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Justice for one and all.
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EDITORIAL

Ramachandra Narayan Saraf of Shahapur (Belgaum)
passed away on 21 st August 1984. He was ecighty.
He leaves behind his wife, one son and three
marricd daughters. His son Dnaneshwar is an officer
in the Saraswat Co-operative Bank and presently posted
in Bombay.

Rambhau Saraf was a philosopher. He practised
philosophy. He was a realised soul. He had thorough
knowledge of philosophy and religion. But he had no
ego or pride of learning. He was a Grahasthasrami, still
he was a detached person. He was not after wealth
power, pomp or luxury. He was simple like a child and
spent his life in the study of religion and philosophy.
He had a very good memory and he never forgot that
what he read only once.

Rambhau had to leave the school only when he
was in the IV th .tandard in High School. But he was a
horatious reader and spent his time in reading. In his
later years when his eyesight became faint he made his
wife get up at 04-00 A. M. everyday and read
Dnansshwari which he would hear. He was an authority
on wnaneshwari a..d his favourit saint was Dnaneshwar.



Rambhau Saraf was invited by the Acadeiﬁy of
Comparative Philosophy and Religion in 1978 to give
Gurudeva Ranade Mcmorial Lectures. The subject of
his lectures was ‘“ Shri Dnaneshwarache Atmadarshan ™’
The lectures have been compiled and published in book
form by the Academy.

He has also written a few books. The important
among them being ““ Shri Dnaneshwar Comparative and
Critical Study of his Philcsophy”, “Changdeo Pasashti’’,
* Life of Dnanadeo *°, ¢ Dnaneshwaracha Amrutanub-
hava, Aswad and Teeka .

Rambhau was a true devotee of God. His mind
was fully engrossed in matters concerning God and
spiritual things. He had developed the power of assimi-

“lating spiritual instruction an ] strived to put it into
practice. He had his senses under control and he was
not distracted by worldly matters. He loved to hear
more and more about God and His several incarnati-
ons. He was a liberated soul.

I pay tributes to the memory of the departed
soul on behalf of Path To God.

FAG WEW: TAAUW ANMA: [T AAATIAAY A0
autfg arEaag aWIAFSIad! FEFTNIRIZBL 0

Lord Mahesh is Himself wgida, His father in-law
is king of moutains, Kuber is His friend, His son Gaja-
nan is the leader ° of the army of Ganas, still 71 is
required to wander begging for alms. The recason is the
will of God is suprcme.

In case of death of every person also the will of
God prevails and human beings are helpless.



Shri S. T. Ramesh, Supeciniendent of Police, Belgaum
in Gurudso Mandir. ( 27-8-1984)

L. toR. 1) ShriS. T. Ramesh 2) J.V. Parulekar
3) D. B. Parulekar.
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The Concept of Nityamukta
and Nityayukta

Arvinda Sharma
University ef Sydney

& he word nityamukta or ever-perfect was often
used bv Ramakrsna Paramahamsa. sometimes for others

and sometimes even fer himself. Max Muller te!ls us about
Ramakrsna tha¢ -

He was a wonderful mixture of Ged and man, - In his
ordinary State he would talk of himselt as servant of
all men and women. He looked upon them all as God,
He himself weould never be addressed as Guru, ey
teacher. Never would he claim for himself any h:gh
position. He would touch the ground reverently where
his disciples had trodden. But every now. and then
strange fits of God-conscieusness came upen him.
He then became changed into a different being
altogether, He then spoke of himsself as being able to
do and know everything. He spoke as if he had the
power of giving anything anybody. He would speak
of himself as the same soul that had been, born before
as Rama as Krishna, as Jesus. or as Buddha, born
again as Ramakrishna. He told Mathuranatha, long
before anybody knew him, that he had many disciples
who would co.ns» to him shortly. and he knew all of
them. He said that he was free {rom all eternity.
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and the practices and struggies after religion which
he went through were only meant to show the
people the way to salvation. He ha4 cone all for them
alone. He would say he was a Nitya-mukta, or eterna—
lly free. and an incarnation of God Himself. * The fruit
of the pumpkin ’, he said, ‘eon es out first, and then
the flowers; so it is with the Nity-muktas, or those

who are free from all eternity, but come down for the
good ef others ‘. 1

Ramakrsna also described others as being mifyamukta.
Once he 10ld his devotees :

All men are by no means on the same level Itis said
that there are four classes of men the bound.the strugg-
ling. the liberated, and the ever-free It is also not
@ fact that all men have to practise spiritual discipline,
There are the ever-free and those who achieve pe:fec-
tion through spiritual discipline. Some realize God
after much spiritual austerity. and some are perfect

from their very birth. Prahlada is an example of the
ever-{ree,

Eternally perfect sages like Prehlada also practisa
meditation and prayer. But they have realized the fruft.
God-vision, even before their spiritual practice. They

are like gourds and pumpkins, whieh grow fruit first
and then flowers. (2)

The concept of nityamukta is of both spiritual and
gemantic interest and may now be contrasted with the

§ F. Max Muller. Ramakrishna His Life and Soyings
( Bombay Longmans, Green & Co, 1898), pp. 53:59-

2 Swami Nikhilananda (tr.) The Gospel of Sri Ramakrishna
( Madras Sri Ramakrishna Math, 1964 ) p. 187,
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notion of the aftyamukta found in ths Bhagavadgita.

Il

The eoncept ot the nityaykutas, anslogous to the
nityamuktas can be develeped on the basis of seme of the
verses of the Gita. Thus Bhagavadgita XI1. 12 runs

srithagavan uvaca

m=ayy avesya mano ye mam
nityayvkta upasate
sraddhaya parayo petas

te me yuktdtama matah. 1

It translates thus -

The Blessed Lord said

Those who fixing their minds on Me
worship Me, evar earnest and possessed
of supreme faith-them do | considasr
most perfact in yoga. 2 :

Similarly Bhagavaogita I1X. 14 devo‘lops‘lho idea of a
community of worshippers glorifying God. . :

satatam kirtayanto mam
yatanta; ca drdhavratah

n: masyantas ca mam bhaktya
nityayukta upasate. 3

it translates thus =

Always glorifviny Me, strenous and
steadfast in vews, bowing down to Me
with devotjon, they worship Me, ever
disciplined. 4

1) Transliterated as per S. Radhakrishnan. The Bhcgavadgita
( London George Allen & Unwin Ltd. 1958 ) p. 291,
emphasis added.

2) Ibid. 3) Ibid, p. 244, 4) Ibid.
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Not enly does the notion of nitydyukta occur in the

Plursl in the Gita but also in the singular Thus Bhagavadgita
YII. 17 reads-

tesam jnani nityayukta
el.abhaktir visisyate

privo hi jnanino tyartham
eéham sa €3 mema priyaa.

and translates thus -

©Of these the wise, who is ever in constant
union with the Divine, whose desveotion is
sirgle-minded. is the best. ForI am supremel/
dear to Rim and he is dear to Me. 2

And Bhagavadgita VIII. 14 alse speaks of the nitya-
yukia in the singula. -

ananyacetah satata.n

'¢ mem smarati nityasah
tasys ham sulabhah partha
nityayuktasya yoginah. 3

The varse traaslates -

He who constantly meditates on Me. thinking of
none else, by hiin who is a yogin ever discipli-
ned ( or united with the Supreme ), I am easily
reached. 4

Thus here we have the nityayukta--a devotes constan-
tly devo'ed to God who is somecne quite different from the
nityamukta--the ever-petfect, the ever-free

1

The contrast see ms to be of twofold significance--one
spiritual, the other semantic.

1 Ibid,p. 219 2 Ibid. 3 Ibid,p.232 4 Did.
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Spiritually we ¢e! two groups of devotees - both
devoted to Ged but poles apart. The nityamuktas ara ever-
fres, the nityay uktas are constantly devoted to God to be-
come liberated souls, Their soteriological status dilfers

Semantically one netices that despite this difference
in msaning both the words use the werd nitya in eommon,
The word nitya has a large number of meanings (1) but the
present context allows room for distinguishing betwaen two
fundemental senses. The word nitya can mean eternal
beyond tima. that is why ths nityamuktas are ever-fere
ever-perfact. It is not that thay ware bsund and then becoms
liberated - they were never bound The word nitya can also
mean constant - that is wny the nltyayukias are spoken
of as constantdly devoted to G .d.

1 Sas Vaman Shivram Apte, The Practical Sanskrit-English
Dictiorary ( Delni - Molilal Banarsidass, 1965 ) p. 547,



Causation 1n Indian Philosophy

Dr. Yogini Nighoskar
Baroda.

|11 six systems ( aifcaw zwr ) accept that every
event has a ¢ause. They, nevertheless, hold diffsrent view-
points regarding the relatien betwesn the ,cause and the
offect. Excepting Vudania they accept there ality of both,cause
and effect Bo:h are Sat.For Advaita Vudanta,cause alone isSat.

The principle controversy regarding the existence of
cauie, is between Buddhism on one hand, and the Astika-
Parshanas plus Jainism, on the other Buddhists (shunyawad-
ins) ere nihiliste Accordingly they refuse to grant any
reality to any phenomenon whatsoever, and causation is no
exception. This i8 JgIFITNIIT as opposed to a portion

callad gIFTTRIT which at least grants reality te the cause.

Another controversy within Sat - Karmaiwadins, is
regarding the relation of the effact with the cause.

1 First pessibility is. the effect is contained in the
cause.

2 It is not contained In the cause.

3 It is beth, contained, and not contained in the cause.

4 Thae question is irrelevant. Effect 1s r.either contained,
nor net contained in tha cause.

§ That the effect is contained in the eause.
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This position is called Sat-Raryawada Theory of
Causation. Sankh,a propound:d this theory on the
basis of the Metaphysics they hold. Parkriti is the
principle cause of everything and hence, everything
can be trac+d to it. The so-called effect and their
variety is but Prakriti, which 1s expressed differently
on the basis of pre-dominace of ¥, WY OF quy

quality,

Ramanuja too,explains variety in the world in somewhat
similar manner According to him, every thing is
contained in everything else. The difference ameng the
objects is enly due to predominance of one of the feur
Muahabhutas. Hence it can be called Tarasz; not

gA1d nor fasrdiy.

‘These Sat-Karyavadins believe in the ‘real ’ trans-
formation of Prukriti. Hence, they are called Prakriti
Parinamvadins Their Parinamvad is alse - called fazg

gfcirgarg because, the Prakriti is actually transformed
into the objects.

Shankara and Vallabhacharya too belisve in Saf-Kar-
yavad, but they advocate Brahma-Parinamaved. Being
non-dvalistic. they naturally conceive Brahman
alone as the root-cause of everything.

But, Shankara's view is different from Parinamvada. It
is Vivrtawad Brahman does not underge any change-
there is only his manifestation in so-called effect. Ne
part of Brahman becomes the world, as ne part of
rope becomes the serpant. Thete is neither the world,
nor the serpant. There is only Brahman’- there is
only the rope. There is only the cause and no effect.
Cause alona is and Shankar’'s Metaphysical pesition
of $a=14q js paralled to his empirical positien. It is
no fazdr of Brahman as conceived by Sankhya. I[tis
there in xfax=t of Brahman as conceived by Vallab-
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hscharya. (The relation between Brahman and world,

between cause and eifect, is like that of the relation
bstween gold and golden ornaments and not like one
b..wuen 1ne miik «nd curds-according to Valiaphacharya).

The difference bstween the Brahma-Parinemvad of Sha-
nkar and Vallabha is that, for Shankar, golden ornaments

are apparent, for Vullabhacharya, they are as real as 1ns
gold itself.

Perhaps the qusestion with which we are dealing. that
i3, whether the effect is contained in the cause or nut-does-
notarise in Shankar's philosophy. For him, cause

alone is, hance the porblem of r :lation is out of question.The
cause of Shankara is not enly gty and  fqqrlm  WICA
but alse rqry dzwrey.

2. The effect is not contined in the cause

This position of mqn&m or #IIwarz is held by
Nydya vaisisikas and E uddhists.

Sankhyas repudiate their theory ot qqa;mq"m by
forwarding some formidable arguments for qAHRTEATS

(a) That which is net can never be produced AAIH O
that is. zrgq can never be the ceuse of gy, The

position is @F: 7 sr1qd, not 3raq: &q wrag ( Nya-
ya vaisisikas) Nor g S straq ( Shunyavading ),

(b) warara ggmg Materisl cause is necessary, It is
possible to construct jar out of clay, because jar is
contained in its material cause. Now FEIAFTAATET
cannol explain why iron cannot produce a jar of
clay. Their position leads to the view that anything
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cou’d be the ceuse of anything,

(¢) wEg=qara@EE we cannot produce anything out of
ahyilhing. ’

(d) wFasy UFIF Y why should milk have the capa-
city of vreducing curds and sand, not have that
capacity ? It is because cuids is contamed in the
tormer, not 1n the latter. ‘ :

(e) =TTUIMIATE we find qualitative homogmny batwaon
-+ the cause and the effact.

In order to defend their own position, Nyaya-Vaise-
sika answer the criticism forwarded by Sat-Karya-
vadins, :

If the effect is already contained in the cause, then
what part does preduction, play ?

‘Why camnot the pot manifest itself if it is already
contained in the clay without tne assistance .| O..OT
agencies ?

Again, Sankhyas seem to neglect the qualitative diff_
erences between cause and effect. suraly, the functions of
clay and pot differ.

How is ' Manifest-tion eof Effect ° related to the cause?
Consistent argument will lead one to believe that ‘ produc-
tion * is useless ( if contained ), or to give up Sat-Karyuvada
( if not contained ),

How is Manifestation of pot by the remoeval of
dark~ess, diffarent from Manifestation of pot by remeving
its clay-form ? There is no ground for discreminating the
two, because non-Manifestation is common to boeth the
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positions prior to production, If non-exisience is- commen,
(if cause is common), why do effects differ ? Sur-Karyaveda
ia silent on the point. It, howevsr, retorts some such argu-
ments by evading the whole question -the ‘why * ot the
effect, as an idle one ‘‘It is just like asking wny iIs cl.y,
clay . It is but the nature of things to be what they are.

But then how is this position different from TgvraaE
of the skeptic Charwaka ?

Nyaya-Vaisisika justifies asat-Karyavada by taking
inte aceount the novel character of the effect. This is 3TTAaTZ

Effect cannot be predicted in its entiraty. No doubt,
from the nature ef the effect, we get some idea of the narure
of the causs, But, this cause need not be supposed to contain
the ‘ effect * as we see it. The jar as we see it is not contai-
ned in the clay. Clay-is one of the conditions that go up to
make the totality which we term as - Cause. [n this sense,
Time toe bacomes a condition - priority of cause is due to
this conditien. : ’

It is this theory of t':ausation'which recegnises the
novelty and creativity of the effect. This is a very significant
point, which cannet be overlooked, as is done in Sui-Kurya-
'“d‘l

The very fact that effect is unpredictable in terms of
the conditions we know, - favours the position of Asar-Kurya-
vada. The unpredictability is more pronounzed in biological
si:icncas, rather than physical, chemical and mathematical.

Regarding the contention of effect in the cause, we can
say that Asat-Karyavadins stress those examples where
unpredictability is prominent, and Sat-Karyavadins stress those
where predictability is pessibie.

Ultimately, the problem takes on the epistemological
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shede, The (relativa ) completion of knowledge . makes
predictability possible than ( relative ) incompletion. Hence,
the differerce of view - points and argumentatien in their
favour; both the positions are right, but relativsly.

3. The effect is both contained cnd not- contamed in _the
ca.use.

This is true, when the problem 'is analysed ‘in terms
of epistemolegy as is seen above.

Jainas too take some such position - beth epistemolo-
gically and entologically. Their doetrines of Syadvada - and
Anekantavada speak for it - respectively.

T

To the question whether effect is centained -in thse
cause - Jainas give seven answers. The first twe of which
are, probably ‘it is’ the second, ‘probably it is not* But these
statements ars ralative to the view -point. They are not cat-
egorical - as the FqcFifT of Buddhism-in the light of which we
havs appreached the problem. .

Buddhisin however prefers to take the fourth view.Thatis,

4. The effect is nelther contained, neor, nor conuined in me-
cause.

Where the principle of exnihil fit is admitted, alj
questions regarding any . henomenon become meaningless.

Buddhists, are not only AFIAFRTTTE but alse  srga—
HTLraTEr Not only the effect but also the cause is ‘Shunya*.
It never was. and never will come into existence. This,
attitucde towards cause is that ef camplete nihilism.

Nyayza Vaisishika too beliave in non - existence of the
cause. Between cause and effect, there is ayqry. But the

tundamental ground of admission is that there is prior to this
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an sqry. This is called grmary. This srqra 2Xists between
the c2use and the aff~ct [t is chahacterized bv the des'ruct-
ion of the pravious cause. Thus. thare is fgarsr of the cause
which was existent at ona point of time. And there lies the
significant d:ffererce between the positions of Buddhism and
Nvaya Vaisishika zgq: JqAq Taq and §q ;36 Hrag.The latter
view admits a cause which is g to start with, but is destroy-
ed in ceusal phenomenon.

Thus, they admit half-hearted nihilism. They arex T
farwa12). Buddhism explaians causation as the ‘independent

origination of the effect. Causal phenomenon is thus
described ;

(1) we perceive neither cause nor effect.
(2) Cause appears,

(8) Effect appears,

{4) Cause disappears,

(6) Effect disappears,

Buddhirm does rct believa in concrate substraction
ultimately. The grourd for causation is Shunya. 1he ‘first,
step and ‘fifth' step emphasise ‘Ex nihilo’.

Nevertheless, Buddhism too admits empirical relation
between cause and effect. In the series of moments, the
former moment stands as cause for the latter. Relauve nature
of cause and effect is evident here. The ef.ect at one moment
becomes the cause for the future moment.

Shankar too, points out the insignificance of the
relatien between cause and effect by comparing the two
levels of experience =qragIfrs and qraifa®, The bes: possi-
ble explanation of the causal phenomenon which 1s uluma-
tely a non-cualistic position, is attempted to be given from
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=:rragrﬁ:$—aﬂr a dualistic explanation alone could be expec=
ted And this is given par excellence by ajdating that
* nothing is’.

In a way, there is no violation of the principle exnihilo
nihil fit.

But there is a world of differenc between Buddhistic and
Shankara s position The concept of ‘nothing’ plays an import-
ant part’ For Sharkra, it is ‘is’, (positive principle), for Bud-
dha it is ‘nothing (void). (Bradley would have been in line
with Buddhist thought, where in everything is ‘appearance’,
but he says that experience is real, not void). Cause as such
doses not exist because the world is relative. Where effect is
an appearance. reality of csuse is also questionable, becau-
se, our appreach to the unknown is threugh the
known. Our epproach thus can be only through
effect - only through world Hence to say that
‘every effect has a cause’ or to say that ‘it is a novel produc-
tion or to predicate any attributes to cause isto analyse the
elfect This is a post-mortem’ analysis, bacause it is only
‘going back’ to past, in order to interprete the present. The
relation could be eonceived Letween two phenomenas or
two appearances How can it be conceived between a cause
and an effect which do not belong to same placa of reality ?
Cause has ontalogical status, effect has empirisal. Hence, it
at all anything exists then eause alone is. But, this explana-
tica wo falls short of Reality, the giound of everything
which is f:f:iur_

In this sense then, Shankara can be compared with
Buddhism in dismissirg the whole problem as meeaningless.
Nevertheless, they both have extremely different reasons
for coing so.

The relation between cause and elfect c-~uld also
be considered epistamologically. What is it, that we know
abcut the effzct ? The knowledge of the nature of effect. its,
novelty, predictability and creaqvity is either known te us,
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There are soms fields, where we have the complete
prediction of the effect e.g. mathemarical science whereas
there are other fields, where novelty is expectsd at each
stsp. These are biolegical scisnces. Sat-Karyavad theory of
causation has in view such relations where pradiction is

possible and Asat-Karyavada has those where prediction is
not possible.

But truly speaking: prediction i3 not posible in both
cases Repstition of the phenomenon leads us with the
belief that predicticn is there, in fact, it is mere testing the
similarity between present experience and past exparience.
Having 8 cause which has never bsen seen in relation of
anv effect, there can be no preaici:on whatsorver. whatever
is brought forth as an eflect, is thus novel. Novelty is an
essen.al charactcr of any effact, But ir losss its novelty
due to rep«tition of the sama ccnglomoration of conditicns
which give rise to the same effact,

Thus, the backward tracs of phoanomenon 18 evidant
in Sat-Karyawada. Thisis called retrospective view of
causation. The novselty of the effect and its imperdictabijity
i$ auw to our ignorance.

But, as we have alreidy pointed out thera cannot bj
prediction of an altogether ‘untssted’ cauge, Hence, tha qussti-
on of our being 'gnorant does not arise. Sat - Karyusvada
theory does admit this elemant of undrepictability ; the'e
i6 @ praspestive viaw of causationt initially, that is while
relating the pressnt with the future., It is the process of
retreating from the efifect to the cause - the retrospective

view - which gives 1t an appearan.e of be.n_, contained in
the cause.

All generalization of our thought is the retrospsctive
view, Nevertheless, thcvre can never be a cent p-icent
guarantse of the preduction ef a8 paricular effect. Abstract
laws cannot be applied to concrete situation w.tn ceta.nty-
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Thisis the f4s17¢¥ of everything ( Vaislaika advocate as an
independent categcry). Asad-Karyawadins emphasize this
‘clement of particularity in their theory. They maintaina
prospctive view of causation.

It is obvious at this juncture that whoele question is
from the point of view of our Knowledge, regarding the
relation between the cause and the sffect. The culmination of
our knowledgs marks the thecry as Seai-Kuaryawada. The
Uncertainty, tha incompletion in knowladge marks the theory
as Asat Karyavad. -

It is important to observe here., that the question of
eausation ends to be relative to our knowledge, This can
be called subjective knowledge but pur excsllence. Our
epistimological approach, by thus showing the insignificance
of csuse and effect as separste entitias, is a pointer to the
ontological poesition we will be led to take where 1n the
phenomanon of causatioen is only an appsarance.

Theistic position would be in favour of Asut-Karyavad-
ing. 1f causoe and effect are not-ailferent as is held by Sat-Kaur-
yavudins then why shou'd tha prominane- of devotien ba
towards God (the cause ) and not the world (ths eff ct)?
Sat-Karyavadins would argus that if the effect (the worid
was alien to the cause (God) then why should one approach
the latter through the former ? |

Shankar strikes tha bs'ance ketween the two. He
takes the axiological position. and says that cause is no
doubt superior to the eifect for it is knewledge, it is Value
it is Potency, which then takes wvaricus forms as efiects,
Cause is totality, effact 1s its manifestation, but partial.
Afier all. who can say dafinitely ‘How mu . of the cause
become the effact ? How much of the rope has appearad as
the serpant'? How much ef Brahman is manifested as the
world ? Is the cause exhausted, or there is ths remainder ?
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Effect’ canne! throw any liaht en this quection, bec-=us
il succeeds the cause in point ef time [t is indebted to c:zues
for tne origination 737 =g fasraifs & &4 f4sudrag ?
bffeet can nsver claim te have explsin:d the cause ecomnlet-
ely. But to attain this, level of knowldge. the appr-aches
should bs mada throujh effect and Sut-Karyavading seem
justitied if their emphasis on the similarity of material betwe-
en ¢ use and effect. Having seen ths relation between cause
and effect as only .'an avppearance Asar-Karyuvuding seem
Justified after all, ~ffect is not the cause But they miss the
point whsn they allot novalty and creativity a value having
no bearing on causas,

Sat-Karyawada made consistent with itself, I-ads to
faza afomaane, this 1s diminition of the caus- ( God or Prakrti)
Even 3fggg qftorrwaiT cannot transcend the category of
eausation. TqTAdZ is still maintained. Escopi g from Asal-
Karyavada which can never do tull justice to the Cause (God,
er Prakrti) the Sat Karyavudins are logically toiced to accept
ITJ4.3.

Ge.ieral estim 1re of the priic pul theorles of caus’tion

Sat-Karyavada theory of causation is true so far as it
advocales the identity bet wean the cause and the effect. 1IN
t8rms of the material. All that it says is. that, the gold and
not iron, is tne mMais.idl cause vl goldsn ormamsnis.

The problem as to how csuse and effect are related,
as to know the world and God are related, cannot be conce-
ived at all, where identity between cause and eftect is
maintained, the problem of relation aces not ariss.

Nevertheless, conside:ing the relation of the substarce
at one moment 10 the sutstanca at the next, the Suf Kuryawa-
da is right -the effect is coniained i1n the céu,e. But consicer-
ing the relation of quality A to quality B, tho Asut-Karyawuua
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is right. Ths effect is not in the cause.

In some sense, cause is repository of the effect. Taking
whole cause into account, there cannot bs any eleinent ext-
erior to that whole The strength of the retrospactive view
is that the given effect could be explaiped in terms of the
preceding cause. Logically too cause must be all-inclusive
of the eff2ct, and thus the nevelty of the effect altogether
disapp:ars. '

Sut-Karyawada agrees with Asct-Karyawada in mainta.
ining the reality of both the cause and effect. But, the
dualism which they maintain bstween the cause and the
effect can no mare be maintained ultimately aven on ths

basis of their own metaphysics.

2. Acat-Karyavad

It emphasizes an important elemint of cassation - that
it is conglomorat.on of pes.tive and negative conditions.

Vaisesika analysis of causation was as if ’ nothing "is
an ent.ty Though it does not try v distinguish between
q1.~13 of the effect and =511 of the cause. It emphasizes

HFORAITI4. The eiiect is not the cause, nor is cause the
. offect.

Noveity is the result of the combination of ato ms,
which are basically (ii @ qualitatively) fasig i e. individualistie
Heteregnity is emphasized in Asat-Karyawad, while, homogen-
ity, in Sat -Karyawad.

Creativity can be explained only if thera is seme grou-
nd.All possibilities ef novelty, freedom, spontanity,originality,
unprediciability sportivity are for being and not for neothing
MNevertheless, all creativity must pass through ‘nething.
It renders a hypethetical character te the well-establishecs
postulate of Uniformity of Nature. Each particular is
fasw, It is inexplicable in terms of Jthe #xr+w,i @ universal.
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Novelty of effect is not marely in d:)grees but in kind
*It is discontinu'ty. vanation, mutiaiiod. recoas’'ructien’
redistribution, revelution and re-arienta‘ion * ( Dr. A. G.
Jawadekar, in ' Axionaties * ). But, it cou'd all be alloted
to incemplete knowledge-would ba the retort from
Sat-Kdryavidins,

The only contribution of Buddhicm was, its reccgnition
of ‘ nothing * in creativity.

3. Vivantavada

Shankara  regards Sat-Karyavada. superior to
Asat - Keryavad. At least, \hecte is an  attempt  at
establishing unity between the causa and the
effect. Shankara, througn Dialectical msathod shov.s the
inzdequacy of dualistic positions. Ons, the duali:m between
more than one principles ( Nyaya-Vaisesika ) to dualism with-
in a single principle ( Sankhyavedauna ) By the catsgory of
. c€ausalion, that, through dualistic aprroach he shows 1he
. {a'sily of the category of causation ( FT7 U5 & )Herain. he
. fundamentally differs from Buddnism. He positively asserts
m n-duilistic principla which is not ‘Vold’. Through

AT UTFIZT (el mination ) he comes to state categorically,
the reality of Brahman, and appearance of the world Brahm-
_an is not a ‘term’ in the causation, bu: the very ground The
- oftect 1s manifestation, cause is substance. Ultimately ccUso

alone is g3 @7 £39 T+g |1 ag A11fe7 {627 1 Nothing elve is.

What is the Cuuse ?

Even the modern delinition of cause is unsaticsfastory.
It resembles the one given by Nyaya Vaisesika, which reads
parallel to the concept of J. S, Mull.

aeaqfaedt yeater afa i
F0f fagr qF afa froemn
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There is an obvious dualism betwesn the causs and
the effact where it is thus defined Qualitativelyitis an
immediate unconditional, irvariable antecedent of tha effect,
and quantitavely it is equal to the effect’ ( J, S. Mill ).

When causs is considered as ‘immediate’ the relation
between cause and eff:ct is considered as temporal, But,
time is only a condition in the conglomoration of conditions.
The immediacy is not of the nature of logic e, g. All men
are mortal.

Socrates is @ man.

The conclusion that Seerates is mortal is ‘immediate’
yet not temporal There i1s novelty’ irspite of it. Yet there
is nothing in batween the cause and the effact.

Unconditionality implies immediacy. Nothing else. is
required over and abeve the given conditions. ( fFaATaFaeq )

But, how can we sy for sure that the sum-total of condi-
tions is ‘' the complete causa » ? Also there is no roem for
distinguishing b:twasen counditions and co - existents.

Unless the cause is complete. the effect will not
arise Eifect is anothar name for completed cause Hence, no
questicn of there being any gap between the two, arises.
Hence f-{.mrfﬁfé’ is only rsoundant, bscause, the three
lines being juin:d at points, the triangle would be formed.
Thus the completed cause, is the eifect, The ditfererce
batween the cause and effect is that of ground and conseque-
nca,Cause cannot be so definad, as has been attempted.

Regarding the cuantitative equality between the cause
and effect, ‘as much the csause, so mwuch 1.e effect’, the
comparison is only from a particular point of view. Only
material cause 1s taken into account,

Diffcrent theories of cau;utien stress one aspect, and
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commit the fallacy of making it final. Their mistake lies in
the fragmanatation of the totality, in breaking the continuity,
Cause alons is; Nothi~g else is - ultimataly, And this n.thing
else is net the ‘ void* of Buddhism, nor the purusa ef
Sanknya, nor the f1iq of Vaisasika, but it is the Brahman
of Shankara, the cau:e without its effect, The pragmatic
approach when analysed logically, leads us into the

metaphysics of nen dualism,where all relations,all ¢ategories:
meet their cessatien. "
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* A Study of Sunyata in the
 Madhyamika Philosophy ’

-by Filita Bharucha

\

I. INTRODUCTION: (a) ( How Sunyata arises )

Eg he Buddha’s Robe of Non duality is not aa mere
patchwork of opposites. The only way in which we can go
betwsen the extremass is by rising * above * tha ( where the
expression ‘ above ' should not be considered literally viz.
special sense ). An attempt 10 deal with the ‘' paires of
opposites " on the level of experience at which they arise
inevitably chnfronts the mird with an insuremountable wall
of contradiction. The problem can be snlv:id only bv rising
to a level of ccnscicusness at which the pair of terms
on which the whole problem revelves does not exist.

b) Why Sunyata

Reality is ineffable, Werds and ccncerts cannot define
the nature of True Suchness, but serve simply to desiagnate
it for prac*ical purposes. Those who are still in bondage
to ignoranee do not, however, realize this, and regard the
innumerable pairs of opposites witich the ™ poalarizing
activity of their discriminating mind superimposes on the
pure voidness as realities, Having discriminated th.ngs as
good and evil. pleasant ana pa nful, mine and thina, etcetera,
the deluded.individual pursues the form-r and re¢jecits 1@
latter. The flames of desire and hatred spfing up and rage
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as fiercelv as a forest fira while in their wakas the pangs of
disappointment, frustration and despair follow in inevitable
sequsence.

Buddhism lavs the axes of wisdom at the very roo)
of *he trua of mundane existence, It points out that ‘" if
suffering is the bitter fruit, pleasure the fragrant f{lowers,
desires the thick branches and ignorance the study trunk
of that tree, then the mutuallv antagouistic concepts of ego
and non-eg9. togather with their numerous little derivative
pairs of ppposites. are tha tough and tangled

major and minor roots thersof’, "

C) Meaning ef Sunyata

To follow the middle wav meansg te transcend the
concentual activity of the discriminating mind and to achieve
th:t state of consciousness in which things no longer stand
over against each other as mutually exclusive entitieg but
wherein they exist in a state of ‘“‘unimpaded mutual solutien*’
each, inter-pensetrating all and all inter-panetrating ea-h.
This suprem=a stalus of consciousness this ulti.nate abede
of Reality is desina'ed as Sun -ata, the entire emptiness or
voidnass of all cnncsp'ual activity, of all seaparative exis-
tence of all pain sand suifering. It is also desighated as
Tathata, Suchness, and Bodhi, Enlightenment and one who
has attained thereto is knwn as a Tathagata. as a Buddha,

The psth to that attainment is the Middle way, the
treadihg of which means not the faint hearted evasiens of
tha contradictions Inherent in human life ( which is nothing
but a subjasctivemental condition objactilied ) but the unemi-
t'n3 endeavour to resolve them by roflecting on their essentia)
vcidness and by rising to a state of consciousness in which
they as such no longer occur.

It is for this reason that a great Mahayana teacher has
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gene so far as to declare the ‘‘Madhyana Marga’:., the
Middle way. to be in gprinciple identical with Sunyata the
voidness - which is the last word uttered by Buddhism before
it passes beyond tne beundaries of thought and speech to
lose itself in the silence of the * Ineffable’.

d) Conclusion: In cther words, no phenomencen, no individ-
ual form of life exists in itseif, iIndependent of others, in its
own nature, Therefore they have been called °* Sunya ‘.
Since no first beginning of an “individual‘’ or any individuzl
form of appearance can be found ( whether within or witho-

ut ourselves ) eacn oi the.n has the_totality of the universe
as its basis.

Thus the universe is mirrored in every phenemenon, is
expressed in the individusl, becomes concious in it, and may
fir ally be realized in it provided that this censcicusness atta-
ins s full maturity. the state of Enlightenment. In this
experisnce of timeless reality beyond the realm of opposites,
the relative is nct annihilated n favour of the absolute, nor
is the manifeldness of life sacrnificed to an abstract unity, but
the individual and 1he universal penetrate and cordition

each othar so completely that the une cannot ce separated
from the other. '

Herein is the ultimate justification of our individual
existence aidthe fulfilmsant of our universal nature.

**All dharmasare elightenment, One should underst-
and them as devu.d ot ov.n-being °,

11. ANALYSIS OF ‘'WHAT IS SUNYATA' ?
Propn- The advocates of the Sunyavada teach us that there

is nothing real as everything is devoid ofiis innate of
independent nature.

Deduction- Tirat being the case anything that appesars bsfore
Dl us depends fo! its beirg on c.uses ana conditions.
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It cannot therefore ba said that the:e is any*hing in its own
or innate form Wo see a thing no doub', butit appears to
us in its imposed_form, and not in its own from.
Question - MNow if a thing visible to us is only in its
Q 1 imposed form of wnat kind is it then in reality ?

what is its own from ?

A 1. Jt s dharmata.

Q. 2. What is dharmata ?

A 2. Itis own being (Sva-thava)

Q 3, Whatis ewn being ?

A 3. Nature

Q. 4, What is Nature ?

A. 4, That which is called voidness.

O, 8. What does voidness mean ?

A. 8. The state of being devoid of ewn being.
0. What do we understand by it ?

6.

8 That wtichi. *“Suchness’’,

7 What is * Suchness ‘.

/. Beinj of such nature tat is the state of breing not
liable to change the state of permanent existence,

CONCLUSION - Hence we c¢an cancludg that the Svabhava

of a thing means only tnat which i1s independsnt of another,

und thus, having not besn before, it does not come into being

B A

D, 2. Therefore the Svabhava »f fue is nothing but its non-
orig:nation and not its heat, because it dapends on its caus-
es and conditicns and ccmes into being after having not
been at firsr,

D, 3. Thus there arpears nothing nor d»es anything disap-
pear, nothing has an end nor is it anything eternal, nothing-
is idzntical nor is anything diffarentiated, nothing cemes hith-
er, nor dozs anything go hithar, there is only daspendent
origination where ceases all exprassion,

Residue of Anulysis Hence the system implies the rejection
of all sorts of impositisn, declare that anything extern-

al orinternal that appears to us as existing is in fact unreal
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like the imaginary tcwn in the sky.

Name of the head Property which is eharacterized

1) Adhyatma Sunyatg 1) Internal existence is
(Tnternal Sunyata) Sunyata

2) Bahirdhasunyata 2) External existence is
(External ** ) Sunyata,

3) Adhyatmsbahirdha 3) Internal and external exist-

Sunyata (Internal) ence both is Sunyata,

4) Sunysta Sunyata 4) Knowledge on the Sun-

yata is also Sunyata

§) Mahasunyata 5) Universal existen_e is
(Universal Sunyata) Sunyata,

6) Pdaramanha Sunyata 6) Transcendental wisdom on
(franscende.ital the Sunyata of every existe-
Sunyata ) nce is Sunyata

7) Sanskrta Snyata 7) The existence of the Pheno-
(Phenomenal Sunyata) menal world is Sonyata

8) - As anskrta Sunyata 8) Existence of the noumenaj
( Nou nonal i 3 world is Sunyaia

$) Atyanta Sunyata 8) absolute exislerce is Sunyata

(absolute Sunyata

1() Anavaragra Sunyata 10) Sunyata having no beginning
(Iimitless Sunyata) and no ends,

11) AnavaKasa Sunyata 11) Sunyata having no cessation.
(ceaseless Sunyata)

12) Prakrti-Sunyata 12) The nature of Buddha exist-
Buddha ing inherently in men is also
(Svabhava Sunvata) Sunyata.

13) Sarvadharma-Sunyata 13) All dootrines of the Buddhas
(Doctrinal Sunyata) are Sunyata

14) Svalaksana Sunyata 14) 32 kinds of Luksana and 8@
(characterestic kinds of superior maiks are
Sunyata) Sunyata.

15) Anupalambha Sunyata 16) n is difficult to ecquire
(non-acquisitioned result so it is Sunyata.

Sunyata)
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18) Abhava Sunyata 18) Tiere is no such truth such

(nun-existence Sunyata as‘Anatma - agharma’
doctrine to cut off men’'s

delusion so it is Sunyata.

1/) Svabhava Sunyata 17) Amatma - adharma can cut
(existent Sunyata) oif men's delusion so it is
Sunyata.

18) Abhavasvabhtava 18) Sunyata being other than
Sunyata. (Non-existent non-existent and  existent

and existent Sunysta) objects

Nagarjunc also classifies -

a) Samvriti - Satya (b) Paramartha - Sotya
i. o. from the i. e from the transcendental
conventional point of point of view all things are not
view e&ll things exist existing.

It is ‘Atyanta - Sunyata '

provisionally.
or ‘Absotute - Unrestrictedness

1 CLASSIFICATION OF SUNYATA

In the prajnaparamita - sutras this two - fold Sunyata is
again explained under the following heads.

1 ASANKRTA-SUNYATA

Which means the principie to be applied to the
moumenal world.

2 Sanskrta - Suny..ta

which means the principle to be applisd to the
phenomenal world.

3 Aiyanta-Sunyaia

( or aysoluts unrestrictecness in the case ef both ),
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1) Nagarjuna Says that *’* [tis on account of unrestrict-
edess or Sun.ata that evar/thing bezomss possible,
without it nothing in the warld is possidle ».

Aryadeva says that ** [t is due to absolute unrestricted-
ness that the actuvity in regular order ( following the
law of regularity of cause and effect ) of all mundane and
supermundane things ( dharmas ) is possible ».

** 1f it ( noumznon ) is otherwise then such activity
would become impossible ~,

2 This means the absence of particularity or the nen-
existense of individuals in its negative aspects

Nagarjuna - ** That which has be2n producad through
causes and conditions we say to be ‘ever-changing ’»
it is a conventional name, and may also b® calied ‘‘the
middle path =,

** There is no dharma which is not produced by cause
ard conditions ». Hence no dharmas exist which can be

called not ever-changing or asunya,

Aryadeva - ** | say that whatever is prcduced by causa
and condition is Sunyata . or ever-changing, since whetever
is 1the outcome of the union ot varicus causes and conditions
is limited by the law of causation, Hencs those that are
devoid of any particularity or Svabhava are Sunyala »,

Regardig it from the positvy aspect such a state
fepressnts the ev-r changing state of phenomenal things or
sanskria - dharma a constant flux of becoming a continuocus
serias of causes and sffects

Nagarjuna thinrks thatif all things exist on account
of their Svabhava but not on account of Sunyata then this
mezns they come cut of causelessness. This mezns all
things exist only In absence oi their cwn eternal peculianitios
and are in a constant Siute of Inutation,
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Nagarjuna *' The two dharmas of Sanskrta and Asan-
skrta are of relative existense The existence of the latter
depends on that ef the former and on account of their
relative existence all things are Sunyata ».

Transcendent Truth cannot be expressed by any of
these terms, it is technically called alamba Sunyata, Nagrju-
na concludes that ‘* The real state of dharma is like Nirvana,
tindescribabls incemprehensible without birth or death*’,

Belew I have in brief explained how the Sunyata is classified
under 18 heads.

1V. & DEFINITION AND SYNONYMS OF EMPTINESS

Sunehness reality limit the signlass the u!timate reality

The element of dharma :
‘‘non - duality the realm of non-discriminaticn tha true
nature of dharma the inexpressible, that which has not beun
stopped the unconditioned Nirvana et¢.*’

How can the meaning of the Synonyms ba cognized ?

For that we hava the following expressions which
should be taken literally and not figuratively

“As not bsing otherwise as unperverted because that(i. e,
the sign) is stopped, itis the sphere of the saints’’, And
because it is the root-cause of the dharmas of the sainis in
this way we have the maaning of the synonyms in due order.

*It js Suchness in the sense that it is not otherwise’’
(In the sense that it is without mod.fication. Vasubandhu
elaborates this as follows :

It is pearmanent because of its Suchness * i.e. It is

51 Selected frem Sthiramat Madhyantavibnagatika.
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permanent ginca it is at 2il timas uncenditioned. It is Aot
affected by anything that is the meaning.

‘It is the reality-limit in the sense of non-prevensioen’s
‘Reality’ has the meaning of ‘trus’ and ‘unperverted’.

‘Limit’ is the extremity bayond which there is nothing else

that can be cognized. Therefore the extremity of reality is
ealled Raality-limit.

‘*Suchness’’ is signless, since the sign has been
stopped’.

“’Because of the non-existence of all signs, Fer emptin-

ess is empty of all signs of the eonditioned and uncendi-
tion.a’.

& “‘Empty is tha element of the adventitious prop=rties
which are gistinct from it. It is not empty of the Supreme
dharmas whicn are properties from 1t*’.

*Being immutzble in its essential natars, lovely and
pure,

To a golden disk has this Suchness been compared'”.

** The state of the salf - Existent, can, in tha ult.mate
sense bse approached only by faith, for these who have‘ no
eyes cannot see the blazing disk ef the sun »,

‘ Nothing should ba taken from it and nothing added
to it The Real must be seen in its reality and one who sess
the Truth is emancipated *.

G Selacted from Ratnagotravibhaga I

@ From ‘Tnimsika of Vasubanahu. Transl. from Chinese
version of 1 Suauts.ng by Wing - Isit Chan.
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&% CONCLUSIONS :

** The Supreme truth of all dharmas
is nothing other than the True Norm (Suchnus)
It is. forever true to its nature
which is the tiue nature of mind only

2

DIALECTIC OF NAGARJUNA :

To push torth his phllosophy llkc otlur dxalect;-
cians of the world, Nagarjuna has used the) famcus
“ reduction ad absurdum > ( Prasangapadanam- ).

By this he proves the absurdity of -his opponent’s
thesis and he rejects the four possibilitic; of every
concept i) is 1i) 1is-not 1iii) is and is-not  1v)
‘ is ’ nor is-not ’

In other words, the Madhyamika Dialectic pro-
ceeds as follows :

They classify all views on dny problcm can  be
formulated under 4 classes o -

(a) affirmative [ sat ]

(b) ncgative [asat ]

(c) conjunctive -assertive of both [ ubhaya ]
(d) disjunctive denial [ anubhaya |

Eveiy view reveals inherent contradictions and
hence is rejected. However the rejection of one view
doss not mean the acceptance of the opposite view.

Example of the use of the dialectic. to “important
categories like causality, mction rest, modes: and sub
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stance [ atiman ] are amply illustrated.

Below I have considered Nagarjuna’s use of the

dialectic in order to be able to grasp the true meaning
of Sunya:a.

The Two Truths of the Four Folds

The following four folds with 2 truths in each have
been formulated. - '

FIRST FOLD

(a) Existence is the conventional truth

(b) Sunyata is the transcendental truth

SECOND FOLD

" (a) The first fold of the 2 truths is the conventio-
nal truth.

(b) Neither existence nor Sunyata is the transcen-
dental truth.

THIRD FOLD

(a) The second fold of the 2 truths is the ccnve-
ntional truth.

(b) Neither existence nor non - Sunyata is the
transcendental truth.

FOURTH FOLD

(a)° The third fold of the two truthsis the
conventional truth. -
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“(b) . Neither not - non-¢xisiciace . nor not non-
Sunyata is the transceiden‘al thuta. -

_ Hence we see that these negative eXplanations are
necessary to lead us to the ideal staté. -

The 2 truths of the four folds indicate the middle
path i. e. to have refuted every kind  of extreme view.

Nagarjuna gives another.form of his theory which
leads to the”middle path’ and avoids extreme views.

Tt is the theory of "Eight Nq'as"

% No annitilaton, No production
No destruction, No persistence
No unity, No plurality -
No = coming in, No going out.

According to Madhyamika school, cvcry' kind of
extreme view can be refutd by these ’Eight Noes’.

Conclusion :-

« 19 The dialectic is not itself a view or a - Synihesis
of various view points. f
It is criticism only.

2) Rejection of all thought, categories and views is
the rejection of the competence of Reason to
apprehend reality. The Real is ‘transcendent to
thought, it.is thought, it is non-dual (Sunya) frec
form all duality of ‘is and ,8s not,.-

3)  All knowledge whether perceptual or intfeljrcd' is
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rciauve, .and there is ndone that is absolutely
true.

Nagarjuna accordingly does not believe in outer
reality, nor in the inner and his doctrin: is il.ere-
fore described as that of void. the (Sunya vada).

4) His method of dischotomy b=zares a resemblance
' to that method used by Bradlly in modern times.
By the use of this method he tries ;> s:1o0w how
the common concepts of ph.losophy are 5:If-ces-

crcpant and are nothing made than dogn.atic
assumptions.

5) In more than one chapter of his ‘Kar.ka’ Nag-
arjuna passes in review, conceptions like‘motion’
showing how they are utterly unintelligible.

6) The catharsis of modern psychology can be com-

pared to the dialectic which is merely a process
of purification of the intellect.

V1. SUNYATA AS A DOCTRINE

Absolute knowledge constituting Enlightenment is the
knowledge of the Absolute which is absolutz truth. In
Buddhist terminology it is the knowledge of ‘“ Such-
ness ’’, i.e. to sce things as theyare in themselves,

To see things as they arei,e, in this state of
suchness - means to go back to a state of mind before
the division of the knowing and the known takes place.
The dividing mind is the result of discrimination and
discrimination is going to the other end of suchness,
which is grasped only when no discrimination takes



place. The knowledgz of suchness is thereiore the kno-
wledge of non - discrimination.

When we discriminate a world of dualitics ensure
and this polarisation clouds the mirror of prajna.
Finally the Dharmma of Reality is lost sight of and the
mind is “defiled”. The Dharmma is to see things as they
are in a stateof * yathabhutam *°, which is anoti.efl
wor4 of suchness.

The essence of a Tathagata (1i. e ‘ one who
thus comes or goes’) is this sucnness.

Natur3 of Suchnass :

This** Suchness’ remains itself through the past,
present and future. We must not picture this suchness as
existing by itsclf, as something separate from all being
as cnjoying its own existence as suchnes, for “Suchness
to be regarded as suchness is no “suchness’’.

Ordinary knowledge is never able to take hold of
suchness for its naturc is to discriminate, to divide, to
dwell on dualities. Suchness is not in the world of the
senses nor is it an idza created by logical conventions.
[t issomething unthinkable, unrepresentable, unnameable,
indescribable. Suchness thus seems to be the most
appropriate term to point to the presence of something
in our experience with the world whereby all ordiaary
knowledge finds its validity.However the Madhayamikas
were not satisfied with the term for they wanted to
incorporate it in the systems of thought to be traced
back to the mind of Buddha himself. They called it
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therafore ‘void’. Hence, ‘Sunyata’ is thus ‘tathatz’ and

‘tathata’ is thus ‘Sunyata’ void is suchness anJ sucl.ness
is void.

Vil GOAL OF THE SUNYATA DOCTRINE

[t seems strange to talk of a goal of ** Suchness ”,

since I think the staten:cnt is paradoxical by definition
of Sunyata.

The sole object of the followers of Sunyavada is to
root out the notion of ‘I’ and ‘mine’ or the self and that
which belongs to the self. “Insafor as they indulge in I-

making and mine-making, in s» far as they take hold of
things they are defiled”.

-Satasahasrika

[ The New Wisdom School |

One who believes in the void isnot attracted by
wordly things, because they are baseless. He is not
delighted. by gain, nor is he cast down by n_t gal...ng-
He has neither likes nor dislikes. To concretize the

doctrine and give it a practical basis the Madhyamikas
introduces the ““Bodhi.attva’. To continue a spring of

optimism they add that*“The germ of Buddhhood isia ail

beings™. Bodhisatva acquires insight into sameness of all
dharmas, since taey ha.e no notion ornun-nction atall.

We conclude that:

‘A Bodhisattva who repeatedly and aftar dwells in
mental activities connected with that suchness comes
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near to the supreme enlightenment and he does not lose
those mental activitics again”.

Dr. Suzuki i his “swudies in the Rankavatara
Sutara™ says

** To attain Nirvana, which is a state of emptiness
(Sunyata) inherent in the nature of things and which
again is a state of  self-realization obtained by
means of supreme wisdon (arya-jnana) there must be a
revulsion (paravitti) at the deepest seat of conscious-

s 2

ness known as the ‘Alayavijnana’ ™.

“But when (the objcctive world which is) the basis
of conditioning as well as wisdom (whichdoes the condi-
tioniny)

Are both eliminated,

The state of m:nd only is realized, since the six
sex-organs and their objects are no longer present’.

Vill SUNYATA IS THE SOLE MEANS
TO NIRVANA

It is the contention of the Madhyamikas that the
final rclease is possible only through Sunyata by the
giving up of all views and stand-points.

We cannot help being attached to what we take to
be real:-“our view™ anl reject others, A view on accou-
nt of its restriction determination carrics with it duali-

ty, the root of samsara..

Nagarj.na siates t.is dialectical predicament thus:
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‘“ when the self is posited and another confronts
it; with the division of the self and thz not-self, attach-
ment and aversion results.

A position begets a counter position and neither
of them is real. The kind of position does not matter,

since a view as such is exclusive and by that very
act set up an opposition.

The root cause of dukha in the Madhyamika is
indulging in views espccially Kalpana is avidyapor exce-
llence. The real is the indetermined ( Shunya ) investing
it with a character determining it is ‘this’ or not this’
is making the Real one-sided, partial and unreal. This

is unconsciously to negate the real, for all determina-
tion is negation.

The dialectic then as the Shunyata of drstis (vicws)
is the nepaticn of stand points whica are the initial
neczatioa of the real that is essentially indeterminate.

CONCLUSION

Correctly understood Shunyata is not annihliation
but the negaton of ncgation, it is the conscious correct-
ion of an initial unconscious falsification of the real.

% The bliss consists in the cessation of all thought»

In the quiescznce of plurality.
No (separate) reality was preached at all,
Now here and none by Buddha!™
& From
Treatise on the Middle Doctrine
( the Madhyamika Sastra).
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IX. EXAMINATION OF NIRVANA

) ““What is the Buddha after his nirvana ?
Dces he exist or does hie aot exis:,
or both, or neither?
we never will conczive it !,
““What is the Buddha then, at life time ?
Does he exist or does he not exist
or both, or neither ?
We ncver will conceive it ™’

 Unlike the H'nayana school who diétinauished
between Samsara and Nirvana, the Mdhayanas hold
the following view : '

There is no differznce at all between nirvana and
samsara. T.icre is no difference at all between samsara
and nirvana. ’

CONZLUSION :-

“The Buddha has declaied

That ens and non-ens should bc both rc.Jccted
Neither as ens nor as a non-ens

Nirvana werefore is cenceivod™

U From the “‘Trcatise on the Middle Doctrine”
({ Madhyamika Sastra ).

X. MAT.JEMAT CAL IMTERPRETATION OF
THE SUNYATA DOCTRINE '

If we are permitted to sce - in the *Madhamikas a
philosophy of numbers, we can say that they take deli-
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ght in the concept of zero. It is against the background
of zero that the concept one can arise.

To say that a numler is not one means it is two or
more, but to say that it is not two may mean either
that it is one or more than two. In order to avoid this

ambiguity they introduced the term ‘“Sunya’ or
“Zero”.

A number which is not two (advaya) and zero(Sun-

nya) is obviously zero without any reference to a posit-
ive number.

The vedantins describe the real as one only (ekam
eva) which means without a second (advitiyam). Nume-
rically speaking, they do not recognize zero .s .._n.et-
hing significant. Zero itself stands between tae absence
of numbers and positive numbers from one up to infinity.
Thus the word “‘advaya’ read with the word “sunya”
means complete absence of numerable objects on the
number concept. But what this Sunya is in itself cannot
be answeied. Any attempt to answer this question will
land us in relativity. The thing is certain that it is not

nothing. F.ad that been the case, ti.e relative concep.s
would nevcr have arisen.

Number zero is after all used to indicate absence
of quantity,

Russell - “ We can define all the natural numbers,
if we know what we mean by ‘O’ and ¢ successer’ ”’

(*“An Introduction to Mathe...atical P.iilosophy
page 20™.)
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Thus number I ccn be definzd as tl.e successor of
O. But O itself in not the successor of any number.
All the natural numbers, therefore proceed from O. A
number is defined as a number of ternisin a class
which has no member.

Since a class is not identical with its member “O”
is the class whose only membe. is the ‘‘null-class’.
In this light “Sunya will meaaa class having no
member and “‘eckam” will meaaa class having cne
““Ekam > can be explained in te..ns of * Sunyam” and
thus would be inferior to the latter. '

“ Sunyamadvayam’™ is a nizher philosophy than
that of ‘ ekam advailan”. .But ve are emphatically
asked not to take Sunya as a nylion orconcept, because
that being a class is in no way better than other classco-
ncepts.

Xl. CRITICISM (please refer to my counter critici-
sms or dcfence of the following cri..cism simultancously
on pages 39-43 ).

I.  The dialectic of Naga ‘juna has been criticized of
* destructivencss ”’

The entire structure of :the phenomenal objects
crumbles down like a house of cards. The exter-
nal objects concepts and catcgorics of casuality
motion, spacc, relations. etc. are found to behy-
postatised relations. Even the four Noble Truths,
Nirvana and Buddha are subject to this destruc-
tive dialectic. '
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i1 .On account of the ‘Sunyata’ doctrine " Mahayana
has bee.1 conden ned asirrational and mystical ’
The concept of ‘Sunya’ as it appears to the mind
limited by reason is non - sense perhaps. Hence it
has been discarded by logicists and analysts
on account of its indiscernible nature.

154 The'‘Sunyata doctrine’ has been accused of lend-
ing apessimistic trend. The adherents are accused
of nihilism, escapism and vague philosophers like
tl.eir counterparts (existentialists) in Europe.

1V The great difficulty comes in cn account of the
word ‘““Sunya” or void which is misunderstood to
be in tl.e sense of emptiness and made to cont-
rast to fullness or substantiality.

Nature of void :-

void is not &n object of intellection but of Prajna
( absolute knowledge ) i. ¢. to be understood intuitively.

If ycu do not l.ave Prajna no amount of reasoning
can help. Cne Prajna is awakencd you will know instan-
tly what void is and however logical and unassailable
t1e philosopher is dialectical march may be you will
never be dispos.essed of what you have taken hold.

V Though Sankara has been sometimes called a
Crypto-Budchist he has vehemently criticised nihi-
lism and warned against the confusion of Brahman or
self with Sunya.

‘Sankara’s criticisms

(a) Since nihilism is opposed to all t_es_timonies
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it is not worthy cf cven Leing criticize 1.

(b) In the basis of every logical denial there must
be some affirmation. If all the objects are
negated even the negation becomes. -impossi-
ble and conse 1i.ently the objects which are
negated are affirmed.

(c) The nihilists should at least admit that the
knower is knowable- and eternal. In the
abuunce of the knower even the negation of
knowledge is unimaginable, Without knowle-
dge even the existence of ignorance cannot
be conceived. Hence Jnana, consciousness and
self is self-evident and the source of all
testimonies.

VI Sunyata wl ich Cl‘lthlSCS all theorics is but another
t: 1eory

Xll. COUNTER CRITICISMS (to previous-
criticisms )

I. The criticicm that Nagarjuna‘s dialectic’is destr-
ucii\ eis rather effective ¢ counter criticize.

My defence for Nagarjuna would be that even if
the external world of phenomenal objccts crumbles
down there is no question of * Cestruction . Even
“(lie 4 noble truths”, ‘“Causation” and “Buddha” are
subject to this destructive dialectic:

This-is only true if one looks atit ina circular
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vieWw. ‘Since “destruction”, has no refevance 10 Sunyaia.
It is ¢nly when cne looks at it from various view-points
does “*‘destruction,” car1y denotation and connotation,

The level of Sunyata does not regzird ény concept
at all, in particular destruction. So Nagarjuna would
deny ‘““destruction’ being applied to his dialectic.

Fence in an ultirate (not conventional sense) *
(viz. Sunyata sense) the dialectic of Nagarjuna, would
not be destructive. This is m; view! ( delence)
perhaps you could attack my defence of Naszarjuna !

I1. Humphreys defends Mahayana ( rightly so ) from
being labelled irrational and mystical. He concedcs that
one may consider it as “pragmatic mysticism’ or ‘‘irrat-
ional realism’. Besides mysticism is the life of religion - -
and hence the Mahayana hold its sway. Besides to analy- .
se these concepts is liks trying to hold a 2an Iful of tl.e
riverand flow which made ita river has gone.

III There is no pessim:sm involved in Sunyata if one
considers it as the only way of removing -erronecus
views.

However the criticism may hold good for one who
( view of Sunyata ) obstinately clings to this conception
itseif. As Aryadeva illustrates that if one whois ill can
recover if he takes medicine but if the medicine itself
become another illn_ss then he is incurable.

Hence Sunyata should nct be an oppressive end. :
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IV T agrec thai the word ** Sumyata ™ being beyond
the four categories of existence non-existence, both
or neither ( catuskoti - vinirmukta) has ereated

confusion.

In a scientific approach of the logical positivits
where the verifiability principle must test the claims of
each "hypotheses- the “‘Sunyata’ ' rcmains a mystery.

robably psycho-analysed as neuratic urges towards non
existence ‘“Nothingncss is the flight to Non-Being to
preserve-the Being”. one cannot argue in the face of

such statements.

However personally I am very much inclined like
Nagarjuna. For me Sunyata isa cure and not an illness
I think Sunyata can secure for me a freedom that pure
rationaliy can never lend.

V. T do not feelvery competent enough to offer
counter -criticisms to Sankara’s points as I have notas
yet made a detailed study of ‘Sankara’s position. Ho-
wever, 1 feel Sankara has mistaken ‘Emptiness’ as const-
ituting the sclf-nature or own-being of dharmas,
for therec would then beno difference between
Buddhist doctrine of ‘Sunyata and theconceptions
such as Nirguna Brahman of Sankara or the substance
of Spinoza. - ; :

VI I do not think that criticism of ;heories is a
theory. ;

As Murti puts it :- ¢ criticisin is but the aware-
ness of :what a theory is how it is made up, it iS
not the proposing of a new theory .
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(a) Dialectic as annlysis, does not impose any
new thing; it reveals raher than add or
distort. ‘ '

(b) Sunyata is a reflective awaireness of reason and
' this belongs to a higher level of consciousness.

(c) Sunyata does not -add anythmg to- that to
which it apnhcs

(d) In fact Sunyata is truly universal, the whole
reality. If it vcre a theory o view however
useful or exalted it would still be a dcter-
mination. |

COGUNTER =~ CRITICISMS

(¢) Howeve., Cunyata should be handled skilfully
or it does great harm if ‘wrongly understood,
like a snake caught at the wrong end. -

‘Conclusion :- Stn_a‘a is the antidate for all dogmatic
view but him I declare incurable who
misapprehends Sunyata itself as a theory.

.As Prof. Radhakrisknan puts it * By Sunyata;
therefore the Madhyamika dcoes not mean absolute
non-being but relaa.ive being.

Xiil THE EXPERIENCE OF NOTH! NCNESS
IN BUDDHISM AND EXISTEMTIALISM

Atmezalogy is an epistemology promising ‘to ‘d/scover
the outological ground of our world experience. Ina
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concentiated ego-cxnlonng  technigae iherd oomesa
stage when consciousness appsars tomove away [rom
all positivity of the empirical experience. Gne of the
aims of atmalogy has alwavs heen delineate ‘this
movement. b LA '

The movement of consciousncss from an  ordinary
to a fundamental state, from immanence to transcen-
dence, from thereflective domain to the pre-reflective.
It is perhaps ogoical that a method which tricd to reach
the background of our experiencing self should allude
to an idea vergung on ¢ Nothingness . |
The Buddhists call this :- |

Sunyata, Tsathata, Nirvana
e existentialists of our thﬁc call this - ot
Sein, Nicht. Naant
The égo-c:-;ploring discipiiné in some of thesystems
of philosophy in India greatly resembles thc method

of phenomenological reduction central to the schools
of phenomenoclogy and existentialism 4.

& Ref:- Articla *The method of phenomenologi-
cal reduction Yoga * ( Pgs 217-218)
( Philosophy East & West Magazine, Volls,
‘ Nos. 3, 4) ,
Article * The phenomenological Attitude in Salnkara
Vedante ’ ( pgs. 281-290)
( Phiiosophy East & West Journel ) Vol.
22 No. 3 '



(43)

Among the philosophics of the orient the one
which carried on its ego-exnioring process to its farth-
est limit is Sunyavada. While in the West, the phenom-
cnologicat reduction is stretched to its faithest point
viz. * Nothingness® by Sarthe or Heidegger.

THE EXISTENTIALIST SENSIBILITY.

Whtever tl.e histcrical forces  that might account

for the philosopher’'s weltanschamungen, there is no

doubt that both Budbhists and existentialists notwithstan-

ding their situation and periods- have shared a common

sensibility capable o f fecling the - basic concern of man
vis-a-vis the world.

1) Nagarjuna also is said to have exepricnced the
tramma of existcnce when as a child he was abandoned
by his parents.

Like the Budtha & Nagarjuna ¥ierkegeard under-
went an overwhclni:ng  experience of ‘‘sickness unto
death”. :

Buddha warns the disciples that decay is inherent
in all compoi.cnt things, since our cravings for objects
in the world are pregnant with sorrow and frustration.

Analogously Kierkegoard cexplains the terror of
livinz the life of an aesthete; the heiplessness and
desolation such a life entails, the faise cxaltation
boredom and anguish.

2) Both Buddhists and  existentialists express an
intensc awarencss of the unigue potentiality of man in
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the world. -

Buddhists have viewed man’s life from which
death is inseparable as his bondage. ‘

The existantialists heve found in this phenomena,
man’s “‘throwness”. They allemphasize that manis
naive infailing to see this dislocation from the eternal
and imperishable Being.

This naiveti or as existentialists would describe it,
*“‘this inauthentic way > of life, and most feelingly exla-
ined by Buddha in his Nikayas by Nagarjuna in Maha-
prajna Paranut Sastce L - ,
by Kierkegaard in “Sickness Unto Death™

| ‘Fear & Trembling’

by Heidegger in ‘ Being and Time'
by Sarte in ¢ Being and Nothingness "
by Albert Camms in * The Myth of styplus

THE OHTOLOGY OF NOTHING

Among cxistentialist philosophy it s Heidegger
and Sartre: and not so much Nietzsche or Jaspers or
Camms that have developed as  Sunyavada Buddhism
has done a voidist ontology out of their observations of
man ‘s condition in the world. '

For Sunyavada, there is an opposition between the
ordinary life of man whica Buddhists charcterize as the
life of avidya (clingings or prajanca) ani the state of
tathata (Sunya, Nirvana ). A similar opposition is found
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in Heidegger. He says that our routine oblivious of the
fact that we are mort'\! consutut\.s the inauthencity of
our life.

“Man is a luckf” or Sartre andagain ’ a useless
passion, craving for the establishment of hl.lﬂS’“lf Tp
Buddhlsts, manis aa thn‘st ( trsna)

Heidegger like Nagarjuna - repudiates the logical
approach to the question of ultimate . truth and shows
that with him the whole problem of seeking the genesis.
of positivity has met with. a. re-definition.. |

It is the endeavour of Heidegger asof Nagarjuna
to bring under the focus of his attention, the completc

negative field on: whn:h our mwardness of positivity 1is
founded. : :

The existentialists. propound a view of the inward-
ness af man not unlike. the Buddhist ideaof. ‘“ be a
light unto thyseif . (atmadipobhava )- oF

It is this idea that underlies Hexdegget s theory
‘what is metaphysics”-~ that Nothingness is the  finality
of man’s (Dassem’s) enquiry into his own origin and goal.

4o,
v

’

Heidegger has-epposed all rationalist philosopher
.bef'ore him as Nagarjuna opposed the Upan’sadic trad-
ition' of stressing  the absolute of Braliman:  For
Heidegger as for Nagarjuna in particular and the whole
Madhyamika school in general "Nothingness’ takcs tl.e
'place of rchgg
) DU d g - s 1

The posibility of a dircct intuition of NothmgneSs

as the outcome of inward seeing of the authentic. ‘'way
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of ‘cuisving’ is- the nueléus around which Heidegger's
existentialism and Sunyvavada Luddhism are constz-
ucted. _
o Y 1 i
Heideggr’es Nothingness like N Nagarjuna’'s s Sunyatd
cannot submit itself to any satisfactory articulation. It
does not suggest any reference to cbjects standmc'
‘solidly” in the perceptible world. '

Heideoger hke Ch-.d'ldlﬂ]\llll ol‘scrvcs that although
when.we.turn to: what is- we ignore the region of nothing,
Nullity does not really cease to thrust itself on the
world almost as its:resting place. '

Mana: Tl.c¢ Eternal’ Quest:

Just as Nagarjuna- seesno ' diffcrence betwecn
tathata and Sunyata or suchness and nothing Heidegger
and Sartre look upon the transcendental vastness of
Being as ‘void’.

The originality of the philosophies of Sunyavada
and existententialism li¢s in their endeavour to compre-
hend the ultimate truth as something prereflective and
inaccessible to intellectual formulation. By making the
fragile lifc of man-in-the-world the starting point of
their  thinking the Sunyavada Buddhists and the
atheistic existentialists have sought to describe how
man’s  estrangement from his ontological sourie has
reduced him to a statc of restlessness affliction, despair,
and anxiety.

Man has lost his basis which he is in scarch of.
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The oniojogy  of INothingnes:s s an atcempt to
verbalise this basis.
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Report of the “ Academy ” for the quartar
ending 30-9-1984

A new library hall will be constructed this year,
close to Gurudeo Mandir building.

Shri S. T. Ramesh, Supczrintendent of Police,
Belgaum - accompanied by Shri Madhusudan Gokhale
paid a visit to Gurudeo Mandir on 27-8-1984. He
spent about an hour in - acquainting himself with the
philosophy of Shri Gurudzo0 Ranade. He was impressed
by the work which is being done by the Trust to
implement its aims and objects.

The Hon’ble Shri K. Amarnath  Shetty, Minister,
Govt. of Karnataka, paid a visit to Gurudeo Mandir on
21 -9-1984. He was " accompanied by the Charity
Commissioner, Belgaum. He went round the Mandir
building and was shown the library.

Donation of Rs. 51/- was received with thanks
from Sou. Sandaya V. D:zshpande, Tilakwadi, Belgaum.

Vaikunthachaturdasmi_Nama-Saptahjwill begin on
2-11-1984 and end on 6-11-1934 Sadirakas willing
o participate in the Saptah are requested gto inform

the Secretary ac:ordingly well in advance to enable the
managem2nt to make suitabie arcangem:ats for them.
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Due to abnormal rise in the cost of paper Q

and other printing - material, thec board of 8
trustees is compelled to raise the annual o
subscription of Pathway to God from Rs. 8/- @
to Rs. 10/- in India and to Rs. 24/- for foreign @
countries. We hope that our subscribers will Q
not mind this negligible increase and continue Q
to patronize this journal of spiritual life.” g
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