsinah tra. bharadhvam manisifh vathSyathd matayvah santi nrham.

L ® * £ . [

2  s..brhadavivaSanta matibhirmsnTsinah.

A 2 & -

3 pre tavyasim navyasTh dhitimesnave vico matith sshagah shnsve
bhsre. ¢ -

4 Gonda, VisioNeess Pe 198. Geldner's "auszedachte Hede" could
be rendered by ‘speech formulated by thought®,

Gonda, Visione,,s pPe 52, citing, Renou, Grammaire sanscrite,
(Paris, 1530), Pe 303




(with Geldner) ®den Gedanken der heligen Rede' nor (with Luders)
‘das Denken des Brahman®, but rather ~‘'the inspired thought manie=

festing brahman®.®. Thug; the translation of VEco matim would be

gomething to the effect of *thought which manifests speech'!, that

ig, the mental capacity of the ;gé to render his vision expressible.
The finai endowment given the ggi ls égggga Generally,

it occurs throushout the 5@ Veda in the non=technical sense of

fame (i.e., that which has been heard about someone) and is most

often used. in connectlon with Indra (I, 55, 8y II. 20. 63 IV, 30.

2; X, 22, 1=2; etc.)s Even the phrase ‘famed rsi® (Sruta=-rsim)
g &

kg

appears at X. 47. 3. In our particular context however, and this
seens to be the only time that it is used in such a way in the
?g Veda, Lt is taken to mean vtradition"l in the sense of an ac=~
cumulation and transmission of those rsi-visions. So while vac
is the source of its own concrebization it is also the source of
its own preservation,

But, after héving ghown how vision and speech {v3g) are
connected in terms of the %%L, we are still left with the ques=-
tion as to whether thelggg was a °seef° or ‘maker’ of the hymns.

(see above, p. 11), Roughly, we may associate the term rsi with

L)

1 Griffith, (Hvmns of the Reveda) wives "revelation", Gonda, Vie
sioneee, Po 41 mives "oral revelations or tradition" {ef. pe
211 of that work)9 Geldner, Der Rig=Veda, Fart II, HOS Vol. 34,
Harvard Univeraity Fress, Cambridse, 1951, «ives “”elehrsamw
keit" or Llearned tradition’s. The meaning is perhapg the same
as Brutl in the later Indian Tradition or theearliest sense-
of ﬁﬁbdampramﬁnas There misght also be)a play on the werd sruta
as Tawme in the’'sense that the fame of the rsis is that they
are possesed of the power to transmit and ﬁfeqerve thelr own
visionsg, that 1is create the tradition (srnfa}e Sruta then,
would be the form of vagc most removed from the immediacy of"
the nriginal flash of vision {dbhi).
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'seer' and the term gglgixwith 'maker®, in relation to our pro-
- blem.

I think we ﬁavé seen that theigg;g are kavig in the sense
that they»renﬁer gsore internal vision expressible, that 1ls, mani-
fest it by some sort of intellectual activity (mati), but I also
think that thls should be seen as only the visibla tip of the areat
visionary iceberg of immediate experienceg It is for this rea=--

gson, I feel, that the exact opposite of etymological precisionf

1 See Gonda, Vielon,.., pp. hiy=51, This associatlion of kavi with
‘maker?! is Intended in a very loose sense,; since it seems to be
used in the Bg Veda mainly to signify someone who is in tune to
secret knowlédsme, Thus F; R. Ray, in his "The Concept of Kavya
in theRgveda", IA, Vol, III, 1969, pp. 177=180, cocludes bn p.
180) thé following about kivya (that which rela%es to or quali-
fles the kavi):

Lremazi

ret wisdom with mvsfic pouer pOQseqaeﬁ mainly bv

- the Gods. K&”gm as conpposition is secondary in its
nature thouqh in the later literature it assumes the
primary meaning of the word,

We therefore find in the Rg Veda 'that the kavlsg are the ones who
know the secret places (vidviafisah padd 2unVAnle..s . Xe 53. 10)
and that Varupa who knows the setret names of the cows is cale
led & kavl (..,va usrinimapicyd veds namani guhys, VILa 1% O ))g
Agnl 13 especially associated with the kavi at I, 12. 63 II 6,
e IV, 11, 33 V., 21, 33 etce., and becausze of his kavya Agni who
1s a kavl 1s saild to know all things (oeak@Vih YEvvenhgl visva-
vit, X. 91l. 3}, The ldea of the kavis s composers does NOWEVET,
seem to appear at X. 114, §, where we find that the guivering
kavis form the Bird (Avni, Vac?) who 1s One by theit words -

in meny ways (¢ UD&Van viprah kavavo VACObhiTPkQ% gsantam bahudha
kalpayanti).

2 J. A. B. van Bultenen, makes a more sweepine statement along si-.
‘milar lines on p. 211 of his "Notes on Aksara®, BDLRI Vol, 1?,
#3, 195 S, Pp. 20“w215, w%eﬂ he qta?es tha%:'...q ; S e Tara. v
A ’V,e.,(}hé mentalitv behing *he speculations on Vo L

' it is not mere abstract theorizing to reduce %he Uni~
verse to its order, the order to the sacred Word and
the Word to its metere and ultimate unit of syllable,

- but the immediate experiencp of the cowposing poetl
himself.
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and economy of words is what characterizes Vedic compositionlo

Thus when the rsis are primarily Buktadrastarah ( the seers of

& © ® 9

the hymns} and when they are spoken of as being composers (sikta-

kartaré?% it 1= not in the sense of actually manufacturing the
hymnsgg but merely in the sense of transmitting and transforming
what was an already existing vision into an accessible form, with
the exceptional skill of retaining the essence of that vision.

. VBc serves as the source, groundwork, medium, and often the ob=

Jeet of a1l thils activity.

1i%.
Soma3 js regardé in the Ha Veda to inspire and give rise
to viglon in a number of places. At IX, 107, 18 we find that the

wise (kavi) Scma, while generatineg matl. resounds among the gods,

i1 Or else how could the fluldity and solubility of the symbolism
in the Re Veds be possible? Thoush J. A, B. van Bultenen, in
his "unardmnhanem Reconsidered®;, IId Vol., 2, 1958, pp. 295=305,
makes the feilowiﬂq statement with Ubaﬂlsndic thought in mingd,
I think it is applicable to the tjg Vedas®

sscetymological exactitude was hardly a prime con-
cern of these thinkers who in thelr Bdefas or unani-
sads summed up as manyv connections as the terms them-
selves could possibly provide in their sounds and
meanings,

Thus the term apauruseys (non-human) is ascribed to the VYeda
at MInmfvwed Sttra I, 8. 27, and BSB I. 2. 2. g btk alse of, @V_“ 130.6 4

4y

3 That is the Jjulce of the intoxicating plant. Nirukta XI., 2,
gives ogadhih gsomah sunoteh, yadenzmabhisunvanti, i.e., Sowa
is a2 plint afdd derived frow su, it is thdt*which 1is repeatedly
pressed.

L .. ienavanmatih kavih somo devesu ranvati.
) 3 3
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and at IX. 96, 51 that the Soma which flows is that which gives
birth to the thoughts (matl), as well as the Sky and the Earth,
Similarly, the powér;ﬁpwapprehend by dh¥ and by manag is closely
associated to the apprehension of a thinz by means of Soma,. for
I. 139; 22 states that the speakers of_the hymn saw the golden
(thing) in the seats (of the gods) by means of dn%, manas, their
own eyes, and the eyes péculiar to Soma (cf. I. 87. 5). Soma
therefore acts upon and flows throush the visionary faculties of
the %%Lg providing an intoxication that exhilerates fhe conscious=
negs and that is not detrimental but sought after and cultivated
for its prosimity to the secret of the functioning of the cosmos,
Just aé Soma gives power to and impels the visionary
faculties, so also is it found to perform the same activity in

relation to yhe. For example at VI, 47, 33 we find that when the

Soma iz drunk it exites (udiyertl) v8c and awskes the willing

L12] LL ’ i) .
manTsh, and at IX, 96. 7 , that Soma has stirred up (pravivipat)

like a-river the wave of vac, the sonzs, and the maﬂTﬁg. It is
perhaps for this reason that Soma is called the lord-or husband

of vac (patim vaeﬂhg IX, 26, 4) and the one who bezets the vic

of the kavis (vaco lantuh kavingdm, IX. 67. 13) So we see that

-

1 somah pavete janitd matIndh 4anitd divo fanitd prthivyih.
o8 - Y A L]

£ o R e . '
2 co.gadmasvapadvima hiranvevam, dhibhifcana manash svebhiraksae
bhih scomasva svebhiraksabhih,e v
[ [

&

s _
aysm me plita udivarti vahcamayah maﬁTsﬁmuéatﬁmﬁquah,

b prBvivipadvica urmim na sindhurcirah somah pavamlne marleih. Cf.,

I, 87, 5, somssya Jihvs pra jisati absqbﬁ (the tongue stits
begause of the eye of Soma).

Cloey IX. 104, 12, where it is gaid “het Soma9 crea*ing vae
while beine filtered, flows on {punfino vicah janavannasis yunqt )

L% 1
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in 1ts assoclation with Soma, VEc reveals its exhilerating side,
an aspect that results from a partaking in the intéxicating drausht
of divine power. |

Azain, we discover that this impowering is mutusl; for
while Soma impels vac, vac causes Soma to increase or prosper, &s
at I, 91. 1f’wh@?e the knowers of vag¢ are sald to do this by theéir
songg, and at IX. 17, hz the uktha (recitation of verse) in the
gsacrifice is said to do the game. In fact, at IX, 97. 2? we see
that vac &ctualiy fashlions Som&. " Therefore, 1f anything can be
predicated of v&c in its connection with Soma, it is that vic is
a positive power, in other words a power that one geeks to be ral-
sed up to, snd that to effect this *raisine up one drgws on other
powexrg which are in turn created and given power fto by 12&9

Soma not only exites and stirs up vic but slsgo the Waters
(éﬁ@%}ﬁas for exemple at IX. 62, 264 and IX, 107, 215, which accor=

ding to the Nighantu (I;12)61130a'term synonymous with words direc-

. s ’
1 soma ¢lirbhistva vayvan vardhavamo vacovidah,

LY 2

2 ukthairyaj%esu vardhate,
&

taksadyadl MAnaso Venato VEK., ..
L]

4 tvam ssmpudriyd spo 'eorivo vaca Traven, "You (Soma), the fore-
most of vHg stirring the waters flowing into the 0CEANsnee? o

5 ihrlyan@nah suhastyva samudre vacaminvesi, "Beineg purified, you
(Soma) thé skilled one, invigorate vic in the middle of the
ocean.", cf., IX, 12, 6., Bergaigne, Vedic Religion, Vol. II,
Pe- 27 5 says of these verses that they: ".,..contaln at least
an allusion te Soma=lightning preceding the voice of thunder and
letting flow the waters of heaven.".

6 Here one-=hundred synonyms of udaka (water) appear, co-inciden-
tally following Tifty-seven asynonyms of gég at JI.11ls BSee lak=-
shman Sarvupi The Nizhantu and the Nirukta, Motilal Banarsidass,
Delhi, 1967. e
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tly belonging to the sphere of v#c, such asg "aksaram" and “nama®.
Eg@%rithe'Wgters) stend for fhe terrestrial waters in the form
6f the ri#ers; thé floods, the oceans, the water in plant39 etc.,
and for the atmospheric waters in the form of the~waters latent ln
thebclauds and that which pours down to earth in the form of rain,.
Thus we find that the fremost (hymns of the %gig) descend into
the gea (V, 44, 9)2 and more strikingly at X, 125. 73 Vak herself
reveals that her place of origin is in the ocean (gamudras). Fi=-
nally,.we also find the root_g%gg Pto flow", exemplifying the es-
serice of the wateréu, used in connection with words belonging to
the éemantia field of vBc (eqg., of gTrrat I, 181, 7 end of dhl
at VIII. 50. k).

In turning to the assoclation of "Cow" with vac we can
easily recognise that its symbolisn intersects with that of the
Waters in thelr mutually shared imsge of the cloud; the “Cow"”
holds within 1tself the milk of life just as the cloud contains

within it the life-zxiving waﬁersso So we Tind that V&k is called

1 See Bermalgne, Vedic Relizion, Vol. I. ppl 251-261 for details.
Nirukta IX.26, sives gpah fromy gp "to obtain', but does not
explain it ;urtnprg p@fhgps it is intended in fhe sense that
water is that which is to be obtained.

2 sgamudrarfisivava tasthe acrima(l)se.. Not with Griffith "...
abideth in the seas..”, but with Geldner “,..%am hinab zum .
Meere...". The subject 'hvmns is obtained from the context
of the preceeding verse. :

3 eeemama yonirapsvantah gamudre. The Goddess Vak is speakings.

L  Compsre this with aksara "the unflowinz" used also as "the
syliable®, below psuife

5 See Bersaigne, Vedic Reliocion, Vol. I. pp. 259-261, on p. 259
he states: ®,..the most frequent representation given towaters
terrestrial as well as celestial, 1s that of the cow.". Also
consult J. R. Joshi, "The Cow in the Veda®, IA, Vol. 5, #i,
1971, pp. 212-219, especially for Brahmanic references.,




‘the cow ygeilding milk and food® (. ..duhAnd dhenurvik,.,, VIII,

100, 11, ¢f., VIII. 101, 16), Such imases illustrate amain, that
speech to the Vedic consciousness, was a valuable thinz, a thing
worth getting, for what could be wore valuable to him than the
means of sustinance? _ |
To eéxplore the direct relationship between "Cow" and “kord"

in the RQ Veda, let us delve a bit mwore deeply into a single hymn,
namely, I, 164, 41% It reads as followss

qaur??mim?va s21118n1 taksatyekapéd?qdminadfwég

g@i&@ ad 1

astapsdl nqvanaﬁf oabhu?u31 sahasrﬂkqarhApafqme
szﬁﬂan//

The buffalo cow lowed, fashioning the flood waterss
becoming one=footed, two=footed, four=Tooted, elcht-
footed, nine footed she is tha thousand-syllabled
one in the hichest heasven. -

1 ™T™he agya vBmasvashkta (I, 164) is perhaps the most complex, in-
triguing, and informpative singlie hymn in Rg Veda. Its importance
seems to have been recoxnized by a siqmificant “humber of schosw
lars who have produced studies of the whole, or portions, of it.
The most notable amone these are C, Kunhan Raja's, Asya Vamasya
Hymn(The Riddle of the Universe), Ganesh & Co, Madras, 19%6 which
pwcvide% quite a iitpr@l translation alone with the DevanagarY of
Sayannbhasyvam  and Afmananoabnquam to it (the same author also
provides more exegetical notes fo this hymn in his, Poet=Fhilo=-
phers of the RBoveda(Vedic and Pre-Vedic), Ganesh & Co, Madrss,
1963, pp. T=08%y V. S, Aacrawala’s Vision in Lone Darkness, Va=-
ranasi, 1963, which containg a rather free and poetic transla=
tion, -but le sometimes laboured in its cross=referencess; W, Nor-
man Brown's "Asni, Sun, Smcrifice and Y&c: A Sacerdotal Ode by
D¥rahatamas (Rig Veda 1.164)", JAOS, 88, pp. 199-218, which me=
thoedologically and historically is more informative than the two
other translations. In reference to thiq gpecific verse two pa-
pers might be mentioned, the first "Gauri®, Indoloslicsl Sudies
(In Honor of W, Nowwarn Brown), Ed. by mrn@sf Bender, American
Oriental Society, New Haven Conn., 1962, pp. 1=7, 13 merely a
reprint of the chapter pertainineg to this verge from Agrawala &
above mentioned book, and mlso V. Swaminathan's "Asya Vamasya
Sukta{BV I,164): A New Interpretation of Verse 419, VIJ, Vol 16,
1958, pp. ZCQGBOﬁgwhibh draws 1its interp?g*afion from the Bna} 8.8,

B}ﬁ%‘lmarwm9 and even Val&n&va teuts {Lakawitantra).
£




Here we may perhaps 1solate three motifs: a) the asso-
einrtion of the cow with the waters; b) zﬁg in symbolised by the
ﬁlawihq"; and c) 6he differentiation (oneses tWOees, gggé)}of this
c@mplex (cow-waterg=vag), which seems to be used in_the-senseJOf
aﬁcounting for the manifold nature through which that- complex: "
gsomehow develops or .evolves., We have already referredAto the re=
lation of the cows to the Waters above, zaura the male aspect of.
our term is & well-known appellation of Indra (I. 16. §5; VII. 685
1s VIXITI, L. 33 #5. 2&: ete,) while the femaie gagzi'is given as.

a name of vic at Nighantu I.11 .

As for the "lowing® (nim3ys), the Nirukta in eXegéting

RV I, 164, 26 and 28 (which sppear at Nirukta XI. 43 and 42 res-

‘ ' o explasns %
pectively), in the last of which the verd Juil" recurs,vas referring

to the speech of the middle reglon (viegesd mAdhyamika), that is,
the atmospheric speech or thunder, with the cows representing
clouds(er. I. 16U, 9)2e At III. 53, 153 Sasarpari, which SAya-

na takes as an epithet of V&k, lows loudly. Further, st I1I,

1 A brief mention might be made of the fact that the 5aur 3 are
ss1d to drink the Soma juice at I. 84, 10 (cf. IX. 12, 37, Of
greater interest 1s the fact that in the Upanieads as welly vie
1s referred to as a cow: "One should neditate upon ¥Ac as the
cowe" (vBcalm Ghanumupiasitfese BU, Ve 8, 1, ef. Ch, U., Ia&J‘ 7
Saﬂkara( e %Thaﬁarqnvaxa quni%da with the Commentary of U&n5
raburga, trand. Swami “aﬂhavaﬁanaa9 Advalita Ashrama, Lalvutta§
1975, p. 578) explains the phrase as follows: "Just as a cow s
cretes milk throqghher four teats for her calf to suck, so does
this cow aecleteca. food for the gods etc. that 1s comparable
to milk.".

2 Th&s same interpretation seems applioable to ITI, 55, 13¢ anva
aya vatsah riheti mimava kava bhuva ni dadhe dhenuridhah = "She
lowed likine the other's cell, into which world has she’deposi-
ted her: udder?® (cfe. X, 27. 4}, ‘ .

asarpariramatin bAdhandnd brhanmindya jamadagnidatfﬁﬂ'"“asarpa
thp gift of the Jamadagi, lowed loudly, having dispelled the lac
(gmatlil).”

W
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31, 6 the cows released by Saramad (the hound of Indra) are sald to
make a sound (gglg)and this again, as interpreted by Bergaignel is
the sound the thunderbolte.

In turning to the subsequent differentiation of zaurl, we
find . that there have been many views as to what it conveys,:from

Ya,xa (Nirukta XI, 40) to the Lakqmlfantra (XvIXI.30- 36) Y&ska's

seems to be a straightforward cosmographic ones

ekapadT madwanens, dvipad? madhvamena cBditvensa ca,
eatugpad? diobhih, ashipadd d1Qbhiﬁcﬁvantaradimhhisva,
navanady clwbhﬁafdvaﬂxqranithiﬁogdi%vena ca, sanage
Tﬂk%ﬂfﬁ bahUdaka, parame vvavane.,

One~footed because of the atmosphere, two=~ because of
the atmosphere and the sun, fourse.. the four princi-
.pal quarters, eight-... the four principal and the four
intermediary quarters, nine= the eight quarters and
the sun, thousaﬂﬁwsvliabieﬁEﬁeaﬂ§\pos¢e ssed of much
water in the highest heavene.
In conjunction with his interpretation of mindys as thunder, which-
we referrsd to on the last page, YAcka seems to mean that gauri is
the thunder that permeates all of the regions nawed. Saya§a°s exss
geslis differs only minimally, considering one=footed to mean in the
cloud (meghe), two-footed in the cloud and atmosphere, and nine-

footed to mean the eisght quarters plus another quarter which 1is

the sun. The real difference seems to come when Sﬁyaga refers to

gahasrikssra as 'the unlimitted speech® (aparimitavacano 'vam), but
'Y
otherwise S§yaga too seems to think that the verse 1is concerned

with the permeation of thunder through the various.rexgions.

t

i See Bergaigne, Vedic Relieglon, Vol. II, pp. 324=325,

2 Again, V. Swaminathan, "Asys Vimasva.,..", provides an excellent
survey of ail of these interpretations.
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S#yans also encounters and interprets this verse in two

other places, namely, Talttbiriye Brahmana II. L, 6, and Talttiriya

Aranyaka I. 9, and he infuses both with his typically Advalita stand=
_g“Tn;“m

point”, Following Swaminathanz iet me present their significant
~details, since they 1llustrate the potential of the verse ag being
explained in terms of vﬁc? In the former the evolution of gaurl
proceeds as followss ‘one' = pranava (OM); 'two' = yyahrtis (sée

L] L] [+
Ch, U.;, II. 23, 3=4) and SBvitri; "four' = the four Vedas; feight!

- the six Ved3firas plus Furfnas and Dharmaffstras; 'nine' - as MT-

mEhss, NySya, Safikhya, Yoma, PafcarStra, Fifupata, Ayurveda, Dhanure
veda - and GBndharvedas ‘one-thousand! = various vidvﬁg, In the late
ter Sgyaga interprets the varlious staces asvreferring metres having
the appropriate number of feet, These however, need detain us
no longer.

Before leavine I. 16L, 41, we cannot overlook the fact

that & new term has been introduced into our concern with the *ac

1 This, of course is the well-known d@t?im@nt of Sﬁyaﬂa, however,
this does not in any way render his commentary useless in undere

standing Rz Veda, for, besides beinsg one of the few uomple*e EX e~

tant comm&ﬂ?ari@s, it provides us with manv clues and 'keys' to

t8 interpretstion which cannot be overlooked., Western scholar-

ship on Bg Veda could not have begun without Sayana's work.
&

2 V. Swaminathan, "Asya Vémasya...“, p. 34,

3 In his commentary to I. 164, 41, bavana zives the views of some
other thinkers {k@cid@vqméhuheae) probably the Vydkarapna (Gram=
marian) which erTain the differentiation of naurT in the follo-
wing manner: "one® - ss the oneesupport (ekapyrstisthinH) or O
(pranavitmwang): "two! = as the difference between Houn and very
(suptifbheda s ‘four? - becmuse of the difference between noun,

verb, preposition and particle (...upasarcanig Qﬁabkedena) feloht!?

~ the eizht nominal declenslons (;,.astavibhaktia., )3 mine’ ne
those 93vht plus the indeclirsble wordd as the ninth{savya aj i
e one»fnouband° as manlfold or differentiated sound {aneyx
dhvani). :
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conplex, and that is gﬁgﬁ;ﬁi. The word iiteraiiy means ‘the un-
flowing', *that which 1is et@rna19"V§c reduced to 1ts irreducible
essence' (Jaim. Yp. Br. I. 1 )o and in the Nighantu I, 11-12, it
ocecurs in the list pertaining to vEc as well as beling one of the
naemes of udaka (water). We learn at III, 55. 13, that the aksara
was born in the foot-=print of the cow when' the first dawns glim-
mered (ﬁ%gg), again the cow most probably being vac, and the im=
port, that the gﬁgggg had -its origin in the earlliest times along-

R L 3 Lfl
side vBc. In VI. 186, 35, the gksara 1s identified with the womb

[rasam-on

1 Seey, Jo A, B. van Buitenen's two articles: "Notes on Aksara",
BDCRI, Vol. 17. #3, 1953, pp. 204=215 and “Aksara”, JA0S, 79,
1956, pp. 1/6 187. In both he traces the d@velopment of aksara
=gyllable from the Bg Veda to aknarrmOMQBrghman in the Upaﬂis;dse
In terms: of the Hg_@mﬂ@ e feeia that akszra as 1t occurs there
already transcends uthered speech (%Aksafa', D 182), but that
"It is not ye* a particular syllable ﬂsuch as OMT which is su-
prewe: it is the Sylleble a8 such which is fthe ultimate because,
it cannot be reduced further." ("Notese..", p. 213). Bergaigne,
Vedic Relision,; Vol. I., p. 285, states that: "Literally the
word -gkpsra appears Lo have a sense analogous bo that of amrta
ceo &ndgappears to denote the inexhaustible essence of the Ce=
lestial Word.". Oldenburg in hils "akghra, Aksara im Baveda"
from his Kleine Schriften, Ed. by K. L. Sanerf, Teil I., Wels: =
baden, 1967, pps 293=295, is not willineg to exclude the meaning
of ®Cow" in relation to it: “Weit ubrizens entfernen wir uns
mit der Bedeutuns “"Kuh" von der Bedeutung “Silbe® nicht: man
weiss Jja, welche Rojle die symbolische Parallelitat von Kuh und
heiligen Wort im Rv, spilelt." (p. 294),

2 J. A. B, van Bultenen provides a translstion cof this passage, in
which the Crestor 1s progressively squeezing the essences out of
the various Plasses of creation until he comes to the irreducible
aksara, on p, 179 of his "Akgara®s "...he tpho breatorl could
not take the .juice of this aksara; of this aksara, OM, the Word
came to be, for the Word 1s indeed OM., The juice of word is Breath
etc.". Thus having found thls irreducible essence the creator
can begin crp&tion. ‘

3 usaaah purvid’ adha vndvvusvrmahaﬂvi i ne akaarnm rade gsﬁa

L garbhe mﬁtuh:pitugpita vididyut¥no, sksave/ sidannrtasys yopimi.
HL [ °
%,




of the Mother and assoclated with the source of rta (oeortasya YO

,nima) and at I. 164, ﬂélwe discover that ali things live upon’ that
aksara which flows from her (gquz?e ) ocean. Finallyg,at VIiIi. 1.
1& Amal brings together the gksard which has a thousand paths,

which could perhaps be associated with the gahasriksara of I. 164,

Li, and if SO, could bhe taken to mean'that A@ni”briﬁgsvﬁogether
the manifcid quality of vEc intc some form of a unified and even
'transcendenﬁ'wh@iee

In'summation, the attempt of thies section Eas been to
pravide 2 f£limpse of the intricacy of the Soma-waters=cow symboe~
1ism and to show the role that this plavs within the VaC compiexo
If anything can be implied from this symboligm-it is that it seems
to be 3ttcmp*ing to convay the knowledsze of #%he. rsi»vision in the
form cf a suatjf &1?@?0?J. and metaphor, yet, this 13 not szaying
enoughiy . since for the'gg;, the unﬁeriying unity of these things

in vic was much more than symbolic it was sctual.

ive.

Two things rewmailn to‘be discussed, first the functi?hing
power of VEc as the ‘word® and second, the divine quality 6f VBC,
The former can be dealt with in terms of three basic focilé &) the
cosmoqon;c power’ of the word in the myfhical rescue of the cows by
B;haspati; ) the power of gﬁg in terms of the sacrifice; c) the

power of vac as knowledge,

1 tasy?hﬁsamudﬁé@i.gtatgh ksaratysksarah tadvi$vamups Jivati.

753

2 sgahasrapathld aksara sameti.
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Byhasp&ti;si”featfisra weilmknown event and is often de--
gsctribed in gg;ggigzz the cows which are freed, represent, of course,
the waters, or in a more subtie form, ViC itseif as the egsence of
the efficaleus power of creation, However, the cows are not our
specific interest here, instesd we are concerned with the actual
act itseif and how Brhaspati managed to sunder that which was bine
dinz the cows. With this concern in mind, we find thet in many
places the instrument that causes the destruction of the mountain
(gdri, or Vala) is some type of sound (vac), parficularlv that of
thunder (rava). Thus at I. 62, ¢3this is done by several types of
gounds, a shriii ery (sus;:i:,ubh)9 a cry (stubh), seven vipris (gapts

vipraih} and simply a noise (gvara). In the same verse, Indrau,

the weilder of the thunderbolt,; and the sound of thunder (rava) ite-
self are sald to sccompany Brhaspatl in his task, and sipllarly at

X. 67, 6 Indra 13 sald to destroy Vale by thunder {(indrco valal ra-

o, .
keltdram dushandh kareneva vi cakartd ravena, "By means of thunder,
®

L

Indra split apart, as if with his hand, Vala, the guardian of the

Oattle§!)§e“vac‘more instances way be mentioned, at II. 24, 3,

1 PFor descriptions of thasuafi see Macdmnall Vedic Nytholosy,
PP iOiwlO& and Berzaiene, Vedic Heligion, Vol. L. DDe 301=305q+

2 AS sﬁ.t, f ("ga 3"’1‘53 IIo 235 18, 21“"0 3““’; IVe 506 Sg VIQ 730 "3,
X. 67, 5=535 and the longest at X. 68, 4=9, .

3 sga sustubhi sa stubha sapta vipraih @Var@ﬂedriﬁ gvaryo navagvaih,

& © L]
Indra is associated with Brhqspati at II. 23, 18 24, 23 VIII,
85, 1583 aad X, 67, 6. ,

=

5  Compare also IV, 50 5, sa sustubhd sa rkvata zanens valam ru=
rols phalicam ravens « "He Brhaapafi wifth a shrill’ecry, accome=
panied by & trocp tull of praise, shattered the theif (? folloe
wing Geldner for phaligam) Vala by means of thunder.”.
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the whole thing is sald to be acomplished by a brahman (prayer),
and at X, 68, 6 by agnitapas (the heat of fire) which can loosely
be taken to mesy lighfning and hence the thunder that accompanies it,
it From this quick ,1003{ at the B?haspati/Vala myth, we can
réadily discern the important function of vac as a cosmqgonic po-
wer since it liberates the life=blood of creation, namely, the
Waters (here symbolised by the cows)ig Thé bindihg force of Vala
couid not have been overcome without the shattering force of the
thunder, or more metaphoricallg the hymn (brahman). There is per-
haps another interpretation that cen acéomodaf& the whoie image
without pntting too much of a qtrain on 1t, and fhis would involve
the notion that, as we ha&%??éund out, the cows not only symbollse
the Waters but speech as welly keeping this in mind, what we have
then is essentiaiiy a2 liberation of véc by véc. In order to un-
derstand what thig couid signify, I think we can look to the fa-

mous fourfold division of vic st I, 164, QSZ,where we Tind that

three of the divisions are concealed within the cave (guhi) and the

1 Bevrgaigne, Vedic Relizion, Vol, II, p. 284 informs us that this
is slso the case in the Indr&/Vrta myth when he states$

The hymns which help Indra to deliver the waters are
nzturally identified in heasven with the sound of the
waters themselves, 1V, 22. 7, or, in the mythologlcal
lansuage, with the voice of the cows and of the moun-
tains, VII, 85. 5, that: is to say with the nolse of
thunder,

Similarly at p. 326 of the same volumes ",.. the most charace
teristic feature of the Ahgiras myth ig exactly the eficacy of
song in ensuring victory for Indra.”.

2 catvari vqxparimi%a padanl taAni viﬂurbrahwana ve manTQLnah
guhf LrTni nihifﬁ nensavantl turivam vacoe manubva vadanty?

Vﬁc hasg bﬂen divided into {our quarters, the brahmanaa who are
pusszessed of manisa know thems three of them, hidd@n within the
*&V@a do not stir, humans spemk the fourth,
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fourth is spoken by mpan. Thus by making this juxtapositién, the
Brhaspatl myth could be looked upon as saying that the vEc which
is 1mmediat@iy @céessibie to humans can be used to iiberate, for
their sake, the other three-quarters of speech hidden in the cave.
In this way 1t could be a mvth that exempiifies the purpose of the

ggnggg within the Vedic éosmos, saying, in<other words’that’ the
physicaiiy perc@ptibie portion of the %gw!gga might be used ﬁo'
bresak through to the conceaied_aspects of Vag.

In turning now to the sacrifice, we find that its connec-
tion with vac in the Bg Veda is not eXplicitiy stated anywhere in
the text, though at X, 105, 81 we see that separateiy the sacri-
fice without prayer does not satisfy Indra, and simiiariy at VIIL.

26, 12 that those Soma julces which have been pressed without pra-

yer do no%t satisfy fndra. Thus we cannot say that the Rg Veda is

liturgicai in its aim, in the sense that the Sima or Yajur Veda
might be, yet certaln hymns read ssg if they were definitely 1ﬂtén~
ded for recitation in the context of the sacrificel., Invocation
of the gods nust have quite cléarly sccompanied every sacrificial
rituai, even the name of one typs of priest, nameiy "Qggg” (invo=

ker or r@citer% is from the rootthe "to egll®e - e TE et Al

1 nfbrahnd yaina rdhagjosatil tve,

2 na soms indramasuto rarsda ndbrahmanc maghavanah sut@sah. Soma
which has not been pressed does nolt setisfy bountiful Indra, nel-
ther do those Soma Jjuices which are without prayers,

3 Such as I, 935 IXI, 28; 52; V, 82; X, 179, -for further detaills
see V. M, -Apte®s "Vedic Rituals™ in The Cultural Hevritssge of
Indis, Ramakrishna Mission, Inst, of Culture, Calcutta, 1970,
Vol. I, ppe 234%4=263 (especially p, 235)s On p. 244 he states:
in reference to Bz Veds that: "As a rule, ritusl accowmpanies
prayer with few éxceptionSccee™s




In the light of the above I think that it is not unsafe

to say that sascrificial ritual in the Rz Veda wag Bound to sore

form of sacred speakinem (vic) whether in the form of a sukta or an

1
extract frcm-one In effect vﬁc‘could be taken as that which

makes ritual efficaclous and hence the key powar in terms of ma=

king Vedle man. the manipulator (see above pe. 9) cf his cosmoserv

Thus perhaps the most important {in the sense that it ensabled him

to become the manipulator parvexceilence) kndwiedge'for'Vedic man

to strive for was that which taught him the when and where of the

- w R
employment of vaec in terms of the sacrifice (yajHa)

Az for the last of the three powers of V&ec, namely thats

of knowledge, this must be seen as the necessary implication of

21l that has gone before. By knowledge we do not mean lsolated

understanding, but that understanding which enables one to become

a wanipulator of the cosmog, in other words the knowleége of Vac

1n all its aspects and implications. This is how, I feel,tthat,

Harysa FalkB can make the followine

L)

Of course this does not exclude the possibility of 'silence!’

playingzg just as important & role in = specific ritual circums=
stance, however the notions of tuaﬂim and uPﬁWSU as referting
to such instances seem to be more prope“ly relegated to the

sphere of the Brahmsngg as emphasized in A, K. Coomaraswamy's
“Me Vedie Doctrine &6f Silence®, Indian Culbure, Vol, III, #i,
April 1937, pp. 559=569. SeeAalso'Louis Renou, "La Valeur du

Silence dans le Culte Vedique®, JACS, Vol, 69, 1949, pp. 11-18.

I exclude from the sacrificial force of Vac as a magical spell
to ward of various wisfortunes as X, 161=163 (cf. I. 50, 11=13)

seem to be, or defeat enemies in battle as at X. 23, 5 and X,

166, Such aspects of vEc, thoush they may be just as integral

statement concerning vEc-know=

32

to the Rg vedic consclousness are not, I feel, of the same order

as the dnes with which we are conce*nede

Maflya Falk, Nama-Rupa and DharmqﬁRupaD University of Calcutta9

19&3; Pe 16
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iedge in respect to the Vedic tradition: "Knowledge of *names® 1is
in fact knowledze of things, for according to this ancient Indlan
conception the feal ngman 1s nowise the fortultous designation,; but
the inherent, unsenuous egsence of the thihg to which it beionqse".
- This does not, I think, lose any of its truth when zpplied speci-
ficaiiy_to the ggggggﬁ, since to know the names of the cows, for
exampie, is not to know some conventionally estabiished get of de-
siegnations which might be used isomorphically to represent certain
objects existing in & universe appsrt from those designations, but
to know the very essence of the cows, throughout ali 1ts'symboiic
contrivances and which enables all those contrivences, namely vac.
Thus we find at X. 71, i1, the first verse of a whoie sikta devoted
to Jﬁén&m (Knowledse) reading as foiiows:
| brhaspate prathamaf vEcc aeram vatpralirata namae
ABevadh dadhanan/

vadegsn sresthan yadariprepAsitprend tddesim nihitam
guh%vik// e . .

0« Brhaspati,; when they (the rsis ), assigning name,
spoke out the earliest initidl (utterances) of vie,

Of these things, that which was concealed within themn,
that which was the wost splendid and spotless, was
reveasled by (their) affection.

What seems to be sald 1s that by namlng things the %§;§ disciosedg
or at least made possibie the disclosure, of their essences,

One more thing shouid be poelnted out in raiation to this
ggguknbwiedge, Though the impetus of the acquisition of this vac~

knowledge may be schematically represented as going in the opposite

directian_to tﬁfat force of vac which manifests itselfl progressively

1 Pollowing Geldnery ¥Subjekt sind die ersten Hsi®s, die Stifter
des Knlous.". o
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and cosmogonically downwards throuzhout crea%ionl, we must take
care not to read luto the %g Veda the sense of gﬁégg,in the Sah-
k¥hyd-Yoza sense of eniighténmentzo Knowing in the Rq Veda 1a |
knowing only in the sense of gzaining the abilitv to become a manie
pulator in the cosmos, so that when one obtains enlightenment' 1n.
this manner one is still as much concerned with gaining cattle
and defeating the enemy in bsttle as with knowing the mysteri@s
of ereation or the four divisions of Sp@PCh3

We may now turn to the final coricern of thié‘seétion,
that 1s, the divine quality of vic, end in using the word "divine",
I do not mean zgg only in the sénse in:which it is peérsonified - in the
, form of the godess Vic but also, and perhaps more importantiy, in'
. the sense of the qualities which make vic a ‘thing to be cultivated®

by

and "even striven for, by those who lack it .

1 Pirst of all, mv use of the word "acquisition" earlier on in the
sentence should be taken as an emphasis of the fact that vag is
& thing which should be sought, rather than in the sens that one
may systematically and on one's own behalf attain to it, in fact,
instances such as [, 164, 37 and X, 125. 5 indicate just the op-
posite., As for the cosmogonic descent of vac this can probably
be best seén at I, 164, Bl-b2 (of, VII, 76. L3 Malt, Up., VI.63

Talt. UQ@; Te 5)6

2 Marlva Falk, Na&ma-Rips and Dharmamﬁupa, ps 7, seenms ‘to say gome =
thing similar“

.eoalreadv in the QHevedic texts two forms of. the de-
scent of Vac are distingulshed, divergent in their
modes and opposite in thelr effects: one is the cos-
mogonic event = the cosmic division ensuing upon the
cosmig generation =, the other ls the process of en=
lightenmentos.o. ‘ '

However *he lnplcation here, as is too commonly the casze with
Falk, is fgr too Yogice. :

3 WE(ghouLd ﬁot attempt to completely gystemize the Rz Veda, just
as we should not attempt to completely mvtholoxia@ Bankara,

L The differnece between those who have access to Vac and those
who do not can be seen from X, 71. 5«6,
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There are two gsuktass, X, 71 and X, 125:¢ describe the goe«

v 1 ’
dess Vac o The major concern of the former seems to be the relge-

tionship betweeen beinrg in possession of Vac as some form of knowe

ledge and not being so in possession of Vic as’exquisitely expres-

sed in verse It

uta tvah pabyenm dadarfa vicamuta tvah srnVana
‘srYnotyensm/ ©e

uto tvasmal tanvam vi sasre idyeva patya uBatl
suvEsih//

Both the one who 1ls seeling has not. seen Vaq,and

the one who 1s hearing does not hear her.

Yet she discioses herself to another like & 105~

ging, beautifully dressed wife to her husband.
This, I think, offers us a glimpse of that precious divinity in
which Vée was held by those who were attuned to the essence of
the Ry _Veda, Such is also not wanting in hymn X. 125, for in

verse 5 of that hymn we find Vic herself sayings “That one which

I love, him I make powerfuig him i make a brahman, a E%i’ him I
make wiseg"3° However, it 1s in this latter hymn that we come
across the actuai grandeur of VAc's divinity such as is evident
in verges 7 and 8:

ahath suve pitaramasyzpirdhanmamna yonirapsvantah

samudre/
Yato vi tisthe bhuvaninu Viévotﬁmun dvan varsmanopa
gpr8Emy// *° ;

i There does not appear to be much secondary source information
on the godess VA: &s she presents herself in the Bg Veda, One
may consult A, A, Macdonell, Vedic Mytholemy, p. 1203 D. K,
Bosch®s 'The Golden Germ, louton & Co., 1960, pp. 52 .} pames.
2472489 of -Stella Kramrisch's "The Indian Great Godess™, HOR, -

Vol., 14, #b4, Fav 1975, pp. 235-=265; and V, N, Misra®s "Vak Lew

gends in £he Br3dhmana Literature®, PTSICO, Vol, III., Ft, 1 ppe.
109-118 the first few page

2 This lasi‘bart is also sald of Usas (Dawvn) at I, 124k, 7,

skﬁhich deal with Vic in the Re Veda.
€
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3 vah dinave tahbamugran krnomi tam brahmanam tamrsim taf sumedhBm.

a9 & e
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ahameva vita iva pra vamvarsbhamini bhuvanini visva/
paro diva pars end prthivyaltavatT washinZ sah babhiiva//

I created the father on the summit of this (universej,
my origin {(or source) is within the waters, in the
ocean, . : K

From that place I have also spread over all. (you) éxis-
ting creatures, with my forehead I touch yonder heaven,

I blow forth like the wind, clinging to (or entering)
2ll existing things,
(Extending) beyond this earth, beyond the sky, I have
become so great by ny power.

Such is the ms jesty of the godess Vidc, and as it 1%,it helps us to

understand why elsewhere (VII, 100. 10) she is referred to as Queen

of the gods (fgéﬁr?,d@vﬁnEm}.,)a

Aside from this personified aspect, vic can stiii be seen
to have what might be cailed divine conmmotations sbhout.it. . For
exampie at IV, 1, 15% men are s2id to perform that famous deed which

ig usually associated with thaspsti by divine speech (vacb~daivyag),

and at X. B8, 82,we find that the speech of the hymn (glktavik) ‘was
-the first thing created by the gods. Similarly the brahman (prayer
or hymn) is sald to be god given (devatta) at I. 37. ﬂ3 and such
aiso is 'the implication concerning arka (hymn)} at VII, 97, 5 .

Among some of fthe other characteristics of vae that contribute to

i ...naro vacass daivvena vra lan gomantamugijo vi vavruh = ", . the
eager men opened the cow pen full of cattle with the divine
speech.”, )

2 sWxtavEken prethamenfdidagnin®diddhavirs janayanta devBh, = "The
gods first created the speech of the hymn, then Aeni, then the
oblation (havis).”. Cf. X. 125. 3.

3 devattah brahma efyata - "Sing the god=given hymn.", this recurs
at VIII. 32. 27.

4  tem# no arkamamrtBva justamime dhBsuramrtZssh purdjdh, = "The
first born immottal oned’gave us the arka, tWis gave*pleasure

e Pt

to the Immortal One.". Cf., VIII, 34, 2 and II. 34, 7.
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its divine structare is the fact that viac is resgarded to be eter-
nal (pitya) at VIII. 75. 6 and also thet its abode is regarded to

be in the highest heaven (parame vyoman) as at I, 164. 39 ana b1

(ef, I. 164, 10 and b5), These then, are the expliclt represtations
of the divime element in which vZc resides, on top of these we can
alsé pléce that 1mpiicit divinity which aiiows vBc to function as
the axis of the Bgvedlc cosmos, and this, we have tried to show
throughout everything that has gone before,

Finaiim the pervasive respect for this divinity.of vac
during the Vedlc age is nmost biatant in the fact that the Veda 1t~
seif was oniy transmitted oraiiy and not commited to writing, though
it seems to have exlisted at the timel, for the great part of 1lts
eariy existence, The proper inference to be made here seems to be
that for Vedlc wan there existed a signiflesnt distinctlon between
the character of sgpoken and written ianquage, not to mentlon the
distinction between the revealed and mundane spoken word. V. M,
Apte feeis that this attitude towards vgc was the most important

explanation for that: ",..the most potent (and in my orinion the

chief) reason wWas the the implicit faith of the anclient Indlan in

the unliritede=almost divine=-power of VAec or the 'spoken wordeo"2°

However, as already made clear, I would go farther than simply éaym

ing "almost divine® as Apté does. |
Above all, vic is divine because it is subremeiy poSitive,

:in tha se@se*that, for Hgvedlc mwan, it 1s that by means of which he

can take held of the whole cosmos,

1 The arsuments are presented in V. M. Apte's "The 'Spoken Word®

in Sanskrit Literabture®, BDCRI, Vol. IV, #1, ppe 269=280,

2 Apte; "Spoken WOI‘dees”, Pe 277\\
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Sankara and Language

The essential questions that will be occupying us in
this section are of course no different in form from those waich
set the tone for the section on Nagarjuna, namely, "To what is
fahkara responding in undertakine hils whole philosophicai enters
prise?", and conjdintly, "How may his concern with language be
seen to it into thig response?”?,

In proceedinﬂ alorg theze lines we wmusht first of all

notice that the task, and in fact the impetus, for 'philosophi-

@

1 .

zing®  4in India was, almost without exception, a schteriologlical
9 9

one, that 1z to say, one of striving towardsé a complete release
from the bondase of the given or existential situation (mayZE,

avidys, sabsira, duhkha, etc.). To actually do philosophy in this
Y e _

sense involves not merely being entertained by abstract intellec-
tual indquiry which seeks to progress towards & confrontation with
some ultimate énd irreducable state of affairs, and once having
found it snd delinliated it as best it can, takes it upon itself

to call that which 1s before it the Truth. Instead wé find that

1 By this 1 mean the thinking that holds together the systematic
lattice of metaphysics, eplstemolosy, hermeneutics, etr., in
essence partaking in fundamental inguiry and reflection.

A
Of course in the agreat Abso{utiist gystems such &s Advalta and
MZdhyamika, the sense of directlonal progresslion conveyed by
this phrase uwltimately collapses.

™D
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ot the Indian scene inquiry is always overshadowed by implica~-
tion, one thinks philosophically not simply In order to gain know-
ledge or understandine in itself, but in order fo ’effect'l @
transformation of oﬁe’s very being, and thus we may call atten=
tion to the fact that a great mwalority of the words. referring to
that which ls to sought after in the Indian philosophical tradition

are words of transformation and becoming such as mukti, kaivalva,

nirvﬁgg, and mok§a°

One mlzht say that even in the abstract or evaluativez
pursuit of Truth there also exists 2 form of release or transfor-

mation, that 15, a release from the Tetters of ignorance, however,
this release in no way implies that the one who zains it actually

becomes Truth itself,; which is the crowning voint of Indian philo-
sophy? Ihilosophizing in terms of Indian thoucht does not culmi-

nate in a statlec confrontation with Truth, nor even with the fure

ther possibility of appropriating that Truth into one's own exls~

i1 Amain we must note the difficulty of employinz causal and ob-

Jective terminology such as this in reference to the two great
Monistic/sghools of Indian Fhilosophy that concern us in this
thesis. Sankara, for example, in his TUB. II, 5, 1, states the
following: na hvatmangivitmana upasamhkramans® sambhavati, svate
mani’ bhedabhavat, dtnavhitah ca brahma samzimnmitoh(The transfor-
mationgof the Erman by the Htwan is not possibie’on account of

;“ﬁmgﬁTﬁé“é%%ence of difference within the self (gvitman) and Brahman

**/{s the true self of the attainer). The $Hiverted commas around
the word effect merely urge that it he interpreted heuristically.

2 That is, a purely intellectual pursult of knowledse for its own
sake and which 1is devoild of existential implication. The Lrend
of post<Enlightenment Natursl Sclence mizht be the most striking
example of this.

3 With the exception, of course, ¢f ' the Lok¥yzta which has always
seemed to be placed outside the malnstream of Indian Fhilosophy.
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tence, but in the certalnty that the inquirer/knower himself be-

comes the Truthé¢ sa yvo ha val tatparamst brahma veda brahmaiva

bhavatic,. (MU, IIT, 2, 9) ==He who verily knows that highest

)

i
Brahman, he &ven becomes {or is) Brehman.,

This unwillil ess to disassociate Truth and knowing
from the actual becoming of the individual in the Indian tradition
is complemented by the corolliary dependence of the najority of the
Indian gystems upon insisht rather than aiiomatic or a priori con=

3

2 - - -
cessions”. In the astika schools éabdapramana —and an uncontested

-]

Sruti form the fundamental focal point for subsequent

reverence for
deliberations,. and in fact, this is what woét basically defines

them, that they cultivate the wisdom of the languaxze of insight.
(MAns, snnbheval. Siéiiarly, it is well known that in Buddhism,

. pdas AL | N - :
prajfis (P, pauhai 1s axlal as the wisdom of direct insight into

nirwéggﬁ and that the Buddha classifies himselfl among those teachers

1 Compare also the metaphor of the bow and arrow at HU. II. 2, 4:
which ends with ﬁ.aosaravatblnmavo Thavet.®, that 1s one should
become one with it (viz., the tarzet, Brahman) like an arrow.
MUe TIZ. 2. 6 slM1lar1V conveyvs the same message that Vedantic
knowledze (vedantaviinana) leads to a unity with Brahwan.

2 By "insight® I mean direct experience or immedimte apprehension,
which In Advailta and Midhyawika 1s none-cognitive. In the context
of Reg Veda, as shown in the section of this thesis on Vie it is
most CUmmonlv referred to as dhi~ (See Gonda, Vision..., which
also has informative sections d@a71ﬂz with vision in the UD&ﬁideg

and in Buddhism), Sefikara, in his commentary %o WU, III. 2, 11;
describes the razis as those who directly saw \ﬂ“flaﬂﬂﬁtﬁh} gnd
directly eXD@?i@ﬂG&G {avavatavantsh) Bwahmqw v "IT. 1.7 encap=-
gulates this process when it stateds %tcéddh§?m%1ntaﬁquatﬁanaw
nolksBddvrttac ﬁksuramrquvamic han (Bvery once- i a while a wise
person, with his ' eyves’turned inwavd, seekinz imgmortality, has seen
the Snner Htman.).

”"’

3 See D,

1o Dg%tag The 8ix Ways of Knowire, University of Cslcutta,
1 .

DPe 2H7 Ifa

i
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who ",.. have attained heve-now to excellence and to moing beyond

through sup@r«knowledne[%bh1ﬁgévoé§hap§ramippatt§]“ (MLg, II p.
400), as opposed té those who do not rely on personal insight but

on second-hand report (the anussavika) or on excessive reasoning

Weo A

av—/‘"’ ~ o 1 -
{the takkiViwqrsﬁ),o One might even o as far as to sz2y that there

£

/
are no Truths as such in the Indian tradition but only 1nsights

insights into becoming which are eternally present and avallable,

. simply awalting the ripening of the inquirer (brahmajid§§§;3 or
bhikkhu).to the point of receptiviﬁy? Truth as evaldﬁétioh3félone,'
seéms to be consistently subservient, in Indian thought, to that
rexlity which is obtained throush direct perception dr insizht.

I call to attention this overriding emphasis on sohterio-

logy and insight in Indisn philosophy simply to set the genergl

1 These latter two, of course, beino the Brahmsnical followers of
the Vedic texts, and:the 'Jainas resrectively, For a further ex-
position of this ses K. N, Jayatilleke, "The Buddhist Attitude
to Revelation®, in The Wheal, Kandy, Ceylon (Buddhist Publica-
tion Society #163), Vol IX,.1971, pp. 33=U46.

2 T. Re Ve Murti, in his Central FhilosophV.e.y Pe 55 sesms to be
making a similar statement, when he says:

Systems of philosopbhy are the elaboration, through
concepte and symbhols, of cevbain‘original intuitions,
If all of us had those basic intultions, systems
should be superfluous. Bvery one is not a Buddha or

2 Ya jHAvalkya. It happens that the great mass of man-
kind can but be followers and are no leaders in
thought, Bystems of thousht are intended to lead them

to the hicghest experience through syrbols and contextse.

Thus the alm of systematic philosophy in the Indian context is
to retrieve the origifial ‘intuitions of certain visionaries.

3 George Bosworth Burch, in his "The Definite and the Indefinite",
Krishna Chandra Bhattacharva Memorial Volure, Indian Institute of
Philosophy, Amalner, 1958, pp. 25-3H, useg thls terminclogy of in=-
sleht and evaluation in » slightly different manner (see p. 29),
that ' 1g, .to establish a distinction between simple and perrenial
philosophys
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tone for the rest of our investigatlon in this section. Thus we
may say that, above all, éaﬁkara's philosophizing 1s a response

to what might be rhetorically termed the "metaphysical sorrow® or
‘malcontent' of given existence (gamsiral, and it is also a res-
pnse that is founded upon insight into, rather than evaluation of,
the sittuation that confronted him. The task and the path ahesd
of him was, in effect, the conversion of brahma i ifiasi (desire for

the knowledge of Brahmsn) into the fruitioun of Brahmavldjé,(Brahn

manmknowledge)ie

In the light of this, I propose to discuss Satikara's |
rhilosophizing, and what can essentially be looked upon as a Co=
extensive concern with language, under two main headings; namely,

1) Hermeneutics, ané 1%1) VyavshBra and Parsmirtha. In the first

we will be concernsd with the nature and role of frutl in Safikars
Vedénta in the sense that it represents the ultimate language of
insight, or in ofther words, revelation. On the other hand, the
second will bring us into the heart of Safkara's systematic me=
taphysics which seewms to revolve around the axial point of the
relaticnship betwsen these two orders of reality (vyavahars and

paramirthals in terms of language this can perhaps be translated

into the problem of the ineffability of Brahman.

1 From his wrltings on the prasthanani éaﬁkara was clearly not
a devotionalist, in hls minor works however, the opposite,
seems to be coming through, Since it is well known that Sane-
kara was a Salvite, we cannot say that his philosophical exis-
tence was completely free from any form of devotionalism, all
we can say is that thils does not seem to seep into any of his
great Bhﬁgyasa

v

e
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1) Hermeneutics
- To begin this segment we might again echo the earlier
point of emphasis made by us concerning the relationship between
insight (immediate experience) and evaluation in the .Indian tra-
dition, Potter concisely points out, to our benefit, the fact
that on the whole inference and perception do not enjoy an equal
status in Indian thinking, when he states the followingiz
The Indians (in contrast with Western rationalism)
never even counsidered the theory that one can de-
duce the nature of reality from & priori priciples
alone; in this perhaps Indian thougnt avoided a
" kind of problem whnich has cost Buropean philoso-
pheres a great deal of=-it would now seem=Tfruit-
less energy. All Indian philosophies agree that
inference depends upon perception ultimetely, and
cannot functlon independently of experience,
This becomes even more pronounced in metaphysical {parcksas) inguiry,
and one can, I think, say that in India all systematic metaphysical
inquiry begins by taking into awmount and interpreting the communie-
cations or stslements of those Individuals who have clalmed to have
directly experienced that which is to be soueght after, namwely,,Ul-

tirate Reality.

.
Safikara, of course, 18 noc exception to this. For him,

1 Karl H, Potter, on pp. 161-62 of his "Realitily and Dependence
in the Indian Darshanas™, EIP., pp. 155=-162, D. li, Datta adds
to this on p. 205 of his *Verpal Testimony as a Source of Valid
Cognition®, appearing in Bsecent Indian Philosopny, Vol., I (Pa-
pers selected frow the Frocdeecings of the Indian ¥hllosophical
Congress 1925-1934), Edited by K. Bhattacharya, Calcutta, 1963,
ppr. 201-211, with the submission that: ",,.the attempt to re=-
duce testimony to inference is based on a confusion between the
source of a., knowledpe and trhie source of the knowledge of the
validity off that knowledge,”, This seems to iwply that in terms
of knowing facts (as oprosed to validity) testimony is not only
on par with inference but is in fact the ultimate pragans,
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the Veda 1ls such a collectlion of statements, in %toto, a revelatlion
(é;ggij of Ultiméte ffeality, though as the name of this school
suggests, he interprets the essence of this revelation to lle in
its closing aphdrisms~wthe Upanisads. Now, since these texts are
the principal starting point1 for his philosophlizing 1t might Dbe
best, at this point, to supply some of the baslic characterilstics
that defined them according to Sahikara.

First of all, for the Advaitin the origin of the Veda

is apauruseya (non-human) and ye: despite this the Veda is not

considered to be eternalz since 1t subsequently dissolves back
*into' Brahman during the course of every gralavaB. However, for

s - : . ,
Sahkara gabda (the sacred word) exists prior to cosnogony™, Yot -

1 I am using the phrase "starting polnt® here in a soteriologil-
cal genge rather than simply in a blographic one, since blo-
graphically, glven experlence is the undisputed beginning for
all modes of thinking.

2 The concept of apauruseya is taken over by géﬁkara from the Mi-
ransa (see MIpasd Satra I. 8. 27), however, the respective
submission of the lfuids® is that the Veda is eternal (autpat-
tika, see MTwEdMsB STbra I. 7. 191), their position is surwma=
rized by Safkara st LDSB. I. 3. 29.

3 éaﬁkarag for example at BSB. I. 3, 30, takes pains to establish
the fact that even though the Veda is destroyed at the conset
of pralmya 1t reappears anew snd without alteration at every
creation., AL one point he states: gamfnanamarupatvaccavribiivapl
meshisargamahapralavsisksanavam Jazato ' bDhYupscanvamanbyan na
kaScicchabdavririnyad lvirsdhan (There is no contradicition of
the validity ebtc. of Zabda,on account of the gimllarity of name
and form in the tposmicioycles{%van iilit is agregd that the
universe is characterised by great creation and dissolution),

b As at BSB. I. 3. 28: tathf pralépaterspil srastuh srsheh plrvah
valdikih sahdd manasl prédurbabhuvun, paciiptadanueafindrthinsa-
sarjetl zapyate (It is understood that in this way, prior to
creation, the Vedic words became audible in the mapnas of Fraja-
pati the creator, subsequently, he created those things which
corresponded to thatt?,ees those wordg] ).
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it is not considered to be the material cause (upadanaskarans) of \ v’

the world1 as ‘seems to be the case with the §abﬁ§dvaitainé2. Along
wlth this we find that the origin of the Veda im often connected di-
rectly with Brahman, as at BU. II. 4, 10 whers the four Vedas éré
metaphoficaily spoken of as being the breath of the Great Reality

(oocmahato bhuihasgya nihavaslts ﬂ&ote)B or as in Safkara's commentary

to the well known third glitra of Bader@yans (88strayvonitvatl.
We can see from thls set of characteristics that Sruni

has the gquality of being more temporally proximate to Brahman than\

any other form of language.{viz. mundane lansuage or lauklka vak).
By this I meén to say that as viewed from within the given world
(gatsBra), in the. gense that it is subject to tiﬁe%,;the Veda ms ree-
vealed 1&ﬂgdéage extends ltselfl to the very limits of that time.

It is indued with the primordial potency of cosmogony and, out of )

symmetryymust be one of the final things to be reabsorbed into Brah=

1 This is mede clear-at BSB. 1. 3. 283 na_ceda® fabdaprabhavatvah
breonmaprabhavatvavadupfdinakaranabniprivenocvate, { (he origination
from word, 18 not spoxen of with the intedtion of Coonveying the
sense of) materlal cause as is origination from Brahman,). T. Ne
Dave, in his “Shri Shankaracharya and Sphota® from Sarada Fiths
Praﬂibﬁ¢ #6, 1966, pp. 19-27, when on p. 27 he states the follo-
wing: "As the blu@asr;nt alwavs precedes the construction-work
but is not the material from wnich the bulldinms are made, the
TBabda with akrsl alwavs precedes without being the material cause
of' the Universe,

2 As at VBkvapasiiva I, 1, for example.

3 gankar&, in his uommentarv to this passage gives paramanman STor
mahad bhiltam,

4 It is interesting to notice that Bkiga (space), another entity
which extends to the limits of glven consciousness, in its to-
tality also possesses a proxXimity to the Absolute and ls some=
gimeq 0%11#d vpon as a symbol of that Absolute (see C. C.sUes, IIXe
26 “’9 L]
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man at pralaya. In terms éf limits and origing, the Vedd seems to-
take uponia'divihe character if only in a' ¢cosmological sense.

If we turn now to the accepted Safkarite view of the cone-
tent of égggg, we again find that in its broadest sense it is a com=-
munication of an lmmediate experlence or vision of Reallty, and for
all that, it is an‘attempt to: Tender  that whiéh is-iveffable (anire
§e§gam)1 into an accessible form, It is well known that at the base

of the. whole complex that might be referred to as the content or
€

‘meaninz of the Veda, 'according to Sankara, is & non-dual Brahman,
and though his thought 1is more firmly anchored to the Upanigads than
any other portion of éggﬁi I think that it is safe to assume that
éaﬁkara regarded thls same essence to be the ultimate content of
all of the.Veéaze On top of this, frutl not only reveals Srahman,
but it reveals Brahman: in a wanqer far superior to any form of une-
derstanding (2§§E§g§j3short of direct experience (anubhava) which

in any event 1s above and beyond the pramégas altogether, Thus,

in terms of its scope and content, gggg; takes on a divine quality
out pf whats might be called dogmatic considerations.

However, my use of the term dogma in such a way is not

without gualification, in fact, 1t demands qualification, for if

1 As at KUs II. 2. 1l4: tadetaditi manyante 'nirdegﬁaﬁ paramah
ggkhammT'This is that', in this way they declare the supremns™-
bliss which is ineffable.).

: ’
2 Thls seems to be what Sahkara intends when he employs, &t BSB. -
I, 3. 6, the following phrase: ekavakyatvBtsarvasrutlindm

(Every §ruti is possessed of unanimity i}.eo unity of purporty.).

5 4 . - ; .
3i.Such :is stated by Sadkdia at (UB. VIII. 12, 1: tato surutarasya
praminantarasyanupapatten (Another prapBna higher than that fleeo
' gyutaz‘is‘not plausible.}. °
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we can understand the way in which é%ﬁkara held the Veda to be au=~
thoritative, we will be well on our way to understanding how géﬁ«
kara's philoéophy,is above all a hermeneutiorresponse. Certalnly,
§aﬁkara nore than simply revered the Veda for those qualities above
that I chose to call Ydivine®, and 1t is also true that he regardied
the projection {utsargs) of the Veda as initiating a lineage of tra-

- 1 ' ’
ditional authority (gafttpradfya) , vet to call him dogmatic in the

callous sense of the word would be a grave error.

T™he charge of dogmatism in the negative sense is not ap-
plied to those thinkérs- -who choose to geleétivély place one means
of authorlity sbove all others, bhut who do su with an 1rresponsibie
neglect and blas towards 1ts obvious mlternatives, 4 vindicatlon

£,

~ 0,2
AN

of 3

Yars must come in an examination of hisg asttitude towards pra-
& N .
mznas‘oth&r than srutl and his stance on .the sowewhat overlappling

-
issue of the relationship between reason {tarka, yuktl) and §ruti o

4 ..
1 This we learn from Sankara's comments to a smrtl passage which
he quotes in BSB, I. 3. 28. Both run as followss .

‘anBdinidhan® nitva vAeutsrstT svayafbhuvi, Fdau
vedamay) Aivyy vatah garv@h o pravrhtavan,’ 1+,
ntsarpo ‘yvavaih vicah garpraddvapravarfaniimako
Aragtavvah: anSdinidnanivy anvidrfagyvotsarocasyi-
sambiavat.("Vic, divine, without “beginning or end,
eternal, consisting of the Veda, from which come
all wacti¥ities -, was projected by the self=-
exlstent onefsvayambhii jin the beginnineg.' Even
this projection of vic¢ is to be viewed as being
of the nature of establishing a gathpradZyva; siuace
8 projection of another kind is not possible for
that which is without beginning or end.).

2 S. K. Dag has =a well written lecture entitled "From Authority
to Freedom: From Sruti €o Anubhiti® devoted to this tople in
hig A.8tudy of the Ved3nta, Univergityv of Calcutta, 1937, pp.
?4~107. One mioht also consult K. S. Murty's Rsvelation angd
Reason in Advaita Vedanta, New York, 1959 and H. Nakarura's’
"Conflict bhetween Traditionalism and Rationalism: A Froblem
with Sa@kara®, In FEW,.,, Vol. XII, #2, 1967, pp. 153-162,
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First of all, gaﬁkara nowhere really wmakes an attempt to
deal with the prawsnas as an independent topic but instead treats
them throughout his ma jor works as being well known and sgenerally
acceptedlo Tnis may be due, in a sense, to his being lead on in
his commentorial exegesis by texts that in themselves do not deal
witn the Qrsmgggg independentlys it may also be partially due to
his general congensus with the main body of this opponents as to
the nature of the pramanas; but mainly it seems due to the fact '
that oankﬁra wag not committed to an exhaustive analysis of what
was in ahy case only a relative reality, for its own sake, but
instead with an ultimate ~and 1mged1aﬁely experienced truth that
wasg beyond the Qgggggggs Aside from all of thié, however, g;ﬁ~
kara in his BSB. essentially seers to hold to three ggggﬁgégz
' pratyskss (direct percephion), anumina (inference), and Eabda (rﬁ- \
velation).

Of course in an extreme sense thel knowledge- provided by
the Eramivas to the knowins subject (EramﬁﬁT) is false and ﬁﬂreaiz
out of the fact that 1t is only another function of adgyﬁsa¢Withinr
the miva complex. However, Bahkara grants pramﬁgicAexperience,
and I suppose experience in general, a provisional reality and va-

1idity up*to the point of Atma arﬁﬁlisationt(a*maVaga+1) this

1 See No K; Devarala's An _Introduction_ to gaﬁkara's Theory of Know-

2 As gankara gtateg in his In*roducfion to BSB,s ftaasmadavidvBAvad-
vigavinyeva Drnfvwk&ﬁﬁ?ﬂi praminini §5strani ea (rerceptlons,
prarinag and seriptures have as their ohjﬁo%qifhoqe thing é]iwbued
Wwith 2 avidya, ).

3 He makes this clear towards the conclusion of BSB, 1. 1. & where

’
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provisional and wholehearted commitment to assish vallidity to the
given experience can be seen most clearlyv in his arpuments against

the Buddhists where he makes such statements as?: naca svanubhavae

palfipah’ praifamanibhir yuktah kartum (It is not»proper{joqicaa
2 Y

for wise people to deny{}he truth oﬁ}their own éxperience.~~BSB;

ITI. 2. 29)3 nakalvabhavo bahvarthagyarthagyvavasitud zakyste, kage

mat? upalabdheh (It is not possible to understand external entities

as having non existence, Why? On account of perception. w§§§e I1.
2, 28)}

Sirilarly, ééﬁkara apprars to approve of~reasoniﬁg (yukti,
tarka) in its application to the mundsdne sphere and in its capacity
fﬁf snalozgical predieation of thingg which are not fe&dil& percel-

vable within the 1limits of this same sphere, As he stateg in the

statesn? HRthh@VQﬂUDﬁﬂﬁquV?ﬁ?ﬁfm?Vﬂ?%fau nirviaavgnvaprdwﬁ?rm
kani ca prgmﬁnnni bhavitumarhontiti, ... dehitmapratyavo quva?;
pramana%vsna Yalpitah, laukikah tadvadevedam pramfnan tvatmanis-
cayat itl (Once within the realization of the unity of the Atran,
‘whith is not to be disearded Ef oiduijqnd which 1s not to Qe at-
tained , the experiencers fLof Qgggﬁnic knowledméj and the pramanas
hemgelveg}are to be antitled %o 1o dwelling place..., Just as
the body has been felt to be validﬁ}n till thedj, so also are the
Qmmmanaq valid only up to the certainty of the Stman.).

1 The sare voint is puf in a ﬁiff@venf wav in arsguineg azgainst the
MIramsE at B33, I. 1. 2, where the intrinsic reality of external
objects is used ko illustrate the fact that correct knowledge of

Brahman is not a matter of options as it is iIn the case of dharma-

jiﬁnaga, but again it implies that ziven experience is possessed

of a substantial thoush provisional realifty. In fact all the pra-

manas egtablish the existence of pundane @xp@riencw (sarvaramqna-

prasiddho lokavyavahirah, .., =BSB. II. 2. 31), Bafikara's whole
arsurent acainst the Mitamsa notion of Aharmg 11 i%8sa comes to a

head at BSB. I. 1., 4 when he concludes that knowledae (Jfifn1a) ari=
geg from the right means of knowledce (pramana) which have exige~
ting things (bhitavastus) as their objects, dnd that knowledse
therefore depends .upon existing things (vastutantras) and not upon
Vedic injunction (godanstantra), nor upon man Tpurugatantra).
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commentary to Brahmasttra II. 1, 4: Arstasimyena cBdrstamartham

o eV o 80

samarthavantl vyuktiranubhevasva samnikrsyate, viprakr vafe tu fru=-
e @

tiraitihyamgtreTa svBrthabhidhanst (Reasoning Xg_w;l, which deter-
nines ﬁnknown things because of their similarity %o known things,
18 nearer to mundane experience[%nubhav%j, while gig§$ is more re-
mote since the expression of its meaning 1s by mere tradition.)
Thus the great advantage of reasonings for'ggﬁka?a seemg to he its
natural proximity to that which is experienced on the mundane level,
however, gince Brahman is also;said to be accessible throuzh fruti
aioncl, gaﬁkara does not accept reasoning in itself as appllicable
to, or helpful in, understanding BrahmanZ, Tet tarka as ancillary

to gxggg does appear to be useful in establishing certain facets

s
of the .Absolute39 and thig subservience of reasoning to grutl seems

1 As at BSB., II. 1, 63 'rupqﬂquhqvnﬂﬂhi navamarthah nrafvakqasva
gonarah, 11hx8d vabhivicea ninuranadinam: agararitrasamadhifamya
eva ?vavamarfho dnarmavat (Since it is devoid of any form and
without any distinsuishing characteristics, +h\§*kuﬂéﬁydgklé
Brahmar} is not an object of perception nor of 1nferenceiﬂnumdn51
and the like; however, the sense of thig Brahmarmd is possessed of
the pecullarity of being understood by scrirturétfqama§alone.).
Cfe Ko I. 2. 9 and th@ peculliar contradiction at Maitri U, VI,
20: brahma tarkena pafvati, '

2 As a* BsB. II. 1, 27¢ @aeacintvﬁgvabhqvaqu brahmano vunam vina

§abﬁ@n3 ra ﬁi?UPVéfag..o tasmicenabdami La @VaUTqﬁr1V1?fhav3+hﬁt-
myddhipamqh (oo o0ne should not expound on the form of Brahman,
whose ésserice qvqhhavi}is unthinkable, excent with wqbda,»,s

Therefore, the apprehension of the real esgence yBthZtmyajof that

which is supersensuous has its origin in Sabda alone.
in the openine line of BSB, II, 1. 11 we find: ,,.n8gamacamnye

. Similariy,

'»the kevalens tarkena pratvavagthitavvar (Objection is not to be

found, by tmere reasoting, in g mwatiter which 1s sccessible through

scripture alon{].). Reagoning disassocisted from sabda is siml-
larly atacked by Bartrhari at Vakyapadiya I. 30, 3L, 42, and 136.

SR o ‘ A ‘
3 For example Sankara properly credits reason conforming to scrip=-
ture (Fgamdnusaritsrka) in the closing line of BSB. II. 1, 11,
for helping his reaching the conlusion that sentient Brabman is
the material and efficlent cause of the world.

-
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to be the fundamental attitude in respect to the status of ressone

1ng1 throughout his Brahmasﬁtrabhﬁsyaz.

S$411 within this brief discussion of §aﬁkaré!g position

regarding what might be called bare empirical tmodesiof thinking,

mention ray also be made of loka as a non=technical term for ex-

perience which soretimes seems to approach the stature of a Efam

mina in itself. Literally it starids for the world of ordinary ex-

perience as a collective whole (e.z,, loke 'anubhava -~ Introduce

tion to BSB., or lokavyavahara - BSP. II. 2. 31)., Appeal seems

to be made to loka'in the same way one would make a zenersl appeal

@
to common sense, Sankara, however, specifically notesg that loka

is not considered to be an independent prarana:at BSB, I. 3, 323

es.n2hi +tBynllcke nima kitcitseatantran praw%namastiﬂ pratyaksgdi;‘*

bhva evs hv&v;vavifqv%gﬁQthah “raman@rhydh prasiddhyannartho low-

® 2 whath Lt G

katprasidhiva .fyuevatagthere is inde@dnﬁkm uhﬁa@f independent pra-
\ RER

mana called loka, an ohject is sald to be proven by loks when it

is proven by pramfnas such as pratyaksa etc., without cosidered
@ o

deliberation.). Loka is thus a loose and superficial application

of the praminas.
[}

-

N, K. Devaraja in his "Pram3nas and the Modes of Fhiloseophical
Reasoning in Indian Thought®, IPA, Vol, IV, 1968, pp. 103~-111,
though he seems to be unduely critiesl fowarﬁq *h@ 1usf1fication

of the pramanas, provides a brﬁﬁf survey of the relationship bet-
ween tarka and vuktl and thﬂ QTaﬁQﬂﬁq in some of the major schools
of Indian thouszbt, :

Settinz the stase for the rest of hig comrentarv, Santara ends
BSB, I, 1. 1 with the following statement: ?aqmﬁﬂbrqhwajlifén
sopanysgamikhena vpﬂqm*dikvamfmqwsa ?adaviroﬂhi*arvcpagqrana
nihSreyaganravo jani pras fuvq*w_{“huu 1s begun, by the*entranée into
thé presentation of brahma il inisi, sn analysis of Ved8ntic state-
ments aided by btarka which is UﬂOpDOSQﬁ tc them, and which has

the highest aim, ' o ' '
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These last %ew paragraphs serve to establish two points
concerninzg ggﬁkéra's stanbe'fowards what wight be.called empirical
ﬁhinking; that is, thinking 1ndependent of or'divorced from égggg
(the word). The first involves the fact that Safikerats acceptance

of adhyasa or m?yg does not automatically vitiate the validity of

perceptual reality or the rationalizing (tarka, vukti) that is sub=

sequently founded upon such experience, Thus, though he might in
one sense be called an illusionist (pAyBvadin), fafkara still held
to the principle that the ungeen rust be deterrined from the sgeen

(drstaooadrqfaﬁiddhjh BSB, II. 2. 12) and this shows that there

e RS

existed; within his metaphysic, a marsin fcr the valld extension

of thinking in 1tse1f, and that the conjechtures which resulted from
such extenslon were unacceptabls if they were opposzed to that whieh
was siwmply seen to be the case-=0of course whalt this implies 1s the

central empiricist axiom that facts essentially cannot be irrational

N

The second evident point in these paragraphs is that for Safhkara
such thinkine on its own is ultirmately ineffectual in a soterio-
loglical sense, since 1t cannot tap the visionary force.that is ca-
pable of altering fh@ being and beconming of the inquirer. What éaﬁn
kara seems t¢ be gaying in this respeof is that such thought cannot
conﬁribute te a proper understanding (Qﬁéﬂg) of Brahman, and that
even within its own realm of loglc and abstractlion it produces lit-

. 1
tle rmore than relative conclusions.,

1 This latter charge of -relativity acainst the logiclans is Eade,
‘for example at BSB. II, 1, 11: Xathamekariipinavasthitavisayam
tarkaprabhavah snamyae Jisnaf bhaver?(How may fhere bDe Corréct Knowe
ledge arlisine from-tarka, Ufh@ﬂ‘i*@ obyeet 5 not bue d afov. A
Swﬁ}LGM@NQ*ANWﬂ”ﬂVH“*11*#3 ?). " Corpare also the Freamble to B3B.
I. 1. 55 BUB. I, &, 63 GB. X. 32,




53

So far, we have seemingly corpounded rather than refu-
ted the charge of dogmatism acainst éaﬁkara, yet what has been es-
tablished is that empirical experience (Eratyakfi) and reassoning
(Egggg) lacked the necessary insightful potency to consummete the

philosophiéal enterprise (brahma j1i82s8). Such a potency can.arise

only from E8bda as the communicable essence of the immediate expe=

L Y
rience (brahmajgﬁna, anubhava)} of what really i8; to use Safkara's -

nomenclature, atman or Brahman, It is in this sense that fabda

e

iz the undigputed beginning of philosphising for ééﬁkara. To come \
to a final conclusion on the question of dogmatism I think that

we must try and see how this besinning from ggggg and its recog-.
nized potencx,effect the further attitude towards,or appropriation

of, empirical thinking ir the Advaitin's pursuit of Being.,

o . .
- Whenever Sahkara makes such statements as: vakyarthavie

1

s ot o al b -
cEranadhyavasinanirvria hi brahmBvasatih, rpanuranzdipramdnantaras-
a é Fd [

nirvrtta (The realization of Brahman is accomplished by the fiem undes
24 .
&km&méuf@ﬁ_deliberatiOﬁ on the meaning of{yediilsentences, not by

other Hramanas such as anumana ete., = BSB, I. 1. 2) or brahmatma=-

bhavasva Sastramantareninavacamyvemanatvat (...on account of thea

® L

non=realisability of the state of the unity of Brahman and atman

by means other than Eastiase BSB. I. 1, 4)3 I think that he is

merely emphasizinz the indlspensability of gabda as the beginning

for philosophical inquiry, which for bankara is essentially ine-
quiry into the nature of the Absolute. He does not I think ine

end to say that évufi i1s 8 consistently exclusive mesns of ac=-

o

quiring a proper unﬁ@rstandina of Brahman and that the other pra-
i
En are *otally *huapable of maKine & pO@itiV@ contribution to

J



54

‘this understanding. Rather, the point intended seems to be that
this beginnineg from Sruti restructures the empirical pramanas, sth

ag pratyaksa and anumana, in the sense that they are instilled ‘and

augmented by the visionary potencey of Srutl, Thus we encounter at

'BSBe II., 1, 6 the following: Srutvanuerhita eva hvatra tarko 'nue-

bhavangatveniérivate (Only tarka which is blessedtbr favourei}by

éﬁg&l is resorted to as supplenenting anubhava); this demonstrates,
I think, how ééhkara.doesrnot display an outrizht contempt for all
reasoning, but instead hastens to allow it an integral role within
his systematic philosophysing.

‘It is in thils way as well, that the Brahman of Sahkara,
unlike the dharma of the MimdmsH, is talked of as beine indlcated

by pramfinas other than Ezbda, as for example at BSB, II, 1. 4:

e.oDETINIEPaNMarinah tu brahrBvasamvate; parinispenne ca vastuni
!' &

pram¥nantaranarastyavakBo vathd prthivyadisu (...Brahman is under-
L] a )

stood as an having the nature.of an exlsting thing, and in the case

of such a really evisting thing eog.7the earthgthere is occasion

for other pramanas.}. Here we wmay also recall the analogy of the-~
' .

perception af a pillar (BSB, I. 1. 2) as an establfged and existing

entity (vasﬁutantra),which had the -iAtention of substantiatine the
knowledoe of Brahman as alson ' being'the’knowleédge of anf establishked

entity. Finally in this vein we may mention the fact that Etman,

at BSB, I1I. 3s 54, .1is spoken of as having the nature of perception

(upalabdhisvarupa) even though 1t is distinct from: the body, and

that even in §rut1 YT Bavailkya is asked to explain-thet Brahman = -

which is sAkssdaparoksadbrahma: (BUs; IIT. 4, 1), that-is, directly
E © [ .

and manifestly perceivable (cf., BSB. III. 3. 32),
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With ggggg as the spring of potency, the restructured and
revitalized gramﬁ?as all confirm and work towarda the apprehension
of a non-dual Absclute, PFor this central reason, nameiy thaﬁ in
éaﬁkara Advalta there eventuaily:éxi%tS'a~ﬁutua1*ehhancement be~
tween Sszbds and the more empirical p?amﬁﬁggg I reel that Sahkara
is never capable of beineg subject to the vulgar charge of dogmatism,
The ultimete consistency of this non-duality, extending from the
apparent remoteness of transcendental ideals to the concrete sc-
tuality of mundasne experlence, is the crowning point of )aﬁkara’s'

_ A ) 1
system and is encapsulated in the renowned mahavakyas:  ~tattvamasi .

Thus we have the chief aspect of éaﬁkara?s system of
philosophkzineg, which I see to be tomposed of the compellins ine
teraction of the empirical Qramgq@gj or in other wor6$ thought,
with éghgg or the communicable essence of vislonary insight into
Absolute Heality. The nature of thls interaction is probably bvest
degcribed as a dialectical cne, both in the more general sense of
an activity which reacheg its culmination by movine between gues-
tion ahd*responseg, and in the technical Hegellan sense ss s syn«‘
thegizing movement between the contradictory points of a fundanmen-
tal oppositionywhich eventually overcomes its original static an-

tagonism, Therefore when thought questions the word (§abﬁa)jres~

1 Cu, VI, J8 7¢ The most exhaustive analysis of this pahavakys
in the Sankerite tradifion of Advaita seemg to come from hils
direct pupll SureSvara, and occurs in the third chapter of the
Nalskarmyasiddhi.

.4

2 It is probably debatable whether a dimslozue in the true sense of
the word dlalectic occurs here, since on the surface textual exe-
geglis seems’ to be a one-way propesition, but anybody who has cho-
sen to read the Upanlgads wlth a philosphical spirit will readlly
find that they guickly raise far rore guestions than are immedia-=
tely answarable and thus propel’ the inguiring mind ashead,
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pondingly the word challences thought, and pregses it to its llmits%e
Siﬁilarly, éwggg and thought, as they are given, are essentlially in
opposition, since the fundemental realm of the former is transcen=
&ental and of the latter emplriecal; the one negatively complementing
the other. Yetzégﬁggg a8 shown above, iz able to res%@cture thought
towards 1ts synthetic compatability with the word, producing a sys-
tematlc consistency in Sahkara that avoids the Tiability of dogma-

. tlsm,

This dialectical- interaction bhetween thought and éﬁﬁi@ is
what I choose to call éaﬁkar@'s hermeneutic, and it 1s an exegesls
‘of scriptural word that involves becoming-—a very upbuilding of the
beling of the inguirer. What 1s hermeneutic 1f it is not the inter-
action of thought and scriptural word? Thus %aﬁkara‘s philosophie=
zing must, in the first place, be seen as a hermeneutical response,
for his systematic phileosophy bemins with égggg. The amctual role
of language within this "hermeneutical f@sponse is essentially a
catalytic one, that is to say, it initistes the reaction and glvesg
power to it yety; 1t does not remain ags a residue after the proper

culmination of ity for it consumes 1tself within the reaction so

" that in anubhava one leaves behind both Veda and the anmﬁnasz.

1 The chief characteristic of the authority of scripture is its
ability to generate understanding (vijggnoﬁgﬂakatva) and this
is sfgtefi in BUB. I. 4, 7% na vakvasve vagtvanvakhvanam Kri- )
vanvakhvinam vir DanﬂnyanaMAnvwkqvannwg ki% tarhi nifcita-
phalavadvl laanorpadakatyvam (Lrie the reascn Tor Lhe authority
or unsuthoritv of a Vedantlc passage is not 1lts explanation of
fact or action, but its abllity te generate precise and frult-
ful tndetstaniing.)s

R & Ps - i
See BU., IV, ;@ 22} Sankara corments on the phrase veda avedah
in BSBe v, .3 ag-follows?: "isyata eviasmabhih 3ruferAL~
vabhave h prabf‘he (In the state or enlishtenment we admit the-

e
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We must realize therefore, that this hermeneutical regponse serves
as the fundamental base for the subsequent ontological dimension
of Sankara 8 philooophizing, and that the distingu* ishing mark of
languaxe (§2bda) at this most fundamental level is its twofold cae
paclty to generate knowledge and simultaneously restructure empl-

rieal thinkingl. -

11) Vvavahfra and Paramartha

Such as he is, man gua philosopher is never content to
merely accept the given, instead he pust understsnd it, and Af that
undefstanding, in turn, points beyond itself, he is amalin comrelled
to meet 1lts challenge untll some final ?8361ution'is.atta1ned?,
Eﬁen the devagtating discovery that theres is no Ultimate Truth or
.BealityB would not undermine this philosophiceal enterpfise, for in
that case as well, man will have come fo terms with his paésioﬂ for
inquivy-=an understandine (praihf) will have been reached.

Having shown what in essence 1s the mode of éaﬁkara‘s

philosophizing, namely the hermeneutical response, and where it he=

absence of even %rufi )e Also in the last phrase of BSB; I. 1,
L, we encounter a “similar rewark pertaining to the grgmanas,
ﬂamely that they are valid only up tn the certainty of the afman.

1 This restructured thinking participates azaln in the hermeneu-
tic response after two integral fashions, manana (reflection)
and nididhvisana (repeated meditation), As at BSB., I. 1, 43

QVQaafva?thQLVanmeﬂaﬁqniﬁiﬂhv=vqnmvoh (On account of the fact

that both manana and nididhyiissna exist for the sake of reali-

zation.).

2 At which point, if vou -pardon the thetoric, eiiher the philosopher
conquers, or' is devoured by his inquiry.

3 As is the case with the Madhvamika,
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gan, that is, with Sabds, we must now turn to the intellectual frult
that is borne co-extensively with the hermeneutical response. I say
co-extensively, since to separate the intellectual product and acti-
vity in %aﬁkara from his sﬁrictly.hermeneutical endeavours_would be
doing him the greatest disservice, Certainly in woving away from
hermeneutics towards polemics, asg+ the schema of this section. is do-
ing, the movement asppears 'to be a movénent away from becohing and~
Arito the'domdin 6f pure’ intellectualization, but I don't think éaﬁ»
ever truly saw it as such,s Why should éaﬁkara occupy himself with
drawn out theoretical abstractions concerning-Brahman or intense de-
bates with other schools if the world and philosophizing itself is
only an i1llusion? How can a systematic Advalts exist and still re-
maln gincere to 1ts own apirit? The answer seems o lie in the po-
wer of éﬁﬂiﬁ to restructure and revitalize even the cosmlic vanity-of
man’g compuleion -to make everything that confronts him subject to
the:limits of-his;rational comprehension, so that the importance and
intecral nature of thought.and ifsvpréducts,‘eveh:in what'appears to
be an 111usionistic and ultimately mystical philosophy, is nowhere
given up in the senge that we would expect, I choose to isolate
these strata in Safiksra's thouzht only to serve a heuristic purpose,
and not in an effert to stray from the organic nature of §ahkara's
philosophizing.. |

In any event, we move on from a hermeneutic which inter-
prets existéncerﬁo a systematlc ontology, abstracted from and through
the hermeneutic, which seeks to define that Absolute Reallty pre-
gented in the hermeneutic. It is from the compulsion to define Brah-

£ . :
wman that Sankara's ontology takes shapegand thus in its sbstraction
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it may appear one step removed from the iwmmediacy of the hermeneu=
tley, yet this is ﬂof g0, for even the task of defining Brahman 1is
not divorceé froﬁ, but centributes to, the hecoming of the 1nqui;
rer (MU. III. 2. 9), albeit if done correctly. Sahkara's task is
in no sense diriinished or altered here, since he is still invodved

with the introspective cultivation (brahma iiifass) of the implosion

" of the false dlstance {avidys®, maya) between the ground (ggggggggu
na) and the goal (Heya) of existence: (ground and poal both, being
Brahman/Stman)-—this is constant throughout éa&kara%.

The medium of philosophizing in fhis case is conceptuali-
zatlon, and a conceptualization which tirelessly'persists dfter bée-
ing (ggg)% The concern with lansuage here 1s easily determinable,
for while in our discussion of hermeneutics in gaﬁkara we found that
the chief wark of lansmuamge was its revelatory potency, that is; its
potency to interpret and reconstruct existence, in the ontologicsel
dirension of §aﬁkara Advaita the preoccupation with lahguage invol-
Sves its relative capacity, o dialectically itis relative incapacity,

to delimit Brahman?,' One can see that the shift here is a2 subtle

&

1 Sahkara states at the close of his 'Introduction' to BSB., that
all the Ved&ntas- (texts, as well as the philosophy as a whole)
are taken up for the destruction of evil and the accouiring of
the knowledge of the oneness of Ztman (asyBnarthahetoh, atmailkas
tvavidvapratipattayve gsarve vedants Aramvante,)., J1n other words,
the gss1f ag knowing agent (grqwafr) which is grounded in Stman
becores that gelf which is to be south after (anﬂgtavva*ﬁa§ or
Brahman (see the close of BSB, I, 1. 4)==this 1s the scope and
culmination of Bafikara Ved&nta,

2 For the irmpotrtance of this concept in iahkara and its identifi-
cation with Brahman, see P. T. Raju's "The Conceotion of Sat
(Existence) in Safkara's Advaita®, ABORI, XXXVI, 1955, pp. 33=
Ly, and especially Richard Brooks, “The meanine of freal' in
Advaita Ved&nta', PEW, XIX, 1969, pp. 386-398,

The ontological status of language 1tzelf ls naturally included
hereeagcxgvob\gwn

(W]
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one, involving a wovement from an emphasis on the primordial po-
tency of 1anéuage to a more formal concern wlth its cspaclty to.
signify the object of 1ts contentl,

In order to enter directly into the discussion,we can
first of all establlish the gemeral relation between Brahman and
language in gaﬁkara Vedénta, Language here -1s used in the broad-
est possible sense, so that ontologically it stands for the form
and contert of everything *this side of B?ahwan'zg the Sanskrit
equivalent for this would perhaps be the concept of namariups (name

and form)), It 1s well known that in Advaita evervthing other

1 The distinction of éﬁbda, as word=form in general, from dhvanl
the actual sound its2lf, seemg to have first been put forward
by the early Grammmarlans (for esample see S, D. Joshi, "Patan=
jali*s Definitlon of a Word: 4An Interpretation®™, PTSICG, Vol,.
I1I, Pt. 1, pp. 94=5)., It appears to be a central base for the
development of gystematic philosophical reflection, and espe-
cially of systematic ontology, Thig, I feel, is the great dif-
ference in attitude towards languase between Sankara,who presup=
poses such & distinction throuchout hi§ Wwork kaurfacinv specifi=
cally at B3B. I. 3. 28 tannibandhanascoddttBdayo viBesHE na
va?nqsvarnpanibondhangh - The Aifference in londness etd., has
its origin in that dhvaﬂi and not in the nature of the 1PﬁtPTSe),
snd Be Vada where gi istinction is apparentlv absent.

2 By this I mean paya or vvsvahira, that is, the totality of the
ultimately unreal given existence,

3 The secondary work on this concept is indeed sparse, Marly=z
Falk in the first 55 pages of her Niwa=RUpa and Dharma=-Ripa,
Univer81tv of Csltutta, 19473 presents a sveculative survey of
the term, “Burd ened by its obvious yozic and psycholozicasl em-:
pnaqisa °%r1cf1v in terms of Ssfikara Advzita, which definlite-~

Y1y 'makes usge-of The concept the dozen or so pages that Paul
Hacker devof&a to,nsmq apa 1n his "Eigentiimlichkeiten der Lehre
und Terminoloszie Sankaras®, ZDMG, 100, 1951, ppe 246-286, are
the most comprehensive, In the bvoaﬂes* sense awaruga geers
to be a metaphysical principal rather than an epistemological
or psychologlcal one even though it is quite often spoken of
as arising from avidvi (BSB., I, L, 223 II, 1. 1bsy 22: 3, L63
III. 2. 6), that is, if one may talk of me;’,eqﬂ'l_,'scha'Tl principies
other than Brahman within the ontology of Sankara.
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than Brahman iz ultimately unreal and belonss to the category of

*11lusion (miyz), nSmaripa 1s no exception to this, as stated at

BSB. I. 3..41: pAmarlipaibhyBmarthintarabhlitarakadah vyapadifiti;

na ca brahmanO"nvanﬁimarﬁpﬁbhﬁ%marthénﬁaram (It‘is*mentioned

that akawa is diffprent in nature from n amaruga, nofhinp other
than Brahmen is different from nAmaripa. ) - if
However, this relezation downwards on the ontological
ladden éswe should well expect by now, does not escape the de-
1icate ontolosglcal finesse that is so characteristic of Advaita.
- Narariipa 1s not agat (completely non=-exisztent), for as gaﬁkara
points out at CUB. III. 19, 1, we often come across the employ=
ment of the word sat in the sense of differentiasted nﬁmarﬁga?.
This of course, needs some amount of amplification, for how can
we consider anythins other than Brahman to be sat (existent, real)?
Such an explanation comes, I think, in at least two significant
places, namely, CUB, VI. 2. 3. and\CUB VIi. 3. 2.. In the former,
Sankara encapsuja*@s the Advaitin.sphiloqophical position: na

tathagmabhih kadZeitkvacidapi sato 'nyadabhidhanamsbhidheya& va

- “vastu varikalpyate, sadeva tu sarvam3bhidWinamabhidhTvate ca

-

Ayadanyabuddhyﬁ {(We do wot presuprose any desisnation of object of

designation whatsgoever, other than sat‘ﬁhe existenﬁ}, But sgat 1is
only every designation and everthing.that.ls designated -beling -

';E@rdnqléj conceived'asfsomethingfelseo)v- In the - -1latter wé “erf--

1 Cf., nimarlipardvé at BSB. II, 2. 2.

2 hawmarupavyakrtavisave sscchabdapravozo drstah. We.find such an
occurence in’Srutf, for example at BU. I.'6, "3: n3marlpe sat-
tyam (Name and furm are truth, ). : ’
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g -
counter something even more relevant: garvam ca namarupadi sad-

.3 o [ V =0 = i 5
‘atwaneva satvath vikAra jZtam, svatastvanrtameva, ‘vacarambhanam |

[

vikaro namadheyam® (A1l that is born from modification, viz., i

Namarups etco., is realEéatyaﬁionly in so far as 1t partakes of ’
the nature of Being)sadatmani, but in itself it is just false.
‘Modification is founded upon vac, it iS‘Enlyjname.')le Thus,
Just as with the gzg@ﬁggg and the whole of manifest exlstence in
generalg language possesses only & partisl ontological status,
that 1s to say, it 1ls not ult;mately real in the same sense
that Brahman is, yet 1its apnrehension cannot be pragmatically
denied; in the same manner that one cannot corpletely deny the
experience of gilven existence?.i,éig, for éaﬁkara, is the very
axis of existence; and as such an analogous residue of Brahman
in the world, it may-be seen to: figuratively partake of that
gupreme gabt” which is the selfssustaining substratum of, and yet
beyond, £11 given existence-—3rahman,

Though n&marlipa is meant %o account for,or include, all
manifest existence, thils is not the only way 1n which it is used

by Bafkara, for at BSB. II. 1. 17 a rather clear distinction is

1 The well known éruti aqunted here by Sankara is from CU., VI,
1., 4. A somewhat inconclusive philological study of “The phrase,
and especially the peculiar initial compound, occurs in three
sequential paperss F, B. J, Kuiper, “Vﬁcﬁra%bhaﬂaw sy I1IJ., Vol.
I.,°1957, pp. 155-159; J: A, B, vaR Buitenen, V3 oa*ambhanam
Reconsidered®, 11J., Vol. II., 1958, pp. 195-305; F. B, J. Kul=-
er, VE T rafbhanan (rT)*, Iid., Vol, II,.1958, pp. 306310,
Bahkara, through’his commentary to the passaie rakes it quite
ciear as to how the passage should be taken when he says namaiva
kevalam (Lt exists in name alone). Cf., CUB, VII, 1. IREta~
vqnaOvaequ nAmaivaitat (That which you have known is only
nhman.), ang BUB., 1l. 5. 1l :

2 As opposed to the complete non-existence tuccha or loeical im-
possibility such as a square cilrcie, etc..
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made pertalning to the concept. It runs as follows: zxékrgg-

nEmarﬁpatvEddﬁarmﬁdavy%kgtah?mafﬁbatva&~dhafm?n*aram (The undif-
ferentiated n&rariups is other in Gharacter from thé differentiated
Qéggzﬁgaa)s The psycholoqlcél,;eﬁistemologécalg:and“cbémolégical
implications of this are easily récognisable by aﬁalogy, that'is,
the differentiation of the ﬂiggg the dawning of Qfamﬁhic under-
standing, and the unfolding of the univcrse (jggga) all involve

8 kind of satkﬁrvavgﬁa (the evolution of effect already contained

in the cause) heuvi,ficallv resorted to by éankarazG

After this fashion the unmanifested name and form {(avys-. .

krtanamarupa) is identified with the hlghest realitys Btmabhiite' -

nirariupe avyskrte Btpaivafabdavicve{Unmanifested name and form cone
F)

sisting of the Bfman ls to be communicated by the one’word abtman. -=

AAUB, I, 2). Paul Hacker surmarizes the seminal potentiality that

night be assocliated with Brahman as the material Sgtkaryavﬁdio_

cause of the universe, but instead is predicated of avvakrtangma?ﬁpa}

»

: 7
in the following words (his citations are from BSB.)?:

esale 1. 5,,, 8ind die unentfalteten NEmarupe das
Ohiekt, das dem Erkennen ces lavsws - vor oezinn der
Sehdpfune gemenubersteht; L[, 2, 22,., werden sie
mit, dem “Unverringlichen® (aksara) und dem "Unente
faiteten" (avvikrta) identifiziert und alsg eine 3aw
menkraft (bijasaktil, deren Triger (afrava) Gott
der Herr (I8vara) ist, bezeichnet; “Same' (bTia),

1 TFor s discussion of satXaAryavada consult pp. 36=54 of M. C. Bhar-
tiya's Csausation in Indian Fhilosophy, Vimal Frakashan, Ghazla- .
bad, 1973.

. A : ¢
2 As,’for exawmple, at BSB. II. 1, 18 where Senkara defends this
explanation of causatlion.

3 -P. Hacker, "Bigentumlichkeiten....", p. 258.
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"Same des Weltlaufs und der Weltausbhbreitung®
(sarshra=prapanca=nlija) parden die Namarupe auch
I,°1. 1L, penannts L, L. 2, ,und %hnlich I, L.

R...,Wird vom Urzushande (prag-svastha) der Welt
gesprochen, in welehner Name und Gestalt noch nicht
Pnffalfet(qukrfq) oder manifestiert (abhivyakba)
WATCNocoo

However I think it is iwportant to recognise that this %zxéggzgn
nEmarﬁpa i1s more than merely an insentient, primordial luwmp of mat=-
ter in the manner of the SEikhya- radhﬁnal, for it contains within
l1tself the very form and logic of that which is-manifested s the
coqmos,‘and this Jogile whirh conceptually structures existence(gﬂﬁ?j\bq

2
esgentislly languacge. This may perhaps account for the prominent

place of lanszuage in the cosrogonic scheme of Advaita, as in the

case of the ggéﬂ;ﬁ&g for exampleB.

At this point, having given a outiine of the two aspects
of ndmarups in éaﬁkara Advaita, we right briefly and speculatively
(since §é§kara never seems to attempt to do this}.inquire into its
precise vohnection:with languacey ‘that is, how is it a fthing to ..
déd with languége';gndehy' use.such a term to degcribe- the totality

6f mahifest existerice? It is-easy to see that naman (name),the

1 Though navaruga 1s often talked about by Sgnkara 28 being brought
into existence by an agent (Iﬂvgrq' see Hacker, "Eicentumlichkel=-
téNeeos", ps 267 fs), I feel that he only impels the manifesta=
tion and has nothing really to do'with the latent structuring al-
ready contained in the unmanifest n3maripa.

2 Conceptual appropriation of reality, seems in fact to be the re=-
sult of being able to nsme that realityand thereby fit it with
a logical form that renders it meaningful and cowmunicable to
the apprepriator., This view of Bafkara's ‘would contrast with =
Wittmensteln®s Tractarian viewpoint that languace merely plctures
a logic slréesdy exlating in Peallty: "Der Satz zeiot die lo=
gische Form:der Wirklichkeit.® (Tractatus 4.121d).

3 See BU. I. 2. 4, and BSB. I. 3. 28: ata eva hl vaidikBcchabdBde-
deviadlkah ja”%\DTﬁhhﬂvﬂfi‘ also ibld.$ tathid rra fHpaterapl srag-
tuk srsten purvean valdixih 8obd® rmanasl pradurbabhiuvube ®

L e o oo & ] 24
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“initial part'of;the compound, stands for something essentlal to
language, that is, that element which haé the capacity to copy or
correspond to something reciprocal in existence, In combinatldn
these elements would compose the représentational fabfic of exls-
tence. Riipa, on the other. hand, does not as readily belong to:x
language as does nAma. Literally ripa means shape or form, in the
game sense that a god, such as Agni for eiample, may be sald to
possess many forme {ripss), and by the analogy that each of these

shapes has its proper n8men (e.z., Jitavedss, Vaibvinara, ApSh Nae

pat, etc.) we might say that ripa is the specific content or mean=
ing of naman in existence , |

It must be rembered that the concept of namaripa is em=
ployed by éahka?a in order to explain the redical multiplicity and
differentiation of manifest existence and its relationship to that
primordial essence from which it evolved. For §aﬁkara it seems
that ndmen and ripa, when they are manifested, are manifested si=-
multaneously, one cannot have name without content. Language is
not evolved to ccrféspond'with‘sbme'already present objectifiable
existence, nor is existence conjured up to csrréspond to some pri=-

mordisl name, Bhith, etc., was uttered and at that instant the.

1 In essence, there does not appear to he any reason whyv we can=
not take this as comperable to the relation between $abda
(word) and artha {wmeaning). Mention must also be made of anow=
ther compound wnich seems to be used by Sahkara in & manner
similar to that of,ggmmrﬁp%, thoush there appears to be only
two occurrences of 1%, both in CUB.. The cowmpound is buyddhi-
5abds {notion or idea, and word), happening at cuB, VI. 2. 3:
a8 Babdabuddhi, in the senise that for the knowersg of the true
character of clay, the éabdgbuddhi of Jar etc., cease (in the
same sentence abhidhZrabuddhi, or name and idea, parallels Sabda=-
buddhi Tor the iastance of the ropeesnake), and at CUB, VI. 4, 1
as buddhifshda in the sense that this 1s what persits, in an ile
lusory way, comprising existence. These occurrences would seem

to indigate that the proper way_ to take namarips is in this
sense of word and 1lts concepbtual contentT™™™
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worlds etc., appeared, .one did not fo]low after the other,

Thus nﬁmarﬁgé is a descriptive two-element formula that
reduces given existence down to its basic conceptual components:
name and the objectifiable content of name (one essentially inse=
perable from the other). Its double nature (manifest and unmani-
fest) is used by éahkara to causally account for the multiplicity
of given existence and its lnherent structuring,

The most important point to be grasped throughout the
whole of the preceding exposition of égﬁkara's concern with nama-
ripa, is that Sahkara uses it only as a heuristic device.and no=-
thing more. For gaﬁkara,;Brhhman-can never, :in s'trily honest’
sense, be anythdns other than what it is, namely, Supreme Heality.

In this way Brahman casnnot be identified with even avyakirtanama-

ripa, for that would make Brahman something othner than what %t 1s, e»

N 4 : Z. s
in otheri words, the material cause of miven existence. Sankara exe

plains this emphatically at TUB. II. 6:
Thus, it is because of Brahman that nhmarilipa is.
possessed of@ssg¢ne® in all occurrences, ffet, Brah=
man does not consist of it. ItfaZmariipsiis said: to-
Belong to thétiﬁr&hmaﬁ}just in “the gense that 1t
ffimarfipd} 1s not; when that [Brahrad} is taken away.
nd on account of these two upfdhls Brahman as a
factor becomes conceptual exchange made up of such
words snd reaninss etec., as "know%r", "that which
is to be known", and "knowledge',

In this way Sahkara begins to make the most significant *digtine-

tion'2 in Advalta Ved8nta and one that is essential to the syste=-

1 ato nimariipe sarvivasthe brahmanaivatmavatl, na brahma tadBtmas:
kam, te tatpratyikhvine na sta eveti tadidtrake ucyehbe, tAbhyam
Copadhibhydh Adstr ifeva anaGabdarthad learvasalivyavahrabhBebrahma .

Again we must simply note that all distinctions in Bahkara Advaita
are ultimately pseudo digstinctions that dissolve themselves in a
heuristic upbuilding of knowledge concorittant” * with belins.

3
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matic development of any true Absolutlism, namely, that between pa=- ]
rawdrtha (highest or final truth) and yyavshara (mundane or relativé
truth)i.

In the paramartha sense Brahman is completely without \

b2l . - . S
predication (nirquna)&: it is the primary essence and thus from’
———— _

this hizhest standpoint given existence must be'abcounted for and

described by second order concepts such as maysd, adhydsa, vpsdhi,

avidys, etc.. Nimarfipa, in its most proper sense, must also be

taken as one of these ontolosically oblique conéepts, and in fact \

namariipa appears to be the commonest upadhi (limiting adjunct)3 of
the highest Brahman,refeﬁredﬁﬁowbyvééhkafa,”aéffor“example"inhthe

fo6llowing statement from BUB, IX. 1. 20: v .nTmaripopadbhinimittd

eva Btmanyagansiradharminl sarve vyavah?rag (A1l mundane relativi-
®

ties,in«resgect to the Ziman -that has the quality ér being asafsira

are gccasioned Uy the upfZdhis of namariips). Similarly, Brahman:is

1 This is of course, the common matrix for both Advaita VedEnta
and Madhyamika as Absolutisms. A collection of well written
papers on this subject edlited by Hervyn Sprungr-comprise &.vo=
lume entitled The Probler of Two Truths in Buddhism and Vedanta,
D. Reidel Pub. Co., Dordecht, 1973.

2 Nirguna Brahman is that Brahman which is sarvavjsesarahifq (free
from all gualification, - Preamble to CUB. 1II. 12,°1); 1t is de-
nied the character of an object that 1s approachable (Eﬁ;ﬁfiVi“
savqfvam pratisidhvate - CUB, VIII, 4. 1) and nirikrtasarvanara=
?upakaTWprrwaz.n;+mqvq sty (That reality which is the true atmwan
having destroyed all name and form and action. = AiUB.:Intro
See also, MUB., I. 1, 6; KeUB. I. 3. 15; BUB, III, 5, 13 IV. 3. g
303 ete.. Its counterpart 1s Saguna Brahman or Nirsuna Brahman
ag limited by verious UDiﬁhng *Haﬁ igi " Bwzattribution of quall-
ties; see KeUB. II., 13 MUB., IXI. 1. 25 CUB, III. 14, 4j; VIII, 1.
1.(Intro.); etce. .

3 The stock analopv is give at BUB, II 1, 208 tani naﬁarupapatqni
uQadhava eva atmarnao phﬁtakarakapavaquabhuohidraﬁ?Va Bl Easya
,(Those things which =re situated in ndmaruvﬂ are’only upzZdhis of
Btman, Just Like a Jar, a bowl, an inner room, and a crater are:do
of -the- ethevLaxas%Ie)o
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spoken of as having namarlpa imagined as existing within it Jjust

as day and nicht seem to be in the sun but in a paramirtha sense

1
they are not there at all . The whole situation is nicely summed

up by Sefkara at KeUB. II. 1:

Many, indeed, are the forms of Brahwan made by the
upadhi - of nAmariipa, but not Trom its own standpoint.
From its Brahman®s own standpoint, words etc. as
well as forms are disallowed: 'That which is in
thls way soubdlegs, without touch, fO?mless,Zundee
caying, tasteless, eternal, and odourless.'.

Therefore in respect to the cntological status of language as 1t
fits under this designation of nEmariipa, one must conclude that
Brahman is ontologically a limit to it, that is to say that nama-
rupa is~functiona11f3rea1 on its own ground {vyavahZira), but ulti-

mately {parawmfrthe), nimeriipa does not even merit the ontolosical

concession that would allow a standing comparison between it and
Brahmaﬁ;e

However, and more importantly, this final assessment of

1 TUB. IX., 8: 5: *%e ca punardmariipe savitarvahoritre iva kale-
pite na paramirthato vidyarane, See also MUB, II, 1. 2 where

two different sksgaras are dlscussed, cne being an upadhi of Brah-

man and the othe? being theY?vv?krtaJe

2 anekini hi na&marlpopidhikrtini brahmano rupdni na svatah, sva-

3

tastu "aBabdarasparsamariparavyaval tathi rasam nitya savandhae-
vacca vat." i1til Sabdadibhih saha ripanl pratisidhvante,
o % &

3 . In the sense that namaripa is potentially reducible to Brahman
- and must somehow partake of its being (sat), not to leave odtthe_
fact of its prsgmatic givenness,

b For if thls were not the case we would have an ursurping dualism
creepinsg inte Advalta, and this 1s what seems to be implied at
BUB L11I., 5. 1, for example: yvadi tu paramirthadrstyva paranite
patattviEnr §ruﬁfﬂnusﬁribhihfbi§i anvatvena nirupvaniane namarine

o n g o - n o . o "~ R < -
nrdadivikfrdvat vastvrantare tatrato na stan, salilanhenachdatTdle
vikaravadeva, $adh tadaveksye Teotameraovribivomt inoha HOnashl

n g 4 - PRy = an ¥ & =
ilcana’! LEyTAY parapirthadsrfanacocaratvad pratipadyate,
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the ontolosical validity of nAmarlips in Jjuxtaposition to the abso=
lute reaiity of Brahman, 1is summed up by Sahara in an expreéssion

that is pecullarly invested with linguistic implications, namely,

anirvacan?ya (indefinable), The term aniTvacanTva.qccurs three

times:-expliclitly. in BSB. and once implicitiyig Of the explicit

occurrences, BSB. I, 1. 5 (fattvananyatvabhyamanirvaecanive  nama-

ripe avyakrhe vydci¥irsite itl - The unmanifest n&marlpa which
EY » .

#s: <boul to be manifested, is indefinable as that[érahméilor dif=

ferentifrom that].) and BSB. II. 1, 14 (,..avidyBkalpite nAmariipe

tattvAnyatvabhvamanirvacanive» gamsiranrapafcabl jabhites.. = That

‘nﬁmarﬁgg which is imamined by avidyd and whitl 18 o the seed:
of the sahsZra 'cosmwos ¢ 1s indefinable as thatl@rahmaﬁxor different
Erom thaé}.) are both concerned with the relationship betweén Brahe

man and unmahifested nawarlips, while BSB. II. 1. 27 (avidyBkalpltena

ca namsrupalaksanens rupabhedena vvakrtavvakrtBtmakens tattvBnyatva-
T C3 [y [

bhyBmanirvacanTyena brahma parinamidisarvavvavanaraspadatvah pratie
-3 R

ggiigig - Bfahman{§eeming1i}occurs in the state which 1is the abode
of all given existence by way of transformation etc., through dif-
ference in forms.which is characterired by.ﬁamerﬁga bhoth manifest
and unmanifest and imagined by 2vidy® and which is indefinable as
that E}rahmarz) or different E‘fom th‘aﬁ .) amplifies the previous ace

counts to include manifest pfmariipa within this indefinable rela=

tion to Brahman, The implicit case,-BSB. I. M;iB‘(QVyaﬁﬁﬁﬁ'hi sa

Rl

ravE; tattvBnyatvanirlpanasyffakvatvat - This maya is indeed the
4

unmanifest, on account of the impossibllity of defining it as that

1 As pointed ocut by Paul Hacker in his “"Eigentumlichkeiten...",
pp. 261-26l,
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Branhman or as different from that .), seems to allgn itself with the
first two instances, that is, those dealing with unmanifested nama-~
ripa in relation to Brahman, yet, on top of this there appears to be

an instance at BUB II, 4, 10 (nﬁmarﬁpayoh‘éiczieva hi paraﬁﬁﬁmopﬁéhio

bHﬁtayorvyﬁkr1y9ﬂ§navoh'salilapheaavattatvﬁnyatvenénirvaktavyayoh SATYa=
9 Ll [Y

vasthayoh samsIratvans.. (Nimartupa alone, which is Ep itselﬁjthe'hp§dhig

of the paramétnan, which is manifested, and which like foam and water,

cannot be described as th&t[baramﬁtwaq}or different[from thaﬁk, in all
1t8 stages constitutes samsira...), which predicates this character-

igstic indescribability of manifested n&rarlipa elone and in this res=

pect is different from all of the four other occurrences,
In undertaking a brief form-structural analysiz of these

five statements, we can isolate three parallel components which bear

upon our concern with anirvaoan?ya as the concept which best accounts

for the relationship between Brahrwan and némarﬁga, The first and
most problematic is the nSmarlipa component, since its content varles
from tts unfanifésted to manifested aspect to both simulataneously.
However if we take into consideration the fact that with the help of

satkiryaviéda we do not have to accept an essential distinction bet-

ween the unmanifested nawarlpa and its effecty so that in each in=
stance hdth aspects are conveyed. The second component is, of course,
the pivotal one in the staterent since it is the verbal form:upon

which the relation stands, namely, anirvacaniya (1it., 1s net to be

spoken of) and its intenticn is further clarified by its counterparts

in~the last two sentences {niriipanasvBéakvatva and anirvaktavyal.
-]

Still; the component that completes the relation and further defines

the sense in which anirvacanlys 1s to be talten, is tattvEnyatva - .2

(1it., thatness or otherness) which in the context carries the senses
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of 'fhe seme-as Brahman or -different from Brahman‘iswthe importance
of this component isAfurther brought out by the fact that it is the
only component that 1is completelygbnsfsteﬁtthroughout all of the
statements, -

In thils way we afe left with the most basic statements:
'"NErarlipa, in all its aspecta, is indefingble in terms of being the
same as Brahman or different from Bréhman.?, .One can quickly recog-
nize that this is not a statemeat about Brahman, but about nZmsrups,
that is, it does not attempt to say anything about Brahman in terms
of pamaripa, as for example, that Brahman is indefinable in terms
'of rn8maripa, or in other words, unspeakable, but quite the opposite,
that QE@QEZRQ is indefinable in terms of Brahman, or in other words,
that one cannot establish a posltive or nepatlive relationz*between
namarupa end Brahman in terms of Brahman. If we wish we can dialec-
tically make an aditional abstraction and state as N. K. Devarajla

does (4ir his own italics) that: *The degeribtioniémirvacaﬁ?&%}og.

is meant to characterize the world rather than to declare it to be

n3

characterless.”" . In addition toAthis one will also recognize that

, ‘ 2 , , . A
anirvacaniva is not employed here by Safikara with the same implica=-

1 It seems that tattva in tattvanyatva is more properly taken as
an abstract of tat = tat=tvs (thatness) rather than the substan=
tive tatitva {(reality) which would render tattvBnyatva as reality
snd otherness (unreality?) waking it perhaps too analogous to
the =adagat explanation of anirvacaniys in later Advaita, For
the difference in rendltions between use of the abstraction and-
the substantive see Paul Hacker "Eigentumlichkeltern...®, ppe
202-2073,

2 It is interesting to note that the possibility for equivocation
1s left open end " geems to cccur)for example,at BGB., IV. 25,

_ . i £ , L . .
3 N. Ko Devaraja, An_Introduction to Sahksra’s Theory of Knowledsme,
D61}]19 1962, pa 1620 -
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tions that were bestowed upon it by the later Advailtins, who trans=-

formed it into the technical anirvacanivakhvati theory of error%,

What must be concluded from this statement, that stands
tangentlally to the ontological status of both nAmarupa and Brahman,
is that the speakability of Brahman in terms of napariips is in no
way here precluded, and in fact, fhoéé instances -in which-Brahman is
soretimes referred to as belng bheyond speechz'and in essence unspea-
kable are_in . themsélves a function of namarlps and hence & speaka=
bility in terms of némarﬁga? Je G, Arapura makes a definitlve sta-
tement concernirg this when he states the followingB:

Brahman talk also turns out to be piyi talk, Clear=
1y the subject of discourse, that is miya,is not it-

self but Brahman, and as such the paradox of s=elf-in-
validation implied in the shatement *the world is il-

1 This theory was employed by the later Advailtins to explain the
ontologlical status of erroneous or illusory perceptions. Basi-
cally 1t states that the illusory pevrception of a rope=snake, for
example, is on tha cne hand unreal (asat) because it is sublated
by a true perception of the rope, and on the other hand real (sat)
because 1t, as opposed’ to something that is completely unreal
(ticchika, e.z., & square cirele), it is perceivable, and there-
fore as a result of this dimlectical tension must be classifled
as anlrvacaniya (indefinable), D. C. Bhattacharya, on p. 259 of

“his “qutaﬁankara Advalta"™ in The Cultural Heritage of India, Vol.
ITI,- “H, Bhattacharyya ed., Calcutta, 1969, pp, 255~280, attri-
bufes the egstablishing of this theory to Surefvara. See also, J.
Sinha, Problems of Post=Safkara Advalta Vedanta, Sinha Pub, House,
Calcutta, 1971, pp. 50-87, Ior a conclse survey of the various
khyatis consult J. Sinha; Indian Eplstemology of Perception, Sinha
Pub. House, Calcutta, 1969, pp. 704=120. Tnis transformation of
anirvacaniva to anirvacanliyakhyvati is archtvplcal or the transi-
tion from a foundational kind of Brahman oriented thinking in Safi=
kara, to a type of thinking which emphasizes technical abstraction
(in the form of eritical eplsterology and dialectic) and is moreso

oriented in the gmivenness of existence, exemplified in later Advaita,

2 Suchas at TU, II. bt yato vaco nivartantes BGB, XIII, 12: vEocah
sicl azocaratvidt; etCoo ®

3 From p. 117 of J. G, Arapura‘s, "MEyE and the Discourse About
Brahman®, in The Problem of Two Truths in Buddhism and VedBnta,
M, Sprung &d., Dordecht Holland, pp. 109-121,




lusory', it being part of that 1llusory world,
resolves 1tself, If mayd is the logical struce

. ture of the discourse about Brzhman then discourse
about miyvd is simply its obverse side, existing
only tenu@uslyzés anirvsoan1v€3

Therefore,; the possiblility of making éssertions about Brahman is
never truly sgiven up by Sankara and, strictly speaking,is necessary
in order to make Brahman accesslblels

Having come thus fag the problem now remaindng 1n»this sege
ment is¢ fHow does éaﬁkara exemplify Brahwan as speakable in terus
of pamarlipa?'. In other words, what does it mean to say that Brahman

Y = ’ L]
is speakable in terms of namaruna)aocordina to San%ara?

£

1 This is what Sankara seems to be saying in expTainiﬂy the phrase

tadasyva ricah prabicaksanfva (”ﬁat form of tnis Brahman} is for

the sake of disp l&ang;i3qelﬂ ) from BU. 1I., 5. 19 by stating in

the commentary o Lt s Pratikhyic ;¥ﬁ§V8ﬁi hi1 namaripe ha

vyagrivete htads ssyvatmano nirupbchikarm runafh pr&ﬁhaﬁaﬁhanﬁkhyaﬁ

ﬁjAp?&iiVﬂJZvﬂﬁi {...T0or the sake of making knowns indeed, if
n@mwTuoq were not wade manifest, then the attrivuteless form of
this a%mar having the appP]lafion of Fsultness Knowledge, would
not apprehenﬂed J. It is & more than taxing paradox, and seems
to imply that the unmanifested primordial state, though it is
causally more proximate to Brahman, is less conduicive to the
possibility of knowledge about Brahman. In any event, it is this
possibility that 2llows for the ativadin (the beyend=talker) who
is capable of percelvina that when anvone qpeqkq, he speaks-at‘all
times and throush 811 his words only of prina as ﬁ?isfing ‘heyond
that which besging with name and ends with hope (fam cet 1nV‘Jyur'mm
yadvevamatividinar sarvadd sarvailbh sahdaﬁrnawaAVQqﬁnfdmdfﬂ?ﬂz TAT =
taminagm pronamevam vadeontapsvam piasvantam - CUB, VII, 15, 4}, The
ativadin ig’one who !

ag the tendency 0 going beyond all other
things in his speech (ativisAT atTtva garvana nyanvaditum s¥lamasye-
tyativEaT = MUR, III., 1, &) and Tor example smays things like: 1
am the Hhuan, the Erﬁna of the universe.,! (Jaratah préra atmihan

- CUB. VIL, 15. 4). The ativAdin therefore, is someone “who seeks

to leave everyone behind in his speech, he seeks to apply hls words
to objects beyond thelr conventional sienification. However, once
the goal (Brahman) of all this beyond=-speaking is reached {and thus
beyond-gpeaking is still appreaching Brahman in ferﬁs of namarug@)
the need for beyond-speaking passes sway: sarval vadatmaiva nhine
yadastiti dratamg rad® kit hvasBvatityva vadet (Cnce it has been
seen that eveérything is only HEman and nothing other, -then what
indesd may he, having sone heyond, speak? « MUB, III. 1. 4). Agaln
ior the very reason that cannot speak about namariipa in terms of
Brahman (?at?vanyafva)
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First of all, one can easily notice that there is no lack
of words that somehow.stand for or represent Brahman, as the highest
Absolute, in éaﬁkara”s'writtm@s a8 well as in the body of those
works upon which he comments. Ferhaps the most common of these

would fall under the category of medifations based upon symbols (pra=

tfkop?sana), in which Brahman is represented by such symbols as, OM,
éﬁgﬁg, the sun, gtc.. Ourconcern here is not with the psychological
implications (1;g&, the technology of the cezsation of the cittav§tm
tis) of Yoga as it is incorporated into the Advaita of ﬁéﬁkara, but
with the nature arid implication of a symbol'scspacity to copy Brah-
manl, In addition to this, I feel-that it is both sufficient and
economical to restrict this particular phase of our investigation to
the single nmogtdutstanding one of théze meditational symbols, na-
mely, Qﬁza :
4 feo = 3

Sankara refers to OM as the best name for paramftman-, sta-

1 The one distinguishing character that the S&hkhya-Yoga system has
Indelibly iwmprinted on almost the whole of Indian. Thouszht is the
identiflication of sotericlosical endeavour with psvcho=cosmic re-
gression. One who ig in search of the final zozal must, SO, to speak,
go against the grain of the cosmos (ﬁﬁO?OCqu10%11V ET&EﬂﬂOB and
microcosmiceally the stratified jTva) and the opder of its origl=-
nal formation. This qpemq to be the spirit of bﬁnkara s introduc=.
tory comments to CU, tgnv¢rﬂnVGDaqan3Hi sarvafuddahikaratvena vas-
tutattvBvabhBsakatvad QdVAifSJﬁiﬂODQ:&T””‘?i (Thege-meditations are
aids to the knowledgze of non-duality by cdusinzg. the purification of
the gattva thereby manifesting reality. ). Compare also, his Intro-
duction te IUB..

2 The two most definitive explanstions of this symbol occur in the
twelve verses cof MalU. and PU. V, 2-7. Among other simllaer medi-
tational syLbolq one may consider “da® at BUB, V., 2, 1-3, "hrdaya"
at BUB. V. 3. 1, "satya® at BUD. V. B, 1 and V., 5..1;,.the gayatri
at BUB. B. 11». 1=3, pancagnayah at BUB. VI. 2, 9-12, "ka" and "kha"

CUB, 1IV. 11, 1, tadyana KeUB 1V. 6, | ﬁvofig at BSB. I, i. 24, &fc..

3 omityetadaksaraﬁ Qaramﬁtmano tbhidhBruah nedistam & CUBe I, 1. 1,

s 8
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 ting:the following at BUB, V. 1. 1t yadyspl brahmatmadiSabds brah=

mano vacakah, tathSpi éwufipvdmanvadbrahwano nedistamabhidhanamomns-
[ ] C

° 8

giggg(Though words such as Brahman, Aatman, etc,, areAwords that sig=-
nify Brahman, still on account of‘that which relateg to the authori-
ty of &ruti, OM is the best name for Brahﬁan )% Though this is

guite clear, the problem fhat it zives riqe to is even more obviou59
namely: 'In what way can OM, as a name, point out a transcendent none-
dual Absolute that nowhere exisftis in the world as an isolated object
capable of being pointed out?'. In attempting toAéhswer this we

pust keep gseveral things in mind., Meditation for gaﬁkara'wanabové,,
211 a mesns (sBdhana) to a zoal and never an end in itSelfz, thus 1t

#
is often referred to by Sankara as a vehicle for persong of dull in-

tellectB and as producing results that were of only a negative or

1 The identificatlion of OM with Brahman is quite plentiful throughe
out the works that concern us. For example, XU, I. 2. 15 (omi-
tvetat), 16 (elqdﬁﬂvevakqaraw br ak@agg..),'"UB I. 1. 3 (pararst-
maprthkatv«t) TUB, Lo 8o 1 {omitvetacchabdariipam brahmeti o=
nasa dhira vedupaaxtﬁ),x 21l 8 {so *vaﬂnfw 8hyakﬁqranowkar ‘dhi-

métram), BG, X. 25 {glrirasmvekaraksaram)s
[}

2 As at BUBz V., 1. 1: tasrSddhyviAnasadhanatvenalva. 1nohkErasabdag-
gogﬂﬁﬁna Thus the symhol CF is auzh? onlv g the gadban ean
of accomplishini] meditation.), Meditatlon itself, 1is ;%:éﬂonli
as an activity of the sense ormans ot ZUB. I. 3, 2: atrs copi-
saﬁquh karrmnafca kPrerVOﬂa vEcadaya eva vivakqvante (here, vEC ™
and thé rest 6f the orgins alone are being spoked of as the aﬁenfs
of meditatlon and action.), See also the PratTkEdhikerana of BSB.,
viz., BSB. IV, 1. 4 f.. :

3 Sahkara recognizes such defficiencies in the intellects of some
people in a Tew p]aceqe At CUB. VIII, 9. 2. he shtates: gsvacit-
tagunadogavasideva i & abdar%hwvgﬁharaﬂam Ltulye pi{For peoplp de-
términe meanings of words in gecor nxﬂve with the capamcity or inca-

aclty of their intellects though they 4eer the very same thimg)s VaUB
2 EeditJtLOﬁ onn O is considered by Safkara to be a great help

to menef dull or-averaze intellect {mandamadhvamadh®yam), A si=-
milar statement 1s also rmade-at BGBs VIIL, 11, where OM as a- \vmm
bol of parabrahman is sald to be neant for peop]p of dull and ae-
verage  intellect (mandamadhyamabuddni). Cf., BGB., X. 20,
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or lewer in nature when compared with Brahman realisationio There=
_ ..

fore, meditation, according to the writings:sof Sankara with which we

‘are concerned, is only, so to speak a: pseudo~science that stands in.:

an ancillary relationship to brahmajiifinss.

In the light of this we can begin this brief investigation

by examining a quotation frow PUB. V. 22:

Indeed the parabrahman is not suitable for any desig-
nation upalaksana by words etc., on account of 1ts
“lack cf distifiziishing marks, and it 1s incapable of
being explored Eﬂ‘understooilby the mind alone, be~
cauge it 1s beyond the range of the sense organs,
However, to those who are meditators on Cl, which
has the intention of Brahman caused to have been fi-
xed on it through bhaktl and which 1s similar to the
images of Visnu etc., that Brahman becomes distinct
[or reveals 1tself]. This is understood on the basls of
seriptural authority and such also 1is the aparabrahman.
Therefore "Both the para anéd apara Brahman which are
the OM,", is applled fisuratively.

This passase seems to indicate that even though Brahman is not pos=-

1 Lower in the sense that only the world of hiranyacarbha is attale-
ned, as at BUB. V. 10. 1, by meditation, or thidt mere longevity
(Bvus) is what is sought to be sained (BUB, IV, 4, 16). This is
brought  out even more strounsgly in the Preamble to TUB i, 1,15
with the following statement: n=a caitlvataGeeatah qamqqraﬁfﬁaﬂvo-
parardsnam, ...  (And by so muobﬂ*edi*aficn there 18 neo final dest-
ruction of the seeds of gahsira.). Simifarly at CUB. V. 10. 2 we
find that meditation resuits in only a relative imwortaiity and
not real liberation (sApeksameva cBmrtatvam na saksiinroksal, and
in the Introduction to CUR"I., 1. 1.w& find that meditatidn brings
about results which only aproximate absolute emancipation (kalval-
vasapnikrstaphalini)e If sanything, meditation is only preparatory
in relatidfiship to brahmavidyd (see BUB. I. 4, 1), and not at all
Indispensable in its attalinment,

2 paran hi‘brahma éabdﬁdyunalpqu anarham ﬂarvadharmaviéesavarjita»
mato na Sakvamabindriyvas oraquVHY%ﬁrqlonm manasavarinibim, OmNKa=-
re tu viﬁﬂv4n1nrqf1W~etﬂmn?vn bhathvavesitabrahmabhave dhvIvinah
tatpras Tdatinyavas awyafn fswrrnpramanyjt o thAparan oA brahmas,

~ tasmE tparan cﬁﬂﬁvam ca brabma vadoikitra jtvupacarvate,  The whole
of the fifth praftna is concerned with meditation on OM, especial-
1y with the individual component letters.
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sesgsed of qualities that are condulcive to metaphorical represen=
tation, 1t 1s sowehow still appropriated into the conceptual sphere,
and the key notion in this whole endeavour 1s that it is all done

figuratively (upacaryate). Another thing that must be noticed is

that Brahman itself never becomes directly involved in the process,

that ls to say, we are constantly operating wlthin a closed cirels,

for the intention of Brahman (brahmabhBiva) which is fixed on OM is
in itself only a-function of pnAmarfipa. These two pbints may be ta=-
ken as almost paradigmatic of all symbolic descriptions of Brahman
- for the purpose of meditimtiony and even all symbolic representation
of Brahman in general,

Tﬁough Sohkara sometimes describes the relationship be=

tween symbol and Brahman as heing between two different hhings%,uaﬁd

though he often says that the symbolic image iz identical with Brahe

manz, I think that in the end the relmtionship has to be seen as

analogous to that relationship which 1s used by éahkara to account

for the false apprehension of given existence in it psycho=cosmolo-

1 As at BUB, I. 10¢ anvasgsysa hyanyvatve sarpstkriyate naikatve
(The(beditation o?}concord is done on difference with another,
not on unity.). In other words, if the two things that were
belng symbolically compared were identical there would be no
scope at all for SYNbOllP comparison,  Similarly st BUB. I. 3,

1t Blambanatvena hi nFmAdipratipattih pratinidivadeve, na tu

nirddyevae brahmetl (The assertion of name ertc. 1s because . of de-
pendence pn semething, 1,e., as a neans 6 5 ou“port*, Just 1ike an
image [of a deity], but nare.etc., are not Erahwan,). Cf., CUB. I,

2 This is implied for example in the last phrase belonging to the
quotation from PUB, V., 2, on the previous page, In defining OM
es a pratila of Brahman BUB. V., 1, 1, sates the followinz: yatna
_ViSﬂVdﬂlprﬂfxﬁlDQPGPﬂﬂ§ evamohkEra bmahm@tj pvqfipwttavyah (Just
as the irages of Viqnu and the other gods arg not diiierenﬁ{?rom
the respective vodk ‘S0 is OM to be understeod as E}d@ntical witﬁT
Brahman.)e GCf., CUB, VII, 1. U4, -

i

1.
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- 1
gical capacity, namely adhyasa (superimposition) , In respect to
this we find such language as, "..o[%he meﬁitatoé]causes)?rahmaé}

to enter into OM." (ofkire avefayati = BUB. V. 1. 1), or,  "The no=

tion of Brahman should be superimposed on aditya and the rest."

(brahwadrstirevadi*Vadiqu gy8diti - BSB., IV, 1. 5) yet, the type

LI 1

of superimposition that is resorted to in meditational practice 1is
not regarded by §a6kara as belnz of the same erroneous nature that
adhy@sa 1tself isz, which therefore makes some indirect contribue

tion to the knowledgé of parabrahman possible,

The necegsity for this whole process of superimposition
is fully explained by %ahkara at BSB. IV, 1, 5 (of which I supply
Gambhirananda's translationB), wherein - he discusses the sense in
which the word Brahman should be taken when one ig confronted with

such statements as Aditvo brahma (The sun is Brahman.), and so on,

L,
Sankara statess

Now, because the words sun (2dltya) etec. occur first,
their primary reaningsg fmukhyd vrtti\have to be ac-
to be accepted, for that creates no difficulty. And
while the intellect remains occupled with these words
in their primary senses, the word Brahman makes its
appearance in these sentences at a later stage. But

1 For an explanation of adhyisa consult SaﬁVara s 'Introduction' to
BSB.. An interesting parallel is made by Sankara, between CM and
ﬁtmdn, in his introductiory remarks tc MalUB. concerning the con-
cept of adhvisa., In this latter reference ON is sald to be the
substratum for the illusion of the manifest universe of speech
'(vakprqpqﬂoa) in the same way that the &tman is so of such illu~-
sions (vikqipa) as prana, or in the same manner as the rope is of
the illusory snakea 'i=~ : ;?’. o 1;5 ’ﬂ ‘ S

4 2 mm Y . L
B E
. t e

2 BUB. 1. kN Py vathh ﬂ?kanavanirjnate na sfh nurltl,. purusa eva- -

o yam iti nratinadyate Vitparitam, na tu tatnh namadal brahmad retire
vigdriﬁamo Ci'., also hEGB. XVIII. 66 where the difference between
gaunapratvava and mithvapratyava 1s clearly brought oute.

e

Sweml Gambhiranenda trans., Brahmaes butramBhaava of SankaraoarVa,
Advaite Ashrama, Calcutta, 1972,




79

since the word Brahman, in its primary sense, cane
not stand in appos1tion§§§m§n§dhikar3nya with the
sun etc., the only remaining conclusidn “that stands
affirmed is that the intention here is to prescribe
the s?per1Mposition of the idea of Brahman(brahma-
drsti

T e

One can essily recognise the way in which this explanation, that
pertains essentially to the problem of meditation, has become a
function of the problem of language.in a very specific sensgse, The

central point of the passage ls that the Brahman upon which the me=

‘dltation 1s concentrated 1s not the parabrahman 1tselﬁ,but only a

riotion of that Brahman (brahmadrqfi) which is superimposed upon, and

LI

thus characterised by, a readily accessible object such as the sun,
Saﬁka:a'ishnot;clear as to what he intends this concept of Brahmaw
drstl ﬁo stand for, it can, more than likely, be taken as a syhonym

e = o

- for gagunabrahman, the qualified or conceptualized Brahman, which

2
varied meditational predication. However, what 1is clear is that in

because 1t is sco, can be worked into the whole process of further and

order allow this organic meditational enterprise to pursue 1its ends,
éaﬁkara must accept the fact thaﬁ.wordsAand notions are not necegsa-
rily restricted to their face-value meanings (mukhy3rths) but also
péssess extreemnly fluild secondary sens&s(lak@aﬂgrﬁha) and thus per-
mit the predication of one thing by something which could be gquite
different from itzo

prﬁ%hamv ocaditvqﬂisabdaﬁﬁm wukhvar%hafvnmav1rodhadzrah7tavyam.
taih vV4rfhavlfrithrqvqfuinnq yan puddhan, pascadavatarato brahnae
€ablasva mukhye vl vreoyd nwaradhikmrﬂrvaaambhﬁvadbrenmad?sﬁiviw
dh#ngrthataividvatisthate. St

L]

P

2 TFor explanatlons of the nature and use of primary and secondary
sense in Ved@nta, consult Vedd@ntaparibhasa, Chpt. IV, as well as
Ve A:. Re Sastri®s "Mukhya and Gaune Words in Ianguage™, BDCRI.
Vol. XIV #3, ppe 183»19@ which follows Bartrharl on th@ subject.,
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Brahman therefore becomes speakable, not in a direct sense,
but in an implied or indirect sense.by means of these figurative me=
ditations. In order to finally complete the circle, éaﬁka?a seems
to make one more progression through analogical extrapolation and
produces what appears to be a concrete inference, and in terms of
Advalta perhaps the essential inference, concerning Brahman, namely
that Brahman 1s a real entity at the basé of all thils figurative ex=
pression., He states this at BUB. I. 3. 1 in the following words:

es¢@nd on account of the fact that there.is a relie. -
ance of the secondary sense on the primary, Since-
the paticdznl form éf*fire{pbmeglfromﬁgtijsecondary
sensel gaunatva) there ist{evidence for something} which
possesses real exlstence and is the primary sense
Egukhva of fires similarly, since the names.egbc. of
rahmall exist om account of secondary sense, there
is evidence for the reallexistencet§adbh§vé1of Brah-
man in the primary senss,
With this, primary and secondary meanlng take on directly ontolo-
gical implications, so that even though all meditation upon Brahman
is done flguratively, that 1is never directly touching the primary
senge of the word . Brahman, it still &omehow depends upon the pri-
mary sense of %rahman or assunmes it in its functioning,

If we move on rniow to a consideration of the way in which
words as units,of language are taken by Sahkara to apply to para-
brahman, we will find that we are simply dealing with an extension

of the above meditational problem, since Brahman can- still not be

An-any way direéctly indicated by these wordsgfbut only indirectly

1 mukhyapeksstvicea ssunatvasya. peficaenvidisu cBgnltvidergaunae
tvat mukhysewviddisadonivavannaradist  brahmatvasya gaunatvane
nukhysbrahmasaabidvopapatilh. Cf., alsc the analogy of “the relae-
tionship between the lines 8f the akira and the true akira pre
sented ot B3B, II. 1. 14, . S

¢
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indicated by themi. Our concern ‘in thls- section has not bheen to
explain the way in which words signify as constituents of nimarupa
in the given world, but the way in which they are.a% 21l capable of
contributing to our understandinez of the Absolute., Very Eriéfly we
may sum up the problem in the following menner: words functlon on
thé glven plane according to their ability to, at the same tine,
indicate the general universal (JAti) and the particular mode of
that universal, namely, the individual (vzm_gi) in respect to this,

how are such words capable of signifying parabrahman which in its

transendence escapes any universal category and individual deter-
mination?%m The answer to fhis seemg to be that words have to be

elevated up from thelr capaclity to sigunify concretely (mukhvavrtti)

so that they mignt indirectly indlicate (laksaﬁévrﬁﬁ;) that which is=

sought after,

1 That is, paroksabhiﬁhnnag as at "BUB, II. 3. 3. In the opening
sentence of this parasraph I do not mesn to imply that histori-
cally the problem of Brahman-predication arose out of meditatio-
nal preoccupation with Brahman, on the contrary, it can stand on
its own within the context of the history of Sanskrit philosophy
of languaze (in the sense that this term is employed by J, F.
Stall, in his "Sanskrit Philosophy of Language®, Current Trends
in Linguistics, Vol, 5, 1967, ppe. L99= 531), and in fact, in doing
s0 1t subsumes the medita*iongl problem under this context. This
is the reason, perhaps, that Saftkaras resorts to descriptions of
the primary and secondary capacities of words in order to finally
resolve this meditational problem.

2 Bee Bichard de Smet, "langsge et connalssance de 1'Absolu chez
gamkara” Revue Philosophiae de Louvain, Vol. 52, 1954, pp., 31-
77, where on pp. 36~37 he sets out this venerality, This paper

ig the most comprehegive single study of Slnkara s thoughts on
lancuage,. Howevsr, at B3B., I. 3. 28, Sankara does seem to place

an emphasis on the universal: akrtibhknca Sabdinamn qqmbandhaé

na v;gaktﬁ.bhih.c:s— yolso BEG ., I 4L,

3  Synonyms of this term seem to be presented at BUB. III, 4, 1,
namely, shksit (visibly evident), avyavahita (un obstruc ted),
agaroksg& {inmediate), and amauna {primsry).
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Of "the types of secondary implications that were scknow-
ledged - by » poStnéaﬁkara Advaita, Sahkara himself appears to be

employing jahads jahallaksana in his application of language to pg= \

rabrahmaéi In this capacity, & word yields sn-indirect description

by simultaneously excluding as well as retaining o portion of 1ts
primary seﬁsegras for example in the phrase "This is that brahmin"
(uttered in recognition of a bald and rotund brahmin presently be-
fore you, who you recognise to be one and the same person you had

- encountered yeafs previously as a lear man with a full head of hair.)
where the words "this® and "that" retain the essential identity of
the person and discard the peripheral and accidental characteris--
tics (upalaksan®) of his baldness, leanness, ehc., in both instan=

e

ceszo I we apply this explanation of Jahadsjahdlaksand to the

well known mehévilkysa *tattvamasi’ ("That thou arts) we will find

that the words tat and tvam both discard the portion of their pri=-
mary sense that conveys universal‘%h&ﬁnesé’(f§VaratVa) and univer-
sal "thisness" ()ivatva) and retains that portion which asserts the
identity of the consclonsness that binds the two togetherB. As one
can see this ié far from the tautology that often 1é forced upon

the phrase by some Interpreters.

1 TPFor the other two ?ypes of 1aksanﬁ, see de Smet, "Langage...”,
pPp. 39=42, and for further amplification, Datta, The Six Wasys
of Knowing, ppe. 289 ff.. Briefly the others are ajahallaksang
in which the word without absndoning any part of its primary’
senge signifles the secondary sense which 1s connected with that
former primary sense (i.,e., both senses are taken together) and
Jahallaksana in which the word totally abandons 1ﬁs primary’sense
and signifies a secondary gense.metaphoricallye . T

2 The example is from S, V. S, Sastri's, *Surefvara®, in Percep-
torgs of Advaita., T. M. P, Mahadevan ed., Secunderabad, 1968, pp.
70=74 2

. | )
3 Seéee 8. V. S, Sastrl, "Suresvara®, p. 73.
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Richard de Smet’1 seeg the interpretation of these various
statements which attempt to describe Absolute Heallty as being com=
prised of three stages or phasess:

i) une phase d'affirmation encore confuse {(adhyh-
rope ) la proposition v vrésente les notions pogie
tives QEvniIiiﬂﬁ directement DAY £e8 LErmMes, &n meme
temps qulapparatit 17 impossibilite de rebenlr evtidres
ment cette gisnification direct:

2) une phase de négacion (apavida). durant laguelle
de rode finl et impariait gselon leguel ces notions
sont realisees par lenrs obletsg premiers esh definle
f1vemant exclu (“neti neti%s ce n'est pas ainsi, ce
n‘est pas ainsi):

3) une Dh%s@ de transmubation elevan%e (laxsanai
qui aboutit f affirmer 1'identit® parfaite dans dn
sujelt unlque desg notions @fD*Lﬁees vayr las termesg,
mais cette fols selon le mode suprere diactustion qul
leur est propre dsng ce suijet avsolument variall,

This is the process eventually gives recourse to the final Jahada-

3

j?ha#L$r,a§E Interpretation of guch statements as gggﬁggggggg At
Tirst glance Gﬂe'is c&mpelied to reject such statements as the pghi-
vakyiul, not out of the fact that they are grammatically lncorrect,
(for they are not so), but out of the fact that there appsars to be
some semantical incongrulty, that ig,some defect in the mesning or
purport (t&tparyz) of the statement, However, that which undergoes
such rejection, and rightly so, is merely the face=value (ggkhga)'“
sense of the statement, and here we have de Smet's first phase,

At this point, according to de Smet, one redlizes also the
limitation of allT objectifying and face=-value pradication in its pos-
sible application to the Absolute Brahman., This second or apavads
{(denial) phase is simply an intemediary phase which heuristically

contributes to the induirer's metaphysical orlentation but in itself

1 R. de Smet,’*Langagegoe“, pPps 56=57,
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cannot be the Iast word on Brahman. As he himself puts it: YL'a-

vantage de_cette vole purement néecative (apavadamiirea) est simple-

propédeutioue, Elle est necegsaire mals ne peut suf?iree"l. Yet,

it seems to me that such negative definitions of Brahman are wore

than nmere intefmediary stages in the understanding of parabrahmany

!

for the too can be taken as an indirect definition (laksand) :of
Brahman which still implies the existence of a positive entlty and
perhaps even stands as a heuristic counter=pole to the concept of
anirvacaniyae (according to which pamariipa cannot be defined in terms
Brahman).
In any event, what does become evident to0 the inquirer is
that this semantic incongrulty must somehow be resolved, and since
it csnnot be resgolved on the primary (ggkhva) level, the lnghirer'is
compelled “to take recourse to the implied sense (laksanirtha). Na-
turally, this is not, in the main, an immediate and intuitive pro=
cess3 as we find out by agalily consulting de Smetus
Lorsque le sens direct est impossible, 1'exépéte
dolif se guider sur le context (ppakarans) pour gétere
miner auguel des divers sens secondaires possibleg le
texte doit Btre entendu, Catte rérle est ¢raditionelle
dans_1'Ecole de la Mimihsa {t18. L. 4, 93 IL. 3. 243 eted -

et Camkara s'v conforme enﬁlgrementi?SB. I. 4., 9; BUB.
Ic BG 21; et@.;zb

1 R. de Smet, "Langage...", pe. 48,

2 Cf., Mo Biardeau, "Quelqgues Réflexions sur 1'Apophatisme de ééﬁo
kara", IIJ. Vol. III, 1957, pp. 81=101, specifically p. 98. In
this paper Mme, Blardeau puts forward the speculative theory that
Bahkara developed his explanations of negative and positive defi-
nitions of Brahman at different stages in his Yhouah¥, the former
belinz the eariler. This seems to be a bit too speculative.

3 As suggeste& for-example &t BSB, iV..i, 52.?-\‘-\.'\3 s ta %@@.6??@%-

L R, de Smet, "langames..."y; D» 49,
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Cependant le con?exf peut Btre insuffisant 5
~&clairer le sens dilun Lexhe, Bn ce cas il fant se
référer au, sens (artha) eénéral de la doctrine,
tel qu'il s'exprime dang ia section entidre, on
meme dang 1'ensemble deg Lextes revélas dAont 1uw

ey " E = o
mite du sensg est un postulatg ﬁe la theolozie canwe
kari@nnﬁidgﬁ III. 3. 1; PUB. 53 eteld . Cabte
réple traditiornéllefry, 1. & 30]9 est g%opf%e s52ns
discussion par LdﬁkqlaLBbB I, 1,13 II, 3, 173 g&gi}

One thus begins to undertake this resoclution of the primary sense:
cf the.statement by seeking a clarification of the concepts (Qad§rthae

viveka - BSB. IV. 1. 2) with an appeal to the context (Erakarana) of

the statement and,in a wlder sense (m&m&, if Erakarana is insuffi-
~eclent), to the most unified sense of the Upanisads as a whole (which
for Safikars would be advaita). | “
Aégompanyingrthe«aﬁove-appéals, gaﬁkarag§out of the;faét
of his close meﬁhoﬁolegical ties with the BlAtta school ef MYmans#E,
also turns to a wmore iIntelectual means of resolving a given seman-
tic contradiction in a statement, namely, arﬁh§p§§§;~(postulaticm,
Jee,, the supposition of a fact in ofder to resolve a glven contra-

g 2
diction).. D, M, Datta , furnishes us with the standard example of

arthdpattl taken from Ved&ntaparibhasds "A person who'is knownito
fast by day is Still guite stout., This stoutness cannot be accouns‘
ted for;uniess we suppose that he eats at night."., Its use by San=-
kara seems to be for the most part implicit throughout hig work, al-
it-explicitly surfaces at such places as BUB, IV, 3. 34 and BGB.

XVIIT, 67?e it would also seéem that in using it in this way Sankara

1 See D, M. Datta, S1X WavS..., PPe 237w246 for a concise exposi-
tion of ‘this concept, g

2 D. M. Dat‘ta, SiX _WAYSsees Do 237e

3 See.ds bmetg B langag€ees 'y PPe 50 foo
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woﬁlﬁ most likely employ 1t>on1y in the light of grak&ra§§ etCe,
and never independantlys |

These reasons, therefdre lead the inquirer towards an in-
plementation of Jahadalshallaksana mode of interpretation, or-in

other words he allows the words of these identity statmements (ma-

héviakyani) to function in their secondary semantic capacity (lalksa-

éﬁrtha), Jahadajahallak§a§§g is of course the most appropriate type
 of secondary signification fof Sahkara to choose, since it mirrors
in language his metaphysic, or better yet, his ontology as vieéed
form the lower standpoint (vyavahZra); that 1s‘ﬁo say, from this
standpoint Sankara is not prepared to completely give up the reality

of given existence, nor:is-he guife ready to endow 1t with the lable

b
of 'that which is real?, and thus in talking sbout given exlistence
éahkafa retains a portion of 1ts mukhydrtha (viz., that it is real
in the sense that 1t 1s sxperienced) and discards another poriton

of it (vlz. that it 1s real in the sense of ultimately being that
which 18)%9 More clarification of this might be supplied if we cone

trast i1t with Surefvara's approach, who since he holds to BAbhasavBda

(i.e., the transformation of the Absolute 1s false and indeterminable

in its entiretyz) appropriately employs a Jahallaksand. interpretas

o *

” ,

i Though Sahkara himself nowhere appends a name to his doctrine of
11lusory transformation of Brahman, a term which became prominent
in later Advalta, namely, vivartavida is often used to describe
ite J. Fo Stall ("Sanksrit Philosophy.s..%, p. 520) makes the fol-
Jowing 1nterest1ng remark whieh simllarly connects language with
metaphysics: eeqth@ Prati&ikhya emphasis on parinama ‘transfore
mation® and the Paniniya emphasis on adefe ‘substitution’ may be
the predecessors, reqpecfive]v, of the Samkhya parinswavada (soo
the effect is a transformation of the cause) and thé Advalta vi-
vortavids (...the effect is an 11lusory superposition on the cause) .

2 See N3. II, 53, commentary.
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tion of "tattvamasi", so that as in NS, III. 77, the primary sen=

ses of "tat"™ and "tvam" are completely discarded.
The speakability of Brahman encountered through an ana-

iysis of the pahdvikyanl must therefore be seen as of a different

order than that speakabllity of Brshman attained through medita-
tional symbolsiO In the latter case the gpeakabllity of Brahman
simply indicates, and ipdirectly so, that Brashman is a real entity
{gggggggé),inléffectg a. thing which is to'bEIknown;(gﬁgngifln the
former, the possibility for the actual realisation (anubhava) is
itsedf presented ag a speakablility of Brahman,

However, éahkara also notes at BSB, I. 3. 25 that the

identity statements of the mahdvakyinil are not the only type of

vedfintavakyn (this term seems to be ugsed here to mean sentences

about Brahmen) £ér sometimes they are also intent upon defining
the nature of Brahman2o Therefore before closing this portion of -
our study we shall have to briefly take into account this latter
typre of speaking about Brahman,

of the types of statements which purport to supply de-
finitions (gggéggg).of Brahman, two broad categoriztions are most

oftenr made, and we provide K, S, Murty's summary account of themB:

1 As at BSB., IV, 1. %: atah pratikeSrutivailrfipyS8dabhedapratipate
tih, bhedadrstyapavadacea’ (Thus, theve is an assertion. of non-
difference 1in‘jgentences such as the mahavakyinilon account of
thelr dissimilarity to scriptural texts concerned wlth medita-
tional symbols, as well as on account of the denial of the no=
tion ef difference.).

2 ggirﬁﬁﬁ hi veddantavakyanam pravrttih, kvacitparamdtmasvarupanie
riupanapari, kvaecidvi jfianatmanah ' paramadimaikatvopadeBapari.

K. B¢ Murty, Revelation and Reason in Advaita Vedanta, New York,
1959, ppe 7H=75,

(St
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“(a) essential (gvaripa) non-relational definitions
off Brahman, e.g., 'Brahman is reality, knowledge
.and infinity®: and (b) accidental (Latastha) defi-
nitionsg of Brahman based on some false attributlion
(adhyﬁropawupalaksana), ooy 'Brahman 1s that from
which beings are generated®. The latter is a ta-
tagstha definition, because it does not matter whe-

her creatorship is attributed teo Brahwan or not;
for inspite of 211 such attributions Brahman re-
mains pure and indifferent (totastha).

The latter of these, namely, the tatasthalaksana occurs for example
1

at BSB: I, 1. 2 and cany as de Smet™ indicates, be transformed 1lnto

a svarupalaksana.in somé instances. Still, our concern here will
.3

®

be only with the gvartipslaksasng, since 1t is the only type that is,

in essence, a real definltion of Brahman,

A svarupalaksana of Brahman is considered to be nlrspeksa
CRRY &

{non=reijational) and skhandfrthaka {(referring to an objlect which is

L3

2
without parts) 3§ tnls iz perhaps best explained by referring to the

best known gvaripalsksana of Brahman and which is analysed at length

in TUB, II. 1, 1, namely, gsatyan JRanswanantah brahma {that Brahman
which is treallty, knowledsme, and infinity). T

First of 511, these three predicates are not taken by Soh-
kara to stand for a set of respective qualities posgessed. by Brahman,
insgtead they are sinmply a'defiﬁi%ion of Brahman in the sense that

they demarcate Brahmen asg & noun from all other nouns?° What seems

1 R, de Swet, “lanmage...", pe 60,

2 B8ee R, de Smet, “"langase..."; pe 59 In this paper de Smet also
provides a tranglatlon with a few notes of the relevant portion
of TUB, II, 1, 1, See also S. S. Suryana Rayana Sastri's "Akhan-
&@Q&HQ §§,iﬁ 1961; PDs 186‘“190. -

Lad

yasmiliaksandrthapradhingnd vifSesandni, na v;éesananradh§n§nveva
oy b 2 = - 2 z 5 - ind -t

socsamEna jAtivebhys evah nivartaking vifesandnl viSesyasya, laksae

nam tu sarvata 6VAesae s ° )

1]
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to be significant here; is that since Brahman does not belong to

any jat) (class or universsl), satyam etc., cannot be taken as qua=

lifiers of Brahman but only as an essential definition.of it. 1In
the light of this each of the three words is not related in any

semantical way to either of 'the othérs (na paraspaggm,sambadhyante)

but only to the word Brahman, and this is what mwakes 1t a nlrapeksa-
laksana {non=relational definition)

Thug the whole phrase revolves on the word Pbrahma® and not
any of the discriminating words, and the semantic content of the
phrase taken in this way has again to be gotten at, through jahada-
Jahallagggggee In other words, gabtyanm, jﬁénam, anantam, and even
the word Brahman, cannot completely give up thelr original senses
(gﬁ?rﬁha); for then there would be no essential demarcation of Brahe
man from other nouns, Similarly, the context (ankarana) of the
statement, etc., show us that we cannot simply hold to the primary
sense of the three words that seek to define Brahman, not to men-
tion the fact that we would again run into that semantical incon=-
gruity that we encountered when dealing with a mahavakya strictly

in terms of ite primary sense (mukhyArtha). It 1s in this sense

that we find'%ahkara atating (still at TUB, II. 1. 1) the following:

tathBopl taddbhisavecakena buddhidharpavisayvena jrdnagabdena tallaks«

vate, na tHeyate (Bven SG,{Erahmaﬁlis indicated indirectly, but not

directly slgnified, by the word’jﬁgna which pertains[én its primary

i TUB, I I 18 ‘ata .ekailo vi%eaaha%abdah NATaASparamn nirapeksa
Dranmasabd end sambAdNYALC.see .

2 See de Smetz9 ”Langagegﬁe", pe 66.
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sensé}to that characterised by buddhi[}nﬁelleca and signifying the
mere appearance of that{?rahmaﬁ}o)e

Lastly, since this phrase is essentially a non-relational

def'inition (nifapeksalaks&né), that is, a défini%ion in which there
is no relation:between eaéh of its attributive components, it is ca-
pable of mirroring and relating to a thing, such as Brshman, which

iz itself inherently partless (akhandaj. Thus'gatyah JfFnamanantai

brehma’, is a statement which 1s possessed. of a sense which is whole

and indivisible; it is an akhangartha and an esgential defintion

(svarﬁpalakﬁaQ&).of Brahnan.,

In cohclusionﬁ this serment has endeavoured to present the
nature and capaéiﬁy‘cf-l&n@u&ge,as it stands in relation to Brahman,
within gaﬁkara“s syatem of philosephizing. More speciflically, we
have ﬂealé with the problem of the speakability of Brehmwan in the
1ight of the fact that both language (ﬁgmarﬁgaj and Brahmen are of
different ontoiogical orders, and have found, that inspite of this

disparity Brahman is speakable in two essential and indispensable

wavys, namely, ln terms of mahavakyini such as "tattveamagi® and in

~ terms of svaﬁﬁpa;akéaﬂ§ﬁg such as “gatvah (Banamananten brehma®,

AI1l this was done in the context of Bahkara®s philoscphizing as an
in%éliaetual regponse abgtracted from his initial and necessary her=
meneutical response, that is; in the-context of a response construce
ted moreso out of thought in 1tself ‘rather %han exegesin, and yét one
that is never completely independent of scriptural exegeslge-= in

- . L4 &
other words In the context of Sankara®s systematic ontology.

Furthér} in respect to both the hermeneutical response and
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the intellectusl response in the way .that it gtands as an organlic
whole in Sahkara's thought, one must conclude that language mwust

be described as a positive concept. This is vigible, of course,

in two baslic notions that' are crucial to %ahkara Advaitas

(a) that language as revealed language (é;gg;) is the essential
métrii of insighf.into that which really is' (Brahman) and that'aé
guch 1t is also the necessary foundatlion and catalyst for the whole
enterprise of becoming in Sankara Advaita, the aim of which is the
realization (gnubhava) of Brahmani (b) that althoush Brahman is

completely beyond the reach of languase in any direct sense (puke -

hySrtha), 1t is nontheless speakable in terms of the mahivikyanji

and gvarlpalaksangnl (wnose sense is akhandfrtha),
v a . 4

Such a positive quality in Bafkara's conceptualization
of language 4. on accoulit of the revealed nature of that language,
its essential indispensibility to and catalyticApo%enoy within the
Advaita ‘quest of becoming, as well its ability to delicately mirror
the Abgolute in certain precise occurrences, is enough reason, I

think, for it to merit the appelation °divinef.



Epilogue A

Both the first and second chapters conclude with a des-
cription of thelr respective conceptualizations of lansuage as "dle
viﬁe", With this ®"Epilogue", 1 wish to make some very brief sube
missions concerning the similarities and differences between both
of these predications, of language as "divine®.

First of 8l1l, one must say that there exlsts between
the two an overall similarity, and this is simply out of the fact
that that in both cases the definitive characteristic of language
is that 1t reveals that which is to be sought after. In the forw
mer, this thing which is to be sought after is the céntrol and ma-
nipulation of the various dynamlc forces that coustituted the Hgw
vedic cosmos, whille in the latter, it 1s the realisation (anubhava)
of the non-=dusl Erahmaﬂ/gﬁggg as the supreme metaphysical principle,

Aldng with thisy we willl notilce that in>both instances, language

itself is also that which is revealéégas a manifestation of vision-
ary potency, in effect being something which is not made by or spon=-
taneougly accessible to everyday mankind. It lg maninly for this
last reasou that such language is fifted with various conceptual
trappings, such as ith eternallty (nitvatva) and non-human f{gzpaury-
%ggg} origin, wnich might be referred te as "divine", However, the

the importance of the fact thet, in both these cases, language is

characteristiecalliy positivae in the sense that it, in an overall
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capacity, definitely contributes to rather than detracts from, the
pursuit of that which is to be sought after.

Concerning their dissimilarity, one must come to the cone
clusion that it is one of desree and not kind. Thus in its Rgvedlc
context, zgg {even taking into account its re?elatorﬁ capacity)‘is
most appropriately understood as ‘raw power’, that is to say9 as pere
haps the essential driving foree in a dynamic cosmos completely made |
up of such driving forces. Its essential status stemiming from the
fact that it seems to have been the most important key to Vedlc man's
ability to harness and thus control (rather prasmatically) those - -
powers that made up that universe. It is clesrly a mythlcal entity,
though in any demeaning sense of the word, rather than sophisticated
metaphysical entity. In §aﬁkaraﬂ the concept of langnage becomes
clearly metaphysicals It is no longer a raw utilitarian power which
had to be harnessed, but a refined capacity to signify, which must
be exegeted, Languame (éggg;) is now the key to knowledge about

Brahman, which in the highest sense (paramérthasatva) involves a

ralization (apubhavg) of Brahmen,.

| In any event, the concept of languace in both of these
cases is looked upon as that which eventually leads to the goal and
is essential in attaining the gzoal. Therefore it appears that one
would be well justified in cluding that the posgitive attitude towards
lanzuage ag represented in ggzggg ig foundational to and characterié«\
“tic &F the Brahlwanlcal tradition as it is represénted by the Advalta

Vedsnta of Safikara,



Papsiica and Avyaksta-—Possible Reots
of Buddhist Linguistic Speculatien

Early(TheraV%éa) Buddhism does not admit of an expressly
systematic concern with 'lansuasse’, and touches the subject only

1 N ) ~
peripherally in such topics &s gsnussava ., avvakata, snd papanca.

The last two will be the specific-éoncera of this chapter since
they bear mere direetly upou the nature and limit of linsuistie
speculatioa thar anussava.

Papslics is the PE11 expressien of the Sawskrit term pra-
paica, which as V. Bhattﬁcharya peints eut is frem “,..pre-|pac er

(o s . o
er Jpane 'te spresd ocut, meke clear er evident?", Of these twe

1 Per this *inter-darfanic’ questioning of ‘authority? see K, M,
Jayatilieke, FEavrly Buddihist Theeorv of Knowledge, Lendon, Allen
& Unwin, 1663, pp. 1751T., where the tweo main arsuments set
forth by the Hariy Buddhists against the schoels fTounded upen
such *authority® {(especlally the Brahmanical scheels) appear:
to ve that such Yauthority® is unnaceptable because it a)
could ultimately turn out to be either true or false=the greunds
en which 1t was accepted belnsg no final muerantee that that this
authority is true (p. 1B4); and b) was not the result of a per-
sonal realization, Ainsicht, or verificstion (pp. 150-~1). As te
the *intra-darganic! attitude of Early Buddhism to ‘authority?®.
=that s, within its own philosophy==Jayatilleke states the
follewing in the eirhth echapter of the same work: “ths atti-
tude to euthority @ggg§i§§§§fécommen@eﬁ by the Buddha is nob
countradiciory to ‘EZnd is in fact compatible with the attitude
recomnended by the DBuddhs towards his own statements, ®{p. 389).°
In ether» words, even the ztatements of the Buddha should nat be
accepbed witheut question, althouzh, as Jayatilleke later {(np.
400-1) points cut, the latést stages of the Pall Caron de entall
evidence of am emergivg authoritative dexmatlsm,

A

V. Bhattacharya{frengs.), The Arapatistre of Gaudapada, Univere
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+

spellings, the Sanskrit werd is used in Vedantic werks to dencte
an "...'expansion of the universe® or the ‘vislible world® (prapat=-

cyata ity prapeiieah).® . Such is.the ussge in Agamafistra II. 35:

nt
® e eilTvikalnose. pranaﬁeapaéamo ‘dvayah,"==the cessstion ef the

"expansion of the universe is without duality and uﬁéiffer@ntiat@d;

and alze in Brahmasttra DBhasva ef Sahkara te IIY. 4%1. 21:s "ous .

Brahma 1s of one nature only and one in which all this variety eof

woerldly manifestations (Prapancha) has ceased to beeeoe“lo The

term also occurs in two relatively late Upanisads-=Mindukya VII,

again as prapaﬁcepaéamamg and évetgévatara Vi. 6 as pra a%e&ﬁém

In both instances it conveys the same sense of cosmie expansion.
Th@ugﬁ the abeove is far from exhaustive, 1 feel that it prevides
us with the genersl gnd accepted Vegdantic ugsage of the term pra=
ggggg and alsoe shows thet the term has ne specific or primary cene
neetion with ‘langusge’, but instead refers te a type of ‘expamn=
ding cosmic evelutien er differentistion frem a primerdisl centre®.

In turning te the Pall Caﬁ@ﬁ% usage of the term D&géﬁg@,;

4 V. Bhattacharya, Asamafistra, p. 43.

Ve M. Apte(fravsg.), Brahma-Stitra Srankara-BhEshya, Bembay, Fo=-
pular Book Depet, 1960, p. 5%90.

% S, Bedhakrishnan in his The Principsal Upanissds, London, George

Allen & Unwin, 1969, translates this occurrence rather toe loeosely

as "world".

& Thoush I say Pail Cenon here, I have restricted my investisatien
te the Stutta Pitaka, since it seems to be resarded by medera
scholars in genéral as the feremest seurce of Farly Buddhist Doc=
trine.
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we find that it occurs inm a psycholoegical context rather than a
cosmolegical ene, It is often translated as "impediment®, as for

example in MLS II po 163 and MLS I p. 87: “This zoal Eﬂi_tfha 1.e.,

Arhatshipj is for someone... who 1s without delight in impediments

Nippapa i CATANa ... nippapa%carati@é} not for someone with delight

in impediments,...". Woodward translates papanicitan as “obsession®

at KS IV p. 135, end ghinna~papsice as "...those who have brokew

down the hindranceg...." im the descriptien of past Buddhas at KS
IV p. 28, Papa¥ca is repeatedly translated as "difficulty" by

Woodward en page 168 ef GS II, and in a note te its oecurrence he
oeffers the followling: “Papsnca 1s often taken to mean 'Illusien®.

It means 'proxility, obstructien'.". Te sum up, in these isclated

ecourrences of papghca in the Sitta Pitaks we can readily detéct a
negative sud predomimant senge of hindrance ovr sbstruction.
#long with papatica, we commonly find a related construct,

namely, papanca-safita-sankhd, such as in MLS I pp. 14345, faor

which Horner gives "...number ef obsessions and perceptionSec.ce";
this sccording te his owm note on page 149 fellews Bu@dhag0§a {Pa~

pancasudeni, IX.75) who explains "sankhd® by kotthasa (‘number’ or

2 g

s

~d o
*partse’) and papancmganng &8 perceptions connected with tamha (crae-
&

ving), ming (cenceit), and ditthi (views), ﬁ%ganandaxg however,

e b

takes sahkhd more literally as in the Sanskrit ‘sam »}khya‘ sy 'ecal-

culation®, eciting its use in Safvutta Nikayva II1.70 as o censidered

4  Bhikkhu ﬁégaﬂand&g Concept and Realitv (In Eariv Buddhist _
Thought, Buddhist Publication Seclety, Kandy, Celen, 1971, p. 5.
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exgmplei. This latter interpretation of sahkhd seems to erpress a
mere precise undersgbanding of the psycholszical context in which
gagéﬁca end its commates scour, by emphasizing the word's dynamic
sense of "process’(calculation) rather than the static and mis=
leading xenerality of Buddhamgosa's quantificationsg (humber’, *parts’)

"~ ¥ () & ,
Az such, papetcasaniasatkhi ™ seems most appropriately rendered by

4 As in the translatlen et KS III p, 633

Whatseever of matter, bretheren, 1s past, ceased, chane
ged,~=that ls reckened §§Qkh§]g’ﬁermﬁﬁé and nared as
"has been®. It iz not ‘eckaﬁédigzla@ #is®  nor is it
reeknéaeafgz}as "will be®,

This definitely does support Naﬂaﬁaﬂda 8 interpretation of
the term, an interpretation which is certainlv propevrly taken
in- respect te the psycholezical context of the term papahca.

2 In partial ancticipation,of our chapter on langvase in N#egBrjuna,
we msy take inte aﬁc@uﬂ‘ﬁaﬁﬂnﬁﬁﬁa g obsery vence, on page 146 of
his Cencuntisn, that pﬂpaﬂﬁg*“n-ll and papancesainasankha are
are conspicucusly absent in lakiivana terts However ?“ﬁgﬁﬁhg
itself does oceur.in twe verses (XVIII.9 an@ KXXIIT. 14) af Ni
dhysmikalBrika, Steherbatsky, when he discusses pra afen in
The Conception of Buddhist Nirvina, The Hazue, Mouten, 1965,
takes it to mean “verbal desizuati Oﬂ{“L’G’ﬂﬁﬁ”V?k)" {p. &8),; or
“variety of names prapaiico vak" (p. LU})g in beth cases imply-
ing the advent of mundane concephualization of Nirvana., ©On p,
91 6f the same work, Stcherbat S8Ry {in 2 nete to Madhawikavyritl
11.4) states that, "...nlsprapa wcﬂ:aﬁ%"VQ(mw3mv°ea£:aviﬁ@ fhat
hers] not emly words but concepts sre miso wmeanc, (sn ldentical
eguation eccurs on p. 156). If wo take this usaze ef prapsfica .
in Madhyamika Buddhism as an example of the MahByina concera
with it, we can see that 1t has elsarly beecoms associated with
languaze. Histerically gpeaking, for such an association te
emerge, 1t must have been present in some rudimentary ferm -
within the Pall occurrences of the term pap In any case,
the usage of thils term in the Kldihvamllia will be mere
peintedly discussed in the %an&; chapter,

B e R
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an Enplish translation alenz the fellewing lines: ‘calculations
er reckenlings characterised by perceptiens (g&ﬁgg) of , or connec~
ted with papafica.

At this peint in our investisation I think it weuld be
best if leooked at a clesed occurrence of the term ggggggg gnd 1ts

complimentery construction papaficasshfiasahkhB.,  With this im mind,

we can find & classic usage of the two expressions in the Madhu-

puq%ikasu%ﬁﬁ~(MLS I. i1, 18), where:the sage-recluse Kaccana gives
an exposi%i@ﬁif on an anti-entolegical implicatien previousgly ut-
tered by the Buédh@fgo In doing so, Kaccana alse provides us with
& schematic preéantaﬁieﬁ for the Early Buddhist sequence of ‘psycheo-
perceptual? evelutioen ond differentaition, He states:

Visual conscliousness... arises because of eye and
reterial shapes: the meeting of the three ig sea-
sory Llupinzement; feelinms are because of sensory
impinzement:; what one feels one perceives; what
one perceives one reasons adouty what one reasons
about ochseasses oney what obsesses ane is the erl-
giln of the number of perceptions and obsessions
which assail a2 man in rezard to material shapes
cognlsable by the eye, past, future, present,

This sequence is then repeated for suditory, olfactory, zustatery,

% This statement of Ksccana's eccurs at MLS I p. 145,

.4 This implication is found at MLS l p. 14%, where the Buddhs
statess: :

Whmtev@r is the erigin, monkg of th@ numbs? af
obzessions and perceptions \papa Reaganfiasatkhn
which agszil a man, if therd is nothing te rejdlce
at, to welcome, to catgh hold of, this is itself
an end of propensity to sttachment... repugnance
ceaVi€WSsee perplexity... pride... iznorance....

It simply indicates that man®s glven existence has ne real and
final subgtratum to it
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bodily (i.e., touch), and mental concilousness, .

We can see that each of the different phagsas (contacts
or “sensory implncements®) ‘srises?! out of the momentary confliee
gration of sensory erean, ebject, and sense econsclousness—which,

in the framework of Buddhist asatkarvavada and pgticcaéamuppééal

ere mutually dependent on each other sut of dynamic necessity.
From phass?d (contact) ‘arises' vedans (feeling), then gaina (pere

ception), witakike (ressoning), and finallyv papsheca. If we were

to conjeeturally chosse one of these ‘situations’ as demonstra-
ting a probable scepe ot capacity fer the ‘onset’ of what might

be called laﬁguagegg??\wsula seen that vitalkks or freasenins about’
is the most approprimte. The three initial ‘situations’-—phassse

te safitia-~pppear to be more elemental er crude, .and rether pre=-

vide backdrep fer limguistic embellishment.

1. The former is the more meneral of the two terms and Javatil-
leke (Theory, p. 453) 1s reluctant to apply it as a predicate
of the PFarly Buddhis eaussl theery., 1 have come accrossg twe
papers that are very helpful in understanding the concept of
paticcasamuppada. The first is by A. C. Banerjee, entitled
“PratTtyesamutpada®™, and appears in Gautama Buddhz (28th Cene
tenavyy Volume), Ne Editor miven, Calcutta, Calcutta Oriental
press, 1956, ppe. 153=56, It provides a mood structural ace
count ef the technieal terminoloxy assoclated with the twelve
nlddinas. The secend is A, K. Chatterjee’s "Pratiitvasamutpada
in Buddhist Philosophy®, from his own Facets of Buddhist Theueht,
Sanskrit Colleze, Calcutta, 1975, pp. 5=17, in whieh he dis-
susses the Abhldharmika, MZdhyamika, and Yordcira interpreta=
tions ef pratityvasemutpids. The following quetation from p.
9 of the latter articie capsulates the Abhidharmika ({Epec. Sl pon-
tiké%iﬂterpreﬁati@ﬁ of the econcept:

The whele (gahgh&ta) is a mere name, a fiction, a
fipment of imagination. Causation obtains, net bhe-
tween the parts or the moments themselves. It is

the law as to how the moments arise and disappear
(dharwasahiketal. HNothins binds these moments tosethers
it 3gs thelir very nature te succeed each ether in an
endless chain,
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Vitakke is translated simply as “thought" by Jayatilleke
(Theery, p. LB0) as éis%inguisheé frem vicara or reflective thousght.

S. A. Aung, throughtout his translatien &f the Abhidhammatth@sanm

ahal ‘repeatedly rendersg these twe terms as “"e.. initial applica-
tien [?ﬂ%l sustalned application Kéf th@ugh§3"gé regpectively, and
a1lse further explairs them in the fellewing ways ®Vitakka is the
aireétiﬁg of concomitant preperties tewards the ebject. Vicara is

the bontimued eyercige of the mind on that ebject.”gi. Sueh an un-

T

i 8, Z. dung, Compendium of Phil@saphvg Pall Text Seclety, lLon-
don, 1910,

2 Aung, Compendium, pp. 89, 95, ete,. Im D,II p. 311, witakka
ie translated as "Mental prém@ccupafieﬁ“ with the Rhys Davide
noting that, "The word is used, accordling to Suttanta method,
rnet with any fine sh&ée of payehological meaning, but in its
popular sense of,.. ‘belng pre-ececupied about.'%. The prebe
lem with 1ts oeouUrrence h@re9 is that it is ziven as belng
‘cauvged by papafica-saiiin, which is net, as the Rhys Davié§
nete om p, 312, Vin exmctly simllar seguence of ethical states..,”
g3 ecaurs - in the quhuﬁuﬁ@iba sutta (Wa??hima NixGya I, 111, 112).
The latter gives only gafiia and not Qdﬁwuﬁa%ii?ﬂ@. If we ﬁake the
Digzha sequence and equate sahha with papancasaira, then we weuld
have te acecept ?%ﬂﬁﬁ in our ‘enset ef iaasuawe3 in the Hejihiwa
acecount, howevey such an equation dees ﬁo% eanvey the bare a=-
wareness that seems to be implied by selifia as the third khandhs
(for -1t dees not seem to lose any of this sensze here), H@rﬁ@r
at MLS. p.. 143 notes that the Commentary en Moiihiwa defines

it o
papancagatina as “perceptions connected with Gb%@%qieﬁgg views,
and craving.®, this is uertainlv more, than mere eﬂwnaﬁ There-
fore, I would tend to group papsncascmiia with pa w.ea, and say
that 1t 'arlzes! (roirz smainst the Uisns ?@QH@ﬂ&@S after vitakka.

a2

Aung, Compendium, p. 17. Na@anamda, C@ncepf9 Pe 4, gives a
simlilar definition follewing Viguﬁéhimazﬁa I pp. 1424735

g%ﬁﬁ&vka is the] onset or initial appliecatien of
oughte.. (vicira the} ...dlscursive aspeect of
the intellect has the finer sense of investization
end deliberation. It follows faithfully in the
wake of ¥illtakkas and seeks to sustaln it.
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derstanding of vitakks as the initial ‘*spplication of thought?,

coupled with the inherent human awareness of the concomittance

1

of thought and lenzuarxe umalcﬁg with the structural similarity

between thought and languageaﬁmmmay'be-@ﬁ@ﬁgh.to allew us te cone

sider vitakka to be a "latent form’, er an "{ntermed late gtase? in
the sequence,; ef expressibie ianguagetig 7
In any event, it is at this peint that papatics and pae«.

~N

- ‘g - .
pehepraniasanlha ¢ eriter in'. We have seen that.g%gé%eq has a

literal 'root sense® that deals with 'manifold exzpansien eutwards?,
and that it is teken by medern translators of the Pall Caneon te in-

tend a *hindrance’ or ‘obstacle’ foeunded upen ‘wental ebsessien’

1 The Buddhiat er the Vedintin, I think, weuld nst éiqagr@e te
‘any great @ezr@?a ﬂmﬂaﬁaﬁﬂag at Congent, p. 4 states ® e
cancertual gc*ivify presappoeses langusge, so wuch s@ that ’
thouneht itegelf may be rerarvrded zs a form ef sube=voeal speech.®
There 1s the cewmmen Pall formula asserting the cencemittance
ef the fellewing btrisd, kiveng vicEvg Fmﬁa649 peeurring for
exgmple ati Majihina £1¢ei,o, @1@@ ﬁﬁ oy 1978 RKa Gpsﬂisa@

I Lh i/g W@ iai,m’h @ q

iy

Y

A This is ﬂ@t te say that everything ‘thinkable' is 'zpeakable?,
ner the reverse, that evervthing that - can be speken is capable
ef belng translated inte theusht censtructs. Mysties stand as
the greatest spokesmen er @?awplég that ceuld be iﬁ@@rp@ra?eé
to Justify such an attitud o

3 By this I maan lengusge in the sense that it appears as mani-
festly coznisable and cemmunicable, : :

%  Up t111 now, f%PJD5V6h016 zieal stage has been set for the ape
vearance of papgica, in other words, phasga,. @ﬁﬁ?q, end vitakka,
gsradunlly prov

Tty

ide mere and wore ef an iwpetus towards this ‘iline-
guistic ex aﬁei@ﬁ* This is also the level :en whieh I weuld
place papafirpsafitn, see note 14 above.

\

€
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Juxtapesed az it la asainst vitakke, in eur selection from the Mg-

dhwpundikasutta, pepafice ceuld perhaps refer te a'further sr extra-

.4

polated expansien outward ef the conceptualizing tendensy in man,

that is, after its initial enset (vitakks) and susbainment (vicBEra).

In this sense, though the nature of the ‘expamsion’ denoted by vi-

o

cira is somewhat restrained and ordered, inm ether words, ‘expansion

te & 1imit?, the expanszien " that is * indicated by g@y&%g§~seems te

embody no limit a8t all==it is unbounded, rather than ordered, expan~-

4
sion. 'Nﬁganané& appears te suppert such an interpretatien ef the

fntended comnetation of the term gagaﬁc@ when he discusses it in

the context ef vitakka-vicara] he states™ @

1

o

. .«Qggéﬁggee@ is & more corprehensive term hinting
.. at the tendency of the worldling's imagination
te break loose and ruan riet. If vicEra, at leasst
relatively, denctea casmes Li €y vva&Tew diffe-
rention] in the mental reald, papsce seems to
gienify chaes.

Such a sense of *instabillity’ mixght alsc be suppsrted

by its eccurrence at KS., IV, pp. 134=35, where papshica is used

gleng with the follewing predicates, ﬁgjitam ("something moved®),

phanditan {("semething wavering®), and pmansgatam (“vain imegining"),

to medify the erroneeus phrase "aham semi® (*I am“);i;‘ Clearly,

Nﬁnaﬁan&aﬁ Concent, p. 4. Thoush Naﬁaﬁaﬂéa gseemg to get more
thia enoush milease out of fthe term pagﬂﬂ@g in his b@@kg I
don't think he is at all unjustifisd with his 4ater Drﬁ%aﬁi@ﬂs
in view of the praematic concerns (yiz,, soteriologzieal) of
Early Buédhism, and the framework that this ferms for all ef
its pqychclem%eal and episteveloglenl investigations.

This eeneit of “ghan asml” is prgb@blv the worst possible theught
L@ @ogupy the sspirent' s mind. &@waﬁaﬁéag {Conce ts Do 5) in re-

erence at the Hedhupundlloouito ecsurrence of . papalicn, nakes
ﬁhis ﬁ‘atﬁf snh s ¥AL thls flﬂa& stage.ef senge=perception Eﬁg@ﬁ@&%
ke whe haz nithertoe been the subject now hﬁcemea.the hapless obe
Ject f; o Cvintin' of papshisal.®. The Ved@ntin would shudder st
sushis venoilion ts the sassarvitn that *¢he self is®.

. &

&
had
-
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the intentlon ef the first twe predicates (iNiltem and phanditam)
is te convey a sense ef motion, and this motlon, when reflected

in the latter pair (pepaiica snd pfhnsgatam) contributes to an overe
@ll sense ef consequential mental-preliferation, which in turn,
cones to & precise head in the @cncepé of Qagé%ea.' Taken in this
waz,gaga%caAé@moﬁstrateg the same gener@ln'r@ot notien’ of éeliﬁ
‘berate expansion that it‘éées in its Védgntie ugagég with %he-rea

gervation that here, pir)aps¥fica is on a microcosmic/psychological,

rather than macroecoesmological, .seale,

Purthermore, in our comparison of the Veddntie and Bude
dhist implementation of pa a%@&g we may notice that while in the
Vedlinta, necrocosmie expansien and evolution implies an erdered
gseries of events, the Buddhist ecneept 4f papanca welshs ell of
ite emphasis en the unrestralned ané ch&otié_@atare @fjgxpaﬁﬁiﬁg
eonceptunlization. Thuz the sense ef Early Budéhistmpagéﬁca@ in
psych&l&gicai and soterisleglcal terms, is tetally nemative, and

" this negative gense is zdditlionally compeunded by’ its asseciatlien

with the three kilefamss -~ tanhi (craving), ména (concelt), and

e~ 1
ditthl (views). NEnananda™ , statess

enethe prolificity in concepts suzsgested by the
term papatica manifests itself through ths above
-three main channels ["tanhd, wana, 41tthi™) , se
-mueh so that the terir hds been traditfionallly
assocliated with them, :

In this way, the chaetic nature ef gagéﬁca sctually manifests it-

He
b1 Nawmanands, Cencept, pe 11, where he is followine various

Nikazva Commentaries. '
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self and defines ltself im terms of the three kilefas.

At this point, it might net be irpreper to distinguish,
threugh analegy and our assoeclation of language with vitakka,above
(pp. 6-8), beth a mental papsnea sud & verbal ggg&ﬁea in the se=
quential evolutisn eof e@neepti@nile. Hewever, I do not censider
this to be an earnest dichotemy, it is merely meant toe indlcate
that the latter seems {o presuppose the former activity. Verbai
gaga%@a would. simply mean that speech which has subordinated: itself
to the realms of the manifest Kkilefag, or in @ther words, muﬁéan@
speech in generalrfa

| I we were to summarize what has thus far been sald about
papeiica we could stste that it has, in Pali Buddhism, a triple con=
netation ef expansien 6utwards, obsession, and hindrance (all ¢g=-
pecinlly in the realm of ideatien), and that that cennotatlen, te
become directly applicable te the various modes of wmundane verbal
expression, needs only a minimal amount of extrapolation through

the common and mediating substratum of the three kilesas. In this

way gaggéca exemplifies the essence of the Early Buddhist attitude

i Nanaﬁ&né@g Cancept, ps 10, makes use of the same éioh@t@mv when
he states:

sooWe s@e a curious distimetion between the relative
meaningas attached to ‘gagaﬁcae when it is uesed with

- reference to the verbal and thexental realms respece
tively. Such short-hand devices as teechnical terms
or ¢ éegworﬁs in & langusge help us to avold *verbale
papanca’, but inasmuch as they are evolved throush a
eampleﬁ process of thought activity they w&v be sald
to presuppose a §00§ deal of ‘mentalepa Baﬂba o

2 The nezstive attitude toveards mundane speech, or the fact that
mundpne sprech,; as 1t stands, is not gquite right or ‘real’, is
egaln congplicuous.



towards conceptualizing lenguage and its varions verbalised modes,
In this light, the nesative connotation of papafica as 'hindrance®

relterates the antagonism ef the other aspects of 1ts triple sig-

nificance te the angttd metaphysic of Early Buddhisme-in the sense .

thét ﬁhis meﬁaphyéic stood as a reflective soteriological coroie-
lary to the Four Noble Truths. In other words, ‘expansion eute
wards'raﬁé‘obsessleﬁ' (i.e., the févé?ﬁeratiaﬁ of this fﬁnéaﬁentai
'expanslﬁn outwards’ throughout phenominal reallity so that ideas

of permanence becone firmly-éstablisheé) throurh mental and 'veeals
linguistic' chaﬁneis, is a ‘*movement' directly in opposition te the

individugl effort of 'self-negation’ that sternly forms the single

seterioloniesl pre-occupstion of the Early Buddhist ideal, the Arhat,

Is this, however, true of all language as the Esrly Bud-
dhists saw 1t? IFf it is, then there could b2 no seteriological er
existentianl impert to language at all, uniess it : is the implied
negative import that leanguexze arising ia thie wanner is definitely
removed from ‘the way things really are!., Early Buddhism, fertu-
nately, deeg not leave itsell adrift on the surface of such a re-
signatien, for there do seem to be two "psycho-verbal situations®
that are definitely conduieive to the Early Buddhist ‘achievement’
of Nirv§§a9 and these are ph@ﬁoweﬁaily appafeﬁf és belonging to
the two Theravada 'ideal individual states® namely, that of the
Arahaﬁtr(ggg$) and that of the Buddha himself., If we can investi-
gate why they are not subject to papsiice we way be sble to come

plete our pleture of the Early Buddhist attitude towards language.

R
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-First of all, the Arahant was looked upon by Pali Bud-
gdhism to be the embodiment of individw 1 effort and determina-
tion'? s and one who throusgh such effort had reached the apex of
manifest existerice. In his case *psycho-¥erbal constructs® have
become reduced to ‘empty state® in the sense that they are charac-

teristically free from taﬂhég nang, and i;tthge" For a clarifica

tion of this we again return to the Madhupundikeasutta {(MLS. I pp.

s

141mu2), where this time we .find the Buddha making a responge te

the ensuing pointed guestion:

“What is the teaching of the r@uiusefmuﬂi s of
what views kiﬁakkﬁaV1@ 1it., ‘What does he point
out or show?'} is he?

“Acecording to my teaehine, sir, in the world
with its devas, Hiras and Brahmds, with its erea-
tlon, with recluses and brahwmang, with devas and
men, there is no sontending with anyvone in the
worlids for whieh reason percepbtions do net obsess
that brahman as he fares alons not febttered to sense-
pleasures, withou® guestionines, remorse eut off,
and who is deveid of craving for becoring and none
becoming.

L. This individusl determination was geverlv criticized by the
MahavEna as a completely self ecentred attitude that exhibited
perfection of enly & lower order. Hay Dayal, in his The Bo-
dhisattva Dochrine in Buddhist Sanskrit Literature, Delhl,
1932, p. 1f., zives us an idea of what 1t meant te be an
Arshant : :

He was defined as one, who had eradicated the three
@aravas (Palis fsave = ‘Intoxicants’, sins, errvers)
of sensge-desire, love of existence, and ignorance,
and also the fourth supplementary asrava of specu=
lative opinion. He practised the seven Factors of
Enlicshtment (Fali: sarbojjhanya): mindfulness, in-
vestigation, ererxy, joy, serenity, concentration
and equanimity. He eot rid of the five ﬁivawaﬂaﬁ
(*hindrances®, ‘coverines®).... He freed himseif
from the three *Roots of Evil®s gsense=degire, hatred,
and delusion, He practised self restraint and cowne
centratioBeees
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This passage makes two polints rezarding the Arahant’s
employment of °language’. The first pertains to éi??hi'or views
~the kilefa éhat is perhape most intimately connected with ‘psy-
cho-linguistic construétions'amané is displayéd in the phrase,

@, ,.there is no contending with ényoﬁe in the world.®.  Such an
attitude is echoed st K§. III p, 117, when the Buddha states,’in
regard te his own speech, that, “Ido not dispute with ﬁhe,worié,
but the world dlsputes with me."” , What theserstatements seem
to 1mp1y:ié‘thaﬁ, in his use of language, the Arahant does not

sppropriaste any speculative or specific dozgmatic stance, for this

would run counter to the anstts-aniccs metaphysie in, flrst of all,

positing a real 'holder eof the view® (a real gham), and secondly,
in granting some sense of permanency te the view 1n-1t8@1f219

Such is also the stance (thouzh in an explicitly existential sense)
expected of the Arahant in the famous °*Parable of the Raft® (MLS.

I p. 132f9)9vwhere it is emphaslzed by the Buddhs that. the Dhamns

is, just like a raft, for cressing ever to the other side, and not

for retaining once one has crossed over,

% At MLS. I p. 141, note 6, we find a similar but untraced quo«
tetiont ¥A dhamma=-speaker disputes wlth no ene, but a speaker
of non-dhamma &lsputes.®, :

2 This could well be evidence of the seed for NagFarjuna's ‘stane
celess pure~criticism’ as it manifests itzelf in the catysg-
kotl coupled with his statement at YV. 2968 %,, .nf@sti-ea rams
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In this way, ditthi can be regarded as one of the most
e B
negative manifest extremities of Q&Qéﬁca 0T, 28 we have come to

know it, fpsycho-linguistic proliferation®, and at this point, we

can afford to distineulsh amonsg three "aspeets® of ditthis micge

chditthi, sammaditbhi, and more indirectly, that which encompase

[ 3 ]

ses both the first two aspects, namely, the ‘élinging on' or ‘hol-
ding' to a view, Defined in terms of epistemle content mgechgw

ditthi is a false or untrueview (j.e., a view unconfirmable by

o

Qrafgakga or anuwaﬁa) and sanmaditthl one that does correspond t¢o

LR}

percepbual fact and 1nferenceife The thifé agpeet of e§tth19 is

its fluid aspeet, that whieh truly makes gittg; a kilega-=the tene
dency to becone attasched toe the sctual content of the view itself
(in fact, this aspect seewms to be underscored by the other twe

kilefas, viz., farnhd and manas and becores, in the clinging to game

maditthi, e doubly harmful manifestation of Eagé%ca)a We see. there-

¥ It is very difficult to say to what ‘praminass® the Early Bude
dhists attested, but since they were ’phenovensaiiste’ (accepted
the reality of the dharma=) it seems reszsonable to say that
they placed great emphasis on perception gz a verifying prin-
ciples inference, however, we posit wore dublously. These are
certainly the two prapfvas accepted by the later Yosielra Logi-
sians gueh as Vasubandhu and Dinndsga. Jayatilleke, Thecrv, pe
35% explains true and false beliefs in the followinz manners

cosWnlile false propoesitions are considered false,
wnen they do not correspond with or deny facts,
true beliefs, sonceptions or statements are saild
to bhe those whieh refleoct or cerrespond with faet.
The words used for true beliedfs, conceptions eor
statemnents are @ammaéitfhig sammasankappo and same
maviBca respectively¥ecoo

This "Positivistic® bent is eertainly true of Early Buddhism.
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that papaheca, in its threatenineg proliferation, is a constant and

persisting hazard, even fo the adoption of gamm@ditthi (cfe, "The

b

Parable of the Raft'==MLS. I p. 172 f.)

in the 1light of such an assoclation 6f papanca and di??hi,
we might perhaps posit ene place where Qﬁggﬁgg may be saié o run
more raﬁpantiy loose than usualyand in unusually excessive concenw
trationse=the verbal debate. Here we encountef g lively exchangze in
the form of defense or rejection of submitted positions or viewsy; this
is the very 'stuff’ that papahica is made of. The Arahant however, 1is
free féém the kileéési and therefore, eveh'posséﬁ'ﬁc attachment to
sapmad {£thl or the Dhammag though it is true that he himself may em=

L

‘employ® and 'entertain’ such a posi?lom in ordey to preach samma-

gitthi .or ¢the Dhawma and in order to refuteée falv@ views (Nicehqﬂita

Lo Y
*hi)e As Vahananda brings to our attention, 'Q,GQQWEde1+*hi it-
e

self embodizs the seed of its own transcendence, as its purpose 1s

e

to purgg‘the mind of all views inclusive of 1tse1f§”2 o Therefoe,

4 Nanananéa, Concept p. 38, neatly surmarizes the nippanpancae
abcompliqheé state? ahbi@veé by the Arahant when he stabes
that

The data  of sense experience, both precepts and
concepts, which enter his wmind... enter through
the portsals of °thought (vitskka) but they never
reverberate throush the corrldors of his mind as
“echoes of _'conceptual proliferation® by way of
Cravinyg Concelt and Views (tshhf@-mina-ditthi-pa~
n;nea) They never interfere with the subliwe
quietude reigning within the inner recesses of

the wmind,

2 Ibida; Ds 39,
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even at the height of the debate, surrounded though he may be by
a turbulent ocean of Qagagg@, the Arahant remsins aloof and inwardly

o 1
silent., Again %ananané& provides us with a translation of a verse

{Sutta Nipata 812) which appears particularly appropriate as a des-

cription of this state of nippapsfica that is attained by the efforts

of the Arshant: "Even as .the drop of water on a lotuse-leaf does not
smear it, or as water that smears not the lotus flower, so alocf lis
the sagé who does not cling to whatever he has ssen, heard or cognl-
sed.".

Thus we come to the second point concernins the Arahant's
temployment' of lanauage as described in the Buddha’s answer to the
‘questiom directed at him concerning the ‘*views® held hy such a pere
fected being (above p. 106), namely, that the Arahant is ... not
fettered to sense pleasures, without questionings;ees"p and 80 On,
In other words, thils means that he 1s free from apaﬁcaz, that 1is,
°psyého»11nguistic proliferation®, during the course of all of his
activities=—especially those directly related to the propagation of
speeche. |

If we werturn now, from a comsideration of the way in
which:“language° was-employed by the Arahant, to an investlgatlon-—
along gimilar lines=~of the Buddha himself, we would first of sll
have to make mention of what seems to be 2 subtle yet essentlal 4ifw=

ference bhetween the two, namely, that the Buddha was not only.an

afmnanda, Concent, pe $8.

ora

[
e

. & oo
2 For nipoavanca, see also, Dhammavida 93 and 254,
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Arahant .but; and most importantly, the Arahant, That 1s to say,
the Buddha was the Teacher, while all other beings in the universe
were only ffollowers®; including even the most perfect of'Arahants,
He is the Teazcher.because, above all, he was the Founder of the
Dhamma this partioular'age, and it is this final characteristic
that truly disfimguishes a Buddha from and Aranant, for as stated
at MLS. III PP 58e59. "The Buddha renders the Path aﬁtainable
when and where no other being can.",

We see that since the Buddha is an Arahant, he does not
- suffer from Qagagca in his turning of the Wheel of the Dhamma, but
it must be noted that this aspect of his *anti-' or "ni-' papalica
‘qualification stems, though indirectiy, from mundane reality (the
sphere Qf'the_g;;giﬁg;)_as the prorressive negation of that reallty
in terms of 1tselr{“ig On the other hand; as stated previously, the
Buddha is unlgue in existence simply because he has the capablility

of declaring the Dhamma for each mahﬁk&ggg?, and as such, he 1s cone

i Thaf is, throusgh the employment of vitakkaevicira (applied and
iained thoughts) to gradually ellminate unwholesome mental
st&tes“ (vizes, papafican), as exemplified in the exposition pro-
vided at D. I, pp. 250 f.. The analogy that the Buddha applies
“towards a clarification of this ‘gradusal process of elimination®
is one (as at MLS. I. p. 153) of & carpenter progressively dri-
ving out 1ar@9r biunt pegs with smaller and sharpér ones, until
in the ‘state’ of nauna, pegs and the act of 'driving out? are
no longer needed.

2 bs at MLS. JII pp. 56<573

There is not even one monk, brahman, who is possessed
in every way and in every part of all those things
which the Lord was possessed, perfected one, fully
Self«Awakened One, For, brahman, thig Lérd was one
to make rise a Way that had not rised (before), to
show & Way not shown (beforelc..s

Ci‘r; 9 }T)%

e

ITL pa Pl
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sideréd to be the manifestation of the Transendent Principle (Nibe

bana). In this sense, the Buddha's nippapafics qualification can

be interpreted as stemming from beyond the mundane realm, Thus we
may recognize the Dhamma of the Buddha to be free from gaga%q& in‘
all respects and from every perspective1g

Here, it may be interesting to point out what I see %o
be thé ma jor difference between the Early Buddhist concept of a
"Declaration of.the Dhamma® and that unaerstanding of ‘Ravelation’
occuring in the Veddnta use of the term 5Sruti. In the latter case
what we seem to find is a ‘Divine Manifestation® of revealed Truth

that is carefully handed down through tradition-—an ad jective that

1 In connestion with the abillty of the Buddhs to Declare and
preach the Dhamma, mention misght alsc be made of the four pati-
qambh*ga(s)imiskueg pratls 3mv3%) or analytic LOWPT@hCHQiOﬂSa
Tnese are a§ foliowss 1) a?1banﬁthamhuin?9 a knowledge of the
objests of denotatiens i1) dliawma~, an analytic comprehension of
causal conditions; 41i) niruttl-, an analytic comprehension of
definitions, or in other words etymology; iv) patibhfns-, an ange
lytic insight into the preceedinx three. Occurins in Pall texts
such as Polnts of Controversy (ELS., l.e., Kathavatthu), p. 179;
AN. II.p, 1603 IIX p. 113 and p. 119, the four seem to appear
merely as certain attainments or perfections of the Buddha and
also other thikkhi{s) (for this see S. Z, Aung and C, A, F, Dae
vids® informative Appendix at pp. 377=382 of their Points of Cone
roveray (PTS.)). Of the four, perhaps the first and certainly
the third can be taken as bearing on the Early Buddhist concept
of lanmusge., If we couple this with the fact that in Jlater Bud-
dhism the four become more closely associated with a bodhisats
tve or Buddha's abllity to preach the Dharma, in the sense that
these four analytic comprehensions are now looked upon as prere-
quisites for successful and prover preachins of the Dharma (see
Hay Daysl, The Bodhisattva Doctrine in Buddhist Sarnkgkrit Litera-
ture, Delhi, 1932, pp. 259-267), we can ocviously take all of
them asg bearing directly on cur concern with lanmuage., The ese
v@ﬂ%iql question of gourse is? "Are thesge vmt*aaxhhiaﬁ(s) to be -
incjuﬁmu within papa Yica or not?%, The answer to this seems to be
that v {glnot, since the four have to be taken asg comprising one
partless, intuitive and instantaeous comprehsnsion (as indicated
at pe 312 of A, K. Warder®s, JIndlan Buddhigm, Delnhi, 1970) and
nnt scemething akin to a wmental proliferation,
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that is frequently used to describe 1t 1s apauruseya, that 1is,
*not dependent.upon man for its origin“ig The importance of this
predication appears to be that human effort has no bearing upon a
disclosure of revelation in thé cosmos. The Buddha, on the cther
hand, came to Declare the Dhamme out of a supreme individual ef-
fort that spanned many lifetimes and that culminated itself in his
exlstence as Gautama. It is in this connection that we find him
stating at MLS, II. p. 400 the following wordss
ecod am one of those reéluses and brahmans who by
fully understanding dhamma of themselves only, 8l=
-though these truths have not been hesrd beforelin
the =zense of'being traditionally established|, clainm
that... they have attained herenow to excellence
and to going beyond throusgh super-knowledge.
‘And further at MLS. III p. 230: "What I am talking about, monks I
have heard from no other recluse or brahman: and moreover what I an
talking about ls known only by me myself, seen by myself and discer-

ned by myseii}'é Therefore, 1t appears that, leaving metaphysical

subtleties (if we can gay that a sﬁeculative metaphysic exists in

1 This concept of gpauruseya is originated by the MNimamhs¥ (e,2.,
Mimfhsd Sutra, I. Be 27). See also above, p. 43, n. 2. -

2 It 1s ironical however, that by the time of the Vaibhagikas spe-
culation on the concept of buddhavacsna (the actual word of the
Buddha}), which does not seem to play a significant role at all
in the NikAyas, results in the adoption of the very predication
of apauruseva, FPs., S. Jaini has the following words on this in
hig *The Vaibhasika Theory of Words and Meanings® BSCAS., Vol,
XXI1, Part 1, 1959, pp., 95-107¢

The lack of speculation on the nature of the Buddha-
vacana in the Pall tradition and its presence in the
Vaibh§§1ka school suggests that this was a later de-
velopment brought about by & certain influence of other
schools, particularly the Mimdfmsakas and the Vaiyakse
ratiag, wWho, although for different reasons; had a pri-
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in the Sutta Pigaka), the two concepts are quite different, for
while the Dhamma does not exist in the cosmos until the Buddha ma-
nages to °*win'® it and Declare it, the Veda seems to recur as the
matrix of every creatién, and even goes on to fesidually exist afe
ter Er&lalale / ‘
Having‘indioated how and why the‘speeeh of the Buddha is

nippapahicea, we may now turn to another and connected aspect of his

implimentation of language, namely, his silent response to the avyi-

L

katBni'. The word avyskata literally signifies something that is

- unexplained, or as Hare indicates at G3. IV p., 392 %..e.literally

mary interest in the problem of words and thelr meare
ings. The Valbhfisikas seem to have benefited from
the arsumentg of the eariy SprotavEdin Grammarians,
But the MImdmsskas seem to have exercised a far gres-
teyr influence on them as 1s evident from the use of
such expresgslonsg as gpauruseys for denoting the Bude
dha~yacana. (p. 107)

1 See above p. 43 notes 3 and 4, We might also include the folloe
wing quotation from BSB., I. 3. 30: praliysrinamapi cedam jssace
chakivavafoenaneva pre ;afﬁg' gaktimillsweva ca prabhavatis ihaye
athikasnizalvanrase 't. (When dissolving, this universe dissolves
having as resicual aixaﬂ?ﬂﬂjpﬁtéﬂCYe And it re-emerges having this
potency as 1lts root cause, or else there would follow accldental
contingencys ). The context of this statement seems to indicate
that this potency (5akii) is in 2ffect the esgential structure of
the Veda itself. ©On the other hend the guestion as to whether
each Buddhs expounds an identiecal Dhamma in each worldecycle would,
I think, west probably be of the same order as the avyAkstani.

-~

2 The following papers specifically tackle the proble of the avyslka-
tEnk: Nathmal Tatla’s, "The Avrikrias or Indeterminables™ in The
Navg Naleondsm hnhqv;harﬁ Researchn Pﬂbf-oat*on9 Voi. II, Patna, No
Date, 1, Satkarl Mookerjee, pp. 18i=159; T, w. Organ’s, “The Si=-
lence of the Puddha', PEW. Vol. IV, #2, July 1954, pp. J2;m1@09
S, Radhakrishnan's, "The Teaching of Euddﬁa by Speech and by Si-
lenge®, Hibhert Jouwﬂal Vole 32, 1933=34, ppe. 32=3563 G. H. Na=
gao's ”th silence of fhﬂ Buddha and its Nodnyamio Interpretation®,
Studies i9 Yﬂ?GTOJV and Buddholony, ed, G. M, Nagao and J. Nugawa,
Hozokan Kyoto, L1955, ppe 137=15i, An n antholonry of textual passaw
ges referving to the gvyakatinl ocecurs at gva 560=556 of G, J. Joa=
ninge' ™e Vedfintic Buddhism of the Buddha, London, 1948,
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{(a~vi-B~kar) unexpounded, unanalyzed, uhdefineéo“i, We are pare-
ticularly interested in the term as a designation or synonym for
a set of tenz questions sddressed to the Buddha and arranged,; as

for example in the 'Vacchagotta Safyuttah ™ (SN. III p. 2583)9,as

follows:

Is the world eternal? Ot is the world not eternal?
Is the world finite? Or is the world infinite? Is
the gelf the same as the body? Or are the geilf and
the body two different things? Does the Tathg&gata
‘exist after death? Or does the Tathapata not exist
after death? Or does the Tathiagata both exist and
not exist after death? Or does the Tathagata neither
exist or not exist after death?

Clearly the questions are of a purely speculative nature,
that is, they are concermed with topices that, at best,:can only pro=
‘duce debatable conclusionsg” «-not simply in th& Buddhist context

but in the context of all the different Indian schools of thét day;

1 I am not of the opinioﬁ that the middle of these three predicates,
1eeep "unanalyzed®, is really a sultable translation for ayyakata
in the context of th@ ten questions, The Buddha, for @Xample,
though he is questioned about making a pronouncement on the ques-
tions in the form of expounding on or defining them, is not expec-
ted to analyze them, o in other words, to enter into an investie
gation-of ther as a bhikkhu misght,

2 N, Tatia, 4in his “The A VYEKRTTaSaee'y Do 141 n, 1, explains the dise
crepancy iv numbering between Early and lLater Buddhlsm:

These are ten accordine to the enumeration in the
PRE1L canon (see Majjhima=NlXiva, Suttas 63, 72) and
fourteen accordinz tr the P*ﬁvannqpaﬁa of Candrakirti

De- 446, Poussinis ecltion). |lertainlquestions... are
not ioumﬁ in the Prli canon in the present context,
though the same are available in other parts of the
canon in a different context. The number is elasticCeos.

3 Sagsato loko ti vE Asassato loko ti vE, Antavd loko ti va Anantavs

T lekas ti wE, Tam Jivam tam savTranti ¥5 ARfsw  4iTvam f%gwm sayrirentil
va, Hoti tathizato raram parana tl v, ha hobl fatbis quo DA TAIN Mae
rana ¢l via, Hool ¢o na ca honl Lathisnto peTam maransd ol Vi, Hevd

hotl na na hotl tathiizato param mavans ol ve £1, °
rF-3
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As such speculative questions, they are dependent upon a structue-
red dialectical framework, and this fully wmanifests itself in the
last, or "tathdeata®, set of questionsl. We can easily recognize
thls structure as echoing the logical symmetry of Nagirjuna's ca-
?uskoﬁig In this part of our investigation we will attempt to dis-
cover the nature of the contribution that the avyfkatanl can be |
said to make in terms of the Early Buddhist attltude towards, or
" concern with, language==-especially in the light of the Buddha's
silent response to themy, since that is essentially what imparts
gignificance to them,

The twe most informative occurrences of the avyakatani

D. I pps 39.545) and in the

s

‘seem to be in the Brahmajdlasutta (at

Clllepdiufikynsutts (MLS. IT pp. 97-101), In the first we do not

encounter the standard topics (such as, the eternality of the cose

mos, etc. as given in the Vacchazotta Sahmyuttah) of the gvyakatani,

but such notions as the existence of another world or not etc.; the
existence of Chance Belngs (opandtiki) or not etce., the existence

of the fruit of good and bad actions or not etc., with the tathiBgats
topic remaining as the only constant (see D, X pp. 39=40). What
this in fact sesws to indlcate, is that the toples of the avyika=-
tand af@ in themsslves only secondary to the form of their logical
presentation as assertion, negstion, conjunction and disjunction%,

This is even further borne out by the context in which these avya-

1 As at T. R. V. Murti, Fhilosophv, p. 38, we cannot see why all
of the questions could not follow the same fourfold formulation,

2 Here the 8 yeka%nﬁi are not presented as questions, but as the
possibllity of views on these foples held by various speculators.
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katanil appear@‘némely9 the presentation of si?ty«two1

varying the-
ories or viewpdints concerning various metaphysical toplcs.whiéh
seem to be taken as characterizing the mamut of Indian philosophic-
religious speculation of the tinme.

Taking thiis into account, ﬁhe'char&cteristically struce-

tured gvygkatini specifically appear designated under the type of

view held by the so=-called "Eel-Wrigglers® (amaravikkhepiki), who

are thus called because they tend towards dodging the lssue and ge-
nerally avoid commiting themselves to any exact ﬁosition (see D. I

- ppe 37=41). The first kind of "Eel-Wrigsler", for example, does so
out of the fear that the position he adopts might simply be an er-
_roneous onej the second, out of the fear that adopting a position
glves rise to o grasping or clinging condition (%Eéggg%)zg the third,
out of the fear of not being able to explain (and perhaps defend)
his adopted position in the face of antagonistic quicians'(i;ggg
the hair splitter or vAlavedhin)s; the last, simply out of his dull-

ness {(panda) and supidity (momiha). A11° of them are possessed of’

these specific fears bhecause their actualization eventually leads
to a "pain of remorse® (vighata) and "hindrance" (antaraya), in other
words gmeneral soteriological détriment,

Now, thils "Eel=Wrizkgling” manifests itself directly in

1 These are all summarily enumerated at D. I. ppe 53=55,

2 PEeleWrimzling®" developing in this fashion, would certainly be
the type of “Eel-Wrisglinzs® to most likely arise and find a sub=
sequent foothold within Buddhism itself, in the event that a
disciple was not sufficiently cautiouse

(WS

Though the mention of vighata and antaraya does not occur follo~
wing the fourth type, its implication is quite evident because
of' the obvious synmetry of the other three explanations,
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in the linguistic and logical form of what is called "equivocation®

(v2cavikkhepa), which amounts to a general confusion of speeche An

example of such “equivocation® 1s appended to the explanation of
the fourth and final type of "Eel-Wriggler",, running as follows:
"If you ask me whether there is another world,
well, if I thought there were, 1 would say so, But
I d0ﬁ't say so0, And I don't think it 1s thus or
thug, And Idon't think it 1s otherwise. And I don't
deny it. And I don‘t say there neither is, nor is
not, another world." Thus does he equivocate,ss.
(R. I p. 39)
Ore can gee that, in fact, thils "Eel-Wriggling® seems to simulta=
neously assert, and yet non-commitantly, 211 four of the férms-.
characteristic of avyAkatiini. It is not surprising therefore,
that this "Eel-Wrigzler® nmanages to perform his "equivoecation® én
views or propositions as they are structured in the characteristic
four-fold assgertione=denial-conjunction=disjunction sense of the
standard avvakatinl,.and that a smrall llst of these positions should

1
be furnished as en example (see.D, I.pp. 39-40)",

Thus in this way, we do not have here the avyakatani

proper, that is as they occur in the Cﬁ%amﬁluﬁkyasuﬁta as ten speé
cific propositions directed at the Buddha and commandine a response
from hime Instead, the four-fold structured positions presented in
our account of the “Hel-Wrigglers® ate intended to exhibit the pos-
sibility of views or positions about which one can equivocate, in.
doing so these four-fold positlons can also be taken as standing for

the possible instants through which equivocation moves. in 1ts attempts

1 Such lists, wi%h seemingly the same intentions recur further on
in the Brahmadalasutta at D I pp. bh-Lg, sp@cifiCdlly ooncernin
theories pertaining to the ! soul {atta).
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to dodge the issue,
Placed within this context of views (ditthiyo) as they

. - w 1
are, the avy3katdnil clearly belons to the realm of papanca . How=

~ever, the key point that must be noticed 1s tha®t the avyskatini
not only belong to .pa aﬁaar but that they genulnely typlfy the very
form or structure of papafica, By this I mean to say that the foure

fold construction of the avvﬁkatéﬁi'represents the totality of pQS«-

sibilities of expressing views concerning any topic, aﬁd this in
effect amounts to standing for the total possibility, in terms of
views (ditthiye), of papafica. Further, the total possibility of
Qapaﬁcagiaken in this way, is @ss&ntialiyithe limit of Qanaﬁca, which
in turn, 1s no more than saying that this four-fold construction is

the actual shape or necessary form of papaﬁca, i.,e,, the logic of

pa Q&ﬁca &

' Yet, the crux of this whole matter and the thing which
eventually glves voice to the Buddha's reaction to this whole logic
of gagdﬁoa, is the very simple_fact that the limits to anything can-
not be drawn from the inside alone, R, C; Pandeyaz provides us with
a few words that might better illustrate this points

The question as to what is the cause of the rela-
tivistic tendency of the mind itself cannot be ane-
swered because that involves a state beyord the res
lativity field, and our mind cannot venture in that

realims.

Therefore one who takes it upon himself to 1llustrate the 1imits of

1 For the relationship between ditthi and papalica see above, pp..
’ 10?‘3109@ o V

2 B. C. Pandeya, "The Madhyamika Philosophys A New Approach"®,
PEW. #14, 1964, pps 3=24. The quotation is on p. 11.-
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Eapaﬁca nust be aware of that which lies beyond papahteca, and though
Prof, Pandeya makes this statement within the context of Madhyamika,
I think it more than suits our specific EOﬂcern,as we can.gauge by
the Buddha®s own consistent response to the papafica exhibited by the
sixty=two views, throughout the §g£§g1~when he statess

ssebrTethren, the Tathdgata knows that thesge specula-
tiong thus arrived at, thus insisted on, will have
such and such a result, such and such an effect on
the future condlftion of those who trust in them. That
does he know, and he knows also other things far bee
yond (far better than those speculations); and having
that knowledge he is not puffed up, and thus untarni-
shed he has, in his own heart, realised the way of
egcape from them, has understood, as they weally are,
the rising up and passing away of sensations, their
sweet taste, thelr danger, how they cannot be relied
‘on, and not grasping after sny (of those things men
are eager for) he, the TathBgata, is quite set free.
‘Thegse, brethren, are those other things, profound,

difficult to realise, hard to understand, tranguillie-
sing, sweet, not to be zrasped by mere logic, subtle,
comprehensible only by the wise, which the Tathigata,
having himself realised and seen face to face, hath
) gset TOorthseoo l

" Two key points are brought out in this statement: a) that Buddhs
does have knowledge of that which is other than papafics, this knowe
ledge being itself niggggaﬁca in natur@gz b) that.these things which

are known in this way by the Buddha are "not to be grasped by mere

lomic® (atakuﬁvacarﬁga or, In other words, rict within the realm of

logic and thus- incapable of gilving rise to views (ditthiyo)e The

1 This statement appears after each set of views enumerated in the
second and third chapters of the Brahma j3lasutta. However its
most emphatic occurence seems to be just after the "Eel=Wrigglers®,

2 In the sense of thg phrasel “,,:haviﬂg that knowledpe he is not
puffed uUpeo..® (Lan _cs pajonsnam, na parimasatle..ede

3 See George Grimm'’s "The Reach in the Doctrine of the Buddha or
Atakkaviicara, the ldea of Not=-Within=The-Healm-0f-Logical-Thought",
Indian Culture, Vol., III, #3, 1937, pp. 4B89=495,
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first of course allows the Buddha to draw the four=fold limit to
pagaﬁca and the second reiterates the force of this limit, as it~

prevents conceptualization and views from reaching the knowledge of

these other thingsle To sum up, the avyakatinl as they appear in

the Brahmajélaéutta; represent the form and limit of Qagaﬁca with
expected emphasis on their lnabllity to penetrate throusgh to the
final state of thingso

If we now move on to the Cllamalunkyasutta, we will find

that here we encounter the standard set of ten avydkatiinl as refer-
ring specifically to: “Those (speculative views) that are not exe
plained, set aside and ignored by the Lordeeewuzg We can also re-

cognlze that, in comparison with the Brahma JAlasutta, the focus shifts

from the structure of the avyakatdnl as the actual mould of pa afica,
ovef to the response that these questions evoke from the Buddha.

" The exact situation is that bhikkhu nemed Malunkyaputta, while mee
diltating, suddenly becomes dissatisfied with the fact that these
specifiic issues are left unexplained by the Buddha-=go much so, that
he approaches the Buddha and threatens to revert to secular 1life if
thege speciflc questions are not explained.to him30 After mildly

rebuking Mélun yqutta, the Buddha unfolds the well known analcgy

1 This is perhaps some evidence for assumineg that a theory of two
levels of truth did, in fact, exist in the Nikdyas,

2 MLS., II p. 97. The Pall reads: Y¥2n' imAni ditthicatani Bhasge
vatd abyhkatfini thapitini patikkhitifind, . . .. Sudéh a specification
is perhaps evidence that thid sutta belongs to a later strata of
the NikKayas than the Brahmajalam L but this is- not a pressing con-
cern for use.

.3 By implication, Malunkyaputta would probably settle for any sort
of commitment by the Buddha to these views, or even hisg ignorance
in respect to them if that was indeed the case.
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concerning the man wounded by an arrow (see MLS. II p. 99), but
still never directly answers Maluhkyaputta, and remains silent on

the toplc of the avydkatdnl.

Quite obviously the problem that Malunkyaputta faces in
confronting-this silénce of the Buadha does not reside in the si-
lence itself, but in the Buddha's sctual reason for so remalning
silent. Modern scholarship is far from unanimous in the determi-
nation of this feason, and T, W, Organi gives us an excellent over=
view of this situation with his submission of six possible alter-
natives for interpreting this reasons

He (the Buddha) accepted the current views.

He rejected the current views.

He had no views of hls own (agnosticism).

He would not tell his own views (out of fhe in-

adquate capacity of man to properly understand

them).

5) He could not tell hisg own views {(because of the
inadequacy of language).

6) He would not be distracted from his main purpose

(pragmatism),

F I =
Rt N O S

Proferssor Organ's elaboration of each of these possibilities is

interesting, but in the light of the Brahma jalasutta the first must

be rejected outright, for that whole gutta is a negative comment on
all views current to Northern India at the time of the Buddha. The
second, for this exact reason, seems to be acceptable, yet it is so
only with qualification, that is to say, 6nly in the more impoftant
sense that the Buddha's rejection of views does not result simply

because of their specific content (ig.e., what they may actually as=

i1 7. W. Organ, "The Silence of the.Buddha", pp. 128 ff..
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sert), but out of the fact that they are, in themselves, views

(di??hlyo), i.e.,, papanca.

The third-or agnostlec possibility,.which 1§ at times ine-
dicated in the writings of A. B. Keithl and T. W, Rhys Davidsz,
also has to be rejected in the liéht of those statements in the
Brahmg Jalasutta which indicate that the Buddha 1s,; in fact, aware
of things Both more subtle and beycﬁd Qagaﬁca (see above p, 120).
The fourth and the fiftﬁ possibilities are closely connected, since
man's understandiﬁé ig consistently a function of languase, or in
other words,; conceptual and thus belonging to Egggﬁgge N, TatiaB
and G, M, I\Isu:;zaclL seem to hold to the former of these two views, and
Se Badhakrishnans to the latter. These last two possibilities for
the Buddha's siléﬂceg namely, thoce resultinq respéctiVely from the
the limited capacity of man to understand the nature of what the
Buddha might have had to say and the inability of langusze which is
the medium of that understanding to «lve adequate expression of the

same, also seem to cause the Buddha to adopt a temporary, yet analo=

1 See T. W, Organ, " The Silence of the Buddha", pp. 132-133,
2 See N, Tatia, "The Avyvakrias...", p. 158.

3 N. Tatia, “"The AvyAkrtas...® P, 1582 "In our judement the Buddha
was a rationalist who was however fully consclous of the lirita-
tions of the human reasson.", '

L G, M, Nazao, "The Silence...", pp. 141 "When.one responds to
such questions and abidés on the 8ame level with the .questioner,
he inevitably falls into the difficulty of antinomy, and this
does not lead to the true W¥nowledge which was the goal of the
Buadh&e IS 7

5 8. Radhakrishnan, "The Teaching...", p. 3502 ®To me the silence

is not a proof elther of deniasl or of agnosticism. It is an expreg-

sion of the conviction that thére are certain truths which cannot
be expressedeccs o
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gous, silence immediately after his attainment of élimhtenmentl.

However, in this latter case the Buddha is eventually persuaded

to speak, but this does not in any way wean that what he had to
speak about in %this instance, was any 1ess.diffiqu1t for man to
ﬁnderstand than the answer to the avyZkatinl whid the ﬁuddha does
not give., In fact, the phrase which describes the knowledge of the
Dhamma gained by the Enlightenment (translated by Horner at MLS.
I. po 211¢ ",...deep, difficult to see....") is identical in the
Pali with the phrase descibing the Budéha's knowledge of thinszs
other than those which characterize the views of wmen (tranélated
by Bhys Davids at D. I. p. 402 %,..profound, difficult to real-
ise...."; also see above p. 120)2, especially the views of the
EeleWrigglers which are marked by their avyakata-type of four-fold
logical osclillation, Since the Buddha did speak in the one case
when presented:with these two problems, they alone cannot be enoush

to keep him silent in respect to the avyAkatani.

The final or pragmatic possibility is of course the single
most plausible reason of the six, and it 1s the one that T. W. Or-
ganBShimséif leans towards. This is further borne out by the fact
that this is preéisley the manner in which the Buddha.accounts for

his silence to MalubkkyZputta (MLS. IX. p. 101)s

1 TFor example see MNLS. 1, pp; 211-213.

2 For a discussion of this phrase and its occurence in the NikAyas
with a special emphasis on the conce?t of atakkavacara, see G,
Grimm, "The Reach in the Doctrine,..".

3 T. W. Organ, "The Silence of the Buddha, p., 139: "If one must
ghoose only one of the six hypotheses ss the reason Gautama the
Buddha avoided speculative aquestinns, the praeratic hypothesis
geems to me the best explanation.”.
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oasWhy, MEIuAkvEputta, has this not been explained
by me? It is because it is not connected with the
‘goal, ls not fundamental to the Brahma-faring, and
does not conduce to turning away from, nor to dis-
passion, stopping, calmine, super-knnwledse, awaken-
ing nor to nibbana. Therefore 1t has not been ex-
plained by me, Maluhky&putta. -

Thus, we see that the Buddha remains silent on the point of the

~avyakatinl, because to do the opposite would give rise to specula-

tions that could only serve to deter those who aspired to Nibbana
from reaching thelr goal. What this silent response of the Buddha,
concerning the avvakatBnigmay be said to contribute to’'the Early
Buddhist understanding of language, .is that languase, as the four~

. . 2
fold 1imit %to cornceptualization indicated by the avyakatandl , 1is

essentially detrimental to the pursuit and attalnment of NibbZna,.
In concluding +his chapter we may say that the Harly
Buddhist concept of languase, as exemplified by the notion of pa-

Qaﬁca and the Buddha's silent response to the avyikatdini, 1is pre-

dominantly a negative one. By the word "necatlive" we mean to say

that Eapaﬁca and the avy&katani (which ean be reduced to Qagaﬁca)

hinder and take away from the acquirineg of that which is sought
after in Early Buddhism, namely, Nibbina., The silence of the Bud-

dha in respect to the avyakatiinil is merely a comment on this fact.

Along with this, or perhaps, because of this, we will also notice

that what might be called the 'essence'3 of the Early Buddhist con=-

1 This reason is repeated to Vacchagotta under the similar circunm
stances in the Aggivaccharottasutta at MLS. II. p. 1€4,

2 As they appear in the'Brahmajﬁiasutﬁﬁ, see above p. 119,

3 By using this term I do not so much wigh to make ontologlcal im-
plications as to indicate its nature as a function of that from
which it draws its power to impede the attainment of Nibbdna,
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cept of language belonzs to that glven expansion (pagaﬁca) which

is different from the Absolute State (Nibbéna); accordingly, the
l1ittlie theory concerning the notion of lansuasge that 1§ developed
in Early Buddhism arises in this context, and not out of an extended
analysis of the actual and declared words of the Buéﬁhaig In fact

the speech of the Buddha is nippapatca (free from papanca), and not

really language (in the sense that the Early Buddhist idea of lan=
guage has all along been described in this ohap?er) at all, but the

pure Truth (Dhamma) of Buddhisn,

1 Nawely the buddhadhamma or better, buddhavacana (see above, p.
113 n.2,

2 That ig to say, the Dhamma as the Way, is the ezpression of the
very essence of Buddhiam, or in other words, the very essence of
what the Buddha sgpoke about. In this respect 1t must be podinted
out the final and most important sim of the Dhamma 1s not to make
a pronouncement, in an onholosical sense concerning the actual
state of things given, or as & corollary, to attempt to intention-
2lly define the Absolute (i,2., Nibbhéna). Instead the supreme aim
of the Dhamma is o show the way or path out of the impermanence
(anicca) and sufferinm (dukkha) of the everyday world., J. W. de
Jong stresses this fact in his “The Absolute in Buddhist Thought",
Essays in Philosophy (Presented to Dr., T. M. P, Mahadevan on his
50th. Birthday) ed., C. T. K. Charl and others, Ganesh and Co.,
Madras, 1962, pp. 56«64, for after supplying a brief list of si-
milies that relate to Nibanﬁa and occur in the Pali canon (this
he does on p. 57), he states the following:

se o0t oOne of these words contains a desceription
or definitlion of Nirvana. They only point to the
other shore (pira, Samy., Nik., IV, 369). If we sub=
Ject these fterms to a careful examination, we see
that they convey either an antithesis to the con-
ditions of gsahsfBira or a negation of these.

Thus even the positive description of Nibanna as "supreme bliss®”
(parsmpan _sukham, MN. I p. 508) is nct meant to define Nibanna, but
simply to indicate lts complete otherness and difference frow gi=-
ven existence., This is further atested o by the arrenzement of
the Four Noble Truths, since they culminate in the assertion of the
Noble Eight«fold Path and not the more ontolegically oriented ni-
rodha.




127

Thus, . from our brief study of the notion of language in
Early Buddhisﬁ, and especially in terms of Eagaﬁba and the avyikae
ténl, we can venture the general conclusion that a) lanzuaze as
conceptual proliferation does not properly belonz to the sphere of
that which is to be sought after (i.e., Nibanna) and b) that on top
of this, languagze ag conceptual proliferation works, at every turny

againgt the attainment of that which is to be sought after (by gi-

2
ving rise to kles#ini etcs ). 1In the light of these conclusions, -
and the whole of fthe chapter in general, the predicate "diabolical®
seems more than appropriate in capturing the nature of language as

it was concelived of at this very early stage of Buddhism,

1 Thoush I have restricted myself alrost totally to the first four
Agamas in this chapter, a text that appears to belong to the cld-
est strata of the canon, namely, the Atthakavamma of the Sutta-
nipata also seews to bear s*ﬁnificantlv ori this tople of the Farly

Buddhist notdion of langquage. A recent paper by Luils.O., Gomez, i.e.,

"Proto-Madhyamika in the PE14 Cenén', PEW. 26, #2, Apr. 1976, pp.
137-165, centres its discussion around “this very important text.
Further work on this topic . would, of courge, have to begin with an
in=depth study of this text,

2 The problem as to whether the words of the Buddha, 1,e., the Dhamma,

tan be considered to be lansgusge in these two senses or not, is a
difficult one. It does not seem to be touched upon at all by the
Early Buﬁdhiﬁt@ other than in the remarks that the Buddha‘®s speech
is nippapafica snd therefore not really lanzuage in-the above two
genges (alsec see previous page)., However, there are instances in
the canon, such as the well known parable of the raft (MLS. I pp.

112 f. ) which seem to imply that even the Dhamma can give rise to
papafica, It seems that the only way of reconciling this apparent

contradiction is to look at it as a precursor of the famous Kadhya-~

mika doctrine of two truths (MMK. 24, 8), so that in the eyes of

the enlishtened and in terms of the Buddha himself he did not speak

a single word between the night of hie Enlightenment and the nisht
of his parinirvira (see Eyragannapadf, Poussin's edition, p. 366)
while in order €9 be tauzht the Dhamma has to rely on lts mundane
actuality and form (vyavehframanfSritva paramirtho na defvate, MFK.

2, 10) with the accompanying danger that it toco become§ conducive
to p pancao*‘



NEgd8rjuna and Languasze

Here our question is once amain (see p. 38) of the fol-
lowing double nature: ™To what is Nagdrjuna responding in underw=
taking his whole philosophical enterprise?®, and "How may his cone
cérn with languase be seen to fit into thils response?”,

In preparing to answer this, we must keep in mind the
points coneérninﬁ the characteristic soterlological aspects of Ine
disn philesophizing made at the onset of the second chapter. This
of course becomes acutely importantiin terms of‘NﬁgErJuna's philo=
sophy as i% stands in MMK. and eépecialiy in V¥,, for here, at the
'very core of Nagiriuna's Madhyamika, we have what appears on the |
surface to be simply an exercise in abstract thought and purely
critical dialectics In the main part, we may attiibute this to’
the nature and intention of the two works as Sastra and polemic

reqpéo%:vwlyig but this does not divorce them from the fact that

)3 P
1 For the three classes of Buddhlst Sagtra see Bueston, History of

Buddhlsm {Chos=hbyung), trans., E. Overmelller, Tokyo, 1964, p.
43, Though VV, is not a €4stra, it is classed on p. 51 of the
same work an a btext for ¥...refuting the challenses of antagos'
nistg...% It ig important to recognize at this point, that the
great bulk of nodern scholarship on Mahdyana Buddhism in. India,
revoives around the %aq*rani and related philosphical works in
themaelives, withont any effort beilng made to connect them to the
broader base of su%yq literature along with ite meditatlional and

monastic Lublibainh,@ For a discussion of fhis last problem see,

Jan Yupwan, "Dimensions of Indisn Buddhism®, Pattra (Singapore)
Vol. 8, lﬁ”ﬁv ppe AB-A21,



they are essentially Buddhist works. What I mean to say, 1s that
perhapg the mogt important and unifying statewrent that one can make
about Buddhism in all of its phases and manifestations, is that it
is above all a teachinsg of a path rather than a systematlc metaphy-
sics in abstract pursult of an Ultimate Heallty%,
fherefore, thourh Nagarjuna is-attempting to press the

doctrine of §inyatd (emptiness) to its logical consequences and 1li=-
mits, often to the apparent detriment of soterionlomlical possibili-

2

ties® and even the validity of the Four Noble Truths (catvarvirvg-

to
satxﬁni)B, one must not conlude that he is doing sof further a set
of logical or sceptical alms, rather his aim is masterfully ironic

in demonstrating the inal insubstantisallity and relativity of any

i Such 1z of course sepltomized in the Four Noble Truths which cule
minate not in ggrodhag i.e8,, & statement about things (or reale’
ity), but in marema, a statement about the Way {or becoming).

2 For example in his "Karmakiraka-Parlkss" ("Tes fing{bf the Nofion%}
of Actor and Action", MMK. VIII, Nagirjuna establishes the fact'
that nelither the actor as producer of action, nor the action as
that which is produced by the actor hame any reality, and in doing
so; he makes the followinz comment (v. 6):

6. phale ‘gsti na moksiva na svarwﬂyopapadvafﬁ/
marsah sarvnk?iyﬂnqw ca nairarthakvan prasa ivate//
(In the case of the absense of the fruit|of actiofi],
apath arises néither for the sake of moksa or for
the sake of heaven, and the purposelesaneds of all
things which are to be done.results,)

3 See MMK, XXIV ("Aryasatya-Pariksi®), however, Niz&rjuna takes
Ereat t pains to bracket his whole ﬂineuqsion of this tople within
the proper understanding of &linverd, i.e., in the light of the
two=fold doctrine of truth (dve satye), namely verses 8 f.. To
put this in further p%TSD@CtLV69 one misht also check Nayar?una's
own commentary to his YV, 70: ®yasya hi &lnvatd prabhavati tasya
pratltvasanutpadah prabhavatl.,., tasva catvialvirvasatyvinil prabha~-
vanti... tasva arumqnvaphaiaﬂi nrabhavantl, sarvavises adnizamah
prabhavanti.",
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abstract pursult of the Absolute whatever. What bhetter evidence 1s
there for naking the assumption that there must be, what mizht be
caileé,a broader religious base underlying all of NagArjuna's dla-
ledtical speculation, than the manner in which he opens and closes
his MMK., that 1is, by payins homssge to the Buddhal. My point, there-~
fore,: is that in NagarJuna, the philosophical eﬁterpriSe is never
divorced from the process of becoming (marga) which is the founda-
tion of BUddhism; This I hope will set the seneral tone for the
rest of our investigation of Nagarjuna's thought in this chapter.

| Before en@ering directly into the main body of our dis-
cussion, a few brief historical remarks seem in order. NEgirjuna

41s the founder of the Mﬁdhyamikazrschoélnof Buddhism and thus the

first Mahayina theoreticianﬁfloufishing in the late second or early

1 Before bemginning the MMK. proper, Nagarjuna supplies a list of
the famous eight=nezations and the following verse:

vah pratityassmutpBdan prapsicopadamam sivam/
desavimisa sambuddhastan vande vadatam varan//
(I pay homage to the Fully Awakened One, the su~
preme teacher who has taught pratityasamutpids
and the blissful cessation of prapanca.).

The final verse of MMK., l.¢., XXVII. 30,1is similar:

gsarvadrastiorahinava vah gaddharmamadefavat/
anvkapiamupadiva’ tan nanasyaml sautawasm//

4s ls the closing couplet of Nagérjuna's commentary on VV, 70:

yah Gunvatamh pratftvasamutpiddah madhvamdm: prati=
padan _ca/ \

ekarthin nijacrdda pranamini - tamapratimabuddham//
=3

2 ILiterally, that which relates to the middlemost (position), and

- 15 to be taken in the gense of a school which aveide metaphysical
and eplstermalogical extremes-in its phflosophical cutlook. See
Richard A Gard, An Introduction to the Study of Midhyamika Buddhism,
(PHD. Dissertation), Claremont Graduazte School, 1951, for & biblio=-
graphic survey of the six (Indian, Tibetan, Central Asian, Chinese,
Korean, Japanese) remlonal developments of thls school.
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1 oo
third century AD, . Traditionally, Ndgarjune has been clogely as-
soclated, conceptually, historicedlly and mythologlcally with praibi-

pEramita literatiure. (sutras) and most modern scholarship is of this
2

same opinion A, K, Warder3 however, 1s of the opinion that such

an assoclation takes Tar too much for granted and he--even plausibly
submits the thesis that Nagérjuna was not a Mah8yBnist, mainly out
of the fact that all of Nagarjuna's allusions in MMK. are to PH1i

L

suttas., Though we are not directly concerned with this problem in

i See Max Walleser, "The Life of Nfgarjuna from Tibetan and Chi=-
nese Sources®, trans., A. A, Probsthain, Hirth Anniversary Vo=
lume. (Asia Major, Introductory Volume), 1923, pp. &421=455, and
Jan Yiin=husa, “Nﬁgﬁrjuna, One or More? A New Interpretation of
Buddhist Haglography®, HOR. Vol., X, #2, Hov, 1970, pp. 139=155.
In the latter paper, which is a countinuation in effect,. of the
former, the suthor concudes that only one Nigirjuna (the author
of MFMK.) really existed and that he b@came many Negdrjunas (such
as the Tantric or Alchemist Nisgarjuns. ):thrvoumh the passase of
time and the aid of Buddhist haﬁioyxaphedua

2 Tor example, see Richard H. Robinson, Eariv MEdhvamiKa.s.s DDe
61=-653 K, Venkata Rarmanan, Niefriuna's “Thilnsorhy ns Fresented
in the Mahf-Pra j8arAramitA-Siatra, Motilal Banarsidass, Delhi,
1975, p. 433 Robert F. Olson, Aspects of the iiiddle Ways A
Study of the MAdhvamika Karil¥Fs of Nishriuns in the Lieht of
Perfection of Wisdom, (PHD. Disgsertation), Columbla University,
1967; Richard A. Gard, Introduction..., pp. 306-307,

3 A. K, Warder, "Is Nagarjuna a Mah&yanlst?" TT., pp. 78=-88. Also
see the same author's Indian Buddhism, Motllal Banarsidass, Delhi,
1970, ppo 376-377, In this sare respect we find that terms such

as praifia (insight), pAramiti (perfecfion) and karuna (compassion),

which abound in the prnjna*arami%q sitras, are consPicuously ab=-

sent in MMK. and VV. (see Richard H, Robinson, Farly Madhyamike ...,

Pe 63 for a fuller list of terms which occur in the Aquvanasrikam

sfitra frequently but are missing from MMK.).

L Apart from thls certain suthors have propounded strong conceptual
affinities between Nig&rjuna and portions of the PAll canon. See,
N. Dutt, "*The Brehwajila Sutta, in the Light of Nagdrjuna's Expo-
sitions™, IlQ. Vol. VIII, 1933, pPp. 706=746, and Luis.0, Gomez,
"Pfoto«hjdhyamika in the Pall CGanon®, FEW, Vol 26, #2 Apr. 1976,

ppe 137-165,
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our investigation, I think it is safe to say that Nigarjuna was of
the firm conviction that he was only illucidatine the original and
fundamental truth of the Buddha, in thls respect his affiliation,

or not, with the prajinapdramitd sttras is incidental. However, one

cannot, on the other hand, overlook the fact that Buddhist tradi-

tion looks upon NEgBrjuna as the founder of scholastic MahZyana, as
7z

well as, in a more mythical sensey, the person who brought the PSata=«

hasrikapra NEpEramitEsitra from the Nasa=-world to the world of manl,

thus making him a2 Mahdyanist if only by default.

These things considered, ocur-discussion of Nigarjuns‘®s
thought will proceed along two major lines. First of all alohg the
lineg of what might be called a discussion of Nagarjuna's metaphysic%

under the heading of: "Sanvrtil and Paramartha®. Secondly, along the

lines of an investigation of Négarjuna®s critque of metaphysical
viewpoints, under the heading of: “Dialectic and Fgeudo-Polemic®.

In both of these segments we will attempt to concentrate upon cer-

~ - v -
tain toplcs and concepts, such as prapanca, Drajﬁapﬁi, gunvata, catug~
koti, etc,, which can be sald to have a direct bearing upon the one

tological status and role of language within Nagirjuna's system,

1 See BUNSﬁOﬂ, Higtoryaoog Pe °

2 Whether this term suits Nigarjuna‘'s systematic philosophy is
questionable since Naciriuna himself does not claim to have
any position of his own (nAstl ca mwoma pratl B, VV. 29) and

sunyavada itself avolds any any implication whatsoever of a

positive ontelogye. By using this term I merely wish to indi-

cate that for Nigarjuna Sinyats serves, albeilt in a dlalecti-
cal manner, as both the ground and zoal of becoming, and this

is something akin to a metaphysical finality,.
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i) Samvrtl and Paramartha

If one compares the overall tone of MMK. and VV. with
that of the Pali Nikéyas, one will notlce that in the latter we
find no overbearins concern to precisely descrlibe and establish
an Ultimate Reality (Nibbina, see note 2, p, 126 above). What the

NiXayas do endesvour to show5is the nature of given reality as

dukkha (Skt. ﬁﬁ%kha;'sufferinﬁ) and the way (megea, ' Skt., margs)

out of this suffering, and in this way their teaéhimg can be Jjuse
tifiably described as supremely prasmatic rather than speculative,
N8g&r juna, on'the other hand, is concerned with presenting a sys=
tematic and argued explanatlon of the final implications of the
third Noble Truth namely, nirodha or extinetion. (of suffering)1
and in doing so, he employs a concept that is the conerstone of

pra iiaparamt ¢& %hdughﬁs £invats (emptinessL

B

1 Though, as we have sald before (above p. 130), he does not in
any way abandon the fundamental Buddhist soteriolorv of mirsa.
In the sense that NEgdrjuna brings to the forefront, in these
two works, the analytic tone of a penetration into the real
state of things, he works within the same context of the Abhi-
dharma schools and Nalydyika theorists of his day, and thus makes
his attacks upon them that wuch more effective, Cne might also
notice that the praRAparamlts sltras begin to devote a more pro=

minant portion of their textual body to the symbolism of 1he final

state of things (l,e, dharmata = Sinvatd = tathatd = praifipira-~
mitd, etc.) 'than d6 the Pall suttas, and in fact, some scholars
do acfually refer to an Gn?olﬁ zy (1f one can have an ontology

without being) of the pv@jn Sparamnit® 1itepatur@ (see, for examples
Bdward Conze, “"ThHe Ontolosy of the PrajfiSpRramitd®, PEW. Vol. III
#2, July 1953, ppe 117=-1295 Donald W. Mitchell, ®The Paradox of
Buﬁahist Wisdom"; PEW. Vol. XXVI #1, Jan. 1976, pPpe 55=66, espe-
cially p. 88). Tbis type of Absolu%ism which attempis to encome
pase the true state of things seems éominant in Nasz#rjuna, though
one cannot propeyly call it an ontoloszy, as we might, for example
encounter it in Sahkara Advaita.
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In MMK. and VV., NasArjuna seems to presuppose what might

be termed s basic prainaparamitd undershanding of the term éﬁngatgi

as ananti«-ontological and aﬁtiesarvgﬁjvédinQ abgence of intrinsic

own-reality (svabhiva), though he nowhere makes any explicit allu-

gion to the more positive symbolism of flinyats as tathatd, praifha,

etec., which, though rarely, does occur in the Draﬁﬁgﬁﬁramitg sﬁtrgsB.

The closest that NEgarjuna comes to actually defining the term "S-

gaﬁa"g appears to be in two complementary passages, hamely, MMK.

1 A sample of such an understanding in the praifapiramitd litera-
can be found in Edward Conze trans., The lLarse Suktra on Perfect
Wisdom, Pt. I, Luzac & - Vo., 1961, pp. 129-132, wherein twenty
kinds or examples of ﬁu yata are presented, Tu» R. V, Murti,
includes a short but informative exesetlcal discusgion of this
very passage and the twenty modeés of &linvati as an "Appendix"
to his Central PhiloscthVese, DDPe 350=356, The term itself is
not absent {rom Lhe F®1l csesnon, and even has two separate suttas
devoted to it in MLS., viz., Culesunnafa,uﬁ?a and MaWasulflata=
sutta (MLS, II1I, pp., 147- T-162), howpver9 itslme@ninﬁ there "is eb=
scure and far more general than in - the pra jhapirami th usage.

2 It is a well known fact that MMK. and the statements conoerning
Blinyathd made therein are especially directed asainst the Servige
tivédins and their radical plurelism of independantly real {(gva=
bhava) dharmas, For an analysis of the Sarviastivadin metaphVQic
see Th. Stcherhatsky, The Central Concepition of Buddhlsm and the
Meanins of the Word "Dharma®™, Motilal Banarsidass, Delhi, 1974,
See also, J. W, de Jong, "The Problem of the Absolute in the Ma-
dhyamaka School®, JIP. 4, 1972, tp. wé, for a summation of Scha-
yer's four-fold inferpre%afion of gvabhava {(pp. 2=3).

3 See Edward Conze, "The Ontologzy...", p. 126 and T. R. V, Murti,
Central Philcsophyes,, p. 86,

4% The term sunvﬁfa is used @Qwrtecn times in MMK, and far wmore fre-
quently in VV, . where the term Sunznfva also occurs (e.g.5 V. 21).
Of the occurences in MMK. five are commected with the improper
postulations of opponents (XII., 35 XXIV, 6-73 113 13), it-is used
twice to describe the Buddha's teaching (XIII. 2; XVII. 20), twice
as an incidental basis of inferences (IV, 8; XXVII. 29), leavlng
perhaps 13w%,(XIl£%53 XVIII. 55 XXIV, 1&g 18) as siznificant in
themselves. For a broad study of the concept see F, J, Streng'’s
Boptiness, New York, Abingdon Press, 1967, which should be read
in the 11mhL of J. W, de Jong'®s review: "Emptiness", JIP. 2, ppe

....150
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XXIV, 18 ana VV, 22,
In the first of these Nagarjuns states the followings

vah prafﬁtvasamutpadah Elnvatamh tan. pracaksmahe/

sa prajnaptirunqdava pratipatsalva madhvama//

(We resmard that as siunyatid, which is pratibtvasam=
utpida/ It{dunvmfﬂj is{gwed 8] an wpdddye_pra Jiap=
tl&m@taphorjoal instruorion}, it is simply padhyami
pratipad [the middle path]//

This verse in its entireéty, stands as perhaps the most cruclal and
germinal'single'comment made by NSgarjuna concerning the concept
of lansuage, however, at this point we may restrict ourselves to

his equation of §ﬁnxat§ with pratTtyasamutpids (dependent origina-

1
tion) in the first line. What we encounter in this equation is
the logical realisation that if one does accept this theory of re-
lational or relative causality, which is fundamental to Buddhism,
one must also accept the fact that no essential reallity or dharns.
that is, possessed of an independent existence (gvabhiva) could
eveyr OCCUT,
VV. 22 merely corroborates what has bBeen sald above in -
the following manners
za§ca DraﬁTtyabH?vo bhEvanam éﬁnyatetl‘sﬁ prokt&/
va&ea pratityabhivo bhavagi hi taavagvabhavatvam//
(That which 1s the neppnﬁ@nv[br relative]nature of
things is called JZinvatd/ For, that which 1s the

dependent nnfuraﬁpf thinzs] 18 without independent
egistenoet?svabhavaﬁvé]//)ﬁ

1 8See above p. 99 n, I, Two Chapters in MMK., are directly related
to pr;t?tyasﬂmufp@ﬂa, ie€,, "Pratyava qu”vi““ (Chpt. I) and =
"Dvidabansa Parikss” (ant, XXVI). Candraktrti qupplies thls
etymology at Pr. 2.16:  pratitveSabdo 'tra lyabantah priptdvae
peksd yan vartate, sarutplirvall padih pVxﬁurothAr%na 1itl samute
Wgﬂa&ahnﬁh pradurbhive vartate, Ta? a5ca nthﬁratyavaDekoo BhE =

Snwnutpwﬂnh nrqflnvoﬂnmntn;dar?hano As the 1na1 phrase indi=-
cates it essentially involves the maﬂifebtation of things as de-
pendent or relative to thelr causes or conditions.
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Thus éﬁgxatz for Nagarjuna 1s above all the gvabhavadunyatd of all

dhérmasl9 and this is in every way opposed to ontology as the sclence
in pursult of that which has real being. waever$this doeg not pre=
vent NEgirjuna from making what paradoxicallyz appears to have the
form or structure of an ontological presupposition in his 1mplicit

agsumption that éﬁnxatg gserves ag both the ground and the gzoal of

miven existence (esm,, MMK. XXII. 16: s$athfigato nihsvabhivo nih-
] (3 [3

svabhivaridafh jazat//)?, In this way, §linyatd is the pivotal point

of Nagirjuna's MAdhyamika philosophy.

Having, in this way, set up ginyats as the pre-eminent
principle of Nagdrjuna's ﬁhought, our ensulng problemr becomes the
establishment of the nature and role o6f 1aﬂgﬁageu in‘respect to
this absence of gvabhva in all things, First of all, the most

comprehensive single term that Nagirjuna employs to encompass what

1 NEgArjuna's commentary to this verse (VV, 22) amplifies this
by providing the reason why things are emptys: hetupratyavassipek-
satvidt. yadi hi svabhfvato bhava bhivevuh, pratyilhvayapi he-
tupratvavam ca bhavevuli, na calvanm. bhavanti, tasminnihsvabhiva
nihsgvabhavacvicehiinya étyabhiﬁh?véﬁteht({They-are so} bécause-of
a dependencé on cause and condition, For if things were on ace
count of [thelr] own reality, they would exlist even when having
set aside the cause and condition, Iyoweveﬁ]they are not so,
Thereftre, they are devold of own reailtv,fanilon account of
this devoldness they are called empty Eéﬁnlg]e)e

2 The symbolic or verbal paradox of the praif8pAramit® literature
(see, Donald W, Mithchell, "The Parado¥X...') has become the lo-
glcal paradox, or the paradox in thought,; of the Madhyamika. R,
F., Olson takes note of this in the Conclusion of his Doctoral
Dissertation Aspects of the Mlddle Waveeso

3 éﬁniﬁgg as the sround way perhaps be derjved from the Early Bud-
dhist doctrine of anattf® (noe-self), and slnyatd as the goal from
the Barly Buddhist doctrine of nirodha (cessation),

4  Again, language' is used here in the broadest possible sense of
the word.
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might be called language, in the broad sense of the word, 1ls pra-
pehca (the expanse of psycho-linguistic prollferation)le

The térm occurs only §ig- times in ﬁﬂg.ztaﬁd“ls'absent
from 21¢3¢ yet in these few instances it clearly emerszes ag that
which is antithetical to the goal of Buddhism, in other words, pra-
Eﬂﬁgﬁ is the essence and form of everything that stands in opposl-

tion to the finality of §Bngat§. In this way we find tattvas (real-

ity = nya ta) described ast: aparapratyvayam §§nta&'prapaﬁcairapra«

Eaﬁcit%g (not conditioned by another, quiescent, not having been

extended by prapsfca - MMK. XVIII, 9) ,  What seems to be meant by

L : - -
the predicate prapaficairaprapafcitam is that tattva/Elnyati never

becomes involved in, and 1s totally different from, the natural

tendency on the part of man to rehder the Thingg that he eﬂceunte?s -
and the thingas that are placed before hingas underétooé, by means

of conceptually appropristineg them, and thus giving rise to an

extension (prapsfica) of"notions and words whichg'inAtUngﬁbecomes

the egsential matriy of his reality. Thils assoclation of gragagca

with the rampant conceptualization and resultiné impurities of gim

ven existence. {sangfral; as well as its:necessary absence in £inyats,

are both commented upon in an earlier verse from the same Chapter,

1 See the previous Chapter for the use of this term in the Pali
Nikayas, It does not, I think, vary sisnificantly from Nagar-
Junats employment of ita

2 That 1s, counting the introductory dedication and MMK., XVIII. 53
9s XXII. 1535 XAV, 243 YEL G

3 Neither does it appear to occur in Nigérjunas more dublous works, !
such asg Eﬂ%o 5 Iﬁo@ gx'ze's @l{é’ﬁﬁt For 8:1 e SO=-8"1,

4 CandrakTrti explains prapafcairaprapafcitam as vEsbhiravyihria
{not uttoreéiyﬁth perhaps a play on fhe genge of ‘Papfureﬁ”“or
¢ ] .
eaten' contained in BNt by words), v 159.8.
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narely, MMK. XVIIX. 53

karmakicéqkmavanwoksah karmakleba vikalpatah/
te prapancatprapancastu Sunyativam nivudhyate//
(Moksa exists on account of the desgtruction of
the fmpurities of actlon, the ilmpurities of ace
tion exist on acount of lmagining/ -
Th@o&t}ﬁPHTiti@é}PXiSf on acount of prapanca,
but prépefica ceases in &linyatd//).

In the 1light of this verse, it is not difficult to understand Nae

#3rjuna’s use of the phrase prapaficopaSaman fivam (blissful calming

1 .
of Eyagaﬁca) ag a description of what the Buddha,taught3<1n the
dedicatory introduction.to MMK.) or the equation of the phrase

with: the calming of all mental perceptions (sarVODalambhcpagémah

2
prapaﬁecpaéamah éivah/ - MMK. XXV, 24).. We are therfore left with
one fingl verse for consideration, MMEK. XXII, 15¢

VQDQHCVﬂﬁfi ve buddhafh p?aUﬁncatTtawavvaVQW/
"te - prapaticanatih sarve na patvanti tathfgatan//
(Those who conceptually reach for the buddha
who 1is unchaﬁxeabiaﬁgnélwhn has passed beyond
prapaica/

They are all undone by pra aﬁcq and do not
perceive the ta#haraus/gj

This verse asgaln indicates the baslc nature of prapafica as con=
ceptual extension and that as such, one must recognise within- it
an inherent limitation that doez not allow it to reach beyond it-
self, without the penalty of:self-deception,

Having thus isolated pra aﬁca, and showxwgts defining
characteristics involve: a) the conceptual ‘*movingeoutwards® into,

and appropriation of, glven existence; b} the fact that such actie

1 Candrakirti cells this sarvaprapancopasams the alm (prayolana)
of Ndgirjuna's treatise, at Pr. L1,

2

Candrakirti (}r 236.7=8)s vBeRrapravretervi prapaficopadumascite
tgqvnnra“vfieﬁ ﬁ’rqné Tnuq,*t is blissful becnuse of the cesgsne
tlon of words and thought,..

g e T
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vity 1s removed from the true state (fattva/8inyatd) of things,
and even ongoipgiy anﬁxsponﬁaneously compounds 1ts own aliena-
tion from reality; our present task is to formulate the possible
implications *ef- such a notion of rapafica, coupled with the
most fundamental M¥dhyamika tenet of the emptiness {§ﬁnxat§) of
all dharmasg, 1ﬁ terms of what misht be called a general Madhya=-
mika theory of lansuasge,

The }irst thing that one notices, of course, is that
language as Qggggﬁgg is a soteriolomically nezative complex that
only deters one,from reaching that which 1s to be att&ineél.
This is the case becaus the whole process of conceptual expan-
ston outwards {prepafica) presupposes the independent reality
(gvabhava) of quite a number of things, such as the actuality of
the external object belng selzed by the conceptualization, the
actuality of the subject endeavouring to conceptualize, and the
actuallty of thought as the medium of this conceptuallizatione
which N&c&r juna can in no way accept. For Nﬁgérjuwa,the only
sense in which any-thing can be spoken of as being in relation
to anoﬁher% is along the lines of an analogzy to the Buddhist

doctrine of causal dependence (pratItyasamutpfida), and what this

means 1s that the realtion between "word" and "object" in Madhe

{

1 There is no roonm in Madhyamika for qabnapraﬁzﬁq, though it
would, I think, looP upon the words and teaching of the
Bué&ha as nispre bﬂnra and therefore-ewmpty, See MMK, XXV. 24:
na kvaclitkasyacitkasciddharmo buddhena d@iithu and Candra-
kirtl on Jhige

2 This imtentional glip back into a *thing-lansuvace' anticil-
pates our discussion of the Madhyamika theory of two truths,
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yamika cannot be a static or intrinsic one; but only s relative
or conventional one.

Lanzuage as such a network of conventional relations,
is called ggﬁgg&li by the MAdhyamika, snd for a full explanation
of the term we have to look to Candrak¥rti, who at Pr. 215.6-8
states the following: |

samsntidvaranam sapyrtih, aiflfnat hi gamantBtsarva=-
pad?rhhaﬁatﬁGEVchhﬁﬁdﬁ“ﬁSQ%vrf%r*txucva*p& pATHS=
paragambnavanan Ve sanvrbiramvonyasgamifravenetvare
thah, athavh gamyprhih gableeto lolkavyavahhra ityare
thaﬁe(89§v 1 is the Concealreant of the whole unie-
verde. oanvrti is thus called iznorance, on account.
of the fact fhat it is that which covers over the
true nature of all things. Or ganvrtl has the sense
of 'containing one another?!, becausé of mutual de-
pendence, Or else, safvrti 1s convention, the mun-
dane world of conceptual exchanee,),

From this, we can isolaie three aspects of sahvrti which can res-
pectively be indicated ' by thege three words: a) ajlflfna (imno-

=3 e - f
rancé)s; b) pratityagamotpida (mutual dependence = anyvonyasamaSraya

in the passage); c¢) sahketa (convention). Though the last appsars

to be the most commonly used sense of the threez, T think that

1 This term only occurs once in MMK, at XXIV, 8. and surprisingly
is abgent from VV., as well as, gy,, FS.y ' MVss and R.. However,
we do find vyavahfira occuring at MMK, XXIV, 10 and VU, 28 {as
gam=}, For information on the terms gabvrti see, Gad jin M, HNagso,
"An Interpretation of the Term 'Satyrti’ (GConvention) in Buﬁdhisw“
from Sllver Jubliee Volume of the Zinbun Rasaltu Renkvuasvo Kyoto
University, myofc. 1950, ed. Shigewl Kaizuka, pp. 550- 561 In
this paper G, M. Nagao denls with F811, MAdnyamika, V1 jRAnavadin,
and Chinese gources and he does not seem to think that the deri-
vation from Svr  or @?ﬁ? is very pressing difference {p. 556).
S5ee also the f??%inenv ess avs dealins with Buddhism in The Problem
of Two Tru%hs in Buddhism and Vedanta, ed. G. M. C., Sprung, as
well as hibliozraphlcal footnotes numhers 773 and 777 in Jacques
May trans., CandyrakTrtis Prasannapadi Madhyamskavrtti, Paris, 1959.

o

™

See G, M. Negao, "An Interpretationcees"s pPo 553
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we must consider the second (pratityasamutpida) as the most es=

sential to Madhyamika notion of lanmuare, for 1t is here that

language tangentally - comes in contact with the ultimate notion
- 1 . - '

of égggata . ILanguage as gamketa or sjnana is a derivative cone

cept in respect to thisge

However saﬁvrti is not restricted, in Madhyamika, to
this linguistic connotation, for it also has a broader eplstemo-

logical sense in which it means *lower truth' (safivrtisatya) as

opposéd to "higher truth’ (paramﬁrthasatya)B, Thus, the often

quoted MMK. XXIV, 8:

dve satve samun3driiva buddhindhm dharmadeband/
Tokasafnvrticatymh ca- satvah ea paramirtha ah//
{The dhatma-téachins of the Buddhes rests upon
two trutns/

The relative truth of the worlé and truth in
the highest sense//).

What we have then, in Nararjuna, is this epistemic bifurcation
of reality, a bifurcation which seeks to make cognisant the com=-
plete difference between miven and ultimate reality . CandrakTr-

ti's comments on this (Br. 215,12f,) must be supplied here:

1  Por the relationship between praiitvasamutpada and éunxafa,
see above pp. 135=6,

2 Here therefore, I disasree with G. M. Nagao$ "An Interpreta=
tione..", po 553, where he proposes that ajnsna perhaps serves
ag the most fundamental sense of the word gamvrii, for the
rost fundamental notion of ganhvrti should be tHat notilon which
makes or allows the concept to ®work. In this sense ajfifina does
not compare with pratTtvasamutpida as the fundamental notion
of sanvrti.

sapvrLl

3  But then amain, one must also notice that the linguisticecon-
ceptual (hyawqﬁca) sphere and the eplstemic sphere are not at
all divided in Fadhyamika. For the connotations of samvrii-
and paramarthas in this eplstemwic sense see especlally G. M. C,
Sprungts "The Madhyarikz Doctiine of Two hesalitlies as a Metaw
physic®, TT., pp. 40=53.
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sarva evavamabhidhBnSbhidheya iFana evidivyava-
haro "Seco lokanafvrtigatvamitvucvate, na hi
pararittinata 2te vvavahfAirdh gambhavantl,.., sa hi
pararartho parapratyvavah Sintah pratyhthmavedya
Bryinats garvaprapaichtitah, na nopardifyate na
cApl” Jifdyate, (Lokagarvrtidatya is sald to be Just
all this which is without remainder the concep=-
tual exchange involvineg name and the thing named,
knowledsge and the thins known, etc.. In the pa-
ramfirtha sense these things comprising conceptual
exchange cannot exist... For paramplirtha is not
dependent on any other thins, it.is gulescence, it
1s that which is to be personally realisediggatzEtn
maveixﬁ}l by the wise, it is beyond all prapsfica.
It cannot be taumht or even known,).

We have already enoounteredrsubh a-blfurcation of reality in per-
haps a more 'ontologlecal! (in the sense that it reaches for fi-
nality as a state rather than an awareness) setting in our dis-
cussion of fthe relationship between Eganaﬁqa and éﬁﬂyatﬁzg essen-
tlally the wstatewment here is the same, narmely, that words, thousghts,
symbols, etg.=-the essence of transactions and understandings in
the lower sphere-cannot touch ultimate realityB.

Thus, to summarize our first point about a general Mi-

dhyamika theory of lanzuage, that is,.languase as prapafica = loka-

ganvriisatya = pratitvagamutpida, we must say that in thege terms
L ;

1 J. May, Candrakirti..., translates this term as "...intultion
personelle...; see the ssme author's footnote 783 in the same
worke. }

2 See above, p. 137.

3 Relevant references in this vein are also found in Noearjuna's
more minor works. For example at MV. 1, that which has been
tausht by the Buddha is described as vacavscyam (indescribable
in terms of speechl)s At PS. 1, the Buddha is referred to ass
JokopamBmatikrinktah vAkpathAdtItacocaram(having exceeded all
worldly comparison, dwellins beyond the path of speech). The
reason for thisg dividing line of indescribability is succinctly
accounted for by T. R, V. Murti, Central FhilosophV,.s, Pe 235°%
"If the Farar@rtha were not heyond concept and speech, 1t would
cease to be that and would bhe identical with the erpirical.®.

o U e Sl R AT 1 A
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languare must be gseen as a wholly relative conumplex which is me-

rely able to contey a second-order knowledge, and that only in

g conventional manner. What directly fbllows from this, is the

fact of the complete ineffabillity of the Absolute as well as

the fact that the degree of subjective immersion in, and reliance

onvthe conceptual sphere is inversdy proportional to soterioloe-

gical advancement (l.e., becominsg as it 1&'in relation-to Eln-
However, and this will lead into our second point about

the Madhyamika concept of lanzuage, does Nagarjuna, in propoun=-

ding this theory of two truthé} advocate the total abandonment of

saﬁvgtisatya after the fashion, for example, of a Nihilistz? Or
to put Tthis in slightly d4ifferent words, does the doctrine of two
truths itself demand s two-fold 1nterprétation? We find NigBre
Juna®s statement on this at MMK, XXIV, 10@@3,%.18{;%,‘1, 73

vyavahﬁramanﬁéritya pararirtho na dpgvate/
parapbrbhananseanys nirvinan nadhizamvate//

(One cannot communicate tHe hiszhest truth with-
out employving the sphere of_conceptual exchange/
Without having recourse %o Ehe vision of)the high-
est truth, one cannot attain Nirvidna//)

Thus even in terms of the Madhyamika gﬁn até, one cannot nihilis-
tically assert the unqualifled non-existence of given experlence,

for one must proceed through ewpirical reality in order to reach

1 For a well ormanised account of the intricacles of this Madhya-
mika theory, see T. R, V. Murti's chapter entiteled "Absolute
and Fhenomena®, In his "Céntral Phillosophyeess PPe 228=255,

The charege of "mihilism™  1s commonly inflicted on the whole

of Buddhism but especially on Madhyamika, énd I think lmproperly -
s0. See G. R, Welbon, "On Understanding the Buddhist Nirvana®,
HOR, ¥ 1945, pp. 300-125, for the occurrences of this in Bud=
dhist scholarship, especially the Poussin = Stcherbatsky debate.

D



Nirvﬁga, CandrakTrtl, in his commentary to this verse, empha~-

sizes this: tasminnirvinidhieamopayatvadavaiyareva yathavasthie
a

ta_ samvrtirfddvevAbhyupeyh bhd jsnamiva salilirthineti(Therefore,

saiv¥tg such ag it is[?r in the way 1t has been nresentei}, is
necessarily admitted in *he beminning, because of the fact that
it is of the nature of the means for the attainment of Nirvina,
Just ag a pot exlsts because of \or for the sake oélhim who desi-
res water.). This produces a very fluld epistemic outlook on
reality, which seems to establish its comprehensive nature by a
conshant dilalectical fluchtuation between one and the other level,
However, one can, I think, accept T: R, V. Murti's following sta=-
tement ng a witstle or coryvstalized portreit of the baslice struee~
ture of %This two=old dynamismé: *This is the true Madhyamika
standpoint-=accentance of the empirical reality (Saﬁvyti gatya)
of substance and modes etc., and rejection of them as not ulti-
mate (paramartha satya).“le

If we brinz this back into our central concern with
the concept of lansuage, we will see that the doctrine of dve
satyve takes us beyond the cowplete ineffability of the Absolute,

though primarily out of prazmatic conslderations, so that pra-

1 T, R.o V. Murti, Central Philosoph¥Yeeses, PPe 250-251, One can,
restricting cneself to such a static formulation, viaebly make
many anaslozical and catesmorical divisions within the doctrines
of Buddhism such as, for example pade by Murti in the same work
(pe 252)¢ "The four Holy Truths (catvEri Bryasatvani) have to
pe understonod ss included in these two: niroﬂhaQnya as Nirvina

5 paramirthas and the other three, 1ncluding mirga, are within
ra&vgtia“e However, this 1ltself is a division withip sanvril
and does not appreclate the dlalectical fluidityv of anVat&
which 1s capable of equating Nirv;na with safhsfira. (“mhq XAV. 19),
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a partial respectability by default,” This, in a
senge {l,e.,, a two=fold sens) pragmatically justifies the en~
ployment of certain words and names intended to stand for, or

in some way describe, the Absolute, such ms Sinyati, tattva, tathie-

gata, nirvina, ebc..,
1]

It 1s at thils polnt, I think, that we should return to
MMK. XXIV. 18, which reads as follows:

vah prafﬁfvaqamufnédah 5ﬁnya*§m tam pracaksmahe/

88 pra?nprivupﬂoava pratipatsaiva madhyama//

(We regard that as gqgvabi, which is pratitvasam-
utpida/ IcﬁghQXQfa s nsed .as] an ypfichya prajdepe-
£l hetaphgri cal ins -ructiornf, it is simply radhvams
Qﬁg?igﬂ%[}he middle pitﬁl//)

the first part of which we have already considered above (p. 131),

Here cur specific concern 1s the concept of upddava Drajﬁapt; {ne-
_ .y .

taphorinssl iﬁﬁvruotion)ku

We can easlly see that gﬁnyatQ cannct be the name of, or
the word that stands for, the Absolute. in any objective or defini=-
tional typé cof relation, since the Madhyamika Absolute is not, in
the highest sense, any sort of object or entity possessed of cha=

. o
R - P
racteristics (laksandni ). In this way, even ewptiness 1s not

i More literslly ®the instruction where there is depending?, fol=
lowing the sugsestion of Aletr . Wayman on p. 148 of his, "Con=-
tributions to the Midhyamlka.Séhool of Buddhism®, JAOS., 89,
1969, pp. 141-152, In this work Wayman provides a tran5791§nn

08% 0 and explanation of MHK. XXIV, 18«19, The phrase upaASyva prajfap-

peent tf\anv where else in | Kes Or in Nasarjuna's other works except
for his very dublous | “nrﬂﬁﬁzgﬁ“fmi'Vfﬁntra (see the index to
Ko Venkata Ramanan' s Jifznpluna's Philosophy 28 Presented 1in the
Mahi -Pra 1hirQPQﬂ1+iob'°*}%, Delhi, 1975, See also notes LU9 and
840 in Jacques lay's Lﬂﬂd“qhiTﬁ~e&aa Praifapti by itself occurs
at MMK. XX1I, 11(Cf., XVIL, 63 XXII. 8; 10; XXIIl. 10-11), PS. 2,
R. T. zL'7, tm  neaning a provigional or heuristic device,

2 Gfss MMK. Chpte. V for a treatment of dhfitu and lalksan nae

ey

S ——
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properly a name of that thing which 13 sought after by the Ma-
dhyamika, but purely a provisional or heurlstic convenience de-
signed to caln the inquirer®s conceptual extenglons,as they are
in the process of developing in relation to the Absoluté: For
example, in a verse such as MMK. XXV, 33
aprahinamasahpraptamanucchinnamag gagvatam/
anirudéhamanutpannamefanni?vaggmucyate,/
(That which is not abandoned, nor attained, nor
destroyed, nor eternal/ '

That wnlch is not extingulshed nor orip’inated9
that is called Virvaga//)

each apparent predicate of Nirvipa is not intended to'défine Nlr-

VEQa, but serves as an upadiaya prajﬁapt; by demonstrating, .in

conjunétion with 1¢€e respective opposite, the prpvisiéﬁa&.éppliw
cablllty of several conceptual polaritiesl as limlits fo one's
theorysing about the Absclutes Such heuristice expressions cone
cerning the Absolute, can never be taken asg assertionsz but only
as tangental truths that touch the Absolute at one point alone-—
realisationig;@jﬁi??e

Thus, 1n summarizing our second polnt about a,genéral‘*

1

theory of 1dnsusge as a metaphysical response in Nagirjuna, we may

s slightly anticipates our subsequent discussion of Latu
i in the second sezment of thls chapter.

2 Cf., MMK. XXIT. 11, This is paralleled in the éialectic and
polemicel sphem by the well known fact that the Fédhyamika do
not agsert a position of their own: nisti ca mama prati ifa
(VW, 29).

3 The whole noklon of upddfya praifapti presupposes the’ fact that
the one who employs 1t understands sand 1is gpeaking from the
vantage point of ovaramarthasatvs. In this respect, G. M. Nacao
on p. 147 of Wiz “The Silences..", dalfines upqdﬁyq KP«iﬁﬁQtl»
as Y., 're-established word® after realization of Slinynatd."
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gtate that though Eragaﬁca is a completely negative state of af=
fairs, 1t is to an extent redeemable in certain instances,; but

cnly by one who is established in paramarthssatya, and even'then,

it 1z ralsed only to the status of a provisional validity. An

upadava Qrajgapti is still Dragaﬁca and not parawbrtha, however

it is prepanca in its most favourable light, that is,.the light

of paramdrthasatys, but this in turn, does not sguarantee its ihe-

fallability as a suldepost For the attainment of that which is

to be sought after in Madhyamika Buddhismi, From the standpoint

of either gamvrtisatya or paramdrthasstya, an upfdiya prsjfiapti
is a type of nragaﬁca that is parsdoxically intended to stop pra-
pafica. As Louis de la Vallge Poussin® summarizes it@

Lienseisnement de 1a vacuiteé (ou vral caractére
du Fratitvasamubnida) 2 pour butn d'arrster touite
parole mentale ou vocale (prapoiioal), ewunnd ie dlge
cours Lani as vourrit des notions d'exizbence, etc,)
egt arréte, l'acces eg ouvert au paranirtha,

@ ad
An upZdfiva pralfapti is simultaneously prapafics and anti-prapsfica.

One very important point should, I think, be emphasized
here; before parting wlth this discussion of the second character-
istic of languace in NfeBrjiuna. In the context of NEeBrjuna, an

upSdéava prainapti is alwavs a heuristic and linsuistic device em-

ployed by one who is speaking from the standpoint of paramirtha-

satys in order to communicete, as best he can, the absolute state

of things (dharmas). It is used to justify suech a person's occa-

1 vin@fayati durdrst® Sinyat® mandamedhasam/ (MMK., XXIV, 11),

2 From p, 39 of. Louls de 1a Vall®e Poussin®s "Ré&flexions Sur Le
Madhyamaks®; Mé&lances Chinods et Bonddhigues, Deuxiéme Volume,

1932“‘1 9“3’39 }5}% 1’“‘“599
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sional recourse to words and names for the ineffable Absolute.
On the other hand, an ingqulirer who has not transcended the boun=

daries of the standpoint of samvrtisatya can only passively ap-~

Eed

propriate an’ uphdiya praifiapti. On his terms, it is nothing

more than prapafica that has the specific intention of serving as
a predicate for the Absolute, This is to say, that &linyatd, for

example, can only become an upddava prajﬁaptg for that person

- 1
once he hag attained paramarthasatva,

The third and final point that I wish to make concerne
ing NZoArjuna's general conceptuaslization of language involvés
agein a return to 4 Yook" at" the problem of the relationship be-
tween §invatd and pragaﬁA@ encountered in the discussion and es-
tablishiment of our Tirst polnt, hawmely, the Jifferencs betweens’
the two. Here bowever, we will attempt to see the implications

of the higher understanding that if all dharmas are Slnyatd, pra-

pafica 1tself must alsc be gﬁnxatgz,

Can language function wilthout' being (gvabh3va)? This
is the crucial question. If one interprets the function of lan-
guage to be the communicatlon or conveying of meaning, that is,
the communicatlion of that which 1s to do with the true state of
things cénoerned? and if one interprets belng in thls context,

as the reallty inherent in the true.state of things-concerned

1 Neither NZeHrJuna nor Candrakirtl bother to sufficlently ex=
plain the concept of upddiiys prajiiapti, these are therefore,
my own speculations,

2 This results in the supreme equatilon of Nirviga with samsSre:
na gamnsarasya nirvanatklocldasti videsanom, ... (HHK. XXV, 19=20).,
' ) a

S pn T

RE ey
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{(that which is revealed by language) as well as the reality in-
herent in languase itselfl, then the answer to our gquestion must
be "no"., Thig is further borne out by the seemingly complete de-
pendence of lanmuage,rintboth a grammatlical and loglcal sense,
upon the copula "is" in order to accouplish the dynamicsz of mean-
ing which follow from the synthesis of sublect and predicate, and
which make communication possible?

NagBrjuna, I think, would not disamree with these things,

gsince what is essentially being sald is that language must*be of

the same order of reality as those things which it reveals, and in

terms of gafvrtisatyva this 1s ceriainly the cagse, for here language
hag a prasgmatic, thouxh' provisional, validity. However, this is
the 1imit of the function (valildity) of lansuvage, for in reaising:

lanzusze up to the level of paramarthasatya by equating it with

o

Sinyath, MEsfrjuns also robs 1t of the copula "is" and as a re-
sult language collapses bhack in upon itself. Tn slightly differ-
ent words, Naz#rjuna would accept the proposition that lansmuase
cannot Tunction (reveal) without be*nw (svabhava), but he would
simnltaneously counter this with the submission that no-such thing

as being (svabhdva) ultimately exists, What follows from this, is

1 That is to say, if languase were not in 1tself real, then how
would 1t Ye capable of revealing anything at all which is real?

2 Without the copula "ig”™, and the ensulne possibility of pree
dicatlion, oune would simply be left with a succession of iso-
lated and gtatic particulars and universaslse.

Yor a brief discussion of the inherent contradiction of predica-
tion see ﬂa\»B of Aa Ks Chatterjee’s "The Mfdhvarika and the Phie
losecphy of Le neuage®, in the dame author's Facets of Buddhist
Thoueht, Sanskrit,Cellese Calcutta, 1975, pp. 21=31,

(W
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that languame does not functlion, that 1s, it does not reveal, in

terms of Ultimate Truth (paramdrthasatya). On the contrary, as

we have learned above (p. 140}, one of the chief and defining

functions of languase (ganvrti) in relation to paramBrtha is that

of a concealment (yarana) which xives rise to a iNEna .

Thus the last point that I make here, in terms of Né=--
gif;una's gseneral metaphysiéal c¢oncern.wlth language 1s thaty as
gﬁngaﬁﬁﬁit is ultimately possessed. of an intrinsic self=collapsa-
bility as opposed to an intrinsic reality (svabhava), and this is
not different for any so callTed 'real® that one mizght attempt to
insert into Nagdrjuna's systeme Out of the fact that all given or

. - . = =1 ‘
relative reality (pratltvasamutpdda) is $0nyatd™, language (pra-

g@ﬁg@}itselfhas no foothold, (other than the 1llusory and provi-
sional Toothold of mivenness} in beinsg, and it ﬁust inevitably,
once the ruse of its existence is pointed out and properly_appree
hended, collapse in upon itself without the concesslion of any
ontle residue whatsoever.

In summation, I misht say, that what I have tried to es-
tablish in this first sezment of the: present.chapter, has been .
what I feel are the three essential pgints concerning a general
'phllosophy of language in Nag&rjuns as 1t stands in relation to
his théughﬁ as a metaphysical response, that is s response in
putrsult of a final reallty, to the given experlence of existenbee

This response might better be called a hermenéutic of existence,

1 Asain as at MMK, XXIV. 18: yah pratThyasamutoddah Glnvas®i
a v e s : o
t8h pracaksmahe/, )
e




151

or in other words, an effort to understand the final real through
an extended exeéesis of glven existence. The three points are

as follows: a)véhat languaze (prapaica) is fundamentally oppoe-
sed to that which 1ls real (§lnvatd) - this is a conclusion couched
in gahvriigatya; b) that languase (prapeheca) can Justifiably be

L3

employed ag metaphorical instruction (upSdiya prajhaptl) by one

who does so frow the point of view of paramﬁrthasatgagmbut only

provisionally = in effect working as a bridege between sahvriisatya

and paramSrthasatya; c) that Evaoaﬁba is SnnXﬁfﬁ - thig 1s the

final conclusioéon, the cornclusion from the standpoint of paramirtha-

§§§1§%9 In the light of this last conclusion, the complex c¢alled
'1anguagé‘in all of ifts maniféstations, along with ali'of its ege-
sential oresuppositions such-as grammatical laws, the relation bee
tween name and thing (word and object), the assumption of the
reality of a speaker (an author of a statement) and a hearer (one
" who understands a statement)i as well as the assumption of the
reality of the langusge ewployed, efc., simply dissipates, BEven

an upidiya prailapti does not violate this principle, for an upi-

dfya vraifiaptl as restrucﬁuredB“lanquage also becomes non=languasge
e ’;)J o Fem o _ . . P
(nisprapafical, that is, Sunyabfi-tallk meaning not talk about 5Un-

yatd but tdlk which is §finyath itself,

1 One could algo Justify considerins "H)" after "c)", since an
up2diva prajfianti ecan enployed only after attainine paramfrtha-
gatya, however the order given is presented in terms of the
becoming of a person within 6amvr*i who must passglvely encounter
an’ upidSva prajflapti, such as aupgaﬁgy before understanding it
in the highest sense, _

2 ThHis does ndy‘mean'that the two could not be the same person.

7 See above p. 146 n. 3.



We may also conclude that here, Just as in the Fali
literature consulted in the previous chapter, language as pra-
E@ﬁgg hag to be looked upon as a genuinely negative concept. In
order to 1llustrate this, let us consider each of the three polnts
made about Nigarjuna’s theory of lansuage in its metaphysical
aspect., First of all, the incompatability of prapaMca and fin=-
xggﬁ produces a two=rfold, compounded negativity, for such a stark
bifurcation results on the one hand in the complete ineffability
of the Abvsolute, and on the other in the fact that what 1s not

the Absolute (i,e,, prapafca) necessarilly becomes soteriologi=~

cally detrimental, that 1s, it works against one's becoming. Se-

condly, one must note that althoush an upidiya praiflaptl can be

looked upon as a provisional restoration of languagze by the il=

Jumination of paramarihagatva, 1t is in fact, just that, inherent-

1y provisional and can in no way be regarded as a predicate of
the Absolute, much less a definition of it., Lastly, the ultimate
equation of Qragaﬁca with Slnyatid aéds no positive connotation
td-the concept of languase, for in order to become the Absolute,
E;ggﬁﬁgg has to completely mive up that fundamental naéure (sva-
éﬁ@gﬁ) which stands in opposition to §linyatd, and therefore it
would ho lougér be lansuase (prapafica), but in fact, its anti-

ar

thesls, or, that which is nlsprapahnca. Tris then,,is Ndgdrjuna's
4

general philosophy of lanzuame in terms of hig metaphysical re-

sponse to given exlstence,
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i1) Dialectic and Psuedo~FPolemic

In the last sesment we focussed our attention upon NB-
garjuna's ideas about languase as they were sétrih what we have
chosen to call his metaphysical response to exisgtence, that is,
in terms of his pursult of the final state (which for him was
§linyat®) of things. Here we wish to shift our concern, but only
slightly, to what we ghall call Nasarjuna's eplstemological re-
sponse to existence, that is, his consumiﬁ@ interest in the li-
mite and form of our knowledge about things. The two, meta=-
physice and eplsterolozy, are not isolated streams in Nézﬁrjuna's
thought, for at every instance that he is conceprned with the
content {metaphysics) of ziven and final reality, he is also
concerned ‘with the form (epistemology) or the total possibllii-
tles of apprehending or coming to terms with that content,

This said, I think that we may also, wlthin this seg-
ment, complete our analysis of MMK., XXIV, 18, since we stlll have

- 1
one concept which is there mentloned, namely, madhyama pratipad ,

1 The phrase only occurs at this place in MMK, and once at the
close of Nagirjuna's commentary to VV, 70 in a statement that
praises the teachinm of the Buddha. The phrase does not ap-
pear in NS3., [S.y, M., or B.o M. P, V. Bhattacharya, in the
first paragraph of his "Catuskoti", JCV., pp. 85-91 states:

In Buddhism there are two middle paths (majjhimz
pratipadf-nadhyami pratipad) and both of them are
expounded by the Blessed One himseglf. The Tirst of
them 1s the Noble Eilahtfold Way (Arya Bstineika rarea)
winleh avolds the two anfas or kotis, exfrerities of
attachment to worldly enjoyments and to extreme self=
mortification, And the second is the oue that avoids
the oprosite views, sueh as astl, n2stis nitva, gnityas

Btmen, anatman, sulths, dubkha: Sinya, alinya; etc.

In thig sesment we will be concerning curselves chiefly with the
latter. See also note BLO(H) in J. Fay, Candrakirtis.ee




left to be considered., In Tact the concept of madhvard pratipad

fundamentally describes and explalins the essence of Nagirjuna's
dialectic and algso his subsequent polemical emplyoment of that
dislectic,

Qur best beglnning therefore; is an examinatlion of the

following explanation by Can&rak?rtf’of this concept of madhyams

pratipad:

salva gvabhi vanutnatfilaksana glinyatd madhyami prae-
tipaditl vwavasthipvate, wasys hl cvebhEvenanube
pattih, btasya agtitviibw¥van, gvahifivena cinutpan-
ggsvajviqamﬁbhévﬁnﬁaouitvernﬁvn if1. =to hkﬂVﬁbhﬁm
vantadvaveyahlitatvit sarvagyabhivipuenartilaksany
Slinyatd madhvarid pratipat, radhvaro rarss ityucvate.
(It 1s Jjust that which is cnaracterised by the non-
origination of svabhiva which is Einyatd, it is
ziven the name wadhyard pyatipad. “For that which 1is
not possessed of oria;na tion in terms of gvabhiva
fls€§LA,A ?sqii%vfi 1%xj], but on account of the
absenge of the cessatlion of that which has its orie
gination in terms of gvabhava it thus does not lack
reality. Therefore, bécause of the avoldence of
the twg gxcremes of being and nonmbejnwfﬁn the con=-
cept. of)guﬂvn*q ag it is cha*ac serised 8% the none-
rigination in #erm of svabhfiva of all things, it
ﬁunvsf?}is wadhyami pratipad, 1t is called the mlde
Qle ways)

\.

Here &1 ayatd itself is madhyamd pratipad because it does not fall
prey to theé logical and ontolosgical extremlities of being and none-

being (bhavdbhaviinta), for as indicated in the second sentence of

the abvove quotation, one can easily make the mistake of appre-
hending §ﬁnyat§ by weans of eilther of these doamaé% In this way,

Né&gi@vr juna seeks to resolve the given relativity of any polar op=-

1 Pr, 220.1-b, See also MMK. XV, 7 where Nacarjuna alludes to
the KaccHyanasutta (SN, Il. 17)and Candrakirti on this.

AW]

Cf. MMK., V. B.

ey
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position, not by the common Western practice of relyins on & simp-
18 ‘law of the excluded miédlei, but by allowing the dialecticalg
tension between the-two polarities to produce and glve way to a
posiﬁioﬁ3 which in no way commits itself to, or depends on, any-
thinx less than a comprehensive or holistic apprehension of the
inter-relatedness and mutual dependence of both of 'the original
opposite points, The metaphysicél correlate of this madhyams

pratipad is, of course, pratitvasamutpads = §ﬁﬂvat§.

It must be noted €thatr, NEgarjuna’s consistent recourse

to madhyamd pratipad has for its soteriolosical setting that’same

unmitizated conicern with the. arrest and subsequent dissipation
of all conceptual extension (pravafica), especially in the form
of views (gg%%gg&%), that we encountered in our examination of
the PAli suttas in the previous chapter., Thus we find at.lMNK.
XIII. 8, that even the concept of fiinyati, which has the final
aim of Jomically trumpine the assumed validity of all possible
metphysical viewpoints, runs the danger of itself becoming of
the same order as that which 1t attempts to undermineé:

Einyvat® sarvadratTndfh prolkts nihsaranam Jjinaih/
vegnh tu aunun it d rafintanasincnvan cabhisire//
(If has been declardd by the Conquerors,|-i,€.,
the Buddhas| that &lnyatf is the abandonmént of

all views/"

1 For a brief but thoughtful discussion of the respective treat-
ment of polar opposition in the €Glassical East and West see
Betty Heimann's "Opposites: Contrasts or Compléments. in Barly
Greek and Indian Fhilosophy", ALB, #25, 1961, pp. 216=-228.

2 In Nfe«8rjuna thls is more than a simple Hezelian synthesis since
a new position is not preduced, .

3 That, as I hope show Turther:.on - below;:iis not really.a position,




However, they have alsé]said that those who
hohﬂ the drstl of Hinyat® are incurable//)

One can therefore see that when one applies the attitude of ma-

dhyanz pratipad to the possibility of remarding a state of affairs

in either one way or in lts opposite, one must not look upbh the

1
product itself &s a new viewpoint,

Madhyama pratipad, as the transcéndence of theé.dve ante
thatéonprise polar opposition, is for N&gBriunag, the archtypical
dialectical force, and by means of its appropriate lozical ex-
trapolation one obtains that which has come to be accepted as
Nés#@rjuna's polemical banner, namely, ggﬁggﬁgi&?, When one speaks
of N&«Hrjuna®s dialectic, one is ustally referring.to tﬁis.gggggw

kotl. As one can see from the previous chapter it.was not inven-

ted by NasmBrjuna but slready existed in the form of the avyikatini

e ]
in the F&11 suttas; Niglrjuna only placed the spotlisht on it, as

well as a few obther key notlons such as éﬁnvatg, pratityasamutpBda,

o B L :
padhyaiwd pratipad, .etc., in order to formulate a.cdherent and ine

tegral system of thousght,

1 Woirds such as uypidana and graha with the detrimerntal sense of
grasping or holdins seem common in FFK,, for example see MVK,
VIII. 133 XV, 103 XVI. 95 etce., 1llustrating that clinging to
views is 6ef1nitely not desirabile,

2 Literally the word means "four limits®, and does not appear to
cccur in MMK, or VV,, however the fourfold dlalectic is clearly
visible in such places as MMK. XXII. 11 and XXV, 17, See also

M. Po V, Bhattacharya's "“afugkotl"

3 The chief lIngtance is, of course, the avyakata concerning the
TathBeata, See also Luls C Gomez, "Proto-Hadhyamikaec.o™, and
N. Dutt, *Brahmajalasuttacc..s

L  In fact the oriﬁinagiom of the characterlistic stance seems to
be atiributed to Sanjaya at D. I. p. 58.
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Baslcally, catuskotl appears in Nagirjuna in the fol=-
& [<]
lowing manner (MMK, XXII, 11):

unjamjti na vaktavvamaquHVQM5%i va bhavet/
uohavaﬁ nobhavalr ceki pradiantyartr-% tu kathyate//
{It should not be [the casef+hat Siluyam or
aSunyam are to be asserted/
Az also both and neither of them, however they
are stated for the sake of instruction//).

We may represent the above more schematically in this way:
) a) affirmation (Siinya)
b) nepation (asun q)
¢) affirmstion an and nezation (flinyséiinya)
d) neither affirmation ror negation (na Sunyadinya).

Thus, for Ndzirjuna any prcposition (Eratljgg)»can bhe accounted
for and eventually shown to be self-contradictory and defective
by its simple rotation through the four symmetrical limits of
catuskotl. In the lisht of thls, the fundamental purpose of ga=
Iugkoti can be seen to be twofold, it first of all, in 1ts tota-
1ity, represents the limit or the logical possibiliﬁies of hol-
ding any ﬁosition, and secondly, in'éonjunetion with the denon=
gstration of-the self=contradictory nature of each of 1ts parts,
it points'to the dlssipation of all viewpoints or propositions.
Thé question now remains as to how N§g§rjuné nanages to

1
demonstrate the self-contradictory nature of given proposiltions?

1 One can consult the followine secondary material specifically
.on the problem of Nizirjuna's dlalectic and its applicationt?
B, C, Pandeya’s "The Logic of Catugkoti and Indescribability”,
VB.; pp. 25=40; Chapters V, VI, and VIL of T. R, V. Murti's
Central Fhilosophy...2 R. K. Tripathits "The HAdhyamlka Theory
of DinlecticY, in necent Indisn Fhilosophy, Vol, I, ed., K.
Bbaf*a@hsrvq, bﬁl(ﬂuT%, 196%, pp. 229=-2393; R. H, Robinson’s

Early Madhvaoikoe,os PP 50=58: I, J, Streng's “Metaphysics,
N&gative Diasicctic, and the Bxpression of the Inexpressible”,
in PEW. Vol. XXV., #b, Oct., 1975, pp. 430=LL7,
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In order to answer this question one must recall that, for Naghre
Juna, propositions cannot have a truth value realtion to facts or
objects given in experience since these facts or objects are not
ontologieal reals (i.e., possessed of gvabhava), on the contrary,
propositions belong to the realm of mental fabricatlon (prapafics)s
The touchstone with which N&EJArjuns tests propositiono is not a

correspondence to external facfl, but whether or not the propoe-

1 Again, this does not mean that NAzarjuna d4id not respond at all
to the pregmatic actuallity of given experlence, for in fact, the
halluark of Buddhlst epistemolozy, Hinayina and. Mahf@ydna, has
been to zgive complete presldence to a rationality. which appeals
to pragmatic experience, as opposed to the chﬁraoterisfic reli=
arice of the Brahmanicael schools upon revelation (ﬂruti) See
above, p. 9% n., 1, as well as K. N. Jayatilleéké's’ "ihe Buddhist
Attitvde to Revelation", The iWheel (Buddhist Publication Soclety
# 163) Kendy, Ceylon, Vol, IX, ppe 33«46, and T. W, Orman's,
"Reason and Experience in Mahayana Buddhism®, Journal of Bible
and -Religion, Vol. XX, #2, 1952, pp. 77=83, Apart from this;
one tan, I think, perceive, in the devastatingly nesative force
of Nagérjuna's di&l@efie (catuskoti) coupled with this state=
ment of & denial of external material referends for words, the
germ for the later Buddhist theory of meanling associated with
YogicAra logzicians such as Digniiga, Dharmak?rti, and Ratnakirti,
namely, the theory of apoha (lit. denying). In short, this the=
ory holds that the whole problem of meaning is an intellectual
one, that is to savy, words do not refer to particuldrs outslde
of the conceptual sphere and that the particular conceptuasl in-
stance (svalaksana) that stands as a word®s "meaning® is obw
tained by the fdizlectical interaction of the givennesg of the
word with its intrinsic repudiation of a2ll other meanings (l.e.,
1ts none-givenness). Th. Stcherbatsky provides us with an ex-
ample in his Buddhist Lozic, Vol. I, New York, 1962, p» 4603

The word "white® does not communicate.the cognition
“of all white obJjects. They are infinlte and no one
“kriows thenm all, Neither doeg it cowrmunicate cognie-
~tion of a Universal Form of "whiteness" as an exter-

nal Ens cognized by the senses, But it refers to a

line of demarcation hetween the white and the non-

-white, which 1s coesnized in every individual case of
“the white, The wnite 1s coznized throush the non-
whilte, and the non-white through the white,

Thus, while*dbing away Wlth the need for a universal which re-
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sitlon itselfl along with its logical implicationg stands free
from internal and external contradictionsj. In other words, the
proposition itself must flrst of all be a well made proposition,
;&ggg one that is not non-sensical, and secondly it must be
faultlessly consistent with its implications,; in order to be an
acceptable proposition for Namirjuna.

Of the two points Jjust mentioned in the last éentence,
the first attempte to met rid of statements that deal with ewmpty
or unreal concepts, and which have thelr paradiéms in phrases
such as "the sonof a barren women®, etc.,. JTts functioning does

not. essentially recquire a dialectic, but a straishtforward ana-

lytic process which Nagarjuna can perform completely from the

standpoint of ganvrilsatva., On the other hand, the second point
A ;
necessarily implles an analyvsis Of propositions in terms of para-

marthasatya and in order to perform its function must draw upon

the dlalectloeal process. It 1s in terms of this latter polint,

that we may Justifiably assert tha®t we are encouterins the fune-

sides as an actuality in each particular {as for example we
might ernicounter in the Nysya concept of Jjatl or zeneric proe-
perty), the theory of apcha is able to provide a meaninz for
every concept even though, 1t must be noted, that this mean-

ing is necessarily an indlrect or dialectical one, For se=-
condary materlals on the theory of apoha see Th, Stcherbatsky,
Budéhist Losis, Vol. I, ppe. 457=482 %this also contains trans-
lationg of sowme pertinent primary material), Vol., II pp. LO3=
438 (for the most part containing a tranalation of Viacaspati-
misya's summation of the theoryv); R, C. Pandeya, The Froblem

of Meanins in Indian Fhilosophy, Deihil, 1963, ppe. 20CIfa3 De
Sharma, 1ne Nezative Dislectics, Sterlins Fublishers, New Delhi,
1974, Chapt, V, as well as the same author's "Buddhist Theory of
Meaning (Apoha) and Negative Statementsl FEW, XVIII, 1968, pp.
" 3-103; S, 8. Barlinsay, "The Simvwificance of Pratitym Samutpida,
S8mBnyalakgana and Apoha in Buddhism", IPC. (L5th, Session),
Hyderabad, 1971, pp. 140157,

I See B. C. Pandeva, "The LogliCese"; PpPo 26-27,
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damentals of a Philosophy of Language in NREzayjuna,

In any event; let us clte a brlef example of NBoBr=
juna's demonstration of the impliclt contradiction of a given
proposition. He states at MMK, 1. 81:

naivisato naiva satah pratvave ‘rthasva vulyate/
asatah pratvavah kagva satafca pratvavena kim/7
{The donditional cause for an object which is
elther existent or non-existent does not follow/

ﬁl#her@ is_a conditionsal cause of a non-existent
jbb)pcﬂ f%hcé]fo whatldoes it belonQX? And Wir
1t 1s lexistent, [then"how can this be because. of
the conditional Ccause?//)

Herefﬂﬁiﬁrjuﬁm is concerned with the proposition that there is
such a thinsg as a conditional cause (Evahvaxag} wnich glves rise
to an objects In order to illustrate the contradictory nature
of such an assumption, Né&sirjuna injects it into a rolar dilemna,
with a gpecific effolrt te initlally delimit 1ts lomlical possibi-
litles,. Thué, we may-break down the first line of the above ki
rik% into the following paraphrase which may be taken as its
broader or underl¥ing sense: a) it 1s.reasonab1e to assume that
if a conditional csuse which gives rise: to an:gbject 15 a-proper
assumption, then it should hold true for eilther the case of that
object which is produced being existent, or its being non-exis-
tenty b) 1f one of these cases proves to be inconsistent, then
we are“compell&d; by the force of logic (1@3&9 the law of contra-

2
dictlon’) to accept the alternative as the true tase, since what

1 This appears in most translstlons as MMK. I. 6, but Vaidys
counts the openning dedication to the Buddha, along with the
enumeration of the eight nesations, as MMK, I. 1=2,

2 See Stcherbatsky, The Concentione.os pe 164 n, 6,

Lad

Ro. C: Pandeya in his "Ths Lomic...™, rishtly sets up the dis-
tinction in N¥eZdrjuns betweenthe law.of the excluded middle
and the law of contradiction.
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is 1u fact the truth in any state of affailrs ﬁas to be defined
in terms of 1its ‘static relationship to what is noﬁ the truth in
that''game state of affalrslg ¢) I, NE«drjuna, submit that the
concept of conditional cause is inconsistent in both the case

of its glving rise to an existent object, as wellgas,‘its giving
rige to a non=existent object. The second line simply presents
the reasons for the inconsistency of each of the alternatives,
and may be paraphrased as follows: a) if the object which is
produced by the pratyaya is non-existent, then we have no thing;
to speak of as bheineg produced by the pratyayasa and that object
cannot be spoken of as having a ngﬁzgzgzg'b) if the object which
is produced by the pratyaya is existent, then we have an ohject
which i3 a perfectly complete& thing, and can thus stand on its
own without any relation to a pratyaya whatsoever?.

Where;, then, does this leave the holder of the origi-
nal proposition asserting pratyaya? What seems to have happened
is that the law of eontraﬂictlonu, which had formerly served as-
the proponent's static mezsure of truth over falsity, tan now pro-
duce only an inconclusive oscilllation grounded in relétivitye

The carpet has been pulled from under his feet, and he must elther

1 In this sense a polar opposition presents us with the least
conplex map of the possibility of the truth of any ziven state
of affairs. ‘

2 Condvalkirti reads (Pr. 28.14): asato hyarthasva avidyarBnasgysa
katham prafiveyah syatb?

3 Pr. 28.18 ¢t .gato 'pl vidvamanasya labdha janmeno nisphslaiva
vratyayakalrana.e : ‘

& That is, if one asserts a proposition ss true, one cannot sl-
multaneously sssert its contradicory proposition as true,
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accept the contradlctory nature of hlg proposition, or seek tq
it the elucidation of nls propositlon into alternatives other
than those involved in bagic polar opposition, which in any event
are already accounted for by the ‘1ast two components of NZ-
81 juna’s gg;ggﬁg%&is

In this way, all propositions are shown by the Madhya-
mika to enteall lnconsistency in their implicatlions and thus do
not merit belng entertalned by them, How then, does Nagarjuna
himself egcape this rather ominous pitfall? The answer to this,

of course, lies In that concept which serves as the fundamental

impulse to the whole Midhyamika dialectic, namely, madhyamwi pra-

tipad, fTor here a-commitment to one of the polar alternatives
does not present the final solution in cobtaining the. truth cone-
cerned, in Tact, ébmmitment is~expre$sl?lavoideésfor?to a6 so would
- breed the sxact opposite of what is aimed for and thus only fur-
ther compound the miven- problem (l.e., add to pravafical), One
strives for the middle, the whole diaslectic is a striving for
the middle, and it is in this way alone that the absolute cohe vy
sistency recquired to produce.a path out of ' the falsity of illu-
slon~1s walntained,

We can see therefore, that Nagdrjuna wes in possession
of & éevastatinﬁ}y critical weapon which, in terms.of polemicsy
put to guestion not only the syvstematiec conclusions concerning

the nature of reallity arrived at by his contemporary philosophi-

1  However the sctual mechanlics of this dialectic in the wmore
complex polints of gatugkotl present a Aifficult pro‘olc,m° Ng -
gArjuna seems to restrict’ this explicit éemployment of the dla-
lectic to the relatlonship between the Tirst two kotis,

Coe s p—
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cal counterparts, but also, and more importantly, put to gques~
tion the very concept of truth upon which these systems were
constructed. Yet, the most important thing to be recognised

in terms of Néﬁﬁrjuna°s polemics is that he carries on his cri=-
tical assaults on other schools without ever commlting himself
to a position {pretijfiz) 4in opposition to theﬁk His only

standpolnt for the empioyment of the dialectic is paramirtha-

satva, which cannot Be in any sense looked upon as a countere

pogition, for pafamﬁrthasatya is by definitlion the recognltion

that all standpolnts or positions are gﬁngatﬁ (the nature of
emptiness),

‘ It is in this sense that we encounter the well known
statements of VV, 292

yadi ¥dcana prati i®8 syBnme tata gga _Ine bhaved=-
dogah

nsctl eca mara pratiifia tasmhnnailvisty me dosah//
(If there were any pLUDOﬁi"ioqiyxde by me, thén
there might be this error [belonging] to me/
But-there ls no proposition which is mine, there-
fore there 1s no error [hich belongs] to me//)

But then apain, one might ask how it is at all possible for Ha-
g§rjuné‘t0‘negate‘the validity (i.e,, demonstrate the Linyath) .
of his opponent's statements by meansg of his own statements which
are L?ﬁ yat® (and therefore not propositions)? In other words,

how can one establish §ﬁnxat§ by means of that which is already

1 This premise became the distinctive mark of the Pr3sabhsika
school of MAdhyamika headed by Buddhapdllta which stood in
oppositicn to definitive SvAtantrika Mldhyamika premise that
one must cormmit oneself to a position in order to refute an
opponents position, propounded for example by Bhiviveka. See
Burti, The Central FhllosophV...s PP 87-103.

2 Cfey, Bo I, 603 1X. S3 alsoVV. XXIV and commentary.
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1
éunlégg.? Neagfrjuna explains this exact point in VV, 23 and its
commentarys the cowmmentary, which 1ls the more explicit of the
two runs as followss

yvathi nirmitakah puruso "nyam nirmitakshm purusgam
kqsmimsciearfﬂw vqrvqmrnnﬁ prafiq dhayet, rHyie
karens va srsto PAVADUTURD ‘nvarll ravipurusamn svam
mAyavsi srstaf kasminscidarthe vartaminan pratis
‘dhayct, tatra yo nirmitakaih purus ah Urwftguwthfe

g0 ‘pi sunvqh/ yah _pratis sednavahy 51 Glnyah/
vo MAVE pUTUSE 2 1 quﬁisl hvﬂ%P S0 ’pi aiinvah/ wyah

% ()
pratisedhayvatl so ‘pi Shinvah/ evapeva madvacanéns

glinvenani g Arvaohﬁvcnzm syapmavapratisedha upa=
pannah/ (Just ag an artificially creatéd person
nay negate‘ér @pposéﬁanoth@r artificially created
person who 1is existine because of sormething, or
Yust asya phanthom person created by a conjurer
may negate @T opposé]anofher phanthom person cre
ated by his own power of 1llusion who is existing
hecause of something, there.the artificially cre=
ated person who is neyauediér cppeseﬁj even he 1is
empty/ He who nesmtes, even ne 1s empty/ The phane
thom pevson who is neeated, even he is ewpty/ He
who nesgates|that oné) even he is empty/ Only thus,
is the negation of the gvabhiiva of all entities

CEmar e o

by my statement, even thousgh it is empty, possible/)

Here, the imasgery of the 1llusory helngs serves to call atten=
to the fact that, according to N3sRrjuna, the statements of his
opponent are alrerdy emptyv and that hé is not as much nemating
them as, negating the 1llusory assumption that they are not empty.
The whole process of nesatlon, for N#ghr juna, takes pléce on a le=
vel based on the illusion or isnorance (g ififna) that propositlons
are possessed of a gvabhiva (own reality), or in other words, on
the level of ggﬁz;ﬁi, and it 1ls an empty process, Thousrh Nawdr-

o

statements are empty, this in no way prevents them from carrying

1 In such sentences, as in the quoration from VV, 23 that fol-
lows one ‘"ﬁuaily finds the word 5Tinya used instead of the abe
gtract EUnyatd, however in the light of the famous monistic
(aova“a7 Msdnvamika ldentification of NirviEya with gadfisfra,

I do not think that the latter is inappropz‘iﬂte9
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their function within this sphere of ggﬁggzi,.and this function
ig to negate, or demonstrate the empty nature of all statements.
Thnis point is specifically adressed in NaerBrjuna's commentary
to YV, XXII:

vathi ca pratitvasamutpannatvit svabhavafinyid api
rathapatnehatiidayvah gvenn gvesu ¥Varvesu kigthable
namrbtikaharanes madnidakapavasah dharane Sitavi-
Chtapaparitrinapranhrtlisuy vartante, evamidap paw
dT¥vavacanah pratityasamitpannaitvin nihsvabnivamapl
nihsvabhavarnvavrasiinane bhavanih vartate/(Just asg
a cart, & garment, & pot, eLC.,, which are empty of
svabhsva on account of having been dépendently ori-
minated, exist in thelr resgpective functions of
carrying wood, grass, and earth, of contalilning ho-
ney, water; and curds, of offering protection from
cold, wind, and heat, Just so my own statement,
which is also wifhout gvabhiva on account of having
been dependently orizginated; exists in the sense of
effecting the no-own-beingness of things/)

We can conclude that NIgirjuna’s dialectic in its eplstemic, and
especially its polemical sense;, is an operatlon or technique ver-
formed, and thus effectual, wholly within the sphere of g@ﬁggg;
alone, although what we nmight call its base of operatlons ls ne-

cessarily paranBrthasatva. The alm of the dialectic is not to

produce a new position and it nowhere along the line assumes any
counterpositions the dialectic 1ls eplistemlically and ioglcally
only pure criticismla

Betfore closine the chapter, we may summarize the essen=

tial points made in this segment concerning NAxZrjuna's concept

1 The doctrine of mwalhvams preatipad is, of course, sotericlogl-
cally much more than this, and 1w these terms, we must whole-
heartedly agvee with T, BR. V. Murtli's statement on p. 212 of
his Centyal Ihilosovhv,,..: "The dialectic is not an avenue
for the acquilsition of information, but a catharsisecece.o"s
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of lanzuacge in terms of his dialectic aﬂé polemicsi.ﬁ Thus the
first recosnition that NBgarjiuna makes in this respect is that
language in its daily application, in fact in its broadest sense
as the conmplete expanse of human conceptualization (prapafica),
is inconsistent and self=contradlchory. Out of the fact that

it is 2 amultiple and differentiated complex, it is not fitted
for the task which is most often assumed of it, nawely, further-
ing the apprehension of non-relative truth. In other words,
languazge is differentiated,;, and the basic unit of differentia-
tion is intrinsic polarity (i.e., the concept of difference is
founded upon the polarity of %ig"™ and "is not"), this coupled
with the lpw of contradiction can only result’in relative truths,
just as the concept of truth 1tself is Intelligible only in
terms of its relation to-the concept of falsity. * The meta-
physics of flinystd, in its non=duality, 1s not compatible with
such & process of truth determination; le.e.; with such an epis-
temology, so that languase (Eragaﬁca) taken in the above sense,
is not only incapable of establishinsg non-=relative truth, but

in its attempts to do s8¢ it works in diametrical opposition to
this exact $m§Q Ndgiarjunats solution to this, is the most fun-

damental Buddhlst sclution to possibility, namely, the concept

of dlalectical tension or madhyami pratipad.

1  VWe must amain make it clear that Nacdrjuna never involves

' himself in what would be called gzenulne polsasmics, a2as made
up of arsurents baged upon assertions and counter-agsertlions,
tor HAgSyjuna ¢an never take ur a posiftion of his own withe-
out belins to the inconslitency that he himslef criticizes.
Eig is only @ psuedo-polemic since its purpose is to under-
wine all positions (assertions).
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Secondly, one must conslder the two=Told comment on
language iwplicitly contained in Niz3rjuna's formulation of
ggzg%gggé; Passively 1t stands as a schematic representation
of the logical limits or possibilities of laneguage, in other
words, we encounter in gg;g%gg%; the very form of language, and
it doesnot have anything to deo with reality (éﬁnzatﬁ) which 1is -
altogether other than form-{and for that matter, non-form).

Actively, that is, in terms of the dialectical impulse of ma-~

dhyami pratipad, by means of which one 1s able to rotate a gl-

ven concept throush its corresponding counterpositlons, one

demonstrates the contradictory nature of languagze along with

1ts self collapsadbility (gvabhivablnyatva). Catuskoil again,

. Ly (34 ‘
is » wap of. the facht that lansusge (prapanca) is totally dif=-

i

ferent from, and opposed to, that reallsation (prai¥g) which
is Shnyatéd.
Lastly, in order to remaln consistent, NagarJjuna must

admlt that his own statements.are, in the perspective of gamnvrii-
.

gatya (l.es, in the perspective of his opponents), ho better off
thag‘the ones which he himself is attempting to expoée 88 empty
(Efinval). However, since Nig3rjuns employs language only with

the awareness {prajhi) that it is empty (&lnya) and dependently

originated (pratTtyvassmutpanna), he does not Yecome attached to

the views (drshayeh]) he may use to dlalectically counter his
: Y []

opponent, and thus in an ultimate sense (paramirthasatya) he

P nd .
does not speak at'all, and 1s nlsprapanca. There is no conces-~
. a

sion here, forhianguage 1s stlll a completely negative concept
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ahd not redeemableg except by the very fact that it has to be-

come exactly what 1t 1s not, that is, nigprapaﬁcae Languaze,
for Nagdrluna, is not redeemable as language, since everything
that 1t essentially entalls must necessarily be transcended.

In terms of this chapter as a whole, we have attemp~-
ted to present & study of Nééérjuna's thousht sgspeclfically in
relation to its bearing upon his concept of languame. We have
done this in a double context. Pirst of all, in the context
of dlscussing NagArjuna's thought as a metaphysical response-toA
ziven existencs, and secondly, as an epistemclozical.(diaa-
lectical/polemical) response to given existence, The two, of
coursaﬁéakﬁmt'ﬁﬁ strictly separated; but such a division does
provide us with the skeleton of a wmethodolosical entrance into
Noghrjuna, According to the mebaphysical response, language
(prapufical) is a decidedly nesative concept in terms of 1ts re-
lation to the Absolute (éﬁnzatﬁ) because it 1is completely dif=-
ferent from the Absolute and therefore, cannct in any proper
wuay touch, much less contaln, that Absolute. Even 1In its iden-

tification with &Unvatd, prapafics must give up its own-existence

(svathiva) as preapafica. Similarly, in reference to the epls~
temolioxgical response, language is totally other than the Abso-
lute, and in fact, works agsalnst the reallisatlon of éﬁgﬁggghas
final reality, so that in order for such a realisation of 5un-

yatd to ta%e place, language must be completely undermined and

shandoned as languase=—1it must become nisprapalica. Thus, language
[t
{prapancsal, =25 NBg8rjuna envisions 1% is precisely something

Fdiabolicalt,
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nust glve up 1lts own-exlstence

abandoned as lanvuamemwit must become nisbrapaﬁcg. Thus, language
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giaholicnl’.



Epilozue B

The last two chapters of this thesis have produced
descriptions of language that,. I think, can best be described
as "disbolical®™. In this "Epilogue™, as in the one adjoined
to the first two chapters, I find it necesgsary to meke a few
brief comments on the similarities and Aifferences in each res-
pective and general description of language as “diabolical",

First of all, we can say that languase as described
Nig both the Pali suttes and in NisBrjuna's thousht éan be called
"diabolical® for the same bas@c reason, namely, that it (language,

.

or p(r)gpa%ca) ig fundamentally cut off from the Absolute {nib-

bana, &funvatd). In the F&li suttas this is brousht out by the

inabllity of papafica to grasp the nature of the Absolute, while
in N@éﬁrjuﬁa this same thlng 1s more sophisticatedly expressed
in the doctrine of two truths (dve satye). In addition to this,
in both chapters, plripafca is not only that which 1s cut off

3

from the Absclute, but, and more importantly so, it is that

which at every turn, works azainst the attalnment of the reall-

sation (pafivd, praihg) which sees throush to the Absolute., In
terms of the above points there is no radical change whatsoever
between the conceptnalization of languase as "diabolical® in the
Pall suttas and the ccnceptu&}ization of lansusge as “"diabolical®

in Neg&rjuna,
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If one attempts to understand the transformations ine-
volved in the development of a tradition such ss Indian Buddhism,
orie must, I think, recognize that each stage of its development
(in the brosdest sense, for example, take the distinction of Hi-
nayana/lMahdysana) does not come about as a result of a break with
the former tradition 2s much as it results frow the basic and
continuous inner dynamism that allows the essence of its origipal
and founding truth to encounter and come to terms with the total
- phenomwenonn of human consciousness, Therefore, in marking out
difference in the respechtive conceptualizations of languasme as
"diaboiical“, we must again keep in mind that we are dealing with
one of degree %ather than kind. In this respect, one may rake
a case for the fact that papafica in the PA11 sutbas is couched in
pluralistic realism (since we are dealing with a Sthaviraviadin
recensioni),while prapafca in NioRrjuna is set in the transcen-
dental Veid of fUavatii. However, as far as I can see, this in

no way affects thelr respective views about p(r)apafica as that

which is different from and opposed to the attalnment of that
which is sought. after in both contexts, or in other words sas,

"diabolical®,

1 Cf., A. K. Warder, Indilan Buddhism, Delhi, 1970, pp. 7f.
and pe 2964
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